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On the Trail of Frantz Fanon1 

Rachid Ouaissa 

Karl Marx was ‘created’ by capitalism; Garibaldi by Sicilian 
poverty; Lenin by the Russian aristocracy; Gandhi by British 
imperialism. Fanon was created by the white man. (Caute 7) 

In 2011, numerous workshops, conferences and symposia were held throughout the world 
in commemoration of the fiftieth anniversary of the death of the Algerian psychiatrist from 
Martinique, Frantz Fanon. 2011 was also the year the “Arab Spring” began. One could 
think that here some form of simultaneity was at work, that it was no coincidence that the 
rebellions on the streets of Arab countries broke out the very year Fanon and his magnum 
opus The Wretched of the Earth (1961) were once more in the spotlight. The demands ar-
ticulated in the rebellions targeted precisely what Fanon had warned against fifty years be-
fore, namely the abuse of power by a nationalist bourgeoisie incapable of industrialization. 

With The Wretched of the Earth published just a few days before his death, Frantz 
Fanon took up the cause of the self-liberation of the subaltern like no other thinker. An ac-
tive member of the Algerian liberation movement FLN (Front de Libération Nationale) 
whose writings serve as a source of inspiration for Palestinian resistance as well as several 
African revolutionaries in their struggle against colonial domination, Fanon is generally 
considered to be the most important theorist of anticolonial resistance (Wolter; Eckert). As 
far as his understanding of commitment is concerned, it is political action that stands at the 
heart of his political thought. 

This essay explores the relationship between literature and commitment from a perspec-
tive that takes seriously the connections linking Fanon’s biography to his critical writings. 
The various sections address the reception of this seminal intellectual by his contemporaries 
and in the more recent context of the Arab Spring. Fanon’s writing and biography have con-
tributed immensely to his international reputation as an engaged political intellectual, to 
which Jean-Paul Sartre’s passionate preface to The Wretched of the Earth significantly con-
tributed. Among Arab literati who understood themselves as multazimīn, engaged intellec-
tuals with a social mission, Fanon’s work and Sartre’s idea of littérature engagée were fa-
miliar companions to their own literary work since the 1950s. 

It is therefore all the more remarkable that the reception of Fanon in the Arab world is 
quite limited and often very selective. For over thirty years, Fanon’s work was simply not a 
part of scholarly and intellectual debates. Although several public squares, streets and 
schools bear his name, in contrast to Sartre he was not celebrated as an intellectual in the 
early postcolonial period,2 but construed as one martyr amongst many and neglected. 
Fanon’s warning that the “comprador Bourgeoisie” could assume power obviously did not fit 
into the canon acceptable to those in power. This led to the author of The Wretched of the 
Earth being excluded from public debate. 

As history attests, the usurpation of power by repressive regimes has seemingly proven 
Fanon’s reflections correct. Are not—fifty years after the end of colonialism—the “wretched” 
from back then still the “degraded” of today? Is the colonialism of former times not similar to 
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the repressive regimes of today? The “Arab Spring” provides us with an excellent opportunity 
to reconsider Fanon’s thinking on revolution, violence and liberation. Here we shall approach 
the theme of this volume, reflections of/on the political in Arabic literature since the 1940s, 
from the history of political ideas. Fanon is potentially instructive for linking literature and in-
tellectual discourses to contemporary political history. Whereas the other essays in this vol-
ume look at the concept of commitment in terms of literature and criticism, here we shall plot 
the relationship connecting Fanon the writer to Fanon the activist, both parts linked in a prac-
tice of political thinking. This essay tries to link Fanon’s biography and his experience with 
discrimination and racism in the context of the Algerian Revolution and its authoritarian turn 
after the independence with the failed Arab revolution of 2011.  

Fanon: Biography as Method 

Even though Fanon’s influence was matched by hardly any other intellectual from the “Third 
World,” his biography remains largely unknown—though integral to understanding his writ-
ing. Spread as it was across Martinique, North Africa and France, knowledge of his life is 
fragmentary, often focused on the specific regions of specific moments in his life. His biogra-
phy is pieced together out of sketchy reconstructions. For a few years now, his work, biogra-
phy and “hybrid” identity are the subject of various interpretations and have attracted the at-
tention of a number of disciplines, among them philosophy, psychoanalysis and political 
theory. 

Frantz Fanon was born in 1924 into a middle-class family on the Caribbean island of Mar-
tinique. He completed his schooling there with the Afro-Caribbean writer and politician Aimé 
Césaire (1913–2008), one of his teachers, whose idea of “Négritude” would greatly influence 
Fanon. During the Second World War, Fanon joined the struggle against the Axis powers, 
enlisting in the Free France Forces and serving in a tank division in North Africa. While in a 
training camp in Morocco, he encountered the deeply ingrained racism rife in the French 
army. Disillusioned, he saw that a “white” and “Christian” soldier was treated preferentially, 
while the rest of the soldiers in the same battalion were considered nothing other than cannon 
fodder. Within both academic circles and everyday life as well as while in the army, Fanon 
experienced that the real world is divided—into the world of the white man and that of the 
black man. The discrimination and forms of racism he encountered served as the templates for 
his first work Black Skin, White Masks, published in Lyon in 1952. 

Following his schooling in Martinique, Fanon studied medicine and philosophy in Lyon. 
After graduating, he was appointed director of a psychiatric clinic in the city of Blida (al-
Bulayda) in central Algeria in 1953, a year before the outbreak of the Algerian War. In Algeria 
he discovered a world of violence and repression. The racism experienced in France was ex-
pressed in outright acts of violence in Algeria. As psychiatrist and doctor, he was confronted 
with the firmly established “École psychiatrique d’Alger” of Antoine Porot (1876–1965), who 
had developed a theory on the indigenous people, characterizing them, allegedly trapped in 
the constraints of their own culture, as primitive, incapable of progress and violent. For 
Fanon, it was colonialism that was responsible for the latent aggression and unrestrained vio-
lence as well as the psychic disorders leading to, via alienation, depersonalization. He wrote: 

The first thing the colonizer learns is to remain in his place and not overstep its limits. Hence the 
dreams of the colonial subject are muscular dreams, dreams of action, dreams of aggressive vital-
ity. I dream I am jumping, swimming, running, and climbing. I dream I burst out laughing, I am 
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leaping across a river and chased by a pack of cars that never catches up with me. During coloni-
zation the colonized subject frees himself night after night between nine in the evening and six in 
the morning. The colonized subject will first train this aggressiveness sedimented in his muscles 
against his own people. This is the period when black turns on black, and police officers and mag-
istrates don’t know which way to turn when faced with the surprising surge of North African 
criminality. (The Wretched 15–16) 

As the Algerians resorted to armed resistance, Fanon made contact with the leadership of 
the FLN. In December 1956, he submitted his resignation as a doctor in charge of psychia-
try. He wrote that it is absurd to want to cure people who experience systematic dehumani-
zation on a day-to-day basis (Cherki 135). After a stay in Paris, Fanon moved to Tunis, 
where he came into contact with the entire leadership of the FLN. Here he also joined the 
editorial team of the FLN newspaper El Moudjahid and represented the Provisional Gov-
ernment of Algeria at many international congresses and diplomatic missions. In 1960, 
Fanon was told that he was suffering from leukemia. He died on December 6, 1961, at a 
hospital in Maryland, United States. In accordance with his own wishes, his body was 
flown back to Algeria (Zerguini 170–72), where he was buried with full military honors in 
an already liberated part of the country close to the Tunisian border. Fanon’s engagement in 
the FLN’s struggle against French colonialism was the empirical basis for his most famous 
work The Wretched of the Earth. 

Fanon’s work was directly connected with the course of the Algerian struggle for inde-
pendence. His contacts with the most important civilian and military figures in the armed 
uprising as well as his inclusion in the editorial team of El Moudjahid influenced him 
greatly—and the influence was reciprocated. According to the Algerian historian Moham-
med Harbi (Muḥammad Ḥarbī), the statutes of the FLN formulated in the years 1959 and 
1960, which declared the peasant community to be the main pillar of the revolution, bear 
the hallmarks of Fanon’s thought (Harbi and Meynier 321). 

Fanon drew empirical evidence from the experiences he had working within the leader-
ship of the FLN. Relentless infighting between the military and civilian leadership, the re-
gionalists, the Baathists and the Islamists inspired him to warn against the nationalist com-
prador bourgeoisie gaining supremacy. From a contemporary perspective, some of his 
assessments of the situation reveal that he not only knew what was going on within the Al-
gerian leadership at the time, but moreover, he emerges as a visionary in terms of develop-
ments in postcolonial Algeria. In conversation with Ferhat Abbas (Farḥāt ʿAbbās, 1899–
1985), one of the movement’s leaders, Fanon, concerned about the ongoing conflicts within 
the FLN leadership, is said to have prophesized: “Un Colonel leur réglera un jour leur 
compte. C’est le Colonel Boumèdiene. Pour celui-ci le goût du pouvoir et du Commande-
ment relève de la pathologie” (Abbas 317). And so it came to pass: In 1965, Colonel 
Boumèdiene staged a coup and installed himself as president of the country. He eliminated 
all his political opponents and established a pan-Arab dictatorship. 

One of the most important figures who influenced Fanon was Abane Ramdane (ʿAbbān 
Ramaḍān, 1920–1957). Nigel C. Gibson has written: “He [Fanon] had been recruited into 
the FLN by Abane Ramdane, the Kabylian leader of the FLN who became Fanon’s mentor” 
(“50 Years Later”). Fanon was fascinated by Abane’s leadership qualities, charisma, fore-
sight and cosmopolitan open-mindedness. Together with Larbi Ben M’hidi (Muḥammad al-
ʿArabī b. Mahīdī, 1923–1957), Ramdane was considered the architect of the Soummam 
Congress (Muʾtamar al-Ṣūmām) held in August 1956. The goals formulated at this congress 
most likely convinced Fanon that the Algerian revolution would be facilitating the creation 
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of a new ‘man.’ For Fanon, impressed by the qualitative leap and the maturity of the revolu-
tionary aims, the Soummam Declaration made it clear just how far the FLN had come since 
1954. In contrast to the first FLN declaration, which set out the goal of a democratic Alge-
ria guaranteeing social welfare within the framework of Islamic values, the Soummam 
Congress looked towards far more progressive goals for an independent Algeria. In its vi-
sion for Algeria, the independent country was to be social, liberal-minded, secular and mul-
ticultural, with Algerian Jews and other minorities enjoying civil rights. Besides anchoring 
universal human rights in the declaration, Abane had also managed to assert the supremacy 
of the political over the military. Abane and Fanon were close personally as well as ideo-
logically. In L’an V de la révolution algérienne (1959), Fanon describes the maturity proc-
ess he discerned as follows:  

Colonialism shuts its eyes to the real facts of the problem. It imagines that our power is measured 
by the number of our heavy machine guns. This was true in the first months of 1955. It is no 
longer true today. […] The power of the Algerian Revolution henceforth resides [not in the mili-
tary but] in the radical mutation that the Algerian has undergone. (A Dying Colonialism 31–32) 

For Fanon, Abane was a revolutionary and visionary, the true leader of the revolution, look-
ing to create the basis for a new human being in postcolonial Algeria and so leaving behind 
the archaisms of tribal and religious thinking. Abane feared Arab-Islamist thinking from the 
‘Orient’; Ben Bella (Aḥmad b. Billa, 1918–2012) with his contacts to the Middle East was 
“a dictator in the making” (Macey 335). Thus, Abane and Fanon share the vision of a genu-
ine revolution, one that not only liberates Algerians from colonialism but also the burdens 
of ʿaṣabiyya.3 The ideas of the Soummam Platform are to be found in his book L’an V de la 
révolution algérienne (A Dying Colonialism 31–32). Fanon was thus all the more distraught 
as Abane was killed by the FLN itself in 1957. In circumstances still unclear, he was hung 
by the military faction of the movement somewhere near the Moroccan city of Tétouan 
(Tiṭwān). According to Alice Cherki, after Fanon’s death his wife Josie found letters from 
Sartre and an empty black wallet amongst his belongings—the wallet was Abane’s (153). 
Before his death, Fanon is reported as having confessed to Simone de Beauvoir that “I have 
two deaths on my conscience which I will not forgive myself for: That of Abane and that of 
Lumumba” (Gibson, Fanon 102). 

After Algeria gained independence, the power elite, amongst them Bouteflika (ʿAbd al-
ʿAzīz Būtaflīqa, b. 1937) (Meynier 341), hitherto firm supporters of Fanon, quickly dis-
tanced themselves from his ideas. Maintaining power and preserving the interests of the 
privileged, adorned in a populist-revolutionary discourse, now come to the fore—just as 
Fanon had predicted (Ouaissa, La classe-état algérienne 77–128). 

Fanon’s Global Readers 

After his death, Fanon’s work was analyzed around the world and in each instance ap-
proached with a different set of questions and from specific contexts; moreover, a diverse 
array of academic disciplines were involved. His works have been translated into numerous 
languages and there is no shortage of biographies. As early as the 1960s, he became, like 
Che Guevara, a symbol and icon of the ‘Third World’ in the struggle against colonialism. 
Fanon’s works not only contain analyses of decolonization and repression as well as reflec-
tions on the futures of ‘Third World’ countries—they also express the hope that a new hu-
manity will arise, parallel to a decolonization of the existence itself. 
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In Africa, South and North America, and Asia, Fanon’s work is not only seen in connec-
tion with colonialism, but is also harnessed for the struggle against internal repression and 
marginalization (Nzongola-Ntalaja; Guimarães). Besides revolutionary movements, leftist 
groups, and marginalized minorities, Fanon’s thought is also quoted, instrumentalized and 
claimed by dictatorships and authoritarian regimes, for instance the Baath regime, support-
ers of pan-Arabism, and even radical Islamists. 

After its translation into English, Fanon’s work attracted such interest in the USA that, in 
the mid-1960s, veritable ‘fan’ groups and reading circles emerged. Cherki has described the 
reception of Fanon amongst Afro-Americans as follows: “Even if it wasn’t read by everyone, 
The Wretched of the Earth became a Little Red Book or Bible—as the case may be—for 
black Americans” (277). Fanon became compulsory reading for the political activists of the 
Black Power movement and the Black Panther Party. Here, parallels were drawn between 
French colonialism and white America, between the indigenous bourgeoisie and the black 
petit-bourgeoisie. The class struggle, camouflaged in color and race, was not explained by 
Marx, tabooed in America, but a black brother. 

In Algeria, Fanon was still present until the mid-1960s before disappearing once and for 
all into the archives of Algerian memory and museums of martyrdom. On the first anniver-
sary of his death, in December 1962, in his homage President Ben Bella called him “the 
brilliant psychiatrist, brother-in-arms, and leader, who has bequeathed us a doctrine that 
backs the Algerian Revolution” (Cherki 261). Further, congresses and symposia in tribute to 
Fanon were first held again in 1987. This period coincided with a far-reaching economic, 
political and cultural crisis in Algeria. The populist pan-Arabic and socialist discourses, 
mostly propagated by corrupted former ‘Fanonists,’ were no longer taken seriously by Al-
geria’s young generation. Frustration among the young Algerian population rose to un-
precedented levels. In October 1988, the Algerian youth rebelled, triggering what was 
known as the Algerian Spring or the October Riots, and subsequently the decade-long civil 
war which cost some 150,000 lives. Apart from the congresses and symposia, books and ar-
ticles analyzing Fanon’s work were also published, including that by the pan-Arabic Alge-
rian thinker Mohammad El-Milli (Muḥammad al-Millī), “Frantz Fanon et la Révolution Al-
gérienne” (1971). The editor of the Arabic version of the FLN newspaper El Moudjahid, El-
Milli, knew Fanon very well and admired him, without sharing his Marxist analysis of 
class. For El-Milli, the Algerian war of liberation needs to be seen as part of Arab national-
ism, as the result of a rejuvenated qawmiyya ʿarabiyya (Arab nationalism). Believing that 
Fanon was first able to develop his theses and arguments while accompanying the Algerian 
war of liberation, El-Milli thus considers him not to be the forward thinker who laid the 
theoretical basis for the revolution, but rather a product of the revolution itself. 

The reception of Fanon in other parts of the Arab world is very selective and marginal; 
overall, in comparison to other regions across the world, the range of translations, biogra-
phies, debates, essays and references to Fanon and his work is very limited.4 For that, how-
ever, interest in Fanon began relatively early. The first translation of The Wretched of the 
Earth (Les damnés de la terre) into Arabic was completed in 1963 and published in Leba-
non. In 1970, two further works followed: Black Skin, White Masks and L’an V de la revo-
lution algérienne, with the Lebanese publishers Dār al-Fārābī and Dār al-Ṭalīʿa. In 1971, 
the translation of David Caute’s book on the life of Fanon by Adnan Kiali was published in 
Lebanon. Further publications followed in the 1970s and 1980s, also in Lebanon. The in-
tensity of the engagement with the work of Fanon in Lebanon is due to the relative freedom 
of intellectual discussion at this time on the one hand, and the fact that Lebanon became the 
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most important location of Palestinian resistance to Israel in the 1970s.5 Above all, Fanon’s 
ideas were broadly discussed and adopted by Palestinian student groups in Europe (Zel- 
kovitz 23; 179). Since then, many scholars and authors have increasingly referred to him in 
the context of the Palestinian question (Daʿnā). Two possible reasons for this are the work 
of the Palestinian-American theorist Edward Said and the re-igniting of Palestinian resis-
tance to the occupation, resulting in the First Intifada of 1989.6 

In the Arab world, Fanon’s work was often misunderstood and even misused. It is also 
worth noting that while The Wretched of the Earth was translated into Arabic very early7 
and often misused to bolster Baathist ideology, hardly any attention has been given to Black 
Skin, White Masks (Bakkār). 

Fanon the Marxist is even interpreted as a proponent of Islam. Like El-Milli, the Saudi 
scholar Fouzi Slisli is convinced that Fanon was impressed by Islam’s power of resistance, 
because “[t]he Qur’an makes it obligatory for Muslims to resist and repel invasions and oc-
cupations” (24). Slisli draws a parallel between the Algerian war of liberation and today’s 
conflicts in Palestine, Afghanistan and Iraq. And like El-Milli, he sees The Wretched of the 
Earth as a product of the Algerian, Islamic, and anticolonial tradition. According to Slisli, 
his sympathy for Islam, a religion of resistance against oppression, moved Fanon to change 
his name, calling himself Ibrahim Fanon (23). What the Saudi scholar, no authority on the 
Algerian war of independence, does not know, is that every freedom fighter was given a 
war name during the conflict. 

This peculiar reception of Fanon and the deformation of his revolutionary thinking are 
widespread in both pan-Arab and pan-Islamic circles. Argumentations of this kind com-
pletely ignore that for Fanon primary solidarities, for instance cultural identities, can only 
be a first stage on the way to embracing universal values, beyond any form of deity. As 
Fanon saw it, the annihilation of the colonial master entails the annihilation of the colo-
nized. Fanon has no interest in remaining a prisoner of history: 

I find myself one day in the world, and I acknowledge one right for myself: the right to demand 
human behavior from the other. And one duty: the duty never to let my decisions renounce my 
freedom. [...] I am not a prisoner of History. I must not look for the meaning of my destiny in that 
direction. I must constantly remind myself that the real leap consists of introducing invention into 
life. In the world I am heading for, I am endlessly creating myself. (Black Skin 204) (original em-
phasis) 

Throughout the 2000s a series of press articles and online publications appeared which 
draw parallels between the Algerian war of liberation and the occupation of Iraq. The au-
thors usually limited their considerations to the chapter on violence in The Wretched of the 
Earth and called for armed resistance against the USA (Dūrī). With the launch of the 
American offensive in the Middle East after the events of September 11, Fanon is even 
paraphrased by the Al-Qaeda (al-Qāʿida) leadership. Ayman al-Zawahiri (Ayman al-
Ẓawāhirī) employs Fanon’s terminology and advocates the use of massive violence to re-
store the dignity of humiliated young Muslims. The Al-Qaeda leader calls for unity between 
the oppressed, deprived and marginalized of the earth (mustaḍʿafūn fi-l-arḍ) and to join 
forces to overthrow the arrogant rulers (mustakbirūn) (Karkūsh). Jessica Stern even sees a 
parallel in utterances by Zawahiri and Khomeini (264). 

Since the beginning of the Arab Spring, a host of conferences and symposia devoted to 
Fanon have been organized, while countless essays and special issues of scholarly journals 
(al-Safīr al-ʿArabī 2012; 2013)8 as well as internet forums have discussed Fanon and his 
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work. Similar to how Hannah Arendt was rediscovered (Hanssen), the vast efforts under-
taken to explain the revolts has witnessed a Fanon renaissance in Arab public debate. In 
2013, the Qatari weekly Aldoha Magazine (al-Dawḥa)9 brought out a special issue on 
Fanon, the essays recalling his role in the struggle against colonialism and seeking to iden-
tify his relevance for today. In a similar vein, in a special issue dated September 18, 2012, 
al-Quds al-ʿArabī10 attempts to explain the revolts shaking parts of the Arab world by refer-
ring directly to Fanon. In most of the articles Fanon’s theses on the rise of the anticolonial 
movement are used—in very distilled or simplified form—to explain events in Tunisia, 
Egypt, and Syria. Drawing on Fanon’s ideas on spontaneity, the Arab Spring is interpreted 
as a spontaneous revolt by pauperized and disadvantaged sections of the population against 
the structural and physical violence imposed by the ruling regimes (Birani). 

Fanon’s Postcolonial Reception 

In the fields of postcolonial and cultural studies, Fanon is rediscovered in the 1990s—that is, 
earlier than he is in other academic circles. In these Anglo-American discussions, a Fanon re-
vival is seen among those identified with the poststructuralist school, in theories of space, in 
urban geography, in gender theory through to critiques of neoliberalism, becoming almost a 
signature of the various ‘post’-discourses. As Udo Wolter has accurately observed: 

The classic of anticolonial revolution theory from the sixties is today invoked precisely by those 
who wish to dismantle, through deconstructionist approaches, the bipolar contrapositions of colo-
nial master/colonized, West/rest, civilization/barbarity, male/female as well as the essentialist as-
criptions attached to ethnic and national identities, turning towards fluent, hybrid subjectivities as 
the basis for new cultural and political forms of resistive action. (Wolter) 

The Anglo-American debate focuses primarily on Fanon’s biography, seeing it as the proto-
type for a hybrid identity. What is remarkable, however, is that both of Fanon’s classics are 
often considered separately. While Black Skin, White Masks is used as an interpretative 
template for explaining the postcolonial order, the Marxist discourse focuses on The 
Wretched of the Earth, declaring Fanon to be the initiator of a revolutionary project that 
must be defended and reflected on in the ongoing era of globalization (ibid.). 

But both works are connected by a philosophical logic, one that makes it tenuous to 
consider them separately. Fanon combines the ideas of the young Marx and Hegelian dia-
lectics with existentialism, which was the vogue movement of the 1950s: Both are driven 
by the desire to forge an emancipatory universal subject of liberation (ibid.). The problem 
posed in Black Skin, White Masks was answered in practice, namely in Fanon’s direct in-
volvement in the Algerian war of liberation, and theoretically underpinned in The Wretched 
of the Earth. Black Skin, White Masks summarized the experiences of Fanon with racism 
and discrimination, which led him to a kind of alienation. The solution for the individual 
alienation is the collective and violent revolt and the canalization of the individual frustra-
tion against the “Master.” 

The insight he believed his psychoanalytic study of patients resulted in, that violence 
possesses an emancipatory and liberating effect, informed his analysis of racist colonial bio-
power. For Fanon, the violence of the indigenous is “merely” a response to the varieties of 
violence stemming from the colonial master—physical, psychological, structural and cul-
tural. Fanon wished to hold up a mirror to the Europeans and remind Europe’s intellectuals 
and citizens of their complicity in the atrocities of colonialism. As Judith Butler has put it: 
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“Fanon’s work gives the European man a chance to know himself, and so to engage in that 
pursuit of self-knowledge, based upon an examination of his shared practices, that is proper 
to the philosophical foundations of human life” (216). 

In Fanon’s view of the world, shaped by his own first-hand experience, violence and 
counter-violence were the fuel of the historical process: 

The violence of the colonial regime and the counterviolence of the colonized balance each other 
and respond to each other in an extraordinary reciprocal homogeneity. The greater the number of 
metropolitan settlers, the more terrible the violence will be. Violence among the colonized will 
spread in proportion to the violence exerted by the colonial regime. […] The colonist’s logic is 
unrelenting and one is only baffled by the counterlogic of the colonized’s behaviour if one has 
remained out of touch with the colonists’ way of thinking. […] Terror, counterterror, violence, 
counterviolence. […] In the armed struggle there is what we could call the point of no return. (The 
Wretched 46–47) 

As Sartre emphasizes in the preface, colonial violence is systematic. The purpose of the 
physical, psychological and structural forms of violence is to debase, dehumanize, deper-
sonalize and reify the colonized: “[D]ecolonization is quite simply the substitution of one 
‘species’ of mankind by another. The substitution is unconditional, absolute, total, and 
seamless” (1). Violence possesses a double function in Fanon’s thinking: On the one hand, 
it liberates the libido, dispels magic and the world of mysticism, in which violence takes 
place amongst the indigenous; on the other hand, it leads to a mobilization of forces against 
colonialism, giving rise to a kind of “class in itself” possessing a solid common conscience 
(Prabhu 58). Thus, it triggers a “double rupture” which can give rise to a new humanity. 
Fanon saw violence as the only way the colonized could liberate themselves from the ab-
straction of master-slave relations. At first, violence erupts spontaneously, is then canalized 
and forges a common consciousness in the struggle for a national identity: 

It [violence] rids the colonized of their inferiority complex, of their passive and despairing atti-
tude. It emboldens them, and restores their self-confidence. Even if the armed struggle has been 
symbolic, and even if they have been demobilized by rapid decolonization, the people have time 
to realize that liberation was the achievement of each and every one and no special merit should 
go to the leader. Violence hoists the people up to the level of the leader. Hence their aggressive 
tendency to distrust the system of protocol that young governments are quick to establish. When 
they have used violence to achieve national liberation, the masses allow nobody to come forward 
as “liberator.” They prove themselves to be jealous of their achievements and take care not to 
place their future, their destiny, and the fate of their homeland into the hands of a living god. 
(Fanon, The Wretched 51) 

Fanon as Theorist of Freedom, Liberation and Emancipation 

It is for this reason that Edward Said considers Fanon to be a theorist of freedom, liberation 
and emancipation, and not of decolonization and resistance. Said’s perspective on Fanon’s 
ideas of violence is described by Ashcroft and Ahluwalia: “the essence of liberation and 
emancipation is a consciousness and recognition of a universal self, which is a unification 
of the self and the Other” (115). 

Like the critical theorists of the Frankfurt School, Fanon draws insights from Marx, 
Hegel and Freud. After Auschwitz, Horkheimer and Adorno defended the right of the suf-
fering and oppressed to resist. The subject of resistance is, however, not the proletariat but 
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an individual capable of the thoughts required for a practice leading to change, i.e. someone 
“exempt from the general practice” (Adorno, Negative Dialectics 343). 

In Culture and Imperialism, Edward W. Said suggests that Fanon was influenced by 
Georg Lukács’ History and Class Consciousness (1923) (326–30). Similar to Lukács, Fanon  
sees violence as an act of mental will aiming to overcome reification. Said describes 
Fanon’s idea of violence as “a cleansing force” that allows for “an epistemological revolu-
tion” (327). 

Other than the young Marx, who identified the proletariat as a class that would liberate 
itself from labor through empowerment, in The Wretched of the Earth Fanon focused on 
peasants as a class and saw violence as the instrument for achieving liberation. Under the 
prevailing conditions of colonialism there is—as Bourdieu has put it—no labor and much 
less a proletariat (Bourdieu). The colonized can only “empower” themselves by resorting to 
violence. For Fanon, violence is labor and the militant ready to use violence is a worker: 

For the colonized, this violence represents the absolute praxis. The militant therefore is one who 
works. […] To work means to work towards the death of the colonist. Claiming responsibility for 
the violence also allows those members of the group who have strayed or have been outlawed to 
come back, to retake their place and be reintegrated. Violence can thus be understood to be the 
perfect mediation. The colonized man liberates himself in and through violence. This praxis 
enlightens the militant because it shows him the means and the end. (The Wretched 44) 

At the same time, though, Fanon saw national liberation as merely the first stage of libera-
tion. The national consciousness gained through violence, which is not to be confused with 
nationalism (179), is to be transformed into a social consciousness after independence. 

Here, Fanon takes up an aspect of the leftist-revolutionary tradition since Marx, namely 
to identify a socially coherent group which, emerging out of a historically specific situation 
of extreme depravation, becomes the avant-garde of the revolution. Excluded from sharing 
in the wealth of a society and its political processes, but characterized just the same by a 
certain degree of homogeneity, such a group—whether it be Marx’s proletariat or Fanon’s 
“wretched”—can turn relations of domination on their head thanks to its strength of num-
bers, organizational skills and, propagating a cogent ideology, ability to mobilize the 
masses. And here is the crux of Fanon’s class model: He saw the transition from revolution-
ary consciousness to social consciousness as impeded should a comparator bourgeoisie as-
sume power. Or as Alessandrini puts it: “Fanon foresaw that the post-independence period 
would be difficult and dangerous” (Frantz Fanon 165). 

In hindsight it was utopian and even contradictory to fabricate a society where liberation 
was to be based solely on “archaic” identities and violence, in the hope that, once colonialism 
was dismantled and overcome, they too would vanish. Fanon never furnished an explanation 
as to how this transition was to be implemented. Not least because he himself predicted that 
the national bourgeoisie would exploit precisely these values to legitimate their regime. 

Fanon as a Committed Intellectual and a Thinker of Violence 

With Fanon, a new type of intellectual is born. A radical intellectual, an example par excel-
lence of a “committed intellectual” as defined by Edward W. Said: “Universality means taking 
a risk in order to go beyond the easy certainties provided us by our background, language, na-
tionality, which so often shield us from the reality of others” (Representations xiv). 
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With Fanon, the revolutionary anti-bourgeoisie intellectual is born who renounces a bet-
ter and more comfortable life under a white mask and takes the responsibility of becoming a 
voice for the oppressed and wretched (Prabhu 59). This is also the non-conformist intellec-
tual Adorno characterized as “exempt,” who—as mentioned above—embodies resistance 
and emancipatory efforts, cultivating a critical thinking that is still capable of initiating 
change and imagining a different society (Negative Dialectics 334). Fanon is also seen as 
very much a Sartrean figure, as “someone who meddles in what does not concern him” 
(Cohen-Solal 588–89), and a “moral conscience of his age” (Scriven 119), a “gardien des 
valeurs universelles” in the sense of Julien Brenda, who takes up the struggle against the un-
true whole, as a famous dictum by Adorno puts it (Minima Moralia 57). In his resignation 
letter from 1955, Fanon described French politics in Algeria as systematic dehumanization, 
which he could no longer pass over in silence. For Fanon, the conditions were such that to 
stay silent was to lie. He could no longer reconcile this with his conscience.11 The clear 
words and gravitas of the resignation letter recalls Zola’s J’accuse (1898). This courage un-
derlines how Fanon was an intellectual seeking radical change—compromise was not on the 
agenda; as Macey says in his illuminating biography, an intellectual who dared to think total 
freedom (41). 

Fanon was often branded a glorifier of violence. Hannah Arendt was one famous con-
temporary who disparaged Fanon as a representative of violence (20; 69). The conservative 
French philosopher André Glucksmann even went so far as to claim that Fanon was respon-
sible for the rise of “planetary terrorism” (Macey 21). The American philosopher Allan 
Bloom has portrayed Fanon as “an ephemeral writer once promoted by Sartre because of his 
murderous hatred of Europeans and his espousal of terrorism” (ibid.). Fanon’s The Wretched 
of the Earth has even been compared with Hitler’s Mein Kampf (ibid.). The journalist Robert 
Fulford has branded Fanon “a psychiatrist, romanticized murderer” (Fulford). A more differ-
entiated opinion is put forward by Cherki: For her, Fanon was not an advocate of but a 
thinker of violence. Cherki argues that the impression that Fanon glorifies violence is mainly 
due to Sartre’s preface to The Wretched of the Earth. For her, Sartre justified violence, 
whereas Fanon had analyzed it (255). 

Fanon and the “Arab Spring” 

The conditions that Fanon described in the 1950s naturally differ greatly from the condi-
tions that generated the popular uprisings of 2011. In the 1950s, countries were still occu-
pied by foreign colonial powers, their natural resources expropriated, their cultures de-
stroyed, the indigenous populations marginalized, enslaved and degraded to second-class 
citizens. By contrast, postcolonial regimes, building on the national identity forged in diffi-
cult and arduous struggles, consolidated, step-by-step, authoritarianism. 

And yet, there are striking similarities between the two phases. In the 1950s, the colonized 
masses managed to liberate themselves from colonialism, only to then acquiesce to a new dic-
tatorial rule. In 2010/2011, the masses joined forces in spontaneous uprisings and succeeded 
in toppling some regimes. The spontaneity of events in Tunisia and Egypt in 2011 echo the 
spontaneity Fanon had described for the anticolonial struggle. Even the age of those who took 
to the streets in revolt in the 1950s and 2011 was hardly any different. In both cases it was 
young people refusing to endure the living conditions in which they grew up. The slogan 
“ʿaysh, karāma, ʿadāla ijtimāʿiyya” (“bread, dignity, social justice”) could have been chanted 
by the revolutionaries of the 1950s, even though its targeted addressee was different. And yet, 
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the transition from liberation struggle to a social revolution ushering in genuinely egalitarian 
and democratic structures was not successfully negotiated after independence was gained. So, 
too, in today’s uprisings there has been no genuinely great political transformation. The out-
come of the revolts in Yemen, Egypt, Libya, Syria, Bahrain, Jordan, Algeria, and Morocco 
show how difficult it is to maintain a common consciousness and common cause for any pro-
longed period of time, or at least long enough to instigate genuine change. The revolutionary 
groupings were simply far too divergent to forge a longstanding coalition, and slogans like 
“al-shaʿb yurīd isqāṭ al-niẓām” (“the people want to bring down the regime”)12 proved inef-
fective because the mass of the Arab population had no means of exerting pressure to assert 
and impose a new social model and social contract. The “counter-hegemony” produced by the 
2011 revolts was thus short lived (Ouaissa, “The Misunderstandings”). 

As Fanon had predicted, the bourgeoisie had seized power after the end of colonialism. 
Instead of socially egalitarian democracies, “state classes” were established throughout the 
Arab world. The grand narrative, cultural-identitarian polished ideologies, friend-enemy 
schemata and populist discourses became the key strategies pursued by these state classes 
so as to clientalize society. Thus, Arab nationalism, anti-Western and anti-Israeli narratives 
and egalitarian discourses are part of the legitimation strategies employed by the ruling  
elites in the Arab world: 

Whereas the demand for Africanization and Arabization of management by the bourgeoisie is not 
rooted in a genuine endeavour at nationalization, but merely corresponds to a transfer of power 
previously held by the foreigners, the masses make the very same demand at their own level but 
limit the notion of African or Arab to territorial limits. (Fanon, The Wretched 104) 

Similar to the colonial masters, the “Mukhābarāt state” (secret service state) used tyranny 
and repression to instill fear and terror in society. Fanon describes this abuse of power as fol-
lows: “A bourgeois leadership of the underdeveloped countries confines the national con-
sciousness to a sterile formalism” (144). 

Besides the ideological discourses, which have even enchanted Arab intellectuals, thanks 
to the established rentier economy the state had at its disposal sufficient financial means to 
coopt or repressively eliminate different groups. The ruling class monopolized the revolu-
tions of the 1940s and 1950s and marginalized broad sections of society. This amounted to 
nothing other than a kind of “recolonizing”—instead of deepening the revolution and mov-
ing towards a social-revolutionary consciousness, the ruling class developed from a class ‘in 
itself’ to a class ‘for itself.’ In Algeria, for instance, reference was always made to the revolu-
tionary people in the 1960s; today, reference is made to a “famille révolutionaire.” Revolu-
tionary parties (like the FLN or the Baathists) and organizations mutated into apparatuses of 
domination and instruments of self-privilege. According to William W. Hansen, Fanon 
warned of power accumulating in the hands of the political apparatus: 

[They...] create[...] obstacles as the movement toward a collective national liberation is in danger 
of falling under the domination of particular elements, using nationalist slogans, who establish 
themselves in the name of the nation as a postcolonial “state class” and instrumentalise the revo-
lution for their own narrow class-interests. (177) (original emphasis) 

With slogans proclaiming the unity of language and culture, minorities were systematically 
set apart who refused to accept the negative ‘whole’ à la Adorno. Languages were banned 
from use and cultures marginalized. Ideologies propagating the unity of language, culture 
and/or religion—either Pan-Arabism or Islamism—as well as techniques of repression and the 
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practice of self-enrichment by siphoning off oil revenues formed the bio-power (Foucault) of 
a racist state. It was thus possible in both monarchies and republics for a dictatorial elite to es-
tablish itself. The formerly revolutionary popular parties were turned into pillars of authoritar-
ian regimes: “The single party is the modern form of the bourgeois dictatorship—stripped of 
mask, makeup, and scruples, cynical in every aspect” (Fanon, The Wretched 111). 

Nationalism, which Fanon had hoped would become a key and stable pillar of modern 
society, turned out to be the perfect conduit for ensuring the continuity of the ʿaṣabiyya es-
prit. The dichotomies Fanon had identified and described under colonialism, for example 
the colonial city and the indigenous city, were deepened and refined after decolonization, 
and moreover percolated into all areas of life, language, culture, religion, ethnicity, etc. The 
segmentation of the population based on these criteria set out by the ruling class was en-
twined with value judgments on social groups into whether they were developed—
“évolués”—or not developed. With this replication, the Arab regimes became colonial re-
gimes par excellence. The transition from community to society, in the view of Tönnies the 
most important criterion of modernity, was blocked in favor of a retribalization (cf. Tön-
nies). Drawing on the French sociologist Émile Durkheim, Sami Mahroum has identified a 
return to forms of ‘mechanistic’ solidarity in place of ‘organic’: 

In culturally diverse societies, such as Iraq and Lebanon, networks of social solidarity are based 
almost entirely on religious and ethnic affinity. In more homogenous societies, such as Libya, so-
cial solidarity tends to follow tribal and partisan lines. In Tunisia, too, there has been a similar re-
gression to mechanistic types of solidarity organized around tribal, regional and religious identi-
ties. […] A dramatic manifestation of the mechanistic pattern of solidarity is now emerging in 
Syria as well. […] As the conflict intensified, established profession-based identities began to dis-
appear, giving way to family, regional and religious solidarities. (Mahroum) 

Economically, rentier states became established in the Arab region. National revenues are not 
deployed in a way that makes economic sense, but are at the disposal of the ruling elite who 
deploy them politically, i.e. to buy loyalty. The preferred area for this practice is social pro-
grams. The result is a political pact between the rulers and the ruled, based on the strategic 
distribution of revenues. One of the social effects of this form of politics is how it ensures 
education and health services for broad sections of the population and provides employment 
in a giant public sector. In addition, as far as the Arab world is concerned, this means that ag-
riculture is left behind, hampered by the climatic conditions, which are exacerbated by the 
import strategies pursued by the ruling elite. The subsistence agriculture is insufficient to 
feed the rural population. The overpopulation in the cities demands that food and other con-
sumer goods be imported. While this creates new middle classes, these very much resemble 
the ones Fanon described under colonial conditions. They are not politically and economi-
cally independent—their prosperity depends on the state or respectively the colonial power. 

The resulting “state bourgeoisie” (Haddad) was not forced to industrialize. And herein 
lies the main difference to the European bourgeoisie, which had in fact used industrializa-
tion to assert its claim of political participation; in contrast, the wealth of the Arab bour-
geoisie has remained trade-based (Ouaissa, “Blocked Middle Classes”): 

The national bourgeoisie, which takes over power at the end of the colonial regime, is an under-
developed bourgeoisie. Its economic clout is practically zero, and in any case, no way commensu-
rate with that of its metropolitan counterpart which it intends replacing. In its willful narcissism, 
the national bourgeoisie has lulled itself into thinking that it can supplant the metropolitan bour-
geoisie to its own advantage. […] The national bourgeoisie in the underdeveloped countries is not 
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geared to production, invention, creation, or work. All its energy is channeled into intermediary 
activities. Networking and scheming seem to be its underlying vocation. The national bourgeoisie 
has the psychology of a businessman, not that of a captain of industry. (Fanon, The Wretched 98) 

Without industrialization however, any transition from a consciousness driven and inspired 
by revolution to a social consciousness is barely conceivable. To achieve this reshaping, 
violence, which Fanon sees as the cohesive element of consciousness, must be replaced by 
labor. Shaken by the economic crisis of the 1980s, most of the region’s states were forced to 
implement structural adjustment programs and accept IMF (International Monetary Fund) 
conditions (in Tunisia and Egypt even earlier). This led to the state withdrawing from its 
social responsibilities and an end of the state welfare services. The crisis of the rentier state 
also meant an end of the distribution strategies securing loyalties. The proportion of so-
cially marginalized youth increased and the demands of the middle classes for greater eco-
nomic freedom became louder. The graduates streaming out of the universities (above all 
with degrees in technology-related areas) could no longer be absorbed by a crisis-ridden 
public sector. The “social pact” between the state and society was shattered. Ideologically, 
Islamism replaced Arab nationalism. 

Under the dictate of the Washington-based institutions IMF and World Bank, the states 
of the Arab world were forced to remove trade barriers. The vociferously proclaimed free-
trade zones turned out to be strategies for procuring privileged access to markets for West-
ern investors. The halfhearted opening of markets was arranged jointly by the ruling classes 
in the Arab world and Western investors. While the former monopolize specific sectors with 
mafia-like practices (banking, telecommunications, food etc.), investors enjoy protection 
from rival regions and states (e.g. China). Through the liberalization imposed by the World 
Bank and the IMF, service sectors have emerged in the Arab world. Market-leading tele-
communications companies (e.g. Vodafone in Egypt), banks, tourist operators, and indeed 
NGOs, mostly financed by the West, provide career opportunities for graduates possessing 
modern skills (command of English). The Infitah (infitāḥ) (opening) policies have ushered 
in a restructuring of society. The neoliberal alliances between broad sections of the ruling 
elite and international investors has resulted in a rise of opportunities for social advance-
ment and the formation of a new “global middle class” (Cohen). 

At the same time, the divide between rich and poor, the city and the countryside, and be-
tween the ruling class and citizens has widened. Similarly to the bourgeoisie of the 1960s, 
who as Fanon had predicted mutated into representatives of imperialism, the ruling classes 
in the Arab world became the ‘extended arm’ of the Western-dominated global finance 
markets: “These post-colonial leaders, in Fanon’s account, look very much like the Ben Alis 
and Mubaraks of today, right down to their friendly relationship with leaders of the former 
colonial power” (Alessandrini, “Toute décolonisation” 17). 

Neoliberalism magnified the parallel worlds described by Fanon. In Cairo, Istanbul and 
Ankara, modern and traditional ways of life and forms of consumerism exist side by side. 
Shopping malls and department stores, streets full of music venues, and barricaded noble 
suburbs for the new rich are present in every major city in the Near and Middle East. In her 
study on the new cosmopolite middle classes in Cairo, De Koning describes, drawing on 
Saskia Sassen, how they have “reterritorialized the metropolis” (19). The suburbs and dis-
tricts occupied by the “nouveaux riches” are marked out by their infrastructure, with private 
schools, universities, supermarkets, and Starbucks, distinguishing them culturally and archi-
tecturally from the poorer quarters of Cairo (ibid.). 
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Similar developments are observable in most large cities of the Near East. The contrasts 
between the ‘gated communities’ and the slum-like urban quarters recall the conditions 
which once prevailed under colonialism. The economic disparities have become more visi-
ble and far graver in recent years. According to Rivlin during the 1990s, the Arab World 
suffered from rapid population growth, inequality in the distribution of income and wealth, 
unemployment, decline of real earnings and reliance on unstable and often external sources 
of income (31). Unemployment in specific groups (youths and women) and marginalized 
ethnic or religious groups is at over fourty percent (Dajani). The Arab Human Development 
Report from 2009 estimated that the rate of poor people in the Arab world, i.e. persons who 
have less than two dollars a day at their disposal, is 20.3 percent of the whole Arab popula-
tion. As a consequence, the number of persons undernourished rose from 19.8 million in 
1990 to 25.5 million in 2004 (UNDP). 

Due to the family clans and oligarchical mafia-like structures, a strong tendency towards 
monopolization in politics and the economy is observable in many Near Eastern states. Giri-
jesh Pant described this development as follows: “the new bourgeoisie consists of contractors, 
middlemen, brokers, agents of foreign corporations, and wheeler-dealers. […] They also in-
clude many of the top officers in the military establishment” (337). In Egypt, this class is 
known as the “Mafia of Importers” (ibid.). Politically, this class is increasingly reproducing it-
self, drawing exclusively on persons from its own ranks, thus excluding broad sections of so-
ciety from political participation. Economic stagnation, tyrannical behavior by authorities, a 
lack of social justice and prospects in tandem with rampant poverty—these factors create the 
objective conditions for alienation amongst the masses, above all amongst the young (Meijer). 
Similar to how Fanon described the situation in the 1950s, different types of alienation can be 
considered important for explaining the radical events of 2011: 

One is a sense of alienation from the existing order. People understandably feel subject to the politi-
cal and economic aspects of that order rather than feeling they belong to it. Increased urbanization in 
recent decades, resulting in substantial proportions of Arab populations breaking old ties to village, 
tribe, and family, has amplified the alienation. As a result, most of the populace in most Arab states 
has felt little or no stake in the established order. There was nothing to lose in shaking off that order, 
beyond whatever immediate pain an incumbent regime could inflict in response. (Pillar 9) 

The “Arab Spring” has demonstrated that, just like primary (tribal, religious, ethnic, etc.) 
identities, violence, including spontaneous revolts, can function as instrument for forging a 
common consciousness, but is insufficient for precipitating radical transformation and in-
stalling long-term democracy. 

Conclusion 

It is debatable whether the conditions leading to the wars of liberation in the 1950s are 
comparable to those triggering the “Arab Spring.” Whatever the case, Fanon was correct 
when he warned that a section of the middle class would take power and, in effect, repro-
duce the power structures and social deformations of colonialism: 

The national bourgeoisie, appropriating the old traditions of colonialism, flexes its military and po-
lice muscle, whereas the unions organize meetings and mobilize tens of thousands of their members. 
[...] The unions, the parties and the government, in a kind of immoral Machiavellianism, use the 
peasant masses as a blind, inert force of intervention. As a kind of brute force. (The Wretched 76) 
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The failure of the rentier-based development model, and along with it the major ideologies 
like Arab nationalism and pan-Arabism in the second half of the twentieth century, combined 
with an intensification of globalization, culminated in the upheavals erupting at the begin-
ning of 2011. The revolts focused on the struggle to gain political, social and economic rec-
ognition and demanded that universal respect be paid to human dignity and that the attitude 
and practices of hogra (ḥugra, humiliation, deprivation of rights) be dispelled. Despite the 
partially positive developments in Tunisia, it would seem that the revolts have in fact led to 
the restoration of the old regimes in some countries (Egypt, Bahrain, Morocco, Algeria and 
Jordan) and the decomposition of the state in others (Syria, Libya, Iraq and Yemen). The ob-
jective conditions igniting such social explosions have contributed to the rise of a new con-
sciousness in segments of the younger population and other disparate sections of the popula-
tion—it is clear, however, that a stable and enduring common consciousness has yet to 
crystallize. As in the 1950s, the spontaneous revolts of 2011 have not been converted into a 
consciously organized, political countervailing power. The Arab masses seem to be trapped 
in a kind of Fanonian vicious circle: while they can topple colonial rulers and corrupt elites 
from power thanks to their sheer numbers, their spontaneity catching rulers by surprise, they 
are unable to assert and establish a better alternative. Fanon provided a brilliant analysis of 
liberation through the chanelling of violence, his model is still as valid today as it was in the 
1950s. It is flawed, however, by failing to take a qualitative leap from being to conscious-
ness. Mobilization through violence is no substitute for mobilization through labor. 

Both the Algerian violent revolt in the 1950s and the Arab uprising in 2011 are a result of 
intensive alienation and the channeling of individual frustration into collective spontaneous 
revolts. But they failed because of the difficulty to transform into durably revolutionary 
movements.  

Fanon himself had an individual experience of alienation. Both as student and as soldier 
in the French army, Fanon learned that he is “a second class” French citizen. Fanon’s an-
swer to his individual alienation followed in two steps: writing against the established 
power structures and the direct involvement in collective violent revolt. Therefore, one can 
see the act of writing in Fanon’s philosophy as a first step to overcome alienation. This 
means that Fanon’s response to individual alienation is the collective violent revolt. Unlike 
Camus, whose motto was “I rebel—therefore we exist” (28) (original emphasis), Fanon’s 
motto is “we rebel, therefore I exist.” 

Notes 
 

1  The author wishes to thank Michael Allen who has taken the time to read and brilliantly comment on this 
chapter as it was being developed. His insights have helped shape and further sharpen some arguments pre-
sented here. 

2  After an early enthusiastic reception of Sartre in the Arab World, a break occurred in the wake of the 1967 
June War. See Di-Capua, Yoav. “Arab Existentialism: An Invisible Chapter in the Intellectual History of De-
colonization.” American Historical Review 117.4 (2012): 1088–89 [1061–91]. Web. 22 June 2015. 

3  In the context of the Arab tribal society, this term means the emotional bond between the members of a family, 
a clan or a tribe and their willingness to hold together vis-à-vis outsiders. 

4  See Terranti, Boussafsaf and Maddi. 
5  See Terranti, Boussafsaf and Maddi. 
6  In Iran, Fanon’s name was put on the map after Ali Shariati (ʿAlī Sharīʿatī, 1933–1977) became known in the 

context of the Iranian Revolution. Already in 1962, Shariati had translated L’an V into Farsi. Fanon and 
Shariati stayed in contact with each other, even though their opinions diverged with respect to the role of relig-
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ion. After the revolution, the mullahs briefly used Fanon’s text “Algeria Unveiled” in a completely decontex-
tualized and vulgarized way to enforce the wearing of the chador (chādor) (Cherki 280). 

7  The Wretched of the Earth was first translated into Arabic by Jamal al-Atassi (Jamal al-Atāsī) and Sami Drubi 
(Sāmī Drūbī) in 1963. 

8  Al-Safīr al-ʿArabī 26 Dec. 2012; 2 Jan. 2013. 
9  Al-Dawḥa 71 (Sept. 2013). 
10  Al-Quds al-ʿArabī 24.7179 (July 2012); al-Quds al-ʿArabī 25.7543 (Sept. 2012). 
11  “Il arrive un moment où le silence devient mensonge. Les intentions maîtresses de l’existence personnelle 

s’accommodent mal des atteintes permanentes aux valeurs les plus banales. Depuis de longs mois ma con- 
science est le siège de débats impardonnables. Et leur conclusion est la volonté de ne pas désespérer de 
l’homme, c’est-à-dire de moi-même. Ma décision est de ne pas assurer une responsabilité coûte que coûte 
sous le fallacieux prétexte qu’il n’y a rien d’autre à faire.” Fanon, Frantz. “Lettre au Ministre Résident par 
Frantz Fanon (1956).” Indigenes de la République 37. 14 Nov. 2005. Web. 22 June 2015. 

12  Cf. for the various possible translations of this slogan Mehrez, Samia. “Introduction: Translating Revolution: 
An Open Text.” Translating Egypt’s Revolution: The Language of Tahrir. Ed. Samia Mehrez. Cairo: American 
U in Cairo P, 2012. 12ff. [1–24]. Print. 
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