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Abstract

Most theorists consider Frantz Fanomtse Wretched of the Earthe preeminent work on Third
World liberation. Nevertheless, Fanon’s earliett tBlack Skin, White Maskpresents a unique
application of psychoanalysis, dialectics, and texisalism to the colonial situation. This
unprecedented theoretical pastiche establishedotiredation for Fanon’s seminal liberationist
ideology

If one is nearly everywhere told that one is ndiiyfa human being, but one finds
oneself struggling constantly with human respotisds — over life and death,
freedom and lack thereof...the moment of theoretioaflection demands
engagement with such idiosyncrasy...including engagesn with ontological

guestions of being — for example, essence, negessittingency, and possibility
— and teleological questions of where humanity khdw going — for example,
liberation, humanization, and freedom.

-- Lewis Gordon

Blacks alone are reduced to being a color...And thotlgpy are not the only
victims of racism, blacks alone have been set aplgraded and ostracized
exclusively on the basis of race and color. Thngsdtriving to create and affirm
our identity and humanity in defiance of racial eegglization and domination
forms the common ground of the black liberatiorugiie. The struggle for
identity entails a struggle for a liberated ‘blacnsciousness.

-- Robert Birt
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As a psychiatrist and political philosopher, Farsotoncerns are the psychology, materiality, and
ontology of the colonized subject; thus he reimeip psychoanalysis, materialism and
existentialism inBlack Skin, White Mask® thoroughly scrutinize the colonial subject'geld
experience of racism. While it is generally hdbdttexistentialism and materialism represent
opposing philosophical modes, this perception shaol occlude existentialism’s more practical
and implicitly materialist preoccupation with theirhan condition. Indeed, existentialism’s
ideological influence:

...derives from the fact that it has concerned itseth human existence in its
cultural and historical context...existential philpbers have deliberately and
self-consciously addressed themselves to the hwmaation as they themselves
have been involved in it. (Schrader 3)

Since existential thought is firmly grounded intbrgcal and cultural contexts, and its theorists’
experiences of said social fields, this proves tvatof its principal themes — Being and freedom
— may be more radically interrogated and appliethéosocial and material field of history itself.
Historians and theorists from the African Diaspbaxe explored the existential themes of Being
and Freedom since the late nineteenth century:

The...ontological question was examined by many gbihers and social critics
of African descent in the nineteenth century, idolg such well-known and
diverse figures as Martin Delany, Maria StewarthArJulia Cooper, and (early)
Du Bois. It was not until the late 1940’s, howewbiat a self-avowed existential
examination of these issues emerged, ironicallgudin the work of a European
philosopher — namely, Jean-Paul Sartre. (Gordoh 8-9

It is ironic that Jean-Paul Sartre would categotimse philosophical issues under the rubric of
existentialism more than a century after these sqnestions were raised by Africana thinkers
who were directly affected by the material condiicof chattel slavery, racial oppression, and
their attendant phenomenological effects.

In the 1950’s Frantz Fanon and Jean-Paul Sartriedpihe ontological and phenomenological
aspects of existential philosophy to dialecticatenalism, forging a multi-disciplinary discourse
against the capitalist and hegemonic exigenciesWadstern empire. Fanon and Sartre
reinvigorated existentialism’s philosophical bageconsider the complicating elements of anti-
Arab and anti-African racism on colonial identityrination during the French-Algerian War.
The subsequent decolonization of Algeria, whiclvegras the revolutionary template for the
remainder of the colonized Third World, providednéa and Sartre with a contemporary
example of dialectical materialism within the cottef empire, one that readily accommodated
the socio-political aspects of existentialist thisigs-a-vis global decolonization.
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Though it is generally held that Fanon’s radicalisas born of his commitment to the Algerian
decolonization struggle, the seeds of his radicalesy in the 1952 publication of his first book,
Black Skin, White MasKs In it, a distinctly Fanonian theoretical methadestablished. Fanon
not only breaks with the Negritude philosophy of hientor, Aimee Cesaire, but he combines
elements of psychoanalysis, dialectics, materiglisna existentialism to establish a theoretical
foundation that would became the basis of his latitical writings® Fanon’sBlack Skin,
White Masks(1952, 1967) expands existential philosophy’s foom Being and Freedom to
emphasize the ideological and material effectsniFAfrican racism under European colonial
rule, thereby revealing existentialism’s potentis¢ as a discursive critique against empire.

Fanon’s Radical Methodology

A trained psychiatrist when he wrotlack Skin, White Maskd=anon ostensibly employs

psychoanalytic methods to probe the colonized stibje“abnormal” psyche. Fanon’s

methodology combines what he terms ontogeny, pleylpgand sociogeny. This integrative
process calls for a holistic analysis of the indiial colonial subject, the collective colonized
subject class, and the larger colonial societyyasutictional outgrowths of European emgire.

Fanon uses this method of examining the colonizdgjest and the colonizer to theorize on
Being and Freedom within what he terms the Manichealonial world, a world where the

colonizer represents the embodiment of universaldgand the colonized that of pure euvil.
Fanon’s white-Black binary is further complicateglthree centuries of attendant philosophical
and political developments, for his Manichean c@bnvorld is delineated through an anti-
imperialist and pro-liberationist discourse thatises elements of Hegelian dialectics, Marxist
materialism, Heideggerian phenomenology, and SartExistentialism by positing the colonial

subject’s quest for freedom.

Fanon utilizes this theoretical pastiche to eludéhe totalizing oppression of Western
hegemony and empire, and its impact on severaleklaelds of the colonial subject’s lived
experience: the psychological, the material, tredegdtical, and the existential. Therefore, as
someone committed to “analyzing and destroying” ‘thgychoexistential complex” resulting
from the “juxtaposition of the black and white rat€l12), Fanon must reveal breadth and depth
of said complex(es). To that end, he applies, thedeby revises, key principles from these
divergent schools of Western thought in his analgéithe colonial subject, in particular, and the
ideological structures of European colonialismgeneral. In doing so, he not only reveals the
psychological (individual) and institutional (sdgiaeffects of imperial hegemony, he also
illuminates their firm hold on the colonized sultjsgsyche in the manifestation of an insidious
inferiority complex.
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The ideological structures of colonialism, indeed|onialism’s very survival, demands the
complete eradication of native culture, historyizeinship, and language; and the replacement of
these with European systems of culture, histotizenship, and language. Fanon holds that:

Insofar as he conceives of European culture asaamsnaf stripping himself of his

race, he becomes alienated...it is a question oftarviof a system based on the
exploitation of a given race by another, on thetempt in which a given branch

of humanity is held by a form of civilization thattetends to superiority. (224)

The native must be convinced of her essential iorigy in order for her to submit to foreign
rule, thereby ensuring the colonial project’s veryvival. The colonial world creates and
perpetuates a collective inferiority complex amdsgolonized subjects; thus, European cultural
imperialism and internalized inferiority become tthgalistically defining characteristic of the
colonized subject’s lived experience. Fanon furtheostulates that: “The feeling of inferiority
of the colonized is correlative to the Europear@ihg of superiority” (93).

Fanon depicts the colonial world as a nearly impabé systemic fortress of Western
hegemony, but his diagnosis is not fatal. He pdbi potential for native freedom and, in doing
so, reveals the colonial subject’'s necessary gieesontological fulfillment, human potential
realized by risking death in a violent confrontati@r recognition and freedom. Fanon reveals
the liberated consciousness of the colonial supbpratl the resultant liberated society, as the
pinnacle of existential actualization. Thus, tlgbuBlack Skin, White Mask’sheoretical
mélange of psychoanalysis, dialectics, materialiang existentialism Fanon accomplishes two
unprecedented discursive feats: Being and Freeg@misgly reach their apotheosis within the
historical and political context of African diaspoiiberation. And somewhat paradoxically,
European-centered schools of Western thought a@ tasposit the colonial subject’s liberated
consciousness as the quintessential site of exitesmctualization and the foundation for
collective revolutionary action.

Black Skin, White Masksmagistic title seemingly announces the multi-giBoary approach
Fanon uses to probe the colonial subject’s crisiseti-identification, as the binary formulation
of Black skins and white masks describes severrdtical dichotomies: psychoanalytical, in
the employment of a mask to obscure true identliglectical, in the play of opposing racial
identities and symbolically Manichean forces; anttotogical, in the subsuming of Black
identity by the mask of white identity. The Negm Black but, according to Fanon, the
stultifying effects of colonialism’s white mask pent her from existing by and for herself. She
must exist by and for white civilization, for asrfém states inBlack Skin, White Masks’
introduction: “White civilization and European ture have forced an existential deviation on
the Negro” (12).
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This existential deviation is manifest in the cotmd subject’s forced denial of her own native
identity. Wearing a white mask negates native/Bl@aentity and all that it represents: racial
and ethnic particularity, racial self-identificatioand native history and culture. A colonial
subject, himself, Fanon understood colonialism las historical, ideological and material
deviation that breeds what he terms psychologidaalienation” (or alienation) in colonized

subjects. So while Fanon begins by declaBragk Skin, White Masks psychological study, he

simultaneously insists that the colonial subjectiteriority complex is the direct result of

extenuating socio-economic forces created by théenmah realities of colonialism. In his

introduction Fanon announces that:

The analysis that | am undertaking is psychologidalspite of this it is apparent
to me that the effective disalienation of the blankn entails an immediate
recognition of social and economic realitidé there is an inferiority complex, it
is the outcome of a double process: primarily ecoimp subsequently, the
internalization — or better the epidermalization of this inferiority. (10)
(emphasis added)

The social and economic realities of colonialisrat thecessitate native poverty and degradation
while ensuring imperial wealth and privilege, aciog to Fanon, also contribute to the
colonized subject class’ inferiority complex, for causal link is established between the
impoverished material conditions of colonial opgies and the native’s identity as a Black-
skinned colonized subject. Fanon’s colonial deswtion, or self-alienation, is the
internalization of native inferiority. This condih makes the colonial subject’'s plight
ineluctable, for as long as she is Black she vathain inferior in the eyes of the European
colonizer and justifiably oppressed. The colonizedseemingly locked into a cycle of
oppression, a material condition that catalyzesphehological complex of self-alienation. To
prove that the material reality of colonial oppresscreates and maintains psychological
complexes, Fanon illuminates the ways in which taitil study of colonialism imbricates two
critical approaches that are generally perceivethesretically opposed: dialectical materialism
and psychoanalysis. OBlack Skin, White Mask<ritical juxtaposition of these contrasting
theoretical methods, it has been observed that:

The audacity of [Fanon’s] insight is that it alloveme to ask whether the
psychodyanmics of colonial power and anti-colosigbversion can be interpreted
by deploying...the same concept and techniques usedinterpret the
psychodynamics of the unconscious..Btack Skin, White Maskshe insists
that...racial alienation is not only an ‘individualiegtion’ but also involves a
‘socio-diagnostic’. Reducing Fanon to a purelynfaf psychoanalysis, or a
purely structural Marxism, risks foreclosing pretysthose suggestive tensions
that animate...the most subversive elements in hik.wbicClintock 94)
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It is these suggestive tensions between Marxism @sythoanalysis that establish critical
commonalities, which, in turn, forge unexpectedkdiges between these divergent approaches.
In Black Skin, White MasksFanon demonstrates how the (individual) colorsabject’s
abnormal psychological state is the result of aerramt (social) material state: that of a
dominated, subjugated, and degraded colonizedegexist The colonial subject’'s awareness of
being is, therefore, distilled from the oppresgivaterial conditions of Western domination that
compromise her individual psyche and ontology. tha reason, Fanon’s quote bears repeating:
“If there is an inferiority complex, it is the owime of a double process: -- 1 primarily economic;
subsequently 2, the internalization — or, bettergpidermalization of this inferiority” (10).

Contextualizing Fanon

Before examining Fanon’s explorations of Being &needom inBlack Skin, White Masks is
first necessary to situate Fanon as a psychiaanst intellectual whose motivations were
professional, stemming from his chosen field of gbsgtry; social, originating in his
identification as a colonial subject; and inteliedt arising from his intense study of Western
philosophy? During his psychiatric residency in France anSaiban hospital in 1952, Fanon
studied under a professor who exposed him to dbei@py, a psychiatric method that stresses
the indivisibility of the patient from her specifsocial environment and societal orientation.
This form of socio-therapy offers a diagnostic noethhat places equal weight on the individual
and her social orientation. With the colonial sebgs his patient, Fanon seemingly applied this
method of socio-therapy to the individual, to tleeial setting of the French colonial Antilles,
and to the wider colonial world.In addition to Fanon’s professional forays intzis-therapy,

he was exposed to a significant amount of exisiéstiliterature in 1950’s France. Fanon
studied the works of Martin Heidegger and Jean-Paaitre, among the works of other
philosophers whose exegeses on phenomenology aontbgyn complimented Fanon’s earlier
undergraduate education in the principal authoM/es$tern radical theory: Karl Marx, Vladimir
Lenin, and Leon Trotysky. Based on Fanon's exposure to psychiatric so@cathy’s
materialist concern with the individual as a prdado€ her social milieu, it seems that his
methodology inBlack Skin, White Maskeesulted from his application of socio-therapeutic
analysis to his examination of the colonial sitoati Fanon uses the colonized subject as the
psychiatric patient, just as he analyzes her lasgero-political context as a subject of Western
empire, affected by its attendant ideological antitipal discourses of racism. This distinctly
Fanonian method combines key principles from thmals of thought to which he was exposed
as a colonial subject studying in the European opele: psychoanalysis, dialectics, materialism,
and existentialism.
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While some consider Fanon’s theoretical approaatsyahcratic, there does exist a potentially
seamless conceptual progression from Freudian payetlysis to Heideggerian
phenomenology. Freud’s study of the unconscious motives behinthdn behavior offers a
theoretical bridge to Heidegger's examination aitoygy, for:

It is quite easy to make the transition from Freugsychoanalytic theory of
human behavior to Heidegger’s fundamental ontolo@ye need only to expand
our analysis in order to grasp the basic principlesntology...Heidegger’s thesis
is that ontological concerns are operative in alumian activity. If Heidegger is
correct...ontology is relevant to the most commonpldaeatures of our
experience. (Schrader 37)

One such prosaic feature of human experience welldesire; and according to Freud human

behavior is the cumulative manifestation of uncamss desires that shape one’s apprehension of
Being. Just as Freudian psychoanalysis impliestifgaunconscious dictates our experience of
Being through the (un)conscious manifestation afdmsires, choices and actions, Heideggerian
phenomenology posits Being as the center of owrdliexperience since Being cannot be

divorced from the world in which we live:

Heidegger builds on Husserl's central argument thdtject and object, human
awareness and the environing world, are indissypllibked. One cannot even in
principle treat the ego as something detached fiitgn surrounding...the
phenomenologist must open himself up to the richtality of
experience...(Hinchman and Hinchman189)

Somewhat paradoxically, Heidegger's “rich totaliof experience” includes a deliberate
consideration of the individual’s lived reality;ut Heidegger himself revises phenomenology by
positing a somewhat materialist premise: the iidial, and her sense of Being, is inextricably
bound to the subjective experience of her socialdvolndeed, HeideggerBeing and Time
“...deals with the phenomenological study of everydéfe...Heidegger...transformed
phenomenology...into a method through which to cama more radical inquiry into ontology,
the study of what it iso bé (Hinchman & Hinchman 189). Given that Heideggework offers

a radical intervention into the study of Being,gtno surprise that Fanon would agree with
Heidegger’s thesis that individual ontology is tiehotomous reflection of the individuahd
her societal milieu. For Fanon himself was a ciabsubject, the very embodiment of historical,
ideological, and geo-political forces.

Fanon’s professional vocation as a psychiatrist hisd social orientation as an intellectual
seemingly allowed him to build upon this connectioetween the psychoanalytic and the
phenomenological; yet Fanon accomplished sometthiagneither Freud nor Heidegger could
because of their exclusive focus on the Europebjesu
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Fanon applied Freudian psychoanalytic theories ansadousness and Heidegger's
phenomenological theories of Being to a dialectimadl materialist analysis of the colonial

world® As Fanon states on his incorporation of differimgthods in his examination of

colonialism inBlack Skin, White MasksAlthough | had more or less concentrated on the
psychic alienation of the black man, | could notain silent about certain things which,

however psychological they may be, produce consespsethat extend into the domains of other
sciences” (48). Clearly, the extreme forces ofemegnic domination intrinsic to and necessary
for the survival of empire compelled Fanon to proibe afore-mentioned sciences and
philosophies of psychoanalysis and phenomenology.

Fanon’s exposition on the profoundly stultifyingests of racism as ideology and praxis on the
colonized psyche irBlack Skin, White Masksvas formulated as the direct result of his
methodical engagement with the political and plafdscal tomes of Western discourse. This
dialogic engagement is made clear in severdlatk Skin, White Maskshapter titles and sub-
titles: “The Negro and Psychopathology,” “The Negamd Hegel,” “The Negro and
Recognition.” Fanon biographer Irene Gendzier sithat:

...out of the amalgam of men and ideas that affe€adon, there were other
historic figures, notably Marx, Freud, and Hegelhose presence is to be
discerned in his workslt was through the inner debate he engaged witlsdghe
men, a debate molded by events in which he founddtf, that Fanon eventually
evolved an intellectual and political position a$ lown (21) (emphasis added)

Fanon’s inner debate with these theorists raiseserake questions about the epistemic,
ideological, and institutional aspects of anti-&fm racism that are highlighted in his
theorization of the Manichaean colonial world, aravhose dualistic white-Black, good-evil

binary quite conveniently lends itself to anothernterpretive juxtaposition of Freudian

psychoanalysis and Marxist materialism. Througbsgchoanalytic reading, the “evil”, Black

native may symbolize the wildly undisciplined iddathe “good”, white colonizer that of the

tempered, controlling super-ego. A materialistique of Fanon’s Manicheaism reveals the
dialectics of empire: the white, European rulingloaial class oppresses the Black
native/colonized class until resistance, whichmsinent, occurs.

Nevertheless, Fanon ostensibly announces psychasalks his primary method Black Skin,
White Masksdeclaring: “Before beginning the case, | havesay certain things. The analysis
that | am undertaking is psychological” (10). Faisobrand of psychoanalytic engagement,
however, also utilizes a critical framework thatasxnes the irrational dimensions of the
colonial world:
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Psychoanalysis’ interest in the problem of idecéifion provides Fanon with a
vocabulary and an intellectual framework in whichdiagnose and to treat not
only the psychological disorders produced in indlinls by the violence of
colonial domination but also the neurotic structafecolonialism itself. At the
same time, its investigation of alterity within thestorical and political frame of
colonialism suggests that identification is neitaenistorically universal concept
nor a politically innocent oneA by-product of modernity, the psychoanalytic
theory of identification takes shape within theglar cultural context of colonial
expansion and imperial crisigFuss 20) (emphasis added)

Indeed, Fanon’s application of psychoanalytic pples to the colonial problem allows him to

establish the colonial subject’s individual ideptibrmation as indiscrete from the ideological,

political, and material history of European impé&sia and colonial domination. Fanon declares
emphatically that the colonial subject’s self-idécation is informed by her awareness of the
specific power relationship of Western domination 8lack oppression.

While Diana Fuss is quite right in asserting theyghoanalysis provides Fanon with the lexical
and critical frame for his examination of the cofmd individual and the larger colonial society,

| would argue further that Fanon uses psychoarslysithe colonial setting as a contextual
springboard to leap into a more nuanced explorabbnlinkages among psychoanalysis,
dialectics, materialism, and existentialism. Fareases these connections out through an
analysis of the colonial subject’s lived experien€nBlack Skin, White Mask€mployment of
psychoanalysis and his acute awareness of the foeetlalectical engagement in the colonial
setting, Fanon himself explains that:

When | began this book, having completed my medstaties, | thought of
presenting it as my thesis. But dialectic requited constant adoption of
positions. Although | had more or less concentrate the psychic alienation of
the black man, | could not remain silent aboutarrthings which, however
psychological they may be, produce consequence®xitend into the domain of
other sciences. (48)

DespiteBlack Skin, White Maskgsychoanalytic subject matter, and Fanon’s neaddet his
professional training requirement, he reveals leispdengagement with Hegelian and Marxist
discourse by holding fast to the requirements afedtic. He explicitly states that he could not
write Black Skin, White Maskas a purely psychological study because he sawcdtanial
subject’s psychological alienation as the resulttlod historical and material alienation of
European hegemony and colonial rule. For Fanangtisis of empire provides the ideal socio-
political and ideological field within which to apghend the colonial subject’s internalization of
hegemonic ideals and practices.
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This internalization of Western domination is atefiected in many oBlack Skin, White Masks’
chapter titles: “The Woman of Color and the Whitaryf The Man of Color and the White
Woman,” “The So-Called Dependency Complex of Cdaledi People,” and “The Fact of
Blackness.” Thus, Fanon’s engagement with theohcstl forces of colonization and
decolonization seemingly compels him to identifgithmaterial, psychological, and existential
effects upon the colonized subject’s psyche. Fdonoges ahead to explore more material and
ontological manifestations of racism and their ictpan the colonial subject’s psyche through
her lived experience, and he begins this inquirgitipg Jean-Paul SartreAnti-Semite and Jew
to denote the complex meaning of over- determinatio

The Black native, the colonized subject, ever resd@lack. This overdetermination, defined
first by Sartre and then revised by Fanon, is kbagtained througiBlack Skin, White Mask’s
excerpt of Sartre’s text: “They [the Jews] havieowéd themselves to be poisoned by the
stereotypes that others have of them, and theyinifear that their acts will correspond to this
stereotype...We may say that their conduct is pegtigtoverdetermined from the inside” (qtd.
in Fanon 115). Fanon goes on to differentiate betwthe Jew’s overdetermination and the
Black’s by stressing that the Jew, in most casas,white skin that may obfuscate her Jewish
identity. For the Black, there is no chance ohlggierceived as anything other than Black.

Using himself as an example, Fanon highlights tHat:in my case everything takes omaw
guise. | am overdetermined from without. | amlave...of my own appearance” (116).
Invoking the specter of chattel slavery to hightipis own self-alienation, Fanon insists that the
colonized subject’s overdetermination is as perma@s her Black skin. The reality of this
overdetermination and epidermalization is bestwapk in, “The Fact of Blackness” — in the
English edition (1967), and “The Lived Experiené¢eh® Black” — the direct translation from the
French edition (1952). Despite the different datisé and connotative meanings in these
respective chapter titles, both titles reveal thenner in whichBlack Skin, White Masks
combines phenomenology and ontology. As a branthplolosophy centered on the
“investigation of appearances” (Hinchman & Hinchma87) the physical manifestation of
blackness is connoted in both titles. Where thgliEm edition situates blackness, itself, as the
subject of a phenomenological inquiry, the Frenditi@n’s title positions the Black native as the
ontological subject under consideration, and thbjesi’'s blackness becomes the de facto
phenomenon of her lived experience. In both chtsskness and the lived experience of being
Black, therefore, represent the ineluctable aspiexistential facticity in the colonial worfd.
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Hailing and Hegel: Racist Interpellation and Hegeahn Dialectics

In a chapter that critic lan Baucom has calledtfust influential chapter dBlack Skin, White
Masks' Fanon proceeds to define “The Fact of Blacknes&The Lived Experience of the
Black,” through lengthy autobiographical encountesé his own racial objectification
instantiated by the interpellation of whites inralpng and revelatory manner. He challenges the
reader's senses by exclaiming: “Dirty nigger,” angly “Look a Negro!” (109). Here, Fanon
recounts his experiences of racist interpellategemingly positioning himself as the colonial
neurotic by delving in to his own damaged psyche:

Fanon goes to a deeper level of interiority: hisi@axperience as lived. He finds
in his autobiographical moment, a set of theseveaging. The chapter ‘The

Lived Experience of the Black’ begins with a littidite boy’s use of language —
of publicity — to enmesh Fanon in the realm of pawrgeriority, the realm of

epidermal schema. There, Fanon’s existence i®altmensional objectification.

(Gordon 33)

This two-dimensional obijectification indicates antaogical shattering where Fanon’s very
humanity is seemingly called into question. Fapooceeds to describe a cleaving of racially
stereotyped selves that the white boy’s hailingdiested:

In the train it was no longer a question of beimgaee of my body in the third

person but in a triple person...l was responsiblaeatsame time for my body, for
my race, for my ancestors. | subjected myself ricohjective examination, |

discovered my blackness, my ethnic characteriséing; | was battered down by
tom-toms, cannibalism, intellectual deficiency,idbism, racial defects, slave-
ships, and above all else, above all: ‘Sho gooith&€ét12) (emphasis added)

Fanon’s ontological triplication illustrates the mm&r in which the Black colonial subject
becomes a representation, for his physicality, ,racel forebears while recalling internalized
stereotypes of blackness and African identity -mfracannibalism and fetishism” to African-
American southern identity — “Sho good eatin””. €BlB stereotypes reveal that in their
experiences of anti-African racism the Black cotbriubject and the African diasporic subject
are one and the same for Fanon. Thus, the Afd@sporic subject cannot exist autonomously;
her ontology is ever problematized by the presesfcehites. As Fanon further explains in
Black Skin, White Masks

In the Weltanschauung of a colonized people therani impurity, a flaw that
outlaws any ontological explanation...Ontology...doest rmpermit us to
understand the being of the black man. For not onist the black man be black;
he must be black in relation to the white man. ¢120)
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Fanon emphasizes the manner in which the Blacksetygnsion of Being is problematized by
the ineluctable presence of the white individuadl @olonial society. Ontology for the Black
subject is not an a priori reality; instead it iseality that becomes permanently compromised
and defined by its inescapable duality with whismeand all that it represents — white
supremacy, anti-African racism, and racist stengesy

Fanon explores this lived binary in the afore-ciéediobiographical encounters, and his reactions
bespeak the anger, shock, and trauma befittingwdne is experiencing a form of existential
dread. In C.L.R. James’ assessment of Heideggdread, he contends that:

...Man is not afraid of anything in particular...the mmefact that you are
living...and you do not know what exactly is goingn@appen to you...that makes
in your existence the necessity of some kind ofdras to what is going to
happen to you in your future. (9)

For Heidegger dread is the feeling of foreboditigis a foreboding that awakens the fear of the
known, death; and the unknown, the exact momeudeath one’s death. For Fanon, this dread
occurs at the moment of racist interpellation: tipmigger!” Fanon captures the recurring nature
of this dehumanizing hailing through repetition. e epeats the hailing four separate times
throughout the chapter; this repetitive act of esttpon reflects the hailing’s frequent occurrence
in the colonial world as well as its devastatinfgetls on the colonized subject’s psyche.

The existential issues of Being and Freedom in Randialectical (and dreadful) colonial world
necessitate that due consideration be given tamtiggnator of the dialectical process, G.W.F.
Hegel. InBlack Skin, White Maskshe colonized subject’s quest for freedom is tadliged in
Fanon’s interpretation of the Hegelian dialecticefognition and struggle ifhenomenology of
Mind. The Hegelian dialectic of individual conscioussi@nd social recognition is laid bare
through Fanon’s somewhat paradoxical sub-sectititiezh “The Negro and Hegel,” a heading
that raises several red flags. First, Hegel's gugition on the Negro is one of complete and
utter derision. His.ectures on the Philosophy of World Hist@peciously establishes the Negro
as neither contributing to Western civilization nmuossessing human consciousness. Secondly,
Black Skin, White Maskdoes not address the African’s historical and logioal erasure in
Hegelian discourse. Failing to refute or even moenHegel’'s anti-African bias makes Fanon’s
engagement witiPhenomenology of the Minektremely paradoxical, for Hegel's dialectic of
human recognition and violent struggle encapsulp&stectly the lot of Africana peoples’ four
centuries long fight for freedom under Western dwtion’® The very race Hegel deemed sub-
human is the same race whose long history of opjmesnd resistance is mirrored in Hegel's
own seminal dialectic. The irony is rich.
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Given Hegel's virulent anti-African position, Fariemttraction to Hegelian discourse appears to
be grounded in his posthumous mentor’s animationisibry as the preeminent social field that
determines human experience. Hegel holds thairlisind culture make human beings who and
what they are: “For Hegel, man is first and foreitre being who functions within the context of
history and culture...he viewed human becoming asimaied by world history” (Schrader 13).
Since the colonial encounter is a consequence atéffehegemonic history, Fanon’s method in
Black Skin, White Masks very Hegelian. His text proposes that the wialo subject’s
inferiority complex has been created by the histand culture of European empire and
colonialism; that the colonial subject is the dirpooduct of her environment; and that she is
directly affected by the history and culture of &uean domination. It is no wonder that this
aspect of Hegelian discourse held allure for Farem, Hegelian discourse delineates the
connection between human alienation and world histwen further: “The particular form of
alienation experienced by an individual dependsnupis situation in world history and cannot
be overcome save as historical-cultural processésaf out of the logic of their development”
(Schrader 14). Thus, the colonized subject’s alien (or disalienation as Fanon has renamed
it) is the direct result of the historical forcesVdestern imperialism and subjugation.

Human Recognition and Liberation

Setting aside the fact that Hegellsectures on the Philosophy of World Histarges this same
argument to justify the excision of African cividiton from the narrative of world history, Fanon
once again applies Hegelianism to modern colommlisFor Fanon, the colonized subject’s
alienation is a state of self-hatred created byhiktory and culture of European empire, and it
can only be overcome through the historical andtipal process of decolonization. This
process of radical historical and societal changg only be catalyzed through the antithesis of
the colonial inferiority complex: a liberated naegiconsciousness that eventually crystallizes as a
collective quest for native freedom. This freed@monly possible through a confrontation,
indeed, a demand for human recognition from theordmer. Fanon distills key ideas on
recognition from Hegel’'$?henomenology of the Mirntd reinterpret the problematic of human
recognition for the colonized created by the cateni In Fanon’s estimation Hegel stresses that:

Man is human only to the extent to which he triesmpose his existence on
another man in order to be recognized by him. d@dmwsylas he has not been
effectively recognized by the other, that otherl wémain the theme of his
actions. It is on that other being, on recognitognthat other being that his own
human worth and reality depend. It is that othein@ in whom the meaning of
his life is condensed. (216-217)
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In this colonial setting, Fanon asserts that tHergmer will remain the principal catalyst of the
colonized subject’s actions until the colonizerogizes the native as a human being. The
meaning of the colonized subject’s life becomeated in the colonizer’'s willful denial of her
humanity. Unless the colonizer recognizes and awladges the native’s humanity, according
to Fanon, a violent confrontation will ensue: idtsolely by risking life that freedom is obtained;
only thus it is tried and proved that the essemtialure of self-consciousness is not bare
existence...” (qtd. in Fanon 218)

Quite paradoxically, Hegel'lBhenomenology of the Mindakes a rather strong casgainstthe
epistemological and ontological erasure of Africamserent to Western discourse, for risking
one’s life for the attainment of freedom is and lh@en the nexus of Africana resistance to
chattel slavery and colonialism. Fanon extrapslatgon Hegel’s initial proposition, stressing
that:

...human reality in-itself-for-itself can be achievedly through conflict and
through the risk that conflict implies. This riskeans that | go beyond life
towards a supreme good that is the transformatfasulbjective certainty of my
own worth into a universally valid objective truttHe who is reluctant to
recognize me opposes me. In a savage strugglen lwdling to accept
convulsions of death, invincible dissolution, buscathe possibility of the
impossible. (218)

For Fanon, the risk of death concretizes the essehtiuman existence: the need for human
recognition and the quest for freedom. His insis¢ethat “he who is reluctant to recognize me
opposes me” represents the ultimate revolutionhallenge between the colonized subject and
the colonizer. That Fanon accepts death as alpessitcome of a struggle for freedom reveals
Black Skin, White Masksas the originary text of Fanonian radicalism, eatthan those works
written after his engagement with the French-AlgieNVar:

Several of Fanon’s interpreters suggest that harbeaware of the necessity for
violence as a result of his Algerian experienclisoes not seem to be the case.
For as early as his first book...published in 195hdn had unmistakably arrived
at this conclusion by way of Hegellin a section of that book devoted to “The
Negro and Hegel,” Fanon used the plight of the Negrelaborate a theory of the
conditions under which the Negro could liberate geth Fanon established that
Freedom...can only be established by a dialecticabnassion in which the
subjected individual imposes himself on the otherai violent demand for
acceptance. (Martin 392)
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In the colonial world, this violent demand for rgodtion reaches its apex in decolonization
struggles. Natives are not recognized as humangbeivorthy of exercising their right to
sovereignty; therefore they are forced, by the neatd this dialectic, to demand recognition from
their oppressors and court death to obtain it. Fearon, violence and the risk of death mean that
the native’s life is transformed into the corporeelnifestation of the “universal objective truth”
of freedom:

In relating themselves to freedom through the meegf to die, the colonized
clearly indicate what is at stake...What comes fisstnot the recognition of
particularity but the humanity of the colonizede thtruggle for recognition as
human being...Violence expresses this disincarntitereal freedom. It is how
freedom exists less as an attribute than as the sidsject exacting recognition
through the risking of life. The rehabilitative lva of violence lies in the
eqguation that the colonized are ready to risk thig and most precious thing they
have, namely, their life, for their dignity and edjty. (Kebede 549-550)

Kebede substantiates Fanon’s position that resistemcolonial oppression takes freedom out of
the realm of abstraction and into the concretequitable world of human relations; thus the
inequities of racism and colonial oppression caty die eradicated through a struggle for
equality and freedom. This struggle begins witk thdividual’'s ontological and political
awakening, the understanding that the colonizedestimust break the chains of mental
enslavement. Consequently, there is an absolutessity for a liberated consciousness in the
creation of a liberated society because:

There can be no radical transformation of identiithout an entire struggle to
radically transform the social order. And no radlitansformation of the social
structure is possible (nor would it have a purpasgigout the transformation of
identity — the self-creation of a new kind of humaing. It is this self-creation
and renewal that is the aim of all effort. (Birt131

This new human is one who has initiated her selfe@ion by decolonizing her mind, by
disposing of internalized racism through the redtgm of her own intrinsic value, and by daring
to restructure a formerly oppressive society inb@ ¢hat is not only more egalitarian, but one
that reflects her native culture, history, and tdgn Clearly, Fanon’s call for native freedom in
Black Skin, White Maskegflects his ongoing dialogue with Marxist theanyd its preoccupation
with social revolution and societal transformatiowhile Fanon engages with Marxism, it may
also be said that Fanon’s radicalism surpasse®tiarx because:
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...Fanon goes beyond the Marxist characterizatioviadénce as the ‘midwife of
history.” He reads into the forceful resistancaiagt colonialism the gestation,
the birth of a historical subject. Through violerdirected at their oppressors, the
colonized peoples reconstitute their human sedinrmutonomous and unrestricted
way. (Kebede 554)

The creation of a liberated humanity through th&ohationary overthrow of European
imperialism inBlack Skin, White Maskeaches another crescendd e Wretched of the Earth
In it, Fanon warns that: “Decolonization...is a brstal process...Decolonization is the
veritable creation of new men” (36). And later:

Independence is not a word which can be used asxamcism, but an
indispensable condition for the existence of med amomen who are truly
liberated, in other words who are truly mastersalbtthe material means which
make possible the radical transformation of socig¥0)

For the newly liberated masses, existential selfazation is born of violent confrontation and
risking death for human recognition. The nativégrd won freedom leads to a radical
transformation of society specifically because fibrenerly colonized have become instruments
of true societal change by regaining dominion otregir own land, culture, and resources.
Indeed, as they have regained control over theieatove identity and existence the problem of
alienation ceases to exist.

With Black Skin, White Mask&anon achieves a critical tour de force. Hidgssional training
in psychoanalysis and his dialogue with Westermoghphers allowed him to elucidate areas of
theoretical convergence among varied schools oft&eghought. Fanon uses the African
diasporic subject as a point of inquiry in thigical experiment and this makes his achievement
in Black Skin, White Masksnprecedented, for the Black subject was nevesidered in the
initial application of psychoanalysis, materialisdialectics, or existentialism. Fanon analyzes
the Black colonial subject’'s psychology and ontgiodner lived experience is probed,
illuminating a convergence of psychology, dialestimateriality, and existence that affect her
day-to day reality. It is a reality that revedis Black colonized subject as a living embodiment
of Western discourse’s paradoxes. For once admnAfricana subject, categorized as sub-
human by Hegelian discourse, wages battles for 3eind Freedom that are outlined in
Hegelian, Marxist, and existentialist thought. rkwvising these critical approaches, Fanon
creates a distinctly Fanonian hermeneutics agaimgtire that surpasses the radicalism of both
Karl Marx and Jean-Paul Sartre, for Fanon defimesattainment of freedom in the colonial
world as the apotheosis of existential actualizatibhis totality of being, according to Fanon,
creates a new race of humans capable of creativigyld that is free of oppression, exploitation,
and hegemonic domination. Idealistic, yes, but Ralarates this idealism in the complete
eradication of empire, a seemingly impossible fimat, if achieved, would necessitate that
freedom be realized by all.
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Notes

! For a detailed discussion of Fanon and Satre’sréieal engagement with the Algerian
decolonization struggle see Le Sueur, 227-249.

2 For a comprehensive analysis of Fanon’s earlidicadization, see Martin.

% For Fanon’s disenchantment with the Negridtude enwent, see Caute, 21-23; Gendzier, 21;
Kebede, and Martin.

4 SeeBlack Skin, White Mask41.
5 See Le Sueur, 227-249 and Gendzier, 4-21.

® Regarding this call to contextualize Fanon, | dbsupport Henry Louis Gates’ call in “Critical
Fanonisms” to historicize Fanon as a means of akzitrg the conflicting contemporary critical
interpretations of Fanon’s work in postcolonial adhg rather | am attempting to show how
Fanon’s engagement with the philosophical and spaclitical tomes of the Western canon
enabled him to radically expand their previouslydpean-centered parameters. See Gates.

” Although Fanon is rather firm iBlack Skins, White Masksntroduction that his study is
specifically pertinent to the colonial world of th&ench Antilles, the remainder of the text
makes numerous references to the colonial sulyeygneral.

8 See Gendzier, 19-20.

® On the back cover of the Grove Press 1967 editidiack Skin, White Masksreviewer from
Newsweek describes the text as, “...a strange, hayntélange of existential analysis,
revolutionary manifesto, metaphysics, prose poetny, literary criticism...”

19 Here, | make the distinction between dialecticd amaterialism because Fanon himself does.
He applies Hegelian dialectics to the colonialisgtin a manner that is quite distinct from his
application of Marx’s dialectical materialism teeteame.

1 See Schrader, 23-24, for an explanation of fdgtias the empirically determined aspects of

human existence. Schrader also stresses that reiatist writers are equally concerned with
human freedom and the factuality of the human 8dna
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12 See Baucom for an analysis of radio’s pivotal rislethe dissemination of liberationist
ideology in the African Diaspora.

13 Although Fanon engages quite vigorously with HasgBhenomenology of Minchot once
does he mention Hegel's excision of Africa from #tage of world history ihectures on the
Philosophy of World History In fact, Fanon takes several ideological jabsnattor Aime
Cesaire’s Negritude philosophy by insisting thag tiscovery of ancient African kingdoms
would not dispel colonial alienation. SBkck Skin, White Mask225-226.
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