Fanon, Franz (1925-1961) West Indian psychoanalyst and social philosopher, known for his theory that some neuroses are socially generated and for his writings on behalf of the national liberation of colonial peoples. 

After attending schools in Martinique and France, Fanon served in the French army during World War II and afterward completed his studies in medicine and psychiatry at the University of Lyon. In 1953-56 he served as head of the psychiatry department of Blida-Joinville Hospital in Algeria, which was then part of France. He joined the Algerian liberation movement in 1954 and in 1956 became an editor of its newspaper, El Moudjahid, published in Tunis. In 1960 he was appointed ambassador to Ghana by the rebel Provisional Government. 

Fanon's Black Skin, White Masks (1952) reflected his personal frustrations with racism. The publication shortly before his death of his book The Wretched of the Earth (1961) established Fanon as a prophetic figure, the author of a social gospel that urged colonised peoples to purge themselves of their degradation in a "collective catharsis" to be achieved by violence against their European oppressors. This book traced the stages of development of culture and social development as a new nation emerges from the domination of colonialism and he warned of the dangers of a nation achieving national liberation before achieving maturity in the development of its own culture, pointing to the United States as an example.

The national liberation struggle which Fanon spoke for and Fanon's writings themselves served as a source of intellectual inspiration for the US Black Civil Rights movement and subsequently the women's liberation movement. See his Speech at the Congress of Black African Writers (1959).

Speech by Frantz Fanon at the Congress of Black African Writers, 1959

Wretched of the Earth - Reciprocal Bases of National Culture and the Fight for Freedom Source: Reproduced from Wretched of the Earth (1959) publ. Pelican. Speech to Congress of Black African Writers.
Colonial domination, because it is total and tends to over-simplify, very soon manages to disrupt in spectacular fashion the cultural life of a conquered people. This cultural obliteration is made possible by the negation of national reality, by new legal relations introduced by the occupying power, by the banishment of the natives and their customs to outlying districts by colonial society, by expropriation, and by the systematic enslaving of men and women.

Three years ago at our first congress I showed that, in the colonial situation, dynamism is replaced fairly quickly by a substantification of the attitudes of the colonising power. The area of culture is then marked off by fences and signposts. These are in fact so many defence mechanisms of the most elementary type, comparable for more than one good reason to the simple instinct for preservation. The interest of this period for us is that the oppressor does not manage to convince himself of the objective non-existence of the oppressed nation and its culture. Every effort is made to bring the colonised person to admit the inferiority of his culture which has been transformed into instinctive patterns of behaviour, to recognise the unreality of his 'nation', and, in the last extreme, the confused and imperfect character of his own biological structure.

Vis-à-vis this state of affairs, the native's reactions are not unanimous While the mass of the people maintain intact traditions which are completely different from those of the colonial situation, and the artisan style solidifies into a formalism which is more and more stereotyped, the intellectual throws himself in frenzied fashion into the frantic acquisition of the culture of the occupying power and takes every opportunity of unfavourably criticising his own national culture, or else takes refuge in setting out and substantiating the claims of that culture in a way that is passionate but rapidly becomes unproductive.

The common nature of these two reactions lies in the fact that they both lead to impossible contradictions. Whether a turncoat or a substantialist the native is ineffectual precisely because the analysis of the colonial situation is not carried out on strict lines. The colonial situation calls a halt to national culture in almost every field. Within the framework of colonial domination there is not and there will never be such phenomena as new cultural departures or changes in the national culture. Here and there valiant attempts are sometimes made to reanimate the cultural dynamic and to give fresh impulses to its themes, its forms and its tonalities. The immediate, palpable and obvious interest of such leaps ahead is nil. But if we follow up the consequences to the very end we see that preparations are being thus made to brush the cobwebs off national consciousness to question oppression and to open up the struggle for freedom.

A national culture under colonial domination is a contested culture whose destruction is sought in systematic fashion. It very quickly becomes a culture condemned to secrecy. This idea of clandestine culture is immediately seen in the reactions of the occupying power which interprets attachment to traditions as faithfulness to the spirit of the nation and as a refusal to submit. This persistence in following forms of culture which are already condemned to extinction is already a demonstration of nationality; but it is a demonstration which is a throw-back to the laws of inertia. There is no taking of the offensive and no redefining of relationships. There is simply a concentration on a hard core of culture which is becoming more and more shrivelled up, inert and empty.

By the time a century or two of exploitation has passed there comes about a veritable emaciation of the stock of national culture. It becomes a set of automatic habits, some traditions of dress and a few broken-down institutions. Little movement can be discerned in such remnants of culture; there is no real creativity and no overflowing life. The poverty of the people, national oppression and the inhibition of culture are one and the same thing. After a century of colonial domination we find a culture which is rigid in the extreme, or rather what we find are the dregs of culture, its mineral strata. The withering away of the reality of the nation and the death-pangs of the national culture are linked to each other in mutual dependences. This is why it is of capital importance to follow the evolution of these relations during the struggle for national freedom. The negation of the native's culture, the contempt for any manifestation of culture whether active or emotional and the placing outside the pale of all specialised branches of organisation contribute to breed aggressive patterns of conduct in the native. But these patterns of conduct are of the reflexive type; they are poorly differentiated, anarchic and ineffective. Colonial exploitation, poverty and endemic famine drive the native more and more to open, organised revolt. The necessity for an open and decisive breach is formed progressively and imperceptibly, and comes to be felt by the great majority of the people. Those tensions which hitherto were non-existent come into being. International events, the collapse of whole sections of colonial empires and the contradictions inherent in the colonial system strengthen and uphold the native's combativity while promoting and giving support to national consciousness.

These new-found tensions which are present at all stages in the real nature of colonialism have their repercussions on the cultural plane. In literature, for example, there is relative over-production. From being a reply on a minor scale to the dominating power, the literature produced by natives becomes differentiated and makes itself into a will to particularism. The intelligentsia, which during the period of repression was essentially a consuming public, now themselves become producers. This literature at first chooses to confine itself to the tragic and poetic style; but later on novels, short stories and essays are attempted. It is as if a kind of internal organisation or law of expression existed which wills that poetic expression become less frequent in proportion as the objectives and the methods of the struggle for liberation become more precise. Themes are completely altered; in fact, we find less and less of bitter, hopeless recrimination and less also of that violent, resounding, florid writing which on the whole serves to reassure the occupying power. The colonialists have in former times encouraged these modes of expression and made their existence possible. Stinging denunciations, the exposing of distressing conditions and passions which find their outlet in expression are in fact assimilated by the occupying power in a cathartic process. To aid such processes is in a certain sense to avoid their dramatisation and to clear the atmosphere. But such a situation can only be transitory. In fact, the progress of national consciousness among the people modifies and gives precision to the literary utterances of the native intellectual. The continued cohesion of the people constitutes for the intellectual an invitation to go farther than his cry of protest. The lament first makes the indictment; then it makes an appeal. In the period that follows, the words of command are heard. The crystallisation of the national consciousness will both disrupt literary styles and themes, and also create a completely new public. While at the beginning the native intellectual used to produce his work to be read exclusively by the oppressor, whether with the intention of charming him or of denouncing him through ethnical or subjectivist means, now the native writer progressively takes on the habit of addressing his own people.

It is only from that moment that we can speak of a national literature. Here there is, at the level of literary creation, the taking up and clarification of themes which are typically nationalist. This may be properly called a literature of combat, in the sense that it calls on the whole people to fight for their existence as a nation. It is a literature of combat, because it moulds the national consciousness, giving it form and contours and flinging open before it new and boundless horizons; it is a literature of combat because it assumes responsibility, and because it is the will to liberty expressed in terms of time and space.

On another level, the oral tradition - stories, epics and songs of the people - which formerly were filed away as set pieces are now beginning to change. The storytellers who used to relate inert episodes now bring them alive and introduce into them modifications which are increasingly fundamental. There is a tendency to bring conflicts up to date and to modernise the kinds of struggle which the stories evoke, together with the names of heroes and the types of weapons. The method of allusion is more and more widely used. The formula 'This all happened long ago' is substituted by that of 'What we are going to speak of happened somewhere else, but it might well have happened here today, and it might happen tomorrow'. The example of Algeria is significant in this context. From 1952-3 on, the storytellers, who were before that time stereotyped and tedious to listen to, completely overturned their traditional methods of storytelling and the contents of their tales. Their public, which was formerly scattered, became compact. The epic, with its typified categories, reappeared; it became an authentic form of entertainment which took on once more a cultural value. Colonialism made no mistake when from 1955 on it proceeded to arrest these storytellers systematically.

The contact of the people with the new movement gives rise to a new rhythm of life and to forgotten muscular tensions, and develops the imagination. Every time the storyteller relates a fresh episode to his public, he presides over a real invocation. The existence of a new type of man is revealed to the public. The present is no longer turned in upon itself but spread out for all to see. The storyteller once more gives free rein to his imagination; he makes innovations and he creates a work of art. It even happens that the characters, which are barely ready for such a transformation - highway robbers or more or less antisocial vagabonds - are taken up and remodelled. The emergence of the imagination and of the creative urge in the songs and epic stories of a colonised country is worth following. The storyteller replies to the expectant people by successive approximations, and makes his way, apparently alone but in fact helped on by his public, towards the seeking out of new patterns, that is to say national patterns. Comedy and farce disappear, or lose their attraction. As for dramatisation, it is no longer placed on the plane of the troubled intellectual and his tormented conscience. By losing its characteristics of despair and revolt, the drama becomes part of the common lot of the people and forms part of an action in preparation or already in progress.

Where handicrafts are concerned, the forms of expression which formerly were the dregs of art, surviving as if in a daze, now begin to reach out. Woodwork, for .example, which formerly turned out certain faces and attitudes by the million, begins to be differentiated. The inexpressive or overwrought mask comes to life and the arms tend to be raised from the body as if to sketch an action. Compositions containing two, three or five figures appear. The traditional schools are led on to creative efforts by the rising avalanche of amateurs or of critics. This new vigour in this sector of cultural life very often passes unseen; and yet its contribution to the national effort is of capital importance. By carving figures and faces which are full of life, and by taking as his theme a group fixed on the same pedestal, the artist invites participation in an organised movement.

If we study the repercussions of the awakening of national consciousness in the domains of ceramics and pottery-making, the same observations may be drawn. Formalism is abandoned in the craftsman's work. Jugs, jars and trays are modified, at first imperceptibly, then almost savagely. The colours, of which formerly there were but few and which obeyed the traditional rules of harmony, increase in number and are influenced by the repercussion of the rising revolution. Certain ochres and blues, which seemed forbidden to all eternity in a given cultural area, now assert themselves without giving rise to scandal. In the same way the stylisation of the human face, which according to sociologists is typical of very clearly defined regions, becomes suddenly completely relative. The specialist coming from the home country and the ethnologist are quick to note these changes. On the whole such changes are condemned in the name of a rigid code of artistic style and of a cultural life which grows up at the heart of the colonial system. The colonialist specialists do not recognise these new forms and rush to the help of the traditions of the indigenous society. It is the colonialists who become the defenders of the native style. We remember perfectly, and the example took on a certain measure of importance since the real nature of colonialism was not involved, the reactions of the white jazz specialists when after the Second World War new styles such as the be-bop took definite shape. The fact is that in their eyes jazz should only be the despairing, broken-down nostalgia of an old Negro who is trapped between five glasses of whisky, the curse of his race, and the racial hatred of the white men. As soon as the Negro comes to an understanding of himself, and understands the rest of the world differently, when he gives birth to hope and forces back the racist universe, it is clear that his trumpet sounds more clearly and his voice less hoarsely. The new fashions in jazz are not simply born of economic competition. We must without any doubt see in them one of the consequences of the defeat, slow but sure, of the southern world of the United States. And it is not utopian to suppose that in fifty years' time the type of jazz howl hiccupped by a poor misfortunate Negro will be upheld only by the whites who believe in it as an expression of nigger-hood, and who are faithful to this arrested image of a type of relationship.

We might in the same way seek and find in dancing, singing, and traditional rites and ceremonies the same upward-springing trend, and make out the same changes and the same impatience in this field. Well before the political or fighting phase of the national movement an attentive spectator can thus feel and see the manifestation of new vigour and feel the approaching conflict. He will note unusual forms of expression and themes which are fresh and imbued with a power which is no longer that of invocation but rather of the assembling of the people, a summoning together for a precise purpose. Everything works together to awaken the native's sensibility and to make unreal and inacceptable the contemplative attitude, or the acceptance of defeat. The native rebuilds his perceptions because he renews the purpose and dynamism of the craftsmen, of dancing and music and of literature and the oral tradition. His world comes to lose its accursed character. The conditions necessary for the inevitable conflict are brought together.

We have noted the appearance of the movement in cultural forms and we have seen that this movement and these new forms are linked to the state of maturity of the national consciousness. Now, this movement tends more and more to express itself objectively, in institutions. From thence comes the need for a national existence, whatever the cost.

A frequent mistake, and one which is moreover hardly justifiable is to try to find cultural expressions for and to give new values to native culture within the framework of colonial domination. This is why we arrive at a proposition which at first sight seems paradoxical: the fact that in a colonised country the most elementary, most savage and the most undifferentiated nationalism is the most fervent and efficient means of defending national culture. For culture is first the expression of a nation, the expression of its preferences, of its taboos and of its patterns. It is at every stage of the whole of society that other taboos, values and patterns are formed. A national culture is the sum total of all these appraisals; it is the result of internal and external extensions exerted over society as a whole and also at every level of that society. In the colonial situation, culture, which is doubly deprived of the support of the nation and of the state, falls away and dies. The condition for its existence is therefore national liberation and the renaissance of the state.

The nation is not only the condition of culture, its fruitfulness, its continuous renewal, and its deepening. It is also a necessity. It is the fight for national existence which sets culture moving and opens to it the doors of creation. Later on it is the nation which will ensure the conditions and framework necessary to culture. The nation gathers together the various indispensable elements necessary for the creation of a culture, those elements which alone can give it credibility, validity, life and creative power. In the same way it is its national character that will make such a culture open to other cultures and which will enable it to influence and permeate other cultures. A non-existent culture can hardly be expected to have bearing on reality, or to influence reality. The first necessity is the re-establishment of the nation in order to give life to national culture in the strictly biological sense of the phrase.

Thus we have followed the break-up of the old strata of culture, a shattering which becomes increasingly fundamental; and we have noticed, on the eve of the decisive conflict for national freedom, the renewing of forms of expression and the rebirth of the imagination. There remains one essential question: what are the relations between the struggle - whether political or military - and culture? Is there a suspension of culture during the conflict? Is the national struggle an expression of a culture? Finally, ought one to say that the battle for freedom, however fertile a posteriori with regard to culture, is in itself a negation of culture? In short is the struggle for liberation a cultural phenomenon or not?

We believe that the conscious and organised undertaking by a colonised people to re-establish the sovereignty of that nation constitutes the most complete and obvious cultural manifestation that exists. It is not alone the success of the struggle which afterwards gives validity and vigour to culture; culture is not put into cold storage during the conflict. The struggle itself in its development and in its internal progression sends culture along different paths and traces out entirely new ones for it. The struggle for freedom does not give back to the national culture its former value and shapes; this struggle which aims at a fundamentally different set of relations between men cannot leave intact either the form or the content of the people's culture. After the conflict there is not only the disappearance of colonialism but also the disappearance of the colonised man.

This new humanity cannot do otherwise than define a new humanism both for itself and for others. It is prefigured in the objectives and methods of the conflict. A struggle which mobilises all classes of the people and which expresses their aims and their impatience, which is not afraid to count almost exclusively on the people's support, will of necessity triumph. The value of this type of conflict is that it supplies the maximum of conditions necessary for the development and aims of culture. After national freedom has been obtained in these conditions, there is no such painful cultural indecision which is found in certain countries which are newly independent, because the nation by its manner of coming into being and in the terms of its existence exerts a fundamental influence over culture. A nation which is born of the people's concerted action and which embodies the real aspirations of the people while changing the state cannot exist save in the expression of exceptionally rich forms of culture.

The natives who are anxious for the culture of their country and who wish to give to it a universal dimension ought not therefore to place their confidence in the single principle of inevitable, undifferentiated independence written into the consciousness of the people in order to achieve their task. The liberation of the nation is one thing; the methods and popular content of the fight are another. It seems to me that the future of national culture and its riches are equally also part and parcel of the values which have ordained the struggle for freedom.

And now it is time to denounce certain pharisees. National claims, it is here and there stated, are a phase that humanity has left behind. It is the day of great concerted actions, and retarded nationalists ought in consequence to set their mistakes aright. We, however, consider that the mistake, which may have very serious consequences, lies in wishing to skip the national period. If culture is the expression of national consciousness, I will not hesitate to affirm that in the case with which we are dealing it is the national consciousness which is the most elaborate form of culture.

The consciousness of self is not the closing of a door to communication. Philosophic thought teaches us, on the contrary, that it is its guarantee. National consciousness, which is not nationalism, is the only thing that will give us an international dimension. This problem of national consciousness and of national culture takes on in Africa a special dimension. The birth of national consciousness in Africa has a strictly contemporaneous connexion with the African consciousness. The responsibility of the African as regards national culture is also a responsibility with regard to African-Negro culture. This joint responsibility is not the fact of a metaphysical principle but the awareness of a simple rule which wills that every independent nation in an Africa where colonialism is still entrenched is an encircled nation, a nation which is fragile and in permanent danger.

If man is known by his acts, then we will say that the most urgent thing today for the intellectual is to build up his nation. If this building up is true, that is to say if it interprets the manifest will of the people and reveals the eager African peoples, then the building of a nation is of necessity accompanied by the discovery and encouragement of universalising values. Far from keeping aloof from other nations, therefore, it is national liberation which leads the nation to play its part on the stage of history. It is at the heart of national consciousness that international consciousness lives and grows. And this two-fold emerging is ultimately the source of all culture. 

Frantz Fanon, 1961 The Wretched of the Earth

Source: Les damnés de la terre by François Maspéro éditeur in 1961; First published: in Great Britain by Macgibbon and Kee in 1965Chapter 6. Conclusion Come, then, comrades; it would be as well to decide at once to change our ways. We must shake off the heavy darkness in which we were plunged, and leave it behind. The new day which is already at hand must find us firm, prudent and resolute.

We must leave our dreams and abandon our old beliefs and friendships of the time before life began. Let us waste no time in sterile litanies and nauseating mimicry. Leave this Europe where they are never done talking of Man, yet murder men everywhere they find them, at the corner of every one of their own streets, in all the corners of the globe. For centuries they have stifled almost the whole of humanity in the name of a so-called spiritual experience. Look at them today swaying between atomic and spiritual disintegration.

And yet it may be said that Europe has been successful in as much as everything that she has attempted has succeeded.

Europe undertook the leadership of the world with ardour, cynicism and violence. Look at how the shadow of her palaces stretches out ever farther! Every one of her movements has burst the bounds of space and thought. Europe has declined all humility and all modesty; but she has also set her face against all solicitude and all tenderness.

She has only shown herself parsimonious and niggardly where men are concerned; it is only men that she has killed and devoured.

So, my brothers, how is it that we do not understand that we have better things to do than to follow that same Europe?

That same Europe where they were never done talking of Man, and where they never stopped proclaiming that they were only anxious for the welfare of Man: today we know with what sufferings humanity has paid for every one of their triumphs of the mind.

Come, then, comrades, the European game has finally ended; we must find something different. We today can do everything, so long as we do not imitate Europe, so long as we are not obsessed by the desire to catch up with Europe.

Europe now lives at such a mad, reckless pace that she has shaken off all guidance and all reason, and she is running headlong into the abyss; we would do well to avoid it with all possible speed.

Yet it is very true that we need a model, and that we want blueprints and examples. For many among us the European model is the most inspiring. We have therefore seen in the preceding pages to what mortifying set-backs such an imitation has led us. European achievements, European techniques and the European style ought no longer to tempt us and to throw us off our balance.

When I search for Man in the technique and the style of Europe, I see only a succession of negations of man, and an avalanche of murders.

The human condition, plans for mankind and collaboration between men in those tasks which increase the sum total of humanity are new problems, which demand true inventions.

Let us decide not to imitate Europe; let us combine our muscles and our brains in a new direction. Let us try to create the whole man, whom Europe has been incapable of bringing to triumphant birth.

Two centuries ago, a former European colony decided to catch up with Europe. It succeeded so well that the United States of America became a monster, in which the taints, the sickness and the inhumanity of Europe have grown to appalling dimensions.

Comrades, have we not other work to do than to create a third Europe? The West saw itself as a spiritual adventure. It is in the name of the spirit, in the name of the spirit of Europe, that Europe has made her encroachments, that she has justified her crimes and legitimized the slavery in which she holds four-fifths of humanity.

Yes, the European spirit has strange roots. All European thought has unfolded in places which were increasingly more deserted and more encircled by precipices; and thus it was that the custom grew up in those places of very seldom meeting man.

A permanent dialogue with oneself and an increasingly obscene narcissism never ceased to prepare the way for a half delirious state, where intellectual work became suffering and the reality was not at all that of a living man, working and creating himself, but rather words, different combinations of words, and the tensions springing from the meanings contained in words. Yet some Europeans were found to urge the European workers to shatter this narcissism and to break with this un-reality.

But in general the workers of Europe have not replied to these calls; for the workers believe, too, that they are part of the prodigious adventure of the European spirit.

All the elements of a solution to the great problems of humanity have, at different times, existed in European thought. But Europeans have not carried out in practice the mission which fell to them, which consisted of bringing their whole weight to bear violently upon these elements, of modifying their arrangement and their nature, of changing them and, finally, of bringing the problem of mankind to an infinitely higher plane.

Today, we are present at the stasis of Europe. Comrades, let us flee from this motionless movement where gradually dialectic is changing into the logic of equilibrium. Let us reconsider the question of mankind. Let us reconsider the question of cerebral reality and of the cerebral mass of all humanity, whose connexions must be increased, whose channels must be diversified and whose messages must be re-humanized.

Come, brothers, we have far too much work to do for us to play the game of rear-guard. Europe has done what she set out to do and on the whole she has done it well; let us stop blaming her, but let us say to her firmly that she should not make such a song and dance about it. We have no more to fear; so let us stop envying her.

The Third World today faces Europe like a colossal mass whose aim should be to try to resolve the problems to which Europe has not been able to find the answers.

But let us be clear: what matters is to stop talking about output, and intensification, and the rhythm of work.

No, there is no question of a return to Nature. It is simply a very concrete question of not dragging men towards mutilation, of not imposing upon the brain rhythms which very quickly obliterate it and wreck it. The pretext of catching up must not be used to push man around, to tear him away from himself or from his privacy, to break and kill him.

No, we do not want to catch up with anyone. What we want to do is to go forward all the time, night and day, in the company of Man, in the company of all men. The caravan should not be stretched out, for in that case each line will hardly see those who precede it; and men who no longer recognize each other meet less and less together, and talk to each other less and less.

It is a question of the Third World starting a new history of Man, a history which will have regard to the sometimes prodigious theses which Europe has put forward, but which will also not forget Europe’s crimes, of which the most horrible was committed in the heart of man, and consisted of the pathological tearing apart of his functions and the crumbling away of his unity. And in the framework of the collectivity there were the differentiations, the stratification and the bloodthirsty tensions fed by classes; and finally, on the immense scale of humanity, there were racial hatreds, slavery, exploitation and above all the bloodless genocide which consisted in the setting aside of fifteen thousand millions of men.

So, comrades, let us not pay tribute to Europe by creating states, institutions and societies which draw their inspiration from her.

Humanity is waiting for something other from us than such an imitation, which would be almost an obscene caricature.

If we want to turn Africa into a new Europe, and America into a new Europe, then let us leave the destiny of our countries to Europeans. They will know how to do it better than the most gifted among us.

But if we want humanity to advance a step farther, if we want to bring it up to a different level than that which Europe has shown it, then we must invent and we must make discoveries.

If we wish to live up to our peoples’ expectations, we must seek the response elsewhere than in Europe.

Moreover, if we wish to reply to the expectations of the people of Europe, it is no good sending them back a reflection, even an ideal reflection, of their society and their thought with which from time to time they feel immeasurably sickened.

For Europe, for ourselves and for humanity, comrades, we must turn over a new leaf, we must work out new concepts, and try to set afoot a new man.

FRANTZ OMAR FANON (b. 1925, Martinique--d. Dec. 6, 1961, Washington, D.C., U.S.), West Indian psychoanalyst and social philosopher, known for his theory that some neuroses are socially generated and for his writings on behalf of the national liberation of colonial peoples. After attending schools in Martinique and France, Fanon served in the French army during World War II and afterward completed his studies in medicine and psychiatry at the University of Lyon. In 1953-56 he served as head of the psychiatry department of Blida-Joinville Hospital in Algeria, which was then part of France. He joined the Algerian liberation movement in 1954 and in 1956 became an editor of its newspaper, El Moudjahid, published in Tunis. In 1960 he was appointed ambassador to Ghana by the rebel Provisional Government.  Fanon's Peau noire, masques blancs (1952; Black Skin, White Masks) reflected his personal frustrations with racism. The publication shortly before his death of his book Les Damnés de la terre (1961; The Wretched of the Earth) established Fanon as a prophetic figure, the author of a social gospel that urged colonized peoples to purge themselves of their degradation in a "collective catharsis" to be achieved by violence against their European oppressors. He was also the author of Pour la révolution africaine (1964; "For the African Revolution"). 

Collective Behaviour Theories of collective behaviour  Because much collective behaviour is dramatic, unpredictable, and frightening, the early theories and many contemporary popular views are more evaluative than analytic. The French social psychologist Gustave Le Bon identified the crowd and revolutionary movements with the excesses of the French Revolution; the U.S. psychologist Boris Sidis was impressed with the resemblance of crowd behaviour to  mental disorder. Many of these early theories depicted collective behaviour as an atavism, in which the evolutionary accomplishments of civilization were stripped away and human behaviour returned to an earlier stage of development.  Freud retained this emphasis in viewing crowd behaviour and many other forms of collective behaviour as regressions to an earlier stage of childhood development; he explained, for example, the slavish identification that followers have for leaders on the basis of such regression.

 More sophisticated recent efforts to treat collective behaviour as a pathological manifestation employ social disorganization as an explanatory approach. From this point of view collective behaviour erupts as an unpleasant symptom of frustration and malaise stemming from cultural conflict, organizational failure, and other social malfunctions. The distinctive feature of this approach is a reluctance to take seriously the manifest content of collective behaviour. Neither the search for enjoyment in a recreational fad, the search for spiritual meaning in a religious sect, nor the demand for equal opportunity in an interest-group movement is accepted at face value.

 An opposite evaluation of many forms of collective behaviour has become part of the analytic perspective in revolutionary approaches to society. From the revolutionist's point of view, much collective behaviour is a release of creative impulses from the repressive effects of established social orders. Revolutionary theorists such as Frantz  Fanon depict traditional social arrangements as destructive of human spontaneity, and various forms of crowd and revolutionary movements as man's creative self-assertion bursting its social shackles.

Ideology Ideology and terror. The "total"  character of ideology, its extremism and violence, have been analyzed by other critics, among whom the French philosopher-writer Albert  Camus and the Austrian-born British philosopher Sir Karl       Popper merit particular attention. Beginning as an Existentialist who subscribed to the view that "the universe is absurd," Camus passed to a personal affirmation of justice and human decency as compelling values to be realized in conduct. An Algerian by birth, Camus also appealed to what he believed to be the "Mediterranean" tradition of moderation and human warmth and joy in living as opposed to the "northern" Germanic tradition of fanatical, puritan devotion to metaphysical abstractions. In his book  The Rebel (L'Homme révolté), he argued that the true rebel is not the man who conforms to the orthodoxy of some revolutionary ideology, but a man who could say "no" to injustice. He suggested that the true rebel would prefer the politics of reform, such as that of modern trade-union socialism, to the totalitarian politics of Marxism or similar movements. The systematic violence of ideology--the crimes de logique that were committed in its name--appeared to Camus to be wholly unjustifiable. Hating cruelty, he believed that the rise of ideology in the modern world had added enormously to human suffering. Though he was willing to admit that the ultimate aim of most ideologies was to diminish human suffering, he argued that good ends did not authorize the use of evil means. 

A somewhat similar plea for what he called "piecemeal social engineering" was put forward by Popper, who argued that ideology rests on a logical mistake: namely the notion that history can be transformed into science. In      The Logic of Scientific Discovery (Logik der Forschung), Popper suggested that the true method of science was not one of observation, hypothesis, and confirmation but one of conjecture and experiment, in which the concept of falsification played a crucial role. By this concept he meant that in science there is a continuing process of trial and error; conjectures are put to the test of experiment, and those that are not falsified are provisionally accepted; thus there is no definitive knowledge but only provisional knowledge that is constantly being corrected. Popper saw in the enterprise of ideology an attempt to find certainty in history and to produce predictions on the model of what were supposed to be scientific predictions. Ideologists, he argued, because they have a false notion of what science is, can produce only prophecies, which are quite distinct from scientific predictions and which have no scientific validity whatever. Though Popper was well disposed toward the idea of a "scientific" approach to politics and ethics, he suggested that a full awareness of the importance of trial and error in science would prompt one to look for similar forms of "negative judgment" elsewhere. 

By no means are all ideologists explicit champions of violence, but it is characteristic of ideology both to exalt action and to regard action in terms of a military analogy. Some observers have pointed out that one has only to consider the prose style of the founders of most ideologies to be struck by the military and warlike language that they habitually use, including words like struggle, resist, march, victory, and overcome; the literature of ideology is replete with martial expressions. In such a view, commitment to an ideology becomes a form of enlistment so that to become the adherent of an ideology is to become a combatant or partisan. 

In the years that followed World War II, a number of ideological writers went beyond the mere use of military language and made frank avowals of their desire for violence--not that it was a new thing to praise violence. The French political philosopher  Georges Sorel, for example, had done so before World War I in his book       Reflections on Violence. Sorel was usually regarded as being more a Fascist than a Socialist. He also used the word violence in his own special way; by violence Sorel meant passion, not the throwing of bombs and the burning of buildings.  Violence found eloquent champions in several black militant writers of the 1960s, notably the Martinican theorist Frantz Fanon. Moreover, several of the French philosopher Jean-Paul  Sartre's dramatic writings turn on the theme that "dirty hands" are necessary in politics and that a man with so-called bourgeois inhibitions about bloodshed cannot usefully serve a revolutionary cause. Sartre's attachment to the ideal of revolution tended to increase as he grew older, and in some of his later writings he suggested that violence might even be a good thing in itself.

In considering Sartre's views on the subject of ideology it must be noted that Sartre sometimes used the word ideology in a sense peculiarly his own. In an early section of his Search for a Method (Critique de la raison dialectique), Sartre drew a distinction between philosophies and ideologies in which he reserved the term philosophy for those major systems of thought, such as the Rationalism of Descartes or the Idealism of Hegel, which dominate men's minds at a certain moment in history. He defined an ideology as a minor system of ideas, living on the margin of the genuine philosophy and exploiting the domain of the greater system. What Sartre proposed in this work was a revitalization and modernization of the "major philosophy" of Marxism through the integration of elements drawn from the "ideology," or minor system, of Existentialism. What emerged from the book was a theory in which the Existentialist elements are more conspicuous than the Marxist.

The History of European Overseas Exploration

and Empires European expansion since 1763:
 WILLIAM WOODRUFF, Impact of Western Man: A Study of Europe's Role in the World Economy, 1750-1960 (1967, reprinted 1982), remains a good introduction. E.J. HOBSBAWM, The Age of Empire, 1875-1914 (1987), is a highly readable account of rising European nationalism and the resultant focus on empire as a reaction to the dramatic changes undergone in European economies and social structures at the turn of the century. V.G. KIERNAN, From Conquest to Collapse: European Empires from 1815 to 1960 (1982), describes the many bloody wars that comprised the conquests involved in European expansion. PAUL KENNEDY, The Rise and Fall of the Great Powers: Economic Change and Military Conflict from 1500 to 2000 (1987), is an interesting though narrowly materialist account of the rise and fall of empires. D.K. FIELDHOUSE, The Colonial Empires, 2nd ed. (1982), and Colonialism, 1870-1945 (1981), are useful general surveys of the growth and decline of empires from the 18th and 19th centuries. DANIEL R. HEADRICK, The Tools of Empire: Technology and European Imperialism in the Nineteenth Century (1981), and The Tentacles of Progress: Technology Transfer in the Age of Imperialism, 1850-1940 (1988), study technological innovations and their role in maintaining European dominance.

 The Cambridge History of the British Empire, especially vol. 2, The Growth of the New Empire, 1783-1870 (1961), and vol. 3, The Empire-Commonwealth, 1870-1919 (1959, reissued 1967), is the best source on the British Empire. A view which suggests that, in England, economic pressure groups did not have much impact is presented in RONALD HYAM, Britain's Imperial Century, 1815-1914, 2nd ed. (1993). LANCE E. DAVIS and ROBERT A. HUTTENBACK, Mammon and the Pursuit of Empire: The Political Economy of British Imperialism, 1860-1912 (1986), shows that empire dramatically benefited a few but was not an unequivocal economic advantage for Britain. HENRI BRUNSCHWIG, French Colonialism, 1871-1914 (1966; originally published in French, 1960), presents the case against the economic interpretation of French colonialism. WINFRIED BAUMGART, Imperialism: The Idea and Reality of British and French Colonial Expansion, 1880-1914, rev. ed. (1982; originally published in German, 1975), discusses the different perspectives used to explain European expansion. CHRISTOPHER M. ANDREW and A.S. KANYA-FORSTNER, The Climax of French Imperial Expansion, 1914-1924 (1981), gives an example of the political machinations that paved the way for home governments to accept expansionism. WILLIAM ROGER LOUIS, The British Empire in the Middle East, 1945-1951: Arab Nationalism, the United States, and Postwar Imperialism (1984), is a diplomatic history of Britain's failed attempt to maintain informal empire in the Middle East after World War II.  

On the growth of empire in East Asia, MICHAEL EDWARDES, Asia in the European Age, 1498-1955 (1962), should be consulted; this history is examined by an Asian in K.M. PANIKKAR, Asia and Western Dominance, new ed. (1959, reissued 1969). DAVID GILLARD, The Struggle for Asia, 1828-1961: A Study in British and Russian Imperialism (1977), describes the Anglo-Russian rivalry for control of Asia. An illuminating comparative study of colonial policies is contained in J.S. FURNIVALL, Colonial Policy and Practice: A Comparative Study of Burma and Netherlands India (1948, reissued 1956). IMRAN ALI, The Punjab Under Imperialism, 1885-1947 (1988), a case study, looks at the ways in which Britain redefined the nature of the local authority through which they maintained informal empire.

 JEAN SURET-CANALE, French Colonialism in Tropical Africa, 1900-1945 (1971; originally published in French, 1964), is a sociological study of how French colonialism operated. PROSSER GIFFORD and WILLIAM ROGER LOUIS (eds.), Britain and Germany in Africa (1967), and France and Britain in Africa (1971), contain useful collections of essays on British, German, and French colonialism. The scramble for Africa viewed as part of Britain's striving for security in the Mediterranean and the East is forcefully argued in RONALD ROBINSON, JOHN GALLAGHER, and ALICE DENNY, Africa and the Victorians, 2nd ed. (1981). THOMAS PAKENHAM, The Scramble for Africa: White Man's Conquest of the Dark Continent from 1876 to 1912 (1991), gives a good overview of the sudden European rivalry over the control of Africa. CHARLES VAN ONSELEN, Studies in the Social and Economic History of the Witwatersrand, 1886-1914, 2 vol. (1982), is an excellent analysis of the Afrikaners, a distinct group resulting from European expansion in southern Africa.

 A Marxist view of the impact of colonialism as related to the problems of economic development of the former colonies is found in PAUL A. BARAN, The Political Economy of Growth, 2nd ed. (1962). HERBERT FEIS, Europe, the World's Banker, 1870-1914 (1930, reprinted 1974), is a useful reference work on the connection between world finance and diplomacy before World War I. MARCELLO DE CECCO, Money and Empire: The International Gold Standard, 1890-1914 (1974), is an excellent discussion of how Britain's monetary system collapsed under the weight of changes in the European economy, especially those resulting from overseas expansion. A standard, detailed diplomatic history of the new imperialism is found in WILLIAM L. LANGER, The Diplomacy of Imperialism, 1890-1902, 2nd ed. (1951, reissued 1972).

 The psychological impact of colonialism is explored from an African perspective in FRANTZ FANON, The Damned (1963; also published as The Wretched of the Earth, 1963, reissued 1991; originally published in French, 1961). DONALD DENOON, Settler Capitalism: The Dynamics of Dependent Development in the Southern Hemisphere (1983), is an economic analysis of the backwardness resulting from European expansion and control. The case against the continuation of Western domination in the period of decolonization is found in KWAME NKRUMAH, Neo-Colonialism: The Last Stage of Imperialism (1965, reissued 1973). JÖRG FISCH, Die europäische Expansion und das Völkerrecht: Die Auseinandersetzungen um den Status der überseeischen Gebiete vom 15. Jahrhundert bis zur Gegenwart (1984), argues that international law was developed in Europe, was imposed on the rest of the world, and has continued functioning since decolonization. ROY MacLEOD and MILTON LEWIS (eds.), Disease, Medicine, and Empire: Perspectives on Western Medicine and the Experience of European Expansion (1988), is a collection of essays on the impact of European medical sciences on the colonies. An impassioned view of the ills that energy-hungry Europe imposed on world culture is found in KIRKPATRICK SALE, The Conquest of Paradise: Christopher Columbus and the Columbian Legacy (1990). GEOFFREY STOAKES, Hitler and the Quest for World Dominion (1986); and WOODRUFF D. SMITH, The Ideological Origins of Nazi Imperialism (1986), examine the reasoning and casuistry of Hitler's geopolitical designs. A. GLENN MOWER, JR., The European Community and Latin America: A Case Study in Global Role Expansion (1982), contains information on contemporary strategies for economic expansion by the European Economic Community. LEWIS FEUER, Imperialism and the Anti-Imperialist Mind (1986), argues that modern empires retreated when the creative impulse to build civilizations was eclipsed by the realization that neither egalitarian relations with the colonies nor aggressive domination were acceptable to the home nations.

