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The present article explores one of the quite unknown aspects about Frantz
Fanon—the novelist, the theorist, and the humanist, which is the translation
of his texts into Russian. It particularly focuses on the contribution of such
translation to the discussion of, and commentary on, Fanon in Russian. This
is especially with regard to postcolonial literature and its link to national
culture, “new humanism,” psychoanalysis, and civic subjectivity.

In one sense, Frantz Fanon—
clinician,  cultural  critic—is
hardly to be considered a
‘traveling theorist,” since his most
visible observations are fixed in
maghrebian built environments’
solidity. Empire, the cité enjoyed
the full protections of modern
law; the medina was outside
modern courts’ jurisdiction. For
Fanon, bifurcation of
imperialism’s cities indicates the
‘pathological  geography’  of
international and local power:
such a divided town represents
populations of men, divided from
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one another by their position in colonialism’s legal orders that fix
individuals® relations to property.” Others use his descriptions of
colonial Algiers to discuss Tel Aviv, Jaffa, or Haifa.’ In another sense,
Fanon was the quintessential ‘traveling theorist.” He outlined a
critique of colonial hierarchies restricting ‘assimilation’ and
‘integration;’ setting inclusivity and universalism as goals for
postcolonial political communities.* Born in Martinique, taking a
degree at Lyons, Fanon was subsequently posted as director of French
North Africa’s largest psychiatric clinic at Blida/Joinville in Algeria.
Professionally active, his affiliation with the Front de Libération
Nationale (FLN) led him to his subsequent resignation from his job,
expulsion from Algeria, and eventual relocation to Paris’ In L’an V de
la revolution (first edition 1959)/Sociologie de la révolution
algérienne (second edition 1966), Fanon defined himself as a member
of the Algerian community (“any individual living in Algeria could
decide to be a citizen of the nation in the future”). Those days he lived
in Tunis, he made Algeria’s revolution his full-time vocation.’

Fanon’s name changed in his travels, reflecting his shifting place in
the world. Chef de service at the state hospital at Manouba in Tunis,
he was Dr. Fares. The Tunisian consulate in Libya issued passport
number 018728 to ‘Omar Ibrahim Fanon,” 165 cm tall, black eyes and
black hair. The London 7imes identified “Dr. F. Omar” as leader of
the Algerian Liberation Front delegation at the All-African People’s
Congress in Accra (8-12 December 1958).”

Fanon didn’t only travel, himself; his books also slipped loose of a
Martinique-Algiers-Tunis axis. Peau Noire, Masques Blancs was
published in Francophonie’s capital (Paris: Editions du Seuil, 1952).
His L’an V de la revolution (Paris: Francois Maspero) and Les damnés
de la terre (Paris: Frangois Maspero) which came off the presses only
few years later, came out in a very different political climate: these
were two of the twenty-three titles censored during the last five years
of the war in Algeria® After his death, his texts continued to travel
through republication and translation. Présence Africaine brought out
a second edition of Les damnés de la terre after Fanon’s death; his last
work was translated into English with Grove’s The Wretched of the
Earth (1963) and A Dying Colonialism came off Grove’s NY presses
two years later.

His influence may have been even greater forty years after
publication, than when these books were first off the presses. Henry
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Louis Gates referred to him as a ‘global theorist.”” References to
Fanon’s work and its influence remain evenly scattered through Bill
Ashcroft, Gareth Griffiths, and Helen Difflin’s The Empire Writes
Back: theory and practice in postcolonial literatures (1989), itself
eight-times reprinted. The entry referring to Fanon in the index of
Edward Said’s Cultural and Imperialism (reprinted five times during
1993 alone) takes up centimeter-and-a-half of type.

Ideas travel beyond comment on the texts that contain them: Fanon
and feminism represent a case in point. Fanon’s early and late texts
vest authority in the male body and the masculine pronoun, “in the
colonies, it is the policeman and the soldier who are the official
instituted go-betweens, the spokesmen of the settler and his rule of
oppression;” for Fanon, the female body (denied agency under
imperialism and its successors) was prize in the struggle for national
self-determination’'® His gestures toward acknowledging women’s
participation in national liberation struggles have been called into
question on empirical grounds'' Some note the terms he uses to
describe Arab women derive from colonialism’s eroticized
Orientalism;'? others characterize Fanon as unresponsive to feminist
concerns for women’s coming-into-being.” Even still, Fanon’s
description of built environments split by colonialism ‘traveled’ to
serve as preferred metaphor for gender and sexuality. Feminist
scholars have turned the metaphor of territoriality that he used to
discuss imperialism, to their discussions of gender.'* For Anne
McClintock, Fanon recognizes how centralized states and militarized
violence derive authority from domestic units’ patriarchal powers; for
Nadje al Ali, Fanon maps directions toward a politics of solidarity.
The territorial division of urban areas between cit¢ and medina
expresses the tension of a subjectivity caught between the oppositions
of Aristotelian logic and the subversive negation of Hegelian
analysis."

“On National Culture” has served those Anglophone critics who
call for a historicization of Fanon’s ideas. Fanon discusses questions
of ontology in existential and historicist terms, addressing
Eurocentricism in his theory of selves and collectivities under
colonialism.'® For Fanon, ‘liberation’ was the removal of
socioeconomic, cultural, and political restrictions on the colonized
individual; a continuous process, a universalizing process, which
would result in creation of a new man'’ Fanon’s radical
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decolonization calls capitalism into question; national bourgeoisies
threaten postcolonial communities with neo-imperialism; the
colonized can only liberate himself [sic] thorough violence'®

Neil Lazarus describes this as Fanon’s ‘alternative nationalist
standpoint’, and—in addressing Homi Bhabha’s dismissal of such
concepts of freedom as ‘naively liberatory’—reminds readers that, as
Abdel-Malek states, such a form of consciousness is not ‘nationalism’
in the narrow sense. Lou Turner and John Alan emphasize the danger
of national bourgeoisies’ facilitation of neo-imperialism;'’ Michael
Azar defines the goal of such national liberation a ‘real humanism,’
which he specifically locates in North Africa, so that “Algeria
becomes the name of the historical subject, the spirit, that Fanon
invokes to transcend the antinomies that have marked the history of
mankind.”*°

Earlier, “On National Culture” served as point of contention
between Fanon and those who published in Présence Africaine, and
disagreement between Fanon and francophone African writers
threatened to split postcoloniality’s vision at Présence Africaine’s
conference in Paris (1956). Later, in Rome (1959), Fanon was the
Francophone maghreb’s sole representative; at both, he came into
conflict with others’ valorization of négritude as the unity of African
cultures in the United States, Francophone Africa, the Caribbean, and
Madagascar. In Rome, faced with Alioune Diop’s call for a ‘negro
genius’ that conserves the gifts of the West and Cheikh Anta Diop’s
affirmation of African origins for classical Greek humanism, Fanon
stated his i1dea of national liberation as a cultural struggle, returning to
the rejection of négritude as a ‘great black mirage’ that he reiterated in
Les damnés de la terre. While Fanon later reconsidered panafricanism
(as Algeria’s diplomatic representative in Ghana, Fanon came to argue
for an African unity that would precede a continent-wide political
union and bypass individual national liberation movements and their
national chauvinisms’ bourgeois phase), he remained consistent in his
rejection of négritude.”'

Fanon’s biography draws attention to his travels between the
north/south binaries of France and her overseas colonies in the
Caribbean and Africa; to such, this project adds east/west trajectories.
In order to address the question, “how does literary theory travel
across cultural, linguistic, and discursive borders?” this project
specifically addresses translations of Fanon’s texts into Russian. Not
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all of Fanon’s works were translated at the same time. An individual
as well-traveled as Fanon doesn’t always arrive on the same plane as
his baggage, including 1) the process by which the individual comes
into being under colonialism; 2) colonial culture and national culture;
3) gender and race. His later works (emphasizing national
communities and collective political action) were available to Soviet
readers, while earlier texts (regarding individual subjectivity under
colonialism, drawing on his contribution as Freudian-trained clinician)
awaited translation until the end of state socialism.

Soviet readers would come to know Fanon’s Wretched of the Earth
through a one-chapter extract, “O natsional’noi kul’ture” published in
1966.%* Included in an edited volume on the literatures of Africa; “On
National Culture” discussed bourgeois anticolonial nationalism, taking
the point of view that national liberation struggles must also provide
for a cultural resurgence, in order to rescue the culture of the
colonized from ‘folklore’ and ‘abstract populism.’” E.Halperin
(specialist in Caribbean and African literature) further developed her
discussion of Fanon’s call for a radical national liberation. On the
pages of the USSR’s specialist journals for comparative literature, she
introduced readers to Fanon’s ideas regarding the transfer and
transformation of colonial legacies to native hands **Other Soviet-era
scholars contributed to Fanon as theorist of revolution and national
liberation. Jack Woddis’ ‘Novye’ theorii revoliutsii; kriticheskii analiz
veglidov F. Fanona, R. Debre, G. Markuze (1975), Gordon’s
Problemy natsional 'no-osvoboitel 'noi bor’by v tvorchestve Frantsa
Fanona (1977), and Alekseeva’s Ideino-teoreticheskie vzgliady
Frantsa Fanona (1979) presented Fanon as correction to the October
revolution’s universality and its model of cultural transformation.

In French as in English, “On National Culture” had served as point
of contention between Fanon and those who published in Présence
Africaine, and disagreement between Fanon and francophone African
writers threatened to split postcoloniality’s vision at Présence
Africaine’s conference in Paris (1956). Later, in Rome (1959), Fanon
was the Francophone maghreb’s sole representative; at both, he came
into discussion with authors’ valorization of négritude as the unity of
African cultures in the United States, Francophone Africa, the
Caribbean, and Madagascar. In Rome, faced with Alioune Diop’s call
for a ‘negro genius’ that conserves the gifts of the West and Cheikh
Anta Diop’s affirmation of African origins for classical Greek
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humanism, Fanon stated his idea of national liberation as a cultural
struggle, returning to the rejection of négritude as a ‘great black
mirage’ that he reiterated in Les damnés de la terre. While Fanon later
reconsidered panafricanism (Algeria’s diplomatic representative in
Ghana, Fanon came to argue that African unity would precede a
continent-wide political union that would bypass individual national
liberation movements and their national chauvinisms’ bourgeois
phase), he remained consistent in his rejection of négritude.”

Biographers mention Fanon’s journey to the Soviet Union for
medical treatment.*® Just as Fanon traveled, so to did his ideas journey
to the USSR. In Russian translation, Fanon’s works became central to
a discussion of postcolonial literature that bridged revolutionary
approaches to national culture and négritude traditions; furthermore,
comments on Fanon in Russian may have contributed to Freud’s
reintegration into the Soviet academy. To return—by way of
conclusion—to the metaphor of the city divided by colonialism which
Fanon introduced in Les damnés de la terre, if Fanon’s new humanism
can be conceptualized as ‘Algeria,” than those who applied for entry
visas at ‘Algeria’s’ consulate in the USSR were veterans of varied
liberation struggles. In Russian, readers might well have filled in the
blank space indicated ‘nationality’ on their internal passport with
‘Fanon’s liberation movement.” As some Africans found common
terms of affiliation in Fanon’s critical vocabulary and some feminists
carry the ID of Fanon’s ‘new humanism;’ psychoanalysis and civic
subjectivity may have entered the USSR on postcolonial literary
criticism’s national liberation airlines.
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