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Abstract 

 

This paper acknowledges the distinctiveness of the black 

creoleřs identity, offering to Maryse Condéřs protagonist Tituba 

the possibility of coming to terms with her mongrel and hybrid 

identity. Via an active, constitutive voice, Tituba leaps into 

history, shattering all the racist and misogynist misconceptions 

that have defined the identity of black creole woman. Having 

survived the Salem witch trial, she returns to Barbados where 

she dies as a revolutionary archetype. My paper will be informed 

by interrelated notions of identity, language and the 

deterritorialization of minorities. Within the scope of this paper, 

the literary representation of Titubařs identity denotes the process 

of Řbecomingř that has been one of the most powerful catalysts in 

the Caribbean imagination. Besides, versatility is at the core of 

the black creoleřs identity as evoked in Caribbean literature. The 

Řsubalternř can now speak for herself, and perhaps more 
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importantly, can negotiate her identity poetically and not 

conceptually. 

 

Keywords: womanism versus. feminism, third-space identity,  
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The black creole woman is neither black nor white and yet 

both. Her identity is inducted into an in-between state. In other 

words, it is a composite identity in which the simple dualism of 

white and black collapses. The story in Condéřs novel is an 

instance of Titubařs differential identity, which undergoes a 

process of heterogenesis.
 1

 As a female victim of enslavement, 

discrimination and prejudice, Condéřs Tituba courageously 

demonstrates resistance whether in her native island Barbados or 

in the United States of America. Subjugation and resistance are 

closely connected. Resistance is thus an inevitable consequence 

of oppressive systems, like, slavery and clomialism. 

From this vantage point, the title of the novel, that is, I, 

Tituba, Black Witch of Salem, reflects Titubařs affirmation of her 

identity as a black creole. Tituba is forced to say ŘIř because as a 

black female slave from the Caribbean, she is invisible. Tituba is 

the first person narrator of her life from birth to death in Condéřs 

novel. Tituba is represented as a strong woman speaking on 

behalf of herself, but also on behalf of her fellows. This novel is 

the medium by which Tituba says to her oppressors: ŖYou 

created me; you constructed and imposed a false identity upon 

me, but now that I have found a space in which I can speak 

openly, I am able to reveal not only my true self, but, as well, the 

ways in which I have shaped you and the ways in which I have 

informed your view of yourselfŗ (Dukats 55).  

Throughout the novel, Tituba has been able to illustrate 

                                                 
1
 The creole is inducted into an in-between state and a composite 

culture in which the simple dualism of first and third worlds collapses 

and there emerges what Felix Guattari refers to as Ŗthe process of 

heterogenesisŗ (qtd. in Chambers 5). 
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what might forever have remained unacknowledged (Myrsiades 

146). Titubařs narration writes into being a historically effaced 

woman. Resituating this official historical text to the core of her 

novel, Condé allows Tituba a new hearing. Moreover, Condé 

values Titubařs qualities first as a woman, as a black creole, as a 

storyteller and as a witch. 

 

The Value of Being a Black Creole 

 

It is often believed that voicelessness magnifies the 

necessity of unity within multiplicity. Tituba occupies a very 

peculiar position that of the outsider within. As a woman, Tituba 

strives to subvert her enforced voicelessness. Her outsiderness, 

critic Quashie asserts, is tempered by her usefulness as a 

barometer of normality as well as by the gifted insight her 

marginality and ubiquity come to symbolize (42). That is why, 

Condé establishes a transnational identity for Tituba by 

inscribing a relationship between the Caribbean and the United 

States projecting, hence, a strong sense of belonging, a 

transnational subjectivity for Tituba. Condé ascribes to 

transnationalism traits of continuous negotiation and conflict 

(Brown-Rose 60). As the story unfolds, the readers learn that 

Tituba travels to different settings. 

As such, Tituba de-naturalizes her identity by revising 

history and unearthing stories. Tituba always historicizes by 

unveiling the inaccuracies of the American historical narratives. 

She is the vehicle by which Puritan identity re-establishes itself 

as powerful, righteous and innocent (Dukats 55). This is 

achieved through imagining a connection between Hester, the 
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protagonist of Hawthorneřs The Scarlet Letter, and Tituba. 

Through this connection, Tituba questions the level to which the 

Řselfř and its Řotherř can be mobilized. In the exchange between 

Tituba and Hester, the narration demonstrates the ways in which 

one experience can be imposed upon and dominate another 

(Brown-Rose 59). In other words, Condé gives voice to a 

historical experience that occurred on the margins of mainstream 

language and culture presenting that experience as particular to 

and product of a Caribbean traverse (Brown-Rose 59).   

From this vantage point, Condé restores Titubařs history and 

identity allowing her to acquire language and thus to participate 

efficiently in the community. Through the plot device introduced 

in the epigraph of the novel, Condé allows Tituba to speak for 

herself, and the subject that is acknowledged in the text is that of 

a Caribbean woman (Brown-Rose 60). By celebrating her 

difference, Tituba learns to survive. I, Tituba also suggests a 

renewed awareness of the complexity of cultural formations and 

the way the discursive features of a text actively revise, 

transform and establish interrelations that in turn lead to the 

re-valuation of the politics of language and setting. 

 

1.1. Growing Up Black Creole: Stories of Survival 

At the level of language, Condéřs novel insists upon a 

conscious use of language. Given the reality of the pervasiveness 

of English, Condé uses English to free herself and her 

protagonist of its imposed meaning. Condéřs syntactical shifts 

and manipulation of semantics is meant to reconceive Titubařs 

identity. This strategy is primordial in deconstructing English in 
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order to heal Titubařs wounded identity. Indeed, Condé pays 

heed to the connection between how Tituba speaks and what she 

means to say, and what the spoken word conveys about her in 

return. She uses the vernacular alongside standard English, and 

refuses to enter into either/or dichotomies that makes the novel 

powerful, an authentic representation of what it means not only 

to speak creole, but also to be a black Creole. 

This reveals Condéřs interest in the relationship between 

linguistics and identity formation. Through the use of a number 

of linguistic strategies as well as through her 

storytelling/storymaking, Condé translates the Caribbean 

language unto the page. She thus reveals how black Caribbeans 

and all people of African descent in the Caribbean and 

throughout the Diaspora re-envision and re-cohere their identities 

in the face of the oppressive language that has always already 

defined them. A corollary is an alteration of the readerřs 

interpretive strategies. Moreover, this nuance of languages is 

used for the purposes of characterization and the development of 

theme and plot.  

At the level of settings, conscriptions of new chronological 

and geographical settings signal a dense cosmopolitan identity 

that affirms the difficulty of categorizing Titubařs racial identity. 

In this respect, Condé was the first writer from the French 

Caribbean to bring together a U.S. setting and characters from 

the Anglophone Caribbean in I, Tituba, Black Witch of Salem 

(Fulton 4). As such, her novel goes beyond the local, elaborating 

an ever more diverse lexicon as her settings and characters 

continue to crisscross the globe (Fulton 4). Condé aims to forge 

the way toward a more nuanced vision of identity politics. The 
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overstressed cross-culturality of Tituba, the characters and even 

the writer transgresses the sacred notions of whole subjectivity 

and unique authority. Condé lays bare the mechanism of narrator 

and character creation. The genesis of Tituba, both as a narrator 

and character, occurs before the readerřs eyes. In many different 

ways, the novel proves that the security of defining the self is 

non-existent. As a migratory subject, Titubařs understanding of 

herself must incorporate her migration (Brown-Rose 70). Condé 

supports and takes Stuart Hallřs definition of identity as Ŗpoints 

of temporary attachment to the subject positions which 

discursive practices construct for usŗ (Questions of Cultural 

Identity 5-6) to an extreme pitch. 

For Tituba, geography and people are Řtemporaryř points of 

attachment. A strong sense of her black creole identity is what 

sustains Tituba throughout her journey. Tituba struggles to posit 

her identity as stable and as a self-enabling principle 

(Brown-Rose 71). At a more subtle level, Titubařs personal 

identity is less about the oppositional poles of black and white 

than about the continuum of complex identity which ranges 

through every shade of brown, gold, cream and pink, informed 

by the affiliations she protects and cherishes, as much by choice 

and inheritance (qtd. in Newson & Leek 173). In the Epilogue, 

Titubařs dream is cast in a different language as if black and 

white elements have been metaphorically fused, in the way that 

Caribbean culture is a creative reconfiguration of opposites into 

new identities, as elements combined in a crucible in the 

laboratory emerge as new compounds, with new futures (qtd. in 

Newson & Leek 175). To move from ignorance to enlightenment 
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and from slavery to freedom, Tituba must thus exhibit the moral 

agency of an enlightened individual, or more accurately, of a 

womanist. 

 

1.2. Tituba: A Womanist 

Condé defends the view that black creole women have 

always been active, important and influential. Indeed, in daring 

to speak freely, impudently, even presumptuously about their 

bodies, their sexuality and their relationship to cultural forms, 

black creoles are challenging conventions. Tituba can thus be 

regarded as a womanist. To portray Tituba as a womanist in a 

proper way, Condé draws ideas from various influential theories. 

Among these theories, one can cite Hélène Cixous and her 

feminist literary theory known as Ecriture Féminine, Louise 

OřBrian and Kirsten Holst Peterson. In her study, ŖFirst Things 

First: Problems of a Feminist Approach to African Literature,ŗ 

Peterson discusses what she introduces as ŖThe African 

Dilemma,ŗ
2
 the double burden and marginalisation of women, 

first for reasons of color or race and, second, for their gender. 

It is already known that women are doubly oppressed. But, 

the recognition of these race and class oppressions gave women 

recourse to dual identifications redefining feminism in terms of a 

political struggle of race and class. In this way, a woman 

consciousness must be led readily into a womanist consciousness 

(and not a feminist one). In this respect, Daymond asserts that: 

                                                 
2
 Kirsten Holst Petersen, ŖFirst Things First: Problems of a Feminist 

Approach to African Literature,ŗ The Post-Colonial Studies Reader, Ed. 

Bill Ashcroft, Gareth Griffiths, and Helen Tiffin (London: Routledge, 

1995) 251-54. 
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Ŗ[w]hile songs and stories do not provide unbroken access to the 

past, they do provide information about how women were Ŕ and 

still are Ŕ expected to behave as daughters, wives, and mothers. 

Experiencing orature as informative does not diminish itŗ 

(2003:6). Unlike feminist, womanists are not presumptuous and 

pompous. Principally, they do not belittle their countrywomen. 

Undoubtedly, Condé can be said to be humble and write for, 

from and of the people, even though she is fully aware of racial 

issues and distinctions, too. 

Condéřs writings are clearly meant for her own and her 

peopleřs healings, and on their quest for identity. Her treatment is 

poetic and strongly women-driven. Being black is also another 

element connecting Condé with other women binding them 

together. More importantly, Condé understands womanism as a 

womanřs perception of herself. Womanists, for Alice Walker, are 

the representatives of Africařs alternative to Western feminism. A 

womanist is defined as a black feminist, who continues the 

heritage of brave black activists supporting comprehensive social 

change, the liberation of the ŘOther,ř and more broadly, the whole 

of mankind. Meanwhile, the term womanism has religious 

connotations, most likely, emanating from the spiritual side of 

women. 

Womanism overlaps with another term, namely, motherism. 

Supporters of motherism do not limit themselves exclusively to 

women related topics and their experiences and liberation. Other 

important topics for motherism are partnership, cooperation, 

tolerance, love, understanding and patience. The supporters of 

motherism love and respect all people, regardless of their skin 
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colour, race, religion or origin. In this regard, Audre Lorde 

pointed out the necessity of thinking and talking about these 

differences. These must not be divisive, but a source of power 

and of a deeper bond. In her own way, Condé gives considerable 

importance to the way women, and especially creoles, live in 

postcolonial times because they have always been 

overshadowed. That is why, she rejects altogether the typical 

colonial and male idea that women, like children, should be seen 

and not heard, and that the subjects open to women in the arts 

should be limited and Řappropriateř. One reads in Women Writing 

Africa – The Southern Region the following: 

 

Women need to place themselves as Ŗwomenŗ in 

order to function politically as part of such a 

grouping, even while they may not actually share 

among themselves the same conception of 

womanhood . . . gender must always be defined 

through race, class, ethnicity, culture, and other 

coordinates in order to achieve any meaning. 

(Daymond 1) 

 

In this way, Tituba reflects on the lives of other women (mother, 

grand-mother, daughter and jail mate). The novel, herein studied, 

shows Titubařs self-image of a woman who can firmly stand on 

her own feet.  

For Condé, to be a woman means to be able to experience 

the wonders of giving birth, of keeping a family together, and 

revitalizing traditions, to be vulnerable and sensitive, but also to 

assert oneself in a world which is very often dominated by men. 
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In this regard, Condéřs Tituba is an outspoken womanist. Tituba 

is endowed with the diverse charms of multi-tasking for the 

asking (Murray 26). She is a revolutionary woman who cannot 

be easily controlled or manipulated by patriarchy, and who is in 

the process of reclaiming her race and her sexuality. Tituba 

refuses to remain behind walls that define her racial and sexual 

roles. Both Condé and Tituba are on a quest to dismantle limiting 

concepts of black Creole identity. That is why, Condé figures out 

Titubařs Caribbean identity in terms of an ongoing negotiation of 

the seemingly opposite poles of her identity. Not only does 

Condé intrude the character of a rebellious Caribbean woman, 

but she also transforms Hester, the celebrated white heroine of 

Hawthorneřs The Scarlet Letter.  

Both Hester and Tituba are represented as rebels. Through 

their unlikely pairing, Condé presents her readers with an 

encounter between feminism and womanism. While Hester is an 

ardent feminist, Tituba is a lenient womanist. Tituba and Hester 

differ in their opinions towards men. Titubařs milder criticism of 

men is countered by Hesterřs ardent criticism of men: ŖYouřre 

too fond of love, Tituba! Iřll never make a feminist out of you!ŗ 

(I, Tituba 101). Tituba confirms the charge: ŖI myself have loved 

men too much and shall continue to do soŗ (I, Tituba 178). 

However, these categorizations are blurred when Hester remarks 

Ŗwhat a magnificent color sheřs got for her skin and what a 

wonderful way she has of covering up her feelingsŗ (I, Tituba 

95). Hester displays an ability found in no other white character 

to see Tituba inside as well as outside (Rody 195).  

Besides, the plots in the two novels converge profoundly in 
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Titubařs and Hesterřs mutual refusal of motherhood. By killing 

her child, Tituba protects her from an unjust life: ŖI shall never 

bring children into this dark and gloomy worldŗ (I, Tituba 92). 

Although it is a text compelled to emphasize the absence and 

denial of maternity in the hard times of slavery, Condéřs 

depiction of the slave mother is praiseworthy: 

 

There is no happiness in motherhood for a slave. It is 

little more than the expulsion of an innocent baby, 

who will have no chance to change its fate, into a 

world of slavery and abjection. Throughout my 

childhood I had seen slaves kill their babies by 

sticking a long thorn into the still viscous-like egg of 

their heads, by cutting the unbilical cord with a poison 

blade, or else by abandoning them at night in a place 

frequented by angry spirits. . . . I had heard slaves 

exchange formulas for potions, baths and injections 

that sterilize the womb forever and turn it into a tomb 

lined with a scarlet shroud. (I, Tituba 50)   

 

As one can easily infer, and as critic Natalie Rosinsky puts 

it, an analysis of a slave motherřs relationship with her daughter 

is disheartening (290). It is disheartening to see the pain inflicted 

upon women. But, it is encouraging to realize that individual 

women can transcend this mutilation to discover the deeper 

rapport thatŕalong with sufferingŕunites them to their mothers 

(290). 

But, when Tituba continues to speak of her Ŗunborn 

daughterŗ (I, Tituba 176) in her post-mortem existence, her child 
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seems to await for an opportunity of a messianic re-birth. Tituba 

is thus granted the privilege of a spiritual daughter making her 

ancestral influence more vivid: ŖSince I died without giving birth 

to a child, the spirits have allowed me to choose a descendant. I 

took a long time making up my mind. I spied into every cabin. I 

looked at the washerwomen breast-feeding . . . and finally I 

found her, the one I needed: Samanthaŗ (I, Tituba 176). Tituba 

reclaims back her identity in the service of her daughterřs new 

self-definition. She constructs a new sense of history for her own 

daughterřs sense of possibility. We might say that Tituba and 

Hester evoke the potential of womenřs cross-cultural 

camaraderie, and in contemporary terms, of the cross-cultural 

narrative as a powerful matrix of female identity (Rody 208). In 

its second part, this paper addresses a thorny question, namely, 

are stereotypes about the black creole subverted or for sale. 

 

Breaking the Metronome: Condé’s Poetics of Resistance 

 

2.1 Stereotypes: Subverted or For Sale? 

It is undeniable that the Caribbean presents a great 

productive complexity of ethnotypes and stock characters (Beller 

& Leerssen 132). While it is impossible to develop here the 

whole list of stereotypes, it must be pointed out that Condéřs 

fictional account not only subverts congealed truths about black 

creoles, but it also undermines binaries that have always 

governed the relationships between blacks and whites. In 

ŖSpeaking in Tongues: A Letter to Third World Women Writersŗ 

Gloria Anzaldua believes that ŖThird World Women Writersŗ are 
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dangerous because they shake and often break the whiteřs 

comfortable stereotypic images, like, the ŖBlack domestic, the 

lumbering nanny with twelve babies sucking her tits, the 

slant-eyed Chineseŗ (qtd. in Hernandez 81). The following 

dialogue between Tituba and Sarah, a white little girl, illustrates 

this idea: 

 

The woman who revealed to me her science taught me 

to heal and console rather than to do evil. Once, when, 

like yourself, I dreamed of doing my worst, she 

warned: ŘDonřt become like them, knowing only how 

to do evil.řŗ She shrugged her frail shoulders under 

her wretched shawl. ŖKnowledge must adapt itself to 

society. You are no longer in Barbados . . . You are 

among monsters who are set on destroying you.  

(I, Tituba 68) 

 

Later in the passage, Tituba keeps repeating this sentence: ŖThey 

wonřt get me to be the same as they are! I will not give in. I will 

not do evilŗ (I, Tituba 69).     

As such, Tituba deconstructs the striking image of the black 

creole as a witch. Tituba redefines the term witch as follows: 

ŖThe witch, if we must use this word, rights wrongs, helps, 

consoles, healsŗ (I, Tituba 96). Condé thus deconstructs the 

theme of animalistic magic and the black witch. Tituba is 

represented as a strong stubborn woman. John Indian, her 

husband, relies on her strength to outlive the harshness of reality: 

ŖHe [John Indian] would caress my shoulder. What will become 

of the world if our women are afraid? Things will fall apart! The 
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heavens will collapse and the stars will roll in the dustŗ (I, Tituba 

59). Tituba even dares to face her white master with some ugly 

truths: ŖSamuel Parris was in bitter discussion with men about 

matters that did not sound religiousŗ (I, Tituba 59). She follows 

in that Anzaldua who faces white writers in this way: ŖWe will 

vomit the guilt, self-denial and race-hatred you have force-fed 

into us right back into your mouth. We are done being cushions 

for your projected fears. We are tired of being your sacrificial 

lambs and scapegoats (qtd. in Hernandez 82).  

Besides, Tituba is fully aware that it takes tremendous 

energy and courage not to acquiesce, not to capitulate to a 

definition of feminism that still renders her invisible (qtd. in 

Hernandez 82). Anzaldua cites Luisah Teish who addresses a 

group of predominantly white feminist writers in this way: 

 

If you are not caught in the maze that we are in, itřs 

very difficult to explain to you the hours in the day we 

do not have. And the hours that we do not have are 

hours that are translated into survival skills and 

money. And when one of those hours is taken away it 

means an hour that we donřt have to lie back and stare 

at the ceiling or an hour that we donřt have to talk to a 

friend. For me itřs a loaf of bread.
3
 

 

Subverting saves Tituba from complacency. Called Ŗthe 

three-eyed demon shrieking the truthŗ (Wong),
 4

 subverting 

                                                 
3
 Teish, Luisa. Unpublished. 

4
 Nellie Wong, ŖFlows from the Dark of Monsters and Demons: Notes 
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reveals the fears, the angers and the strengths of a woman under 

oppression.  

The maroonsř revolution marks both the culmination and 

the successful conclusion of the subversion of the stereotypes 

attached to the black creole. This serves to perpetuate the idea 

that the end of racial prejudice and discrimination intersects with 

the end of class struggle. Both the revisionist impulse and the 

womanist consciousness in this novel are in accordance with a 

revolutionary ideology. In this way, Condé develops new models 

of black creoles rejecting thus the dominant stereotypes and 

highlighting instead spiritual strength and political courage as 

her defining characteristics. Tituba, the rebel, addresses the 

readers in a direct way: 

 

Those of you who have read my tale up till now must 

be wondering who is this witch devoid of hatred, who 

is mislead each time by the wickedness in menřs 

hearts? For the n
th
 time I made up my mind to be 

different and fight it out tooth and nail. (I, Tituba 160) 

 

As one can easily infer, Tituba fights for difference, for unity 

within diversity. She thus becomes a legend among both slaves 

and masters (I, Tituba 160). She grows aware that the future 

belongs to those who know how to shape it through actions (I, 

Tituba 164). Tituba defies the fatalism of misfortune by 

hardening menřs hearts to fight. She nourishes them with dreams 

of liberty, of victory. She sets herself to be behind every revolt, 

                                                                                                  
on Writing,ŗ Radical Women Pamphlet (San Francisco, 197) n.pg. 
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every insurrection, every act of disobedience (I, Tituba 175). 

Here I assert that an oppressed identity sets in motion a process 

of negating oppression and voicelessness. There is really no such 

thing as the voiceless. There are only the deliberately silenced, or 

the preferably unheard. Tituba has been transformed from a 

voiceless object into a human being filling thus a historical 

vacuum. Condé succeeds in redeeming the black creole woman. 

Tituba herself claims that she is becoming another woman (I, 

Tituba 66). 

 

2.2 Re-fashioning the World: A “Third-Space” Identity 

Condé has enacted in her writings a poetics of resistance, 

participating in resistance by inscribing it and developing an 

oppositional consciousness. Condéřs novel, herein studied, is not 

overtly feminist, that is, it does not attack patriarchy or choose 

gender as a central issue or theme. The novel clearly reflects 

Condéřs gendered resistant consciousness. Besides, it discusses 

what is involved with the reality of being a woman and not a 

feminist. This novel encourages women to stand firm and say no 

when injustice is committed against them. It encourages women 

of all colours and ages not to despair and always look forward. 

Subsequently, the concept of otherness has grown to 

embrace the fragmented reality of multiple subjectivities and 

create Ŗstrategic alliances among all those who are 

peripheralized, marginalized and subordinated by the social 

construction of difference (especially in its binary forms)ŗ (Soja 

& Hooper 187). This divergence from strictly historical 

conceptions of otherness will serve to create a practical political 
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space of resistance. In this regard, Soja and Hooper quote bell 

hooksř Ŗcombinatorial rather than competitively fragmented and 

separatedŗ concept of communities of resistance:  

 

The politics of location necessarily call those of us 

who would participate in the formation of 

counter-hegemonic cultural practice to identify the 

spaces where we begin the process of re-vision. . . . 

For me this space of radical openness is a marginŕa 

profound edge. Locating oneself there is difficult yet 

necessary. It is not a Řsafeř place. One is always at 

risk. One needs a community of resistance. (qtd. in 

Soja & Hooper 187) 

 

Condé deconstructs the confirmed binary of center/margin and 

chooses the edge as a place of opportunity. Also, a displaced 

hegemony initializes a third space. This third space is open to all 

identities. 

More importantly, this third space allows the creation of 

new identities of resistance. These heterogeneous communities, 

Waddell argues, are formed by the recognition of individuality 

and the risky choice to join with other marginal communities 

(160). Waddell further explains that the choice to enter this third 

space offers both a liberatory alternative to assimilation, 

imitation or assuming the role of a rebellious exotic (160-61). It 

also gives political agency and legitimization to the marginal 

subject in a realm formerly defined only by the oppressor (Soja 

& Hooper 190). As a result, the active association of multiple 

subjectivities configures a marginal community with political as 
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well as social agency in the third space of I, Tituba, Black Witch 

of Salem (Waddell 161). 

A Ŗthird-spaceŗ identity intersects provocatively with the 

value of identity as an encounter between self and locality, 

hence, the redefinition of the identity as a vibrant entity in which 

the marginal subject can explore his/her individual identity. 

Moreover, a Ŗthird-spaceŗ identity differs radically from 

delineating the limited marginal space created by the repressive 

central hegemony (Waddell 161). Also, Waddell suggests that the 

Ŗthird-spaceŗ identity exists in a Ŗdeep spaceŗ contrary to the 

static plane dominated by the oppressive, hegemonic identity 

(161). As such, the Ŗdeep spaceŗ requires the marginal subject to 

step off the Ŗflat spaceŗ of the edge and enter an uncharted realm 

(Waddell 161). By taking this step, the subject chooses a space 

that is simultaneously perilous and unusual, and full of 

opportunity and productive. In this way, the subject has now an 

identity which is not structured by the linear constraints of time 

and space (Waddell 161). The Ŗmarginalŗ subject is thus free to 

explore the space surrounding him/her, to simultaneously live in 

his/her present and envisage his/her future. 

Tituba has developed this Ŗthird-spaceŗ identity. 

Throughout the novel, Tituba lives among multiple subjective 

identities. She makes use of storytelling to bridge the distance 

between her and other women. These stories create a shared 

sense of space. They also open new voids to be crossed thereby 

re-invigorating the communal space and allowing for its fluidity 

(Waddell 161). Storytelling is a creative process that can both 

produce links between disparate subjects and charter a new, 
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unterritorialized space (Waddell 161). In his steps, Revill asserts 

that  

 

Stories build bridges between self and locality, 

certainty comes from possessing the means to 

describe oneself, and security comes from doing this 

in a way that is shared by the group and unavailable to 

outsiders . . . Stories are spacious and . . . community 

is about creating a sense of space, rooted in the 

worldliness of locality and its everyday life. (137) 

 

As one can easily infer, stories allow marginal subjects to voice 

their ideas within a communal space. These stories can even be 

considered as effective political tools that ultimately link 

fragmented subjectivities. 

 Tituba is the main source of community in the narrative. 

She is the figure in whom the potential for a generative 

community is centered (Waddell 162). Throughout the novel, 

Tituba is the archetype of the healing power. She both reveals 

and accepts frank admissions of pain. Such a process is more 

comfortable than intimate physical relations. Moreover, she 

listens to the stories of others who are suffering themselves. This 

forms a strong bond between suffering people:  

 

I discovered how to treat these illnesses. I also 

discovered how to treat yaws and to heal those 

wounds the slaves got day after day. I managed to 

mend open, festering wounds, to put pieces of bone 

back together again, and tie up limbs. All that, of 
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course, with the help of my invisible spirits, who 

hardly ever left me. I had given up the illusion of 

making men invincible and immortal. I accepted the 

limits of the species. (ŖAfterwordŗ to I, Tituba 224) 

 

As Tituba talks with John Indian, Hester and Elizabeth Parris, 

she breaks a restrictive silence and admits her pain, suffering and 

imperfection. While the shared narratives might seem to leave 

the victim weak and vulnerable, in fact, Condé emphasizes that 

they form the foundation for strong communal bonds (Waddell 

162). Condé foregrounds the solidarity of a united community of 

victims and its potential for enacting real change.  

The ethical thrust of the storyŕwhich Condéřs narrative 

strategies conspire to question at every turnŕsuggests the 

possibility of breaking the circle of hatred, prejudice and 

violence (ŖAfterwordŗ to I, Tituba 224). All this is rendered in a 

poetical language. It is conveyed through a cross-poetic 

discourse, a discourse where different languages, settings and 

props intersect. Subsequently, Condé articulates new dimensions 

of consciousness as she theorizes and affirms the identity of 

Tituba facilitating the black creoleřs relation with what Edouard 

Glissant has called Řthe Whole Worldř (Le Tout-Monde). Indeed, 

I, Tituba emphasizes cultural crossovers and exchanges as far as 

the issue of Caribbean identity is concerned. Theorizing through 

fiction is Condéřs literary resolution cutting, hence, with 

traditional ways. A voice like Tituba speaks to the literary 

imagination in the most unique and imaginative ways. Condé's 

characters, one a Ŗforgottenŗ part of the Salem witch trials, 
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others caught in the slave trade and the religious, social, and 

economic changes facing Africa after the colonials arrive, 

question the accountability of all: blacks, whites, mulattoes, 

Muslims, Christians, traditionalists, males and females, all play a 

major part in the inevitability of the eventual and total alteration 

of the Black Diaspora (Newson & Leek 4).  
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