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ABSTRACT
Religion is a universal phenomenon that is as old as the world, just as every people
has its own culture so have they, their own religion that is culture-bound. In fact,
religion is part and parcel of people’s culture, since it determines their way of life. In
India, there are Buddhism and Hinduism among other religions; Europeans mainly
practise Christianity and Judaism and Arabs are most of the time Muslims. In Africa,
alongside the belief in a supreme entity whose name varies from one community to
the other, there exist other lesser gods and goddesses. So, Africans have not heard
about the concept of an omniscient God for the first time from Europeans, they know
about it before the white men’s arrival. However, Africans still stick to their ancestral
religious beliefs in lesser gods and goddesses, who, according to them, are the
Almighty God’s messengers. Some African novelists allude to these beliefs in their
texts. My intention in this paper is to dig out how religion appears in two selected
African fictional works. I will deal with the main features of traditional religion on the
one hand, and I will analyse some Christians’ intolerance and narrow-mindedness, on
the other. The result I have come up with through the study of those two novels is
that tolerance leads to the best harmonious cohabitation between modern and
traditional religions. The absence of such tolerance is destructive to mankind.
Keywords: African religion, Christianity, Tolerance, Bigotry.
Introduction
I will start my article with a quotation from a renowned French literary man and philosopher Voltaire
which goes as follows: “L’univers m’embarasse et je ne peux songer - Que cette horloge existe et qu’il n’ait pas
d’horloger1” (http://www.dico-citations.com/l-univers-m-embarrasse-et-je-ne-puis-songer-que-cette-horlogeexiste-et-n-ait-pas-d-horloger-voltaire-fran-ois-marie-arouet-dit/ Accessed 14thAugust 2017). In front of the
perfection of the universe, traditional Africans feel the same uneasiness as the French intellectual, François
Marie Arouet also known as Voltaire. Consequently, they had guessed long before they encountered white
colonisers that an entity should be behind the coming and going of seasons; the perfect succession of nights and
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The universe embarrasses me and I cannot think - that this clock exists and that it has no watchmaker. This
translation in English is mine.
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daylights. Africans believe in the existence of a unique Creator of everything. There is no quarrel at this stage
between white missionaries’ Christian faith and Africans’ ancestral worship. Nonetheless, apart from the unique
God they acknowledge, Africans have a plethora of lesser gods and goddesses which act as the supreme God’s
messengers. That is where trouble rises between missionaries and Africans, for missionaries reject Africans’
minor gods and goddesses that they despise. In fact, Whites ignore Africans’ belief in one Almighty God
altogether and draw the hasty conclusion that Africans are mere heathens.
According to The Oxford Advanced Learner’s Dictionary of Current English, the word “heathen” is an
“old-fashioned, offensive” adjective or noun which means: “a person who has no religion or who believes in a
religion that is not one of the world’s main religions”. It is also “used to refer to a person who shows lack of
education” (Hornby 693). So right from the beginning, the Whites have adopted an attitude of superiority
towards the Blacks. In fact, the whole process of converting Blacks into Christianity is part of the Whites’ civilising
mission towards the next of kin of gorillas, some Europeans’ researchers take Africans for. In an interview,
Chinua Achebe states that: “Thomas Jefferson the great theoretician of American freedom believed - at least in
his active years - that Negroes have a lower grade of talent than Whites. The poet Kipling said something about
black men being half-devil and half-child” (Achebe quoted in Killam 8). Therefore, Whites have come to Africa
to impose themselves to the less talented devilish beings Africans are. In my two-part article, I will first deal with
the compromising state of religious issues in One Man, One Wife (Aluko) and then I will investigate some
uncompromising characters in Purple Hibiscus (Adichie).
1- Christianity and ‘Heathenism’ in One Man, One Wife
Timothy Mofolorunsho Aluko’s novel entitled One Man, One Wife is set in a fictitious Yoruba village
during the colonial era, in a make-believe country named Nigeria. This Nigeria may have similarities with the real
present day Nigerian Republic, since authors do not create literature out of a vacuum for they found its roots
upon real facts that they simply fictionalise with some changes. The author of the novel under study is a Yorubaborn man and he might have simply drawn the ingredients of this novel from experiences he witnesses, or hears
about around him. The novel is all about the settling of an alien monotheistic religion in the indigenous
environment of a multi-divinity belief.
1-1 The Missionaries’ Discourse
The missionary in charge of evangelisation in the Yoruba fictitious village called Isolo is not a catholic
priest, for he is called Pastor and not Reverend Father. All the same, the Pastor’s discourse essentially concerns
the desecration of African ancestral beliefs. He makes a clear-cut demarcation between Christianity that he
likens to lightness and African traditional religion that is darkness and evil. The Pastor in the village is an African
called Pastor David or Rev. Mr. David, and he takes up his responsibility as a winner of black heathen souls to
the Lord Jesus. He proceeds to inform villagers about what he thinks to be the truth around their god of smallpox:
“Shonponna is no god. It is a disease. The spirit is the imagination of the mind, and the idol the creation of a
man’s hand” (Aluko 6-7). Pastor David is so convinced of the supremacy of his faith over the villagers’ ancestral
beliefs that without any hesitation, he dare kick: “the trunk of the huge Odan tree fairly viciously. That was a
challenge. That tree was known to be inhabited by the spirit of the god of the village. He looked round as if
waiting for something to happen – enough time for the tree to hit back if it would. It didn’t” (Aluko 5).
Rev. Mr. David carries out this sacrilegious act in front of some villagers who are members of his
congregation and gets away with it. Thus, he demonstrates the falsehood behind the sacredness of the ‘Odan’
tree. “The spirit of the god of the village” fails to retaliate to sheer provocation on the part of a stranger to the
village. Consequently, this Missionary ridicules, despises and pours shame on African gods for the sake of “the
Lord Jesus [who according to the Christians’ gospel] is the way and the life” (Aluko 5). It is here the problem of
the encounter between self and others; the propagandists of the new religion stand as “self” and auto proclaim
their faith as the true faith and the others’ as false ones. Since Christianity is introduced side by side with
colonialism, for some villagers to adhere to the new faith is to be near the new masters. This promiscuity with
colonisers allows some of them to become monthly wage earners. They no longer work on village farms they
earn their living by working in “the Lord’s Vineyard” (Aluko 15).
Consequently, underneath the Pastor’s biblical discourse, there are matters concerning salary
insufficiency and demands of salary increase. In fact, Pastor David is performing a lucrative job under the cover
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of converting heathens into Christianity. Even if, as he implies, he is working in the “Lord’s Vineyard”, he still
expects a stipend to live as a human being. The converts do not know about that aspect of the pastor’s
preoccupation. One cannot tell how deep the faith, the pastor’s assistant is preaching, is rooted in him. He still
believes in his ancestral religion full of spirits of all sorts. One has to confess the teacher is not faithful to the
Christians’ God. Teacher Royasin compromised with the new faith. For he accepted the existence of ghosts in
the village. Elder Joshua warns him: “Teacher you are black, I am black. Don’t let us lie to each other. Even
Christianity cannot explain certain mysterious things in this country. Even the White Man’s magic cannot explain
these things. Teacher there are ghosts” (Aluko 33-34). Africans are ill at ease, for they have one foot inside the
church and the other outside it.
1-2 The Almighty Africans’ God and its Messengers: Shango and Shonponna
A conceptual clarification is necessary here; the fact that Africans in general believe in many lesser gods
and goddesses does not make them polytheists. In this regard, Kofi Asare Opoku, a Ghanaian researcher argues
that:
In classical polytheism, the gods in the pantheon were all independent of one another. One of the gods
might be regarded as the chief, but he was never regarded as the creator of the other gods. In African
traditional religion, however, the picture is quite different. God, or the Supreme Being, is outside the
pantheon of gods. He is the eternal Creator of all the other gods, and of men and the universe. This
makes Him absolutely unique, and He is differentiated from the other gods in having a special name.
This name is always in the singular, and it is not a generic name, […]. All the other divinities have a
generic name in addition to their specific names. This is the Africans’ way of showing the uniqueness of
God (Opoku 5).
I do agree with Opoku, Africans are not polytheists. The other male and female divinities they worship are not
at the same hierarchical level as the Almighty God; they are rather mere ladders through which their worshippers
reach the unique Supreme God. In Ferkiss’ view
The traditional religions of Africa are often described as animalistic, that is as attributing spiritual
personality not only to man but to animals, trees, rocks, etc. […] thus making them objects of worship.
This is misleading. Africans do believe in the universality of Spirit and that the order of causality is such
that the acts of the spirit affect daily life and can be influenced through religious practices. […]. They
recognise, however, a hierarchy of spiritual beings and all traditional African religious systems conceive
of spirits as holding their power as surrogates of a Supreme Power (Ferkiss 35).
In fact, according to O’Dea, an American sociologist, “religion is a man’s response to breaking points at which he
experiences sacred power. Out of this experience, religious organisations, ritual practices, beliefs and values
evolve” (O’Dea 27).
In One Man, One Wife, the two main gods that appear: Shonponna, the god of smallpox and Shango,
the god of lightning and thunder, both obey to O’Dea’s logic. Whenever they are in front of unusual facts or
deeds that they fail to comprehend, Africans deify those deeds or facts as it has been the case with ‘smallpox’,
a dreadful disease that has spread all over the world since the era of ancient Egypt for centuries. Tracing its
origin, scientists have come up to the following conclusions:
The origin of smallpox is unknown. Smallpox is thought to date back to the Egyptian Empire around the
3rd century BCE (Before Common Era), based on a smallpox-like rash found on three mummies. The
earliest written description of a disease that clearly resembles smallpox appeared in China in the 4 th
century CE (Common Era). Early written descriptions also appeared in India in the 7 th century and in
Asia Minor in the 10th century (https://www.cdc.gov/smallpox/history/history.html).
It goes without the saying that African continent has had its fair share of the contagion of smallpox disease all
over the centuries. As for the deity ‘Shango’, Laird Scranton, an independent researcher, working with
Encyclopaedia Britannica reveals that this god has previously been a king in Oyo ancient kingdom. He then holds
the following point of view:
Like all of the Yoruba gods (orishas), Shango is both a deified ancestor and a natural force, both aspects
being associated with a cult and a priesthood. The ancestral Shango was the fourth king of the town of

Laure Clémence CAPO-CHICHI épouse ZANOU

212

Int.J.Eng.Lang.Lit&Trans.Studies

(ISSN:2349-9451/2395-2628)

Vol. 4. Issue.4, 2017 (Oct-Dec)

Oyo. Oral tradition describes him as powerful, with a voice like thunder and a mouth that spewed fire
when he spoke (https://www.britannica.com/).
Before being a god, Shango has been a king with extraordinary outstanding powers, since he behaves like
lightning and thunder, he is made a god.
Thus, Shango becomes one of the supreme God’s assistants with a given specific task, that of punishing
evil doers, whatever their social status in the community. While performing his godly task, “Shango struck down
only burglars, traitors and other criminals who might otherwise escape detection and punishment” (Aluko 119).
Here is a proof that Africans are capable of distinguishing between immoral behaviours and moral ones, for
Shango censures immoral acts in a spectacular way. One never knows, prospective criminals in this society will
certainly have to think twice before any atrocious acts like theft or murder. The god of thunder regulates bad or
good conduct in communities in which it is set. According to an Indian literary critic, Bhambar, Shango is “the
chief security officer and executioner of the undetected and menacing criminals” (Bhambar 75). It is so in Aluko’s
novel and in society in general.
Moreover, there should not be a contradiction between ethics and religion; and Africans not only
understand this reality, but they also include it in their religious logic which tacitly stipulates forewarning orders
or don’ts such as: ‘Do not steal, do not betray your neighbour, do not kill; if at all you transgress these taboos;
Shango will deal with you the harsh way’. The researcher Toulmin says the same but one thing when he specifies
that “Where there is a good moral reason for choosing one course of action rather than another, morality is not
to be contradicted by religion. Ethics provides the reason for choosing the right course: religion helps us to put
our hearts into it” (Toulmin 219).
As for Shonponna, the god of smallpox, he is said to send “smallpox to people who stay up late at night”
(Aluko 24); this assertion may be false but it disciplines people who stop nightly idle walk outside their
compounds. But, villagers think: “Smallpox […] is the gods’ method of removing unworthy members of the
community like thieves and witches and sorcerers” (Aluko 113). At this stage, there rises a lot of
miscomprehensions, it suffices to catch the ‘dreadful disease’ to be called names. Nonetheless, “the epidemic
of smallpox was an annual visitation the world over. It was the God’s way of keeping down unwanted population
by removing the weak, the witches and faithless wives.” (Aluko 144). The irony of the whole situation is that
Bada, the chief priest of Shonponna dies; he is killed by the god he has served during all his lifetime. Another
irony in the novel is that Shango kills Joshua an elder in the church and in the village who is said to be a thief
since he has been assassinated by the vengeful god. To crown it all a “seer” rises out of nowhere in Isolo. Jacob
sets a new religion and imposes himself as a seer. He introduces a new dimension of seeing things entrenched
in Christianity. He uses the Bible and imitates prophets of the Old Testament. The curious side of the whole
situation is that more and more people are not only running to the church now but they are also forsaking all
their ancestral gods. The new prophet, Jacob, predicts:
I open my eyes and see into years to come. I see people casting their idols into the flames. I see the
Lord Jehovah Himself feeding the flames with oil from a jar that He holds in His hand. I see the idols go
up in smoke – the idol of Shonponna, the god of smallpox, of Ogun, the god of iron, of Shango, the god
of thunder and lightning, and of Orisa Oko, the goddess of the harvest. I see the old men and women
wash themselves in the blood of Christ, which now flows from the village brook 2 (Aluko 198).
The people of Isolo adopt a syncretic approach to the Christian faith. So the church changes its premises and is
situated at the village brook where “the blood of Christ now flows” and attracts hundreds of converters. In a
short length of time, Jacob gains more adherents to the new faith with his cleansing water. The discourse is
biblical but the practice is alien to the church. The paradox is that Pastor David cautions the introduction of new
items into Christianity and uses a biblical vocabulary to back up his acceptance. He warns his fellows converts
declaring: “Continue not to investigate the whys and wherefores of God’s ways. For the doings of the Lord our
God are mighty wondrous” (Aluko 201). Adichie’s Purple Hibiscus does not present any such radical change in
Christian practices.
2- Tolerance and Fanaticism in Purple Hibiscus

2

The emphasis is mine.
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If One Man, One Wife is set during colonial times, Purple Hibiscus evolves in post-independence time.
Missionaries no longer go from village to village to evangelise indigenes. Indigenous Catholic priests are even
transferred to Western churches to work; because of shortage of priests in Europe. Father Amadi, a Nigerian
born priest is transferred to Germany. According to the latter: “We go mostly to Europe and America, where
they are losing priests. So there is really no indigenous culture to pacify, […].”(Adichie 261). Consequently, what
is at stake here is the shortage of priests in Europe, since European Christians no longer choose to become
Reverend fathers for reasons well known to them. Amaka, a character in the novel, ironises the whole transfer
operation when she declares: “The white missionaries brought us their god” […]. “Which was the same colour
as them, worshipped in their language and packaged in the boxes they made. Now that we take their god back
to them, shouldn’t we at least repackage it?” (Adichie 261). Although it is not an evangelisation issue, the whole
thing is rather witty. African converts take over from their converters and replace them not only in Africa but
also in Europe and as far back as Papua New Guinea, an indigenous country. A Nigerian priest sent in this latter
remote country recalls a strange and rather frightful “story of crossing a river by canoe, with crocodiles right
underneath. He said he is not sure which happened first, hearing the teeth of the crocodiles snapping or
discovering that he had wet his trousers” (Adichie 169). But, since according to the Holy Christians’ Book, “‘there
is neither Jew nor Greek, slave nor free, male nor female, for you are all one in Christ Jesus’” (Galatians 3:28;
Colossians 3:11), missionaries be they Whites or Blacks are compelled to bring the gospel everywhere in the
world. If Christians are all “one in Christ Jesus”, one guesses their religion must be a tolerant religion,
unfortunately this is not how Eugene Achike, a Roman Catholic convert and a character in Purple Hibiscus,
understands it.
2-1 Intolerance
Eugene Achike, Kambili, the narrator’s father, behaves like Enoch, a character in Things Fall Apart, both
of them display a too much great “devotion to the new faith [that it makes people call them] the outsider that
wept louder than the bereaved” (Achebe 185). Eugene takes himself as the representative of God on earth, and
he has scrutinising eyes on his neighbours and sort of becomes their keeper. His daughter reports this better:
Papa always sat in the front pew for Mass, […]. He was the first to receive communion. […]. After Papa
took communion, he sat back and watched the congregation walk to the altar and, after Mass, reported
to Father Benedict, with concern, when a person missed communion on two successive Sundays. He
always encouraged Father Benedict to call and win that person back into the fold; nothing but mortal
sin would keep a person away from communion two Sundays in a row (Adichie 4-6).
Eugene Achike’s narrow-mindedness is so outstanding that one wonders how he can possibly keep the record
of those who take the communion each Sunday and memorise that type of statistics. He takes himself for the
representative of God on earth and vengeance becomes his, not “the Lord’s”. However, he is not kind at all with
his immediate family. In the course of the novel, his wife Beatrice miscarries twice after sound beatings from
Eugene, her husband. He pours hot water on his daughter, Kambili’s feet just because she has stayed in the same
house with her paternal grandfather; that is to say, Eugene’s father named Pa Nnukwu. In fact, Eugene is an
unreasonable, incomprehensible character. He pays school fees to complete strangers’ children. He makes big
donations to Church but he refuses to have anything to do with his own genitor just because, according to him,
this latter is an idol worshipper. Kambili and Jaja have no right to eat in their grandfather’s house. He imposes
lots and lots of restrictions to his children in matters concerning Pa Nnukwu.
In an instance in the novel, Beatrice, his wife confides in Auntie Ifeoma, her sister in-law: “Do you know
that Eugene pays school fees to up to a hundred of our people? Do you know how many people are alive because
of your brother?” (Adichie 245). One wonders why he fails to extend his charity to his own father, for God’s
gospel has not proclaimed that Catholics shall not help their biological parents because they practise another
religion. Eugene displays a personal brand of Catholicism that is not the universal variety preached in the Gospel.
Father Benedict, who serves on the parish where he goes to Mass, protects him because of the huge amounts
of money or other donations he gives to the Church. Even when Father Benedict discovers how violent Eugene
is with Beatrice, his wife, and with Jaja and Kambili, his children, he keeps quiet.
Eugene Achike, despite all the ill-treatments he imposes on his immediate family members, remains
Father Benedict’s role model. Kambili divulges this: “During his sermons, Father Benedict usually referred to the
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pope, Papa, and Jesus – in that order. He used Papa to illustrate the gospels.” (Adichie 4). The priest’s attitude
certainly leads Eugene Achike to think he is behaving the right way, and that he is a ‘saint’.
It seems that sanctity is for sale in the novel and that only very rich people like Eugene Achike can afford
to buy it and be considered as saints. In fact, Eugene exerts a cruel domestic violence at home. He does not
control himself; he becomes violent when his family members do not behave according to his own saintly set up
records. His overall attitude fits in the definition The Advanced Learner’s Dictionary of Current English gives of
the word “bigot”. Eugene Achike is: “a person who has very strong, unreasonable beliefs or opinion about race,
religion or politics and who will not listen to or accept the opinions of anyone who disagrees” (Hornby 132). He
is a religious bigot who is more concerned about saving souls than the priest whose duty it is to win souls to
God. And the one soul he insists on saving is his father’s. The latter is rather commiserate towards his child,
Eugene, he prays for him and puts all the blame on White Missionaries who have taken him away and who have
taught him to disrespect his father.
Pa Nnukwu has a tangible proof to back his thought. Early Christians have told him that the Almighty
God and his son, Jesus Christ, are equal. Pa Nnukwu draws his conclusions on that day and tells his grandchildren
years after: “It was then that I knew that the white man was mad. The father and the son are equal! Tufia! Do
you not see? That is why Eugene can disregard me, because he thinks we are equal” (Adichie 84). Consequently,
he is sometimes bitterly remorseful: “Nekenem, look at me. My son owns that house that can fit in every man
in Abba, and yet many times I have nothing to put on my plate. I should not have let him follow those
missionaries” (Adichie 83). Fortunately for Pa Nnukwu, Auntie Ifeoma, his daughter is not an over-zealous
Christian even if she is not as rich as her brother, Eugene. Although a university teacher, she is a widow who toils
hard to take care alone of three orphans in a postcolonial fictional Nigeria where salaries are not paid every
single month.
2-2 Tolerance
According to André Kaboré:
Ifeoma’s Catholicism veers into syncretism as, though morning and night prayers, and the rosary are
held in her house, she allows her son, Obiora, to be initiated into the Igbo spirit world by participating
in the ima mmuo rituals, a rite of passage that Eugene has refused to allow Jaja to undertake. She
syncretises this initiation with the Catholic sacrament of confirmation as two equivalent rites of passage
(Kaboré 6).
Ifeoma is a devout Roman Catholic but not a bigot. For her, Pa Nnukwu is not a pagan, but a traditionalist. She
accepts that her son, Obiora, be initiated into the Ima Mmuo rituals because it is a way of being a full member
of the Igbo society. As for an anonymous researcher in Igbo society: “everybody of ten years old and above must
undergo the initiation ceremony – Ima Mmuo, so that he could participate in the age grade system of the
society” (www.oraifite.com/masks-and-masquerades/). This initiation rite is a sign of belonging to a social group,
a sign of seeing oneself as pertaining to a culture, as being a member per se of a village, of an ethnic community
and why not of a whole nation. By refusing to let his son Jaja be initiated, Eugene sets him apart and now Jaja
belongs to nowhere in the Igbo community.
One can rightly agree with Kaboré’s point of view when he likens Ima Mmuo to the Roman Catholics’
Confirmation Sacrament and besides, for Saint Thomas, the renowned catholic theologian: “Confirmation is to
baptism what growth is to generation. Now it is clear that a man cannot advance to a perfect age unless he has
first been born; in like manner, unless he has first been baptized he cannot receive the Sacrament of
Confirmation” (Summa Theologiae III.72.6 quoted in http://www.newadvent.org/cathen/04215b.htm).
Auntie Ifeoma succeeds in reconciling an Igbo traditional item with a Christian tradition rite with ease.
By so doing, she guaranties for her son, Obiora, an easy integration and acceptance in both his maternal and his
paternal communities. An Igbo sociologist from Anambra state gives thorough socio-cultural explanation and
implication of this very initiation rite in the following lines:
Men who grow up in Anambra or have Anambra roots through parentage, go through a ritual of
transition from boyhood to manhood at about the age of 10, similar to the “Jewish Bar Mitzvah” which
is celebrated in Israel and the Jewish Diaspora to this day. This ceremony, known as “Ima Mmuo
(translated as: Getting To Know The Spirits)” basically obliterates any kind of fear from an Igbo boy’s
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psyche after the ritual. Thus the Anambra man learns to operate without fear, reverence, or any kind
of phobia in life (Mbonu http://usafricaonline.com).
The sociologist Mbonu likens the Igbo rite to a Jewish rite called “Jewish Bar Mitzvah”, adolescents male Jews
go through be them in Israel or not. This is just a proof that initiation rites are carried out mostly everywhere in
the world and Igbo communities are not an exception to that rule.
As a consequence, Auntie Ifeoma is right to behave the way she does. It is for her son’s psychological
equilibrium in their community. She does not seek the Reverend Fathers’ permission before sending her son to
the initiation headquarters. She is tolerant enough to mix up traditional ceremonies and Christian ceremonies.
The definition proposed by Rotimi Jegede for the concept of ‘tolerance’ corresponds to Auntie Ifeoma’s state of
being. This is how Rotimi Jegede accounts for tolerance, particularly religious tolerance. She notifies that:
In fact, it is the much-needed positive principle of "compromise" and "accommodation" in the delicate
world of relationship amongst peoples of divergent cultures, and religious different behavioural
patterns, ideas, belief- systems, diverse living-patterns, distinct ideological and political persuasions
(Jegede 2).
Hence, due to her mother’s tolerant attitude, Obiora can move freely and has his stand in his native community.
Besides, when Pa Nnukwu died, Auntie Ifeoma slaughtered up to “seven cows for his funeral!”; she even allows
her elder daughter, Amaka, to “lead the dance of the grandchildren” (Adichie 200). She refuses to perform a
Christian burial for her father who has always been a ‘traditionalist’, her fair play is a proof that she accepts the
others’ beliefs with respect and admiration. She does not think her religion, the Roman Christian Catholicism, is
better than African traditional religion as her elder brother, Eugene Achike, does.
Life requires a certain balance in everything to stand as a whole. Too much of anything leads to
destruction. Eugene died in the course of the novel. His wife poisoned him because she could no longer stand
his religious fanaticism that more often than not, turned him into a violent beast to her and her children. For
sure, Eugene Achike was in a great need of a psychiatric cure.
Conclusion
To conclude, one can easily say Aluko pours ridicule on both the traditional religion followers and the
Christians in One Man, One Wife. Shango kills Elder Joshua and Bada dies of smallpox on the one hand, and on
the other hand, the “blood of Christ” now flows in Isolo. As for Adichie, her novel, Purple Hibiscus, seems to
attest that a well-balanced religious life is the key to live a good life. Eugene’s religious madness, under the cover
of intolerance, led him to his premature death and his family suffered a lot from psychological traumas despite
their financial easiness. Auntie Ifeoma and her children are happy even if they are poor.
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