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[bookmark: h.arolcxe0i15c]Introduction and Thanks
The French history of immigration is exceptional in Europe: France has been a country of immigration, without interruption, since the 19th century, making it the oldest immigrant nation in the continent.[footnoteRef:0] In light of this phenomenon, and of the colonial and imperialist history that extended the French borders to four different continents, it is no wonder that metropolitan France is now one of the most populous and ethnically diverse states in Europe. But the integration of populations that resulted from colonialism and immigration has been far from seamless. Since 2005, with the banlieue riots, and the Muslim veil debate and laws, the rift between the French state and its populations of color is more visible than ever. Black, Arab and Muslim populations, in particular, are excluded from the larger population through a series of deplorable and sometimes deliberate state-sanctioned tactics. In the last decade, the exclusion and discrimination of populations of color has found justification in the Republican Values, a group of ideals finding their origins in the Constitution of the 5th Republic of France. In order to research this topic, I have received very precious help from professors Monica Miller, Tina Campt and Kaiama Glover at the Africana Studies Department at Barnard, whom I thank sincerely. I would also like to thank professor Maboula Soumahoro, who I have had the honor to discuss with and who provided helpful insight. [0:  “Depuis quand la France est-elle une terre d’immigration?” Histoire-Immigration, 2007. http://www.histoire-immigration.fr/histoire-de-l-immigration/questions-contemporaines/les-migrations/depuis-quand-la-france-est-elle-une-terre-d-immigration] 
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[bookmark: h.la5jp5tnimjw]Clarification of terms
In this paper, I will define French populations in ethnic and racial terms: White, Black, Arab, person of color. This is a deliberate choice to avoid referring to them in terms of their origins, which is a roundabout and ineffective way of speaking of populations that are fully French, and would not allow me to discuss exactly the markers of their difference within the French society. I am also conscious that the term “Arab” is inadequate; most of the French populations designated with this term are of North African and mostly Berber origin[footnoteRef:1]. However, like “Black” (no-one’s skin is really the color black, as some branches of anti-racists like to remind us), “Arab” is the term that - for better or worse - ended up designating these populations. In addition, I will speak of the religious category of Muslims in juxtaposition with the ethnic ones of Blacks and Arabs, while recognizing that these categories often overlap, precisely because they are equally important markers of difference. Finally, because of the flexible way in which different ideals have been labeled Republican Values to fit different political agendas, I will only use five specific and widely recognized values upheld in the first articles of the Constitution and the French official motto: liberty, equality, citizenship, feminism, and laicite (secularism). [1:  ] 
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[bookmark: h.7jxofoo67z34]THESIS PART 1: The Language of Exclusion


In recent years, there has been an increase in the intensity and the prevalence of questions of ethnicity in France’s public debates. The year 2005 was a catalyst for these discussions, with the debate of several controversial laws and a period of violent confrontation. On February 23, a law was passed to recognize the “positive aspects” of France’s presence in the former colonies, and highlighting these “positive aspects” in the national education curriculum[footnoteRef:2]. A few months prior to this law, in 2004, another polemic law had been passed, and “banned ostentatious religious articles in all public schools”[footnoteRef:3]. This law primarily targeted hijab-wearing Muslim girls who had been making the headlines of newspapers in very visible instances.[footnoteRef:4] Later, in October and November, there were the “banlieue” riots involving, most visibly, first-generation French youth who often originated from the former colonies of North and Sub-Saharan Africa. The riots began in response to an episode of police misconduct that resulted in the death of two young boys[footnoteRef:5] and fueled the discourse and tension around ethnicity. My research will therefore focus on the period from 2005 to 2015. [2:  Loi N° 2005-158 Du 23 Février 2005 Portant Reconnaissance de La Nation et Contribution Nationale En Faveur Des Français Rapatriés, n.d. Accessed November 22, 2015.]  [3:  Crosby, Emily. “Faux Feminism: France’s Veil Ban as Orientalism.” Journal of International Women’s Studies 15, no. 2 (2014): 47.]  [4:  Brau, Julie. “Controverses autour de la loi du 15 mars 2004: laïcité, constitutionnalité et conventionnalité” Accessed November 22, 2015. 3).]  [5:  Bouamama, Saïd, and Pierre Tévanian. Chronique du rcisme républicain. Paris: Editions Syllepse, 2013. 89] 

My primary source, L’Appel des Indigènes de la République, is a political document first published on January 23, 2005, which later became the de facto manifesto of a collective turned political party, “Le Parti des Indigènes de la République”. The political party’s main aim is to “engage in the fight against the racial equality that gives Blacks, Arabs and Muslims a similar status than as that of the indigènes of the former colonies”.[footnoteRef:6] Indigènes is the status given to the native populations of French colonized territories during the colonial period; it was a second-class citizen status, which lacked certain rights like equal compensation in the Army and included responsibilities like forced labor. The Appel was published in response to the discussion around the 23 February law, which was being debated in the months preceding its adoption. In this document, the Appel denounces French the use of republican values in public debates to justify discriminatory attitudes or policies, such as feminism being used to stigmatize perceived misogyny in Islam or laicite excluding the so-called indigènes from the public sphere I will examine the truthfulness of this affirmation by separately analyzing five Republican Values, expressed in the Constitution of the French Republic, and assessing the way they are used in relation to the discussion of ethnic and religious minorities. [6:  “Qui Sommes-Nous?” Les Indigènes de La République. Accessed November 9, 2015. http://indigenes-republique.fr/le-p-i-r/que-voulons-nous/.] 

The French Republican Values that I will examine in my thesis are the following: liberty, equality, (two of the three emblematic principles of the republic), citizenship, laïcité (the French version of secularism), and gender equality. Laïcité is a French ideology, based on secularism, that separates religious identity and organizations from the State and all its institutions. Citoyenneté, literally translated as “citizenship”, is a concept promoted by the French republic to define what it means to be a French citizen.
The minorities that I will focus on in my thesis are the Black (both sub-Saharan African and Caribbean) and Maghrebi/ “Arab” minorities, because they are the most visible – (although not the most numerically significant), minorities that come from immigration. The minorities that the Appel focuses on are the minorities created by colonization, those that migrated to France from the colonies of Sub-Saharan Africa, North Africa, the Middle-East (Syria and Lebanon), the Caribbean (Antilles and Haiti), and South-East Asian (former Indochine). These categories are extremely close, but the difference that I make is that while the Appel frames these ethnicities with the history and practice of colonization, I frame them in racial terms, as I have explained in my introduction.
	My driving question is: how do French politicians use Republican Values to discriminate against ethnic and religious minorities? First, I will examine the dual definition of citizenship and the way it places French people of foreign origin at risk. Secondly, I will address the universalistic understanding of equality and the flaws in its application. Thirdly, I will analyze freedom of speech, its limits, and its unequal, discriminatory practice in France.


I. [bookmark: h.anvxe9lh670g]CITIZENSHIP
The first concept that I will examine is citizenship. The definition of citizenship in France is twofold. There is the strict sense, the legal condition of being a French citizen, and there is another, larger sense, of citizenship (“citoyenneté”), taught in all elementary and secondary schools in nationally mandated “civic and social education” courses. There, it is defined as the whole of rights and duties that come with being a French citizen. These, essentially, mean respecting French laws and having access to the freedoms they grant, with a particular emphasis on voting which is presented as both a right and a duty[footnoteRef:7]. Therefore, the discourse around citizenship has a particularly significant meaning.  [7:  “Qu’est-ce que la citoyenneté ? - Le citoyen dans la cité - Découverte des institutions - Repères - Vie-publique.fr.” Text, October 9, 2013. http://www.vie-publique.fr/decouverte-institutions/citoyen/citoyennete/definition/.] 

First, I will discuss the issue of citizenship in the strictest sense. The Appel’s authors write: “the right of the soil is put in question.” The right of the soil is the right to access the status of French citizens for those born on French soil. Denying this right to individuals who were born on French territory entails denying them all the other rights that come with French citizenship. The text, in the following sentences, argues that undocumented persons are “without rights or protection”, and that “freedom of circulation is denied; a growing number of people from the Maghreb and Africa are forced to cross the borders illegally, risking their lives.” Therefore, according to the Appel, in addition to blocking out immigrants from the Maghreb and Africa, many of them coming from former colonies, with restrictive visa laws, the Republic denies rights to undocumented persons living on its territory, and it denies the right to French citizenship to those who can legitimately claim it because they were born on French territory. The Appel’s language is vague, and therefore, I  cannot interpret clearly whether it means that people originating from former colonies should have a claim on French citizenship, or that children of immigrants are denied the citizenship that they should have access to with the “right of the soil” - the law specifies that individuals born in France who have lived in France for 5 years or more before they turn 11 have an claim to citizen status[footnoteRef:8]. [8:  “Comment devient-on citoyen francais?” Vie-publique.fr , 01/07/2016 http://www.vie-publique.fr/decouverte-institutions/citoyen/citoyennete/citoyen-france/comment-devient-on-citoyen-francais.html] 

In addition, we can discuss the history of colonialism that is linked to the migration of African Blacks and “Arabs” to France. The persons who were citizens of French colonies, and, officially, had French nationality (now synonymous with citizenship), such as the “African infantrymen” (paragraph 2) who fought for the liberation of France under World War II, “remain the victims of a scandalous inequality of treatment”. This situation is particularly delicate. While France, at the time of colonization, owed these individuals equal treatment as their metropolitan French counterparts, with the same military recognition and the same compensation – an equal treatment which was not granted to them – these persons are now, for the most part, citizens of new states independent from France, and one could argue that France therefore has no obligation towards them. In my opinion, however, the French government’s treatment of these “indigènes” who fought for France is indicative of its larger relationship with its colonial past and its current minorities. If France takes responsibility for its colonial past, it recognizes that it owes these ex-colonial subjects equal treatment than the other French veterans; on the contrary, ignoring the unequal treatment of these veterans shows a disregard for colonial history. Therefore, this relationship with colonialism in the national discourse is extremely significant. Without the lens of colonialism, it is difficult to understand why the particular minorities (many of which have a colonial historical connection to France) exist on its territory, and therefore easier to reject them and deny their belonging in the republic. By muting factors related to colonial history in the debate about recent immigration, France de-legitimizes Black and “Arab” immigrants and their French descendants’ presence in France.
	Secondly, citizenship has a larger meaning, associated to with a set of values and good practices that constitute true belonging to the Republic. The Department of Legal and Administrative Information, on its website, explains:
	“Other than a legal status and social roles, citizenship is also defined by values. We can evoke at least three, traditionally attached to citizenship:
Civility: it is an attitude of respect, both towards other citizens (e.g. politeness), but also towards the buildings and places of the public space (e.g. public transportation)…
Civism: it consists, on the individual level, in respecting and upholding the laws and rules in vigor, but also of being conscious of one’s obligations towards society… It is acting so that the general interest prevails over particular interests.
Solidarity: … it corresponds to an attitude of openness to others that illustrates the republican principle of brotherhood. In these conditions, solidarity, which consists in helping the neediest, directly or through public policies (e.g. redistributive taxes) is very directly linked to the notion of citizenship.”[footnoteRef:9] [9:  “Quelles sont les valeurs attachées a la citoyenneté?” (What are the values attached to citizenship?) ViePublique.fr. Accessed December 20, 2015. http://www.vie-publique.fr/decouverte-institutions/citoyen/citoyennete/definition/definir/quelles-sont-valeurs-attachees-citoyennete.html] 

	With this declaration, a state entity attaches a series of factors to citizenship based on "tradition", some of which relate to the state’s policies – paying one’s taxes is a sign of solidarity and citizenship – and some of which are on the individual level and seem almost absurd. When citizenship depends on such principles as civility, which is linked, according to this text, to being polite and not damaging public transportation, it becomes extremely easy to label someone as a bad citizen, someone who does not deserve to be a citizen, or not a citizen at all.  In 2010, Nicolas Sarkozy, then president of France, declared that he wanted to install a law that would take away French citizenship from criminals “of foreign origin”. [footnoteRef:10] This kind of rhetoric by the president of the Republic shows that the values attached to citizenship, such as “respecting the laws in vigor”, can become a pretext to strip citizenship from French nationals, on the grounds of their “foreign origin”.  [10:  “Sarkozy veut retirer la nationalité à certains criminels d'origine étrangère” (Sarkozy wants to revoke the citizenship of some criminals of foreign origin) Le Parisien, July 30, 2010. Accessed December 20, 2015. http://www.leparisien.fr/politique/sarkozy-veut-retirer-la-nationalite-a-certains-criminels-d-origine-etrangere-30-07-2010-1017227.php#xtref=https%3A%2F%2Fwww.google.es%2F] 

	In conclusion, citizenship is a charged concept in France. Firstly, it can serve to legitimize or ignore the history of colonialism that is so heavily linked to recent immigration and ethnicity. Secondly, it attaches a set of immutable values to citizenship, therefore putting French nationals at risk of having their citizenship questioned or even revoked when they are perceived as failing to uphold these values. Evidently, the primary targets of this questioning are French people “of foreign origin”, which, in the French collective mindset, designates primarily Arabs and Blacks.

II. [bookmark: h.apudbr1cz2fg]EQUALITY

Equality is the second of the three founding values of the French Republic. As we
will see in this section, its application is far from neutral.
The Appel starts with one powerful word, “discriminated.” The authors’ choice to commence in this way truly explains the crux of their frustration: French minorities – more particularly those originating from current or previous colonies – are treated in a different and inequitable manner by the French Republic. The Appel then specifies the discriminations in question: “in employment, housing, health, school and in leisure.” The State is very fundamentally involved in the organization and regulation of these areas; for instance, with strong health and employment structures falling under Social Security, and with a central school curriculum taught at all the schools in the nation. In addition, these areas are all respectively under the jurisdiction of one government ministry. Therefore, even if the government is not the direct perpetrator of these discriminations, because some of them can be executed by actors in the private sector (such as real estate agents for housing discrimination), it is responsible for them as a state that regulates its economy, prides itself on being “social” and has a commitment to fighting against discrimination[footnoteRef:11]. The Appel places the French state in having a central role in the treatment of these minorities; a role that I note can be direct or indirect, but still denotes responsibility. [11:  Article 1 of the French Constitution.] 

This treatment seems to be opposed to the principle of Equality, because France, with its lack of appropriate regulation of discrimination, passively supports unequal treatment of its citizens. However, this is lack of active intervention by the state is logical when examined in the context of a particular understanding of equality, linked to universalism. This understanding serves as a justification by the French republic against specific measures like ethnic statistics, affirmative action or other positive measures targeting minorities: which is that equality before the law is sufficient and there should not be any specific legal treatment of persons on the grounds of their race, origin, or religion[footnoteRef:12] (referring back to article 1 of the Constitution)[footnoteRef:13]. One may argue that universalism is the correct response to discrimination, and that specific treatment for minorities places them as victims, is inherently unequal or highlights a difference, therefore fueling inequality. However, as we will see, a universalistic response fails to acknowledge and deal with the particular experiences of discrimination that are based on specific identity traits. [12:  Cervulle, Maxime. "The uses of universalism. ‘Diversity Statistics’ and the race issue in contemporary France" European Journal of Cultural Studies 2014, Vol. 17(2) 118–133]  [13:  Article 1 of the French Constitution.] 

The Appel criticizes this understanding of universalism in its fifth paragraph. The authors write: “It is time that France interrogates its Lumières [Enlightenment], that egalitarian universalism affirmed during the French Revolution; suppress this deformed « universal chauvinism », meant to « civilize » the savages.” According to this claim, the republican principle of equality is used to pose one narrative as universal, while disregarding the narratives of minority groups. Equality would therefore be used to oppress minorities.
The reluctance of the state to address particular characteristics that may be factors for discrimination is based on its belief that the Republic transcends all particulars with its universalism. Cervulle writes:
France’s reluctance to step forward on ‘diversity statistics’... is particularly surprising considering the fact that, following the launching in 2001 of a European community program against discrimination and the introduction of the new legal category of ‘indirect discrimination’ a year before, the Council of Europe highly recommends that European Union States produce statistical data to map out discriminations. Until then, the French legislation favored the notion of ‘direct discrimination’, a legal approach grounded on the necessary demonstration of the defendant’s explicit intention to discriminate or use of prohibited criterions of selection (Simon and Stavo-Debauge, 2004). Besides the fact that such demonstration often proves impossible due to the lack of documents or testimonies to attest it, this approach tends to isolate the incriminated person from the network of collective frames and processes of action that produce discriminations. On the opposite, the notion of ‘indirect discrimination’ specifically aims at revealing the potential prejudiced nature of policies, criterions or practices, even as they may appear neutral and whether they were conceived with any explicit intention to discriminate at all. 
We understand from this excerpt that the French republic treats discrimination within a framework that does not account for institutionalized racism and prejudice, and instead focuses on specific (almost inter-personal) instances of discrimination. This framework also operates within the assumption that universalism, by ignoring particular characteristics, is more effective at dealing with inequality based on these characteristics. The Council of Europe disproves the effectiveness of this framework; however, the French republic continues to apply universalistic language and policies.
In sum, equality in France is understood within the narrow model of universalism, which applies the same treatment to every individual regardless of their particular identity characteristics. This model serves to avoid giving particular treatment to individuals or groups that are particularly affected by discrimination, and therefore inadequately deals with this discrimination. It also fails to acknowledge indirect discrimination, which is evidently more present in a state that frames all its legal rhetoric in universalism and therefore has no explicitly stated will to harm particular groups. 


III. [bookmark: h.8moatl231063]LIBERTY

Liberty is the first of the three founding values of the French Republic, contained in the slogan “Liberty – Equality – Brotherhood”. Because liberty covers a range of freedoms, many of which will be covered in the following sections, I will choose to focus in this section on only one freedom; freedom of expression. I will use the terms freedom of expression and freedom of speech interchangeably, although I recognize the nuance between the two terms.
Freedom of expression is protected by the 1789 Declaration of Rights of Man and the Citizen.[footnoteRef:14] In article 11, this document states: “The free communication of ideas and of opinions is one of the most precious rights of man. Any citizen may therefore speak, write and publish freely, except what is tantamount to the abuse of this liberty in the cases determined by Law.” We can note that, understood literally, this definition concerns specifically verbal expression (which uses words), but not non-verbal expression such as performance or form of dress. [14:  Voorhoof, Dirk, and Hannes Cannie. “Freedom of Expression and Information in a Democratic Society The Added but Fragile Value of the European Convention on Human Rights.” International Communication Gazette 72, no. 4–5 (January 6, 2010): 408. 
] 

This freedom is also protected by the European Court, which upholds regulations to ensure that freedom of expression is guaranteed in each European Union state. The European Court may investigate suspected violations of freedom of speech and apply judgment, which can take the form of sanctions or policies. The European Court defines the State’s role as not only refraining from controlling the media or press, but also the “positive obligation to protect the (press) and its journalists in the exercise of their freedom of expression”[footnoteRef:15]. There is an emphasis on the freedom of public, and particularly political debate by the European court[footnoteRef:16]. However, this protection of freedom of speech is limited, as Voorhoof and Cannie explain on page 417: [15:  Voorhoof, Dirk, and Hannes Cannie. 410.]  [16:  Voorhoof, Dirk, and Hannes Cannie. 412 .] 

Although the European Court has on many occasions reiterated that freedom of expression is applicable not only to ideas that are favourably received or regarded as inoffensive, but also to those that ‘offend, shock or disturb’ …, it does not give much protection, or rather any protection at all, to hate speech, including incitement to violence, Holocaust denial, (neo-)Nazi propaganda, incitement to discrimination or glorification of terrorism.
This is where the definition of freedom of speech becomes very politically charged in the French context. “Incitement to violence” and to “discrimination” are general, and should apply to any type of violence or discrimination. But the only ethnic or religious group that is explicitly protected by this definition is the Jewish community, with the mentions of “Holocaust denial” and “(neo-)Nazi propaganda”. To go even further, given the focus on Islamic terrorism in the media in the last 10 years, “glorification of terrorism” is a dangerous term that could potentially place Muslims under specific scrutiny.  
	To examine one case, we will focus on the extremely salient and extensively discussed case of the Charlie Hebdo attacks in January 2015. 
	Charlie Hebdo is a weekly satirical publication that has its headquarters in Paris. It defines its political vision as anti-establishment, atheist and anti-religion. Its offensive, politically incorrect approach had led it to be engaged in many controversies throughout the years; in 2005, it published a drawing of Islamic prophet Mohammed accompanied by the caption: “It’s hard to be loved by imbeciles.” Some religious texts in Islam prohibit visual depictions of the prophet, which explains the first cause of outrage. In addition, while we can understand that the term “imbeciles” was meant to designate Islamic terrorists or extremists, and not Muslims in general, this drawing had undertones of islamophobia – along with other Charlie Hebdo drawings and articles. British law scholar Satvinder Juss writes of the publication: 
Although (Charlie Hebdo) usually represented the Prophet Mohammed as a well-meaning man who despaired at the actions of his followers, this was not always so. Some of the cartoons were undoubtedly offensive and bigoted. The African sex slaves of Boko Haram were bizarrely shown in one caricature as welfare queens. The prophet Mohammed was shown in another with degrading imagery. Precisely what ‘truth value’ these depictions were designed to elicit was not immediately clear.[footnoteRef:17] [17:  Juss, Satvinder S. “Burqa-bashing and the Charlie Hebdo cartoons”, King's Law Journal, Vol. 26-1. (February 2015): 37] 

Indeed, Charlie Hebdo’s offensive content was sometimes not punching up; by mocking Boko Haram’s sex slaves and turning them into caricatures of lazy, dependent baby factories, it relied on racist anti-black stereotypes circulating in the French imaginary rather than any true political agenda. After the 2005 Muhammad caricatures, the newspaper received a strong backlash, including death threats, and many of its journalists were placed under police protection.  This pattern was repeated over the years; Charlie Hebdo refused to tone down its irreverence regarding religion and ethnic groups; in response, it received backlash including threats and hate crimes[footnoteRef:18]. This culminated in the terrorist attack of its headquarters in January 2015, which resulted in the death of several of its journalists and contributors. [18:  Bouamama, Saïd, and Pierre Tévanian. Chronique du racisme républicain. Paris: Editions Syllepse, 2013. 95-96] 

	What is notable, however, is that Charlie Hebdo, while it often caricatured offensively Muslims, Jews, Arabs and Blacks, seldom had any serious run-ins with the law. In 2007, the Grand Mosque of Paris sued the publication on the grounds of perceived hate speech against Muslims; the publication was acquitted[footnoteRef:19]. In 2008, Charlie Hebdo’s, editor-in-chief Philippe Val fired journalist Siné because he refused to apologize for an article that was perceived to have anti-Semitic undertones. Siné sued Val for wrongful termination, and won.[footnoteRef:20]  [19:  Janssen, Esther, "Limits to Expression on Religion in France" (8 March 2012). Agama & Religiusitas di Eropa, Journal of European Studies, Vol. V, No. 1, 2009. 17-18]  [20:  Leprince, Chloé. "L'Affaire Siné". The Guardian. Retrieved9 May 2015.] 

In parallel, a few hours after the Charlie Hebdo January 2015 attacks, notoriously irreverent Black comedian Dieudonné wrote on his Facebook page “Je me sens Charlie Coulibaly” (I feel like Charlie Coulibaly), parodying the “Je suis Charlie” solidarity slogan circulating after the murders of the journalists. Coulibaly is a black terrorist involved in the shooting of a kosher supermarket following the Charlie Hebdo attacks. Dieudonné was subsequently condemned to a 2-month suspended prison sentence for “apologia of terrorism”, prompted incendiary declarations by many politicians denouncing his anti-semitism and support of terrorism, including the prime minister Manuel Valls, and had many of his shows cancelled.  
Dieudonné's Facebook status was certainly deeply problematic, and legal action may have been necessary. However, a Black comedian's ambiguous message showing his ambivalence over the outcry about the Charlie Hebdo attacks - one that, indeed, has strong undertones of anti-Semitism and incitement to violence - raised an unprecedented amount of political outrage and legal condemnation. I will discuss this politicization in my section on the para-political, in the second part of this thesis. This reaction is aligned with the claim of the Appel, which claims that young Black and Arab Muslims are epitomized as the carriers of anti-semitism, which allows the State to discriminate against them. In light of these events, it is apparent that some - White men like the Charlie Hebdo contributors, for example - benefit from freedom of speech more than others, and some are protected by its limits more than others.

IV. [bookmark: h.buc1nfjebyu1]LAÏCITÉ (SECULARISM)

Laïcité is the French brand of secularism. It is strictly defined as the separation between Church and State. On the one hand, Article 2 of the Constitution states: “The Republic does not recognize, remunerate or provide subventions to any cult”. We can note that with “cult” designating any religious entity, belief or practice, the Republic avoids legitimizing any particular entity, belief or practice. The 1905 Law of Separation of Churches and the State, crystallizes the separation of religious entities and the Republic. On the other hand, this same law protects freedom of religion, by asserting at its beginning: "The Republic guarantees the freedom of conscience. It guarantees the free exercise of cults (religious beliefs and practices), under the sole restrictions enounced thereafter in the interest of public order." However, this concept of secularism is difficult to navigate. It is also difficult to define for three main reasons, according to political scientist Maurice Barbier. 
“Firstly, it does not designate a substantial reality, but a relationship between two realities, the State and religion.... It is therefore a relative notion by essence. Secondly, laïcité has a negative character, because it expresses a negation of religion within the State. It does not establish a positive link, but rather a separation between the State and religion. Therefore, it does not designate an effective relationship, but rather an absence of relationship. Finally, laïcité is not a static notion, but rather an evolving notion. Because it concerns realities that change in themselves and in their rapport, it can evolve and take on different meanings depending on the periods and the circumstances. Laïcité therefore appears as a relative, negative and changing notion: it does not have a proper, positive and permanent content.”[footnoteRef:21] [21:  Barbier, Maurice. La Laïcité. Paris : L’Harmattan, 1995. (69).
] 


As this text explains, laïcité is a vague, fluid concept. Therefore, its application is not clear-cut; and in recent years, two major interpretations have surfaced. The first is the mere separation of the religious entity and the State. Each concerns itself with its own affairs and respects the other’s authority. In the case of a conflict, a compromise should be discussed and eventually reached. The second view, which has been gaining importance, argues that the State is the most legitimate entity, and that it should therefore monitor religious entities to make sure that their rules do not infringe on the State’s domain. If the religious rule and the State rule are conflicting, the State rule is applied. Juss explains the history of this view when he writes: 
France is the epitome of the European tendency that privileges atheistic rationality over other forms of public discourse. Religion is relegated to the dark cellar of the past. There is a historical reason for this. When its enlightenment liberalism was crafted in the eighteenth century it was in order to subdue and overcome the totalitarian obscurantism of institutionalized Catholicism. Paradoxically, it has become totalitarian in turn. Therefore, to suggest that it has prevailed and been victorious in this quest is the most pervasive myth of republican France today. It has required the false assumption that the values of ‘Liberty, Equality, Fraternity’ can only be fully achieved when religion is removed from the public sphere.[footnoteRef:22] [22:  Juss, Satvinder S. “Burqa-bashing and the Charlie Hebdo cartoons”, King's Law Journal, Vol. 26-1. (February 2015): 38] 

This strong condemnation of the French State’s position on religion highlights one important understanding: that religion is incompatible with the public sphere in general, because the public sphere is regulated by the State. In my opinion, one of the issues with this second vision is that it assumes that the State’s positions are clear-cut, inflexible and by default incompatible with many religious positions. 
We can use a case to illustrate this question. The case of women-only hours at a handful of public swimming pools in the country was heavily debated and published about in French media, and is described in Dounia and Lylia Bouzar’s book The Republic or the Burqa. The most publicized cases were the opening of women-only hours at the swimming pool of Sarcelles, and the allocation of hours to Muslim women’s associations in the public pool of a neighborhood in Lille, Lille-Sud, which has a large Muslim population. I will focus on the Lille case, because its hours were explicitly designed for Muslim women (Sarcelle’s hours happened to be mostly utilized by Jewish women, but they were designed for all women). In Lille, Muslim associations reserved slots to have swimming lessons and practice in privacy. The mayor at the time, Martine Aubry, who is a prominent Leftist figure, justified this swimming pool’s policy in two ways. The first is that “the common right allows a public city space to be rented… for a private practice” outside of regular opening hours. She argues: “We allocate slots for associative activities, and these slots are paid for by the association, which also remunerates its lifeguards. Whether men and women swim separately is up to each’s conscience. Why would I refuse that an association use the swimming pool, on the day that it is closed to the public?”[footnoteRef:23] Therefore, the legal structure gives associations the right to utilize their city’s buildings to associate or organize activities.  [23:  Bouzar 129.] 

The exception could be made to ban the association if it were violating community standards (like hosting meetings that condones hate speech or violence, etc). This is the argument that is made by detractors of these women-only swimming hours: according to them, gender mixing is a requirement within the Republic[footnoteRef:24]. This argument is, of course, ludicrous; while gender equality is inscribed within the constitution, it definitely does not have to happen through gender mixing. Separate gender bathrooms, for example, are not put into question as violating gender equality. It however shows the ease with which concepts that are mainstream in French culture and incompatible with specific groups' practices are upheld as pertaining to "republican values". [24:  Bouzar 129] 

The second part of Aubry’s argument is more focused on the women themselves: the women-only hours were installed in response to these Muslim women’s repeated calls for a space where they could meet. “Contrary to certain elected officials’ opinion, the fact of demanding particular frequenting conditions of a public swimming pool does not constitute a form of identity and community-based closure.” It is, instead, a way for these women to “acquire their emancipation”.[footnoteRef:25] This argument claims that the positive impact of Muslim women utilizing their city’s resources, and building community, should be celebrated – although it works with the problematic assumption that Muslim women, by default, need to be emancipated.  [25:  Bouzar 129] 

The Bouzars argue that these practices that “separate, on the one hand, some believers from other believers and non-believers, and on the other hand, men and women” are “segregations (that) are the first sign of integrisme (religious fundamentalism)” (133). The argument that any practice giving religious individuals the right to enjoy their public structures while respecting their own religious and personal boundaries, is “the first sign” of fundamentalism, to me, is extreme. It provides an easy way to dismiss any citizen’s religion-based demands, on the grounds that they may, one day, fuel fundamentalism – which is never clearly defined. The Bouzars also argue that these cases create exclusion:
To accept a religious demand that foments ghettoization or marginalization of part of the citizens would go against the citizenship goals that society aims for… . But we could believe that a demand that goes towards the inclusion of a person in society could be accepted, as long as it reinforces social cohesion. 
However, this criterion of inclusion or exclusion of the believer is not taken into account. On the ground, there are both authorizations that let a segmentation of citizens be installed, and interdictions that impede the integration of some, unless they renounce their freedom of religion.[footnoteRef:26] [26:  Bouzar 127] 


I would argue that, on the contrary, it is the inclusion of all citizens that is aimed for with these policies. Without the specific hours that they repeatedly demand, these Muslim women would not be comfortable using their city’s resource, and would therefore not use it at all. There would be an altogether exclusion of this population. One could argue that this exclusion would be self-performed, because these women would make the choice not to attend the pool’s regular, open-to-all hours, and religion is a choice. On the contrary, it is the conditions that the public pool creates in these regular hours (of gender mixing) that would violate these women’s personal and religious boundaries, and therefore excludes them. By giving these women the conditions they need to access the swimming pool, the city allows them to participate in their city’s life and institutions. 
In conclusion, this example shows the general lack of willingness to adapt public institutions to include religious pluralism, and the ease with which the argument of “fundamentalism” is used, with little justification. There is more concern with specific identity and religion-based groups’ exclusion of the majority than with the State’s exclusion of these minority groups.

The specific veil law that the Appel refers to is, like the subsequent 2010 anti-burqa law, actually framed in laïcité. It is also framed in non-specific terms – it condemns the display of religious signs or clothing in public schools[footnoteRef:27] – but it was portrayed in national opinion and debates as responding to several, very visible occurrences of young girls wearing the hijab to school. This goes back to the idea of equality, and suggests that the Republic is conscious of the fact that targeting a specific group of persons in a restrictive law, on the grounds of their religion, is dubious. Therefore, in order to not violate article 1 of the Constitution and give this restrictive law legitimacy, lawmakers seek to frame a particularistic law in universalistic terms. [27:  Circular of the 18th of May 2004 Relative to the Installment of the Law No. 2004-228 of March 15th 2004 that Restricts, In Application of the Principle of Laïcité, the Wearing of Signs or Outfits Showing a Religious Belonging in Public Schools, n.d. Accessed November 9, 2015. http://legifrance.gouv.fr/affichTexte.do?cidTexte=JORFTEXT000000252465&dateTexte=&categorieLien=id] 


The concept of laïcité – which is, as we have see, quite vague – is used to justify the marginalization of certain communities, more particularly Muslim communities perceived as “extreme” or “fundamentalist”[footnoteRef:28]. The Appel specifies: “Under the never-defined term of « fundamentalism », the populations of African, Maghrebi or Muslim origin are identified as the fifth column of a new barbarism that would undermine the West and its « values »”[footnoteRef:29]. This “radicalism” is often used as the justification for dismissing Muslims’ demands. In this quote, we can see that the religious term “fundamentalism” is applied to ethnic populations in the public and political discourse. To me, this shows an extension of the concept of laïcité into the ethnic realm, in two different ways. Firstly, with the concept of “fundamentalism”, which laïcité exists partly to combat, and its misuse to designate ethnic populations, we can observe that laïcité can be manipulated to target ethnic minorities.  [28:  Crosby, Emily. “Faux Feminism: France’s Veil Ban as Orientalism.” Journal of International Women’s Studies 15, no. 2 (2014): (47).]  [29:  Bouzar] 

Additionally, I would argue that similarly to the separation of Church and State, any organization on the grounds of an identity character is perceived as being extraneous and parallel to the Republic. This clashes with the mainstream understanding of immigration and ethnicity, based on a colorblind universalism, where integration into the larger French population is crucial – as we have seen in the section on equality.

In sum, the narrow understanding of laïcité is based on the assumption that the public space, the Republic's space, cannot host religious entities, beliefs or practices. This understanding, in practice, allows for the discrimination of religious groups and Muslims in general, who are portrayed as somehow extraneous to the State because of their religious characteristic. This exclusion extends into the realm of ethnicity as well.
	
****


V. [bookmark: h.qqtixumzmy26]FEMINISM (GENDER EQUALITY).

One other Republican value that is often quoted in the debate around communities in France, and particularly the Muslim religious minority, is the question of feminism, which corresponds in this case to gender equality. Gender equality is inscribed in the French constitution by an amendment to Article 1, from July 23, 2008, which proclaims “The law favors the equal access of men and women to electoral mandates and elective functions, as well as professional and social responsibilities.” I will, in this section, focus on the example of the veil laws to show the misuse of gender equality to target Muslim women.
 Thus, the various laws in relation to the hijab, the discussion of laws affecting burqa and other forms of Islamic veiling were framed in a rhetoric that claimed to liberate Muslim women. Political scientist Emily Crosby explains that “since the facial covering law came into effect in April 2011, it has been framed as promoting gender equality for veiled women rather than national security, exposing that this ban is not designed to limit facial coverings in general but the burqa and niqab specifically.” [footnoteRef:30] However, the wording of the law in itself was non-specific; it targeted any person “wearing, in the public space, an outfit designed to hide one’s face.”[footnoteRef:31] This, once again, shows legislators’ need to cloak specific policies in a cover of universality. [30:  Crosby, Emily. “Faux Feminism: France’s Veil Ban as Orientalism.” Journal of International Women’s Studies 15, no. 2 (2014): 47.]  [31:  LOI N° 2010-1192 Du 11 Octobre 2010 Interdisant La Dissimulation Du Visage Dans
 L’espace Public. 2010-1192, 2010.] 

 Crosby, in this paper, goes further and claims that “Sarkozy and other French officials are participating in a process (she) call faux feminism –the specious, “faux” appropriation of feminist sentiment by Westerners to promote Orientalist policies.”[footnoteRef:32] She also claims that this rethoric is practically anti-feminist; it strips veil-wearing women of their agency in the way they present themselves, assumes that they cannot make their own choices. To her, this rhetoric operates under the assumption that “so-called Third World women ‘cannot represent themselves; they must be represented’, which exposes the limits of First World feminism and its lack of translatability for all women – especially those who wear veils while concomitantly exercising agency.”[footnoteRef:33] In sum, the use of feminism by French politicians to justify the discriminatory practice of banning the veil in public schools and the burqa or niqab in public spaces, operates under the myth that Muslim women are oppressed by their religion and possess no agency. In addition, by excluding veil-wearing women from the public education sector and niqab or burqa-wearing women from the public sphere in general, these laws exclude them from society and take away their opportunities for integration and advancement. [32:  Crosby, Emily. “Faux Feminism: France’s Veil Ban as Orientalism.” Journal of International Women’s Studies 15, no. 2 (2014): 47.]  [33:  Crosby, Emily. 52.] 

Therefore, this use of feminism by government officials to justify discriminatory practices against Muslim women is, at best, misguided, and at worst, completely hypocritical.

[bookmark: h.qst44pl0pgpq]CONCLUSION

	The different republican values I have examined in this document are all used by politicians to discuss the treatment of religious and ethnic groups. Citizenship has acquired an extended meaning that attaches values to it. Those values range from the mundane to the political, and non-compliance to these values could potentially place French nationals of foreign origin under scrutiny, or even put them at risk of losing their citizenship. Equality has been transformed to fit in the narrow model of universalism, which is inadequate at dealing with discrimination on the basis of identity characteristics. Freedom of speech is protected by the state, which tends to lean on the side of the person expressing their opinion except when it concerns terrorism or anti-Semitism, which is problematic because young Black and Arab Muslims are portrayed as the perpetrators of both. In addition, the limits of freedom of expression, in hate speech, do not protect Muslims, Arabs and Blacks as effectively as it protects Jews. Laïcité, or the French brand of secularism, has recently been understood as the State taking a more aggressive role in regulating religious entities, communities and practices; this vision specifically affects the treatment of Muslims. Finally, French politicians manipulate gender equality to support discriminatory practices against Muslim women, who are considered as not having agency and therefore excluded both from public debate and from public spaces and employment. In conclusion, we can see that republican values are used, sometimes misused, sometimes manipulated, sometimes understood narrowly; however, they are all used in politics to justify discriminatory practices against Blacks, Arabs and Muslims. The term "republican value" gives disputable arguments a varnish of immutability and respectability, and it is therefore a rhetorical tool to justify an array of discriminatory practices.



[bookmark: h.l4qsazl98dxy]THESIS PART 2: Not Passive Victims
In the first part of this thesis, I have presented the one-sided picture of state discrimination. This picture was theoretical but necessary; in a state where racism is almost exclusively portrayed in terms of morally negative and person-to-person actions, it is crucial to show the State’s role in perpetrating an oppressive system of exclusion and discrimination. But this first part, read alone, could create the false understanding that Blacks, Arabs and Muslims are merely passive victims of oppression; and in fact, given the narrowness of their reach into the public sphere, it is true that their resistance is rarely represented in mainstream discussions. However, this impression is far from true. In this second part, I will attempt to present an actualized picture of how French Blacks, Arabs and Muslims resist state oppression. While I will place a priority on organized political movements such as the Indigènes de la République, I will also examine other forms of resistance, like para-political movements and the arts; more specifically music, literature and film. 
Some of the topics that I will explore are whether Republican values are used by these oppressed populations to resist against state discrimination, and if so, how their use differs from the State’s ; what are the main forms of expression and organization that they use. Another topic that I  will explore is the impression of fragmentation that Black people describe ; in opposition to African-Americans, Black French people often feel that they do not function as a « community ». I will see to what extent this impression is true and how the Black population deals with this issue, as well as the role that the State may play in this fragmentation. Another issue that I wish to explore more in depth is the intersectionality of these identities. Blacks in France are in majority Christian, but there is also a significant Black muslim population ; additionally, the intersection of class is extremely relevant considering that most of these populations come from rather recent immigration ; and gender would also be especially significant in light of the « feminist » issues associated with Islam in France.
I. [bookmark: h.7i9zi9sn4io0]POLITICAL ORGANIZATION
On March 30th, 2016, Laurence Rossignol, the minister of Families, Childhood and Women’s rights, compared veil-wearing Muslim women to “American niggers (sic) who were in favor of slavery.”[footnoteRef:34] Several things about this declaration are shocking -- however, together, they perfectly summarize the state of racism and anti-racism in the French government and politics. The first, and most obvious, is the use of the outrageously racist slur, in a negationist, historically inaccurate portrayal of slavery. The second goes back to her argument; to Laurence Rossignol, a white politician who considers herself a feminist, Muslim veil-wearing women are oppressed (by their religion), and are complicit in their own oppression. This is a surprisingly widespread idea in the French political sphere. Thirdly, she refers to American slavery. This may seem innocuous, but is actually very revealing: slavery is repeatedly framed through the American example in France, a tactic that avoids discussing the fact that France, too, was an imperialist slaveholding nation for centuries. This avoidance of France’s colonialist and slaveholding history is glaring in discussions surrounding ethnic and racial minorities[footnoteRef:35]. Finally, and perhaps most importantly, Laurence Rossignol is a founder of the largest and most well-known anti-racist political organization in France, S.O.S. Racisme. [34:  “French ‘Feminist’ minister Rossignol compares veil-wearing women to ‘negroes’ RT.com Accessed May 8, 2016. https://www.rt.com/news/338178-rossignol-veil-muslims-negroes/. Note: this article, like most English translations, translates ‘nègres’ to the slightly less offensive ‘negroes’. ‘Nègre’ ]  [35:  Martin 72] 

1. [bookmark: h.l4v5tcm0v98i]SOS Racisme and moral anti-racism
S.O.S. Racisme, founded in 1984, defines its mission as “spotting and denouncing acts of racial discrimination.”[footnoteRef:36] In “Generation SOS Racisme”, authors Taly Jaoui, a former leader in the organization, and Philippe Velilla, a Jewish intellectual, examine SOS Racisme’s rise and decline throughout the decades. They explain that it was created following the “Marches Contre le Racisme et Pour l’Egalite” (Marches against Racism and for Equality), a series of protests including the “Marche des Beurs” (March of the Arabs) in 1983[footnoteRef:37]. At the time of its creation, there were already a series of political organizations related to the fight against racism, such as the LICA (International League Against Antisemitism), which became the LICRA (International League Against Racism and Antisemitism) in 1979, and the MRAP (Movement Against Racism and for Friendship between Peoples), which had links with the French Communist Party (PCF). The socialist party (PS) was in power, with president Francois Miterrand. However, SOS Racisme was understood as a rebirth; a grassroots movement with a strong support base among the youth, contrasting with the rigidly established political groups. It was based upon the concept of friendship, “without distinction of skin color, of origin or religion”, or even gender and sexuality, and upheld the Republican Value of “brotherhood”; in sum, it was relatively easy to like. SOS Racisme, therefore had the support of many elites in power, and allowed for a series of conversations to be brought to the political table, such as discrimination, multiculturalism, urban ghettos and sexism[footnoteRef:38]. However, since its beginning, SOS Racisme received criticism from leaders of color, most notably from the founders of the “Marche des Beurs”, who accuse SOS Racisme’s founders of co-opting their movement to serve the interests of a socialist leadership at its wit’s end[footnoteRef:39]. [36: SOS Racisme  website ]  [37:  Jaoui & Velilla 10.]  [38:  Jaoui & Velilla 7.]  [39:  Jaoui & Velilla 8.] 


[image: Touche_pas_a_mon_pote_Single.jpg]
Cover of white singer and SOS Racisme co-founder Alain Bashung’s politically engaged album “Touche Pas A Mon Pote” (1986). These songs were often played at SOS Racisme’s concerts/rallies.
The organization’s iconic campaign, “Touche Pas A Mon Pote” (Don’t Touch My Buddy), is exemplary of the state of mind of this campaign: it aims at combating racism mainly at a personal level, is youth-oriented, and does so by using the ideal of friendship, solidarity or brotherhood. Another important aspect of this campaign is that it is white-centric; it is the “buddy” who must be protected from racism, and the person protecting this “buddy”, the person who has the voice, is the person who is assumed to be the everyman French youth - a white person. 
In recent years, SOS Racisme has become the essentialization of a the mainstream branch of anti-racism in France, one that Maboula Soumahoro and other French intellectuals have labeled “moral anti-racism.”[footnoteRef:40] This branch is preoccupied with specific instances of direct, explicit and interpersonal racism, and as Soumahoro would summarize, the idea that “racism is bad, it’s mean, it’s not nice.” This understanding of racism as only a moral phenomenon, one that is interpersonal, is at the origin of the anti-discrimination laws in France, which punish people and organizations that deliberately exercise discrimination. The process is, then, limited in efficiency as it only punishes explicit negative treatment supported by substantial proof. The example that the French government website gives for discrimination based on origin is the following: “My trial period was ended because my skin color bothered the clients”[footnoteRef:41]. This example is quite extreme, and doesn’t account for the invisible discriminations that people of color face much more often. Therefore, the blind spot of this legislation is racism that is not explicit or even conscious; for example, an organization feeling skeptical and therefore rejecting Black or Arab housing applicants because they don’t look like they would fit into the neighborhood, or the public school system orienting Black and Arab students toward less prestigious professional institutions in middle and high school. [40: “Ce soir ou jamais sur l'antiracisme, décryptage par H.Bouteldja, M.Soumahoro, N.Guénif” https://www.youtube.com/watch?v=joUMkHE49p0]  [41:  “Lutte Contre les Discriminations”, Defenseur des Droits. Accessed May 8, 2016 http://www.defenseurdesdroits.fr/fr/competences/missions-objectifs/lutte-contre-les-discriminations] 

 In addition, this understanding of racism does not recognize or discuss the existence of minorities. If racism is understood as a discriminatory treatment of one individual or group against another, and not as a system with hierarchies placing the majority at the top and minorities at the bottom, action against racism is limited. This understanding of racism is at the root of the current preoccupation with anti-white racism (racisme anti-blanc), a concept that is strangely well-accepted even by French politicians who constantly dismiss the existence of race, and one that SOS Racisme has been ambivalent about throughout the years. Its main position has been to recognize that anti-white racism exists, but to refuse to give it particular importance because of a refusal to engage with this term that was created and is utilized by the extreme right. In June 2005, SOS Racisme vice-president Samuel Thomas implied that denying the existence of anti-white racism would be “angelisme”, a naive optimism that refuses to acknowledge certain ugly realities, and followed by saying that “We want to educate French people, but also the public that originated from immigration (issu de l’immigration)… The antiracist pedagogy cannot support the discourse of “victimization”, which encourages people to only defend their community. We must defend everyone”, but concludes “We cannot accept the notion of anti-white racism because it is an idea that has been defended by the extreme right for a long time.”[footnoteRef:42] This ambiguous, lukewarm view on the subject may stem from an unwillingness to alienate the “colorblind” portion of the movement, while refusing to play the extreme right’s game of placing people of color in the role of perpetrator of racism. However, the contrast of “French people” and “public originating from immigration” in this declaration hints at a larger issue within the movement. French Blacks and Arabs are often designated with this phrase, which alienates them and undermines their Frenchness; therefore, if they are placed in opposition to “French people”, then “French people” are understood to be white people. This is a problematic understanding, particularly for the vice-president of the largest anti-racist organization in France. [42:  Frédéric Casadesus, « Disputatio - Quand le racisme en voit de toutes les couleurs. Le pont de vue de Samuel Thomas », in Reformes, no 3031, juin, 2005] 

However, it is important to note that this criticism of SOS Racisme should not be interpreted as the idea that it upholds assimilationism or colorblindness. SOS Racisme, despite its ambivalence on crucial points and its superficiality, still recognizes the idea of multiculturalism and the right to difference[footnoteRef:43]. However, as a political organization, within which many leaders joined the very exclusive mainstream left, it is increasingly disconnected from anti-racist people of color as a whole. As such, it has not been able to follow activists of color’s shift towards a more comprehensive attack of state-sanctioned racism. [43:  Jaoui and Velilla 99] 

This mainstream branch of anti-racism, one that is supported not only by the White left by and large, but also by the great majority of the political landscape, is therefore incapable of engaging with institutional racism. What is more, it does not consider that widespread, hierarchical, societal racism exists, or in other words, that racism still exists because it benefits a portion of the population. SOS Racisme has difficulty to even acknowledge state racism in contemporary France, even when a multitude of smaller organizations and individuals call for this recognition. It is therefore not surprising that the mainstream anti-racism discussion is unwilling to engage with the imperialist and racist history of France, which is a key part of the explanation of contemporary state racism. In his analysis of SOS Racisme in comparison to other movements like the PIR, French studies scholar Thomas Martin describes the organization’s view of the legacies of colonialism. He writes: “(SOS Racisme) has been consistently reluctant to acknowledge the impact of such legacies on contemporary French society, to the extent of seeing too much emphasis as the colonial past as actively harmful to both the anti-racist movement and populations of immigrant origin.”[footnoteRef:44] He goes further by adding that “this lack of importance placed on post-colonialism by SOS is a possible weakness in the movement’s discourse,”[footnoteRef:45] and that the movement avoids such discussions “perhaps because of the awkward questions it raises about the association’s favoured ideology of universalist republicanism.”[footnoteRef:46] [44:  Martin 65]  [45:  Martin 79]  [46:  Martin 78] 


[bookmark: h.gyb01r9ya99]2. The PIR and anti-colonialism
For precisely this reason, its engagement against French colonialism, the PIR (Parti des Indigenes de la Republique) is absolutely shunned from the political sphere[footnoteRef:47]. It frames the current French situation of societal discrimination within its colonial, extremely racist history, and by establishing this parallel, aims at combating institutional racism. Taly Jaoui and Philippe Velilla, in “Generation SOS Racisme”, deplore the rise of this organization and of other “communautariste” or anti-colonialist schools of thought that contribute to what they call “the identitarian drift/excesses”[footnoteRef:48]. “Communautarisme” is a word to describe, in French politics, any group, process or dynamic that is based on a minority dissociating itself from the mainstream based on its specific attributes. The PIR is therefore understood as the ultimate “communautariste” organization; and given that assimilation is still understood as the main model of integration into French society by most of the French political scene, this is an immense problem. For mainstream anti-racists, the anti-racist fight should continue operating in a universalist frame of mind; SOS Racisme’s ex-president Dominique Sopo wrote in 2007: “‘Liberty, Equality, Brotherhood.’ Our Republic’s motto holds in itself the most beautiful and universal values. To apply the republican motto is, after all, the best guarantee of living in a society free from the noxiousness of racism, anti-semitism and discriminations.”[footnoteRef:49] While SOS Racisme’s perspective is based on these republican ideals, anti-colonialists have often been more critical of them, linking them back to their conception. Post-colonialist critiques note that “the Enlightenment universalism which forms the basis of republicanism was used as a justification for colonialism and racial hierarchies.”[footnoteRef:50] In sum, the republican ideals that SOS Racisme so fervently upholds are not as neutral as they may sound, as the first part of this thesis showed. [47:  Jaoui & Velilla 129]  [48:  Jaoui & Velilla 127                                                                                                                                                                                                                                                                                                  ]  [49:  Martin 74]  [50:  Martin 69] 

In addition, one issue that frequently comes up when discussing the PIR is their “victimizing” attitude[footnoteRef:51]. Many repudiate their perceived pessimism, which, in detractors’ opinions, is holding people of color back from succeeding in society. Dominique Sopo of SOS Racisme, for example, qualifies political initiatives based on anti-colonialism of “exotico-victimary discourse”, because by drawing parallels between colonial subjugation and current-day racism, they place the person of color in the position of oppressed subject of colonialism[footnoteRef:52]. Certainly, by opposition to more positive ideals such as brotherhood or even excellence, an organization founded on the extremely traumatic concept of colonialism that places French people of color as the victims of this destructive process (“indigenes”), seems glum. Even the organization’s name is phonetically identical to “le pire”, meaning “the worst.” However, as Martin explains, it is over-simplistic “to label as ‘victimhood’ any identity which draws upon the colonial past.”[footnoteRef:53] Indeed, breaking down the widespread idea that colonialism is an issue of the past - when even nowadays, France still owns 11 colonies, now called “overseas territories” (DOM-TOM), is an important intellectual step.  [51:  Jaoui and Velilla 127]  [52:  Martin 72]  [53:  Martin 79] 

 We can also understand this clash as an opposition between top-down and bottom-up dynamics. While SOS Racisme understands their process as coming from ideals and reaching every segment of the population, “communautariste” movements use their specific identities and experiences as a starting point to achieve societal equality.
In addition, another reason for the PIR’s exclusion from the political sphere is its equation with the worst stereotypes around radical Arabs; fundamentalism (a term that is strongly associated with terrorism), homophobia, anti-semitism, misogyny, etc. In particular, one of the PIR’s main representatives, Houria Bouteldja, is the personification of these wrongs, according to several personalities of the Left. Bouteldja was involved in “Les Bledardes”, a feminist collective aiming to represent women of the suburbs (often of immigrant origin), and to fight against the mainstream feminist organization “Ni Putes, Ni Soumises” (NPNS) because they perceived that they stigmatized young men of the suburbs as the barbaric perpetrators of misogyny, therefore playing into dynamics of demonization of Blacks, Arabs and Muslims. Interestingly, the main founders of this NPNS were French Arabs who had been “formed” by SOS Racisme[footnoteRef:54]. When Jaoui and Velilla explain this clash, and Les Bledardes’ success in weakening NPNS, they conclude: “Against SOS Racisme and all its supporters of universalism, Houria Bouteldja and her friends were able to continue their work of liquidation with an influential ally: l’integrisme (religious fundamentalism).” Once again, this concept of integrisme, fundamentalism, incongruously appears to discredit a movement led by Muslims. There is no explanation in the chapter as to why this term would be used, perhaps because it is so widely understood that Muslims like Houria Bouteldja with somewhat radical political ideals - such as the idea that colonialism still has deep effects in France - would necessarily be associated with fundamentalist Islam and all its evils.  [54:  Jaoui & Velilla 125-127] 

In addition, in a recent TV debate about the state of anti-racism where Bouteldja was invited, within the first few minutes, another guest, white political scientist Thomas Guenole, took out her book “Les Blancs, Les Juifs et Nous: Vers une Politique de l’Amour Revolutionnaire” (2016), from which he extracted a handful of quotes to accuse her of homophobia, misogyny, antisemitism, fundamentalism, communautarisme, and even… racism. This hostile gesture effectively rendered any dialogue impossible over the rest of the debate. This exclusion is eerily reminiscent of the way in which Arabs and Muslims in general are excluded from the political scene whenever they disagree with the political consensus, because of the fear of a latent, manipulative, fundamentalist Islam that may be speaking through them[footnoteRef:55].  [55:  Fredette, Jennifer. Constructing Muslims in France: Discourse, Public Identity, and the Politics of Citizenship. Philadelphia: Temple University Press, 2014. P. 58
] 

[bookmark: h.y0ruvkkjdpbu]3. Other organizations and associations
The PIR, however, is not the only anti-racist organization in clash with SOS Racisme, even though it might be the best-known. There are a multitude of organizations, often more local, who attempt to fight state racism and islamophobia. They may be cultural associations rooted in one origin, such as the Association Culturelle Franco-Tunisienne d’Oullins et du Grand Lyon (ACFTOGL (Cultural Franco-Tunisian Association of Oullins and Greater Lyon)) and “a similar Senegalese association in Lyon”, who “engage in a politics of recognition that focuses on religion as only one part of a larger dialogue of cultural exchange that they feel needs to happen in France.” (Fredette 59) These organizations, then, seek to not only build community, but also to educate their members and society about religion, culture and particular issues like islamophobia. There are also websites such as Oumma.com, an online news site that “aims to establish an alternative to the Muslim identity created by French elites”, or the more universalist website Les Mots Sont Importants (LMSI (Words Are Important)), which seeks to create debate around French ideals. For example, in their short article “La Laïcité Pour les Nuls” (Laïcité for Dummies), the LMSI collective ironically explains “It’s very simple, French-style universalist laïcité, which the whole world envies, authorizes and celebrates all that is good, and bans all that is not good. Some precisions thereafter, courtesy of the pinnacles of republican thought that are the magazines Paris Match, Le Point, L’Express and L’Événement du Jeudi.” They continue with the following images, with the caption “good” for the images on the left, and “not good” for the ones on the right[footnoteRef:56].  [56:  http://lmsi.net/La-laicite-pour-les-nuls] 
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Cover titles: Top-left “Sister Emmanuelle”; 
Bottom-left “Sister Emmanuelle, One hundred years of love and joy; She was the superstar of the Heart”
Top-right “Veil: the conspiracy. How Islamists are infiltrating us”
Bottom-right “France, United Kingdom, Turkey, Germany. The Islamist spider is weaving its web in Europe”

LMSI, then, attempts to show the destructive and unequal way in which ideals are being applied; in this particular case, a (veiled) Catholic woman is celebrated by non-religious publications for her contributions to society, in one application of laïcité that appreciates individual citizens regardless of their faith, and on the other hand, veiled Muslim women as a whole are stigmatized as infiltrators and Islamists in another, anti-religion, application of the same principle. This contrast, evidently, shows the influence of anti-Arab and islamophobic sentiments in the application of laïcité. Therefore, LMSI’s project of problematizing Republican Values allows for them to be critiqued but also reclaimed by oppressed populations if necessary.

In conclusion, there are different currents of anti-racism in France. The most prominent form of anti-racism, essentialized by SOS Racisme, is a universalist vision based on brotherhood and a positive interpretation of Republican Values. It is not completely color-blind, but is largely integrated within the very exclusive, very white Left, and therefore tends to be White-centric and superficial. The PIR, by opposition, recognizes systems of oppression, and chooses to frame them within the context of colonialism. Due to the lack of discussion of colonialism, this is often understood as a “victimizing” attitude; their pushback against stigmatization of Muslims is also associated with a refusal to address real issues within Muslim communities, such as radicalization. There are also a plethora of more localized, grassroots cultural associations throughout France, organized on the basis of origin or religion, who seek to expand the dialogue and create community. However, the label of “communautarisme” is very negative in the French political sphere, and its use to dismiss mobilization along racial or ethnic lines increases the perception of fragmentation. There are also websites seeking to problematize mainstream, islamophobic and racist understandings of republican values and French identity.




[bookmark: h.kj8o39v8v4wv]II. THE PARA-POLITICAL

Nevertheless, political engagement only encompasses a part of the reaction of Black, Arab and Muslim French people. Because of the exclusivity of the French political class, these populations often resort to other modes of expression to expose their frustrations and demands. In this second part, I will examine two cases of what I will call the para-political: they are types of expression that are not functioning within the political system itself, but extensively integrated in political discussions, with politicians often pronouncing their opinions on the subject. The first case is soccer, which, since the 1990s, has served as an arena to vent frustrations concerning race and integration, with the soccer team in particular representing the state of multiracialism and multiculturalism in the country. The second is a more extensive examination of the Dieudonne case, because it has encountered extremely polarized reactions often aligned on divisions of race and class. 

1. [bookmark: h.at8vr6v0nuqw]Soccer
Since the 1990s, the French men's national soccer team has been very racially diverse. This also coincides with class; in 2013, a figure claimed that 75% of soccer players in France came from the “banlieues”[footnoteRef:57], which are generally understood as working-class or lower-middle class. Given the immense popularity of the sport, the team was responsible for much of the visibility of Black and Arabs in the public sphere. This led to a popular understanding of the National team as a metaphor for national identity, race and integration. There was racially charged commentary regarding the players, with for example a group of Black players playing in defense being nicknamed “la garde noire” (the black guard).[footnoteRef:58] [57:  “Racaille Football Club: Comment le Foot est Ghettoise”, Daniel Riolo. Atlantico.fr, 05/08/2013 http://www.atlantico.fr/decryptage/racaille-football-club-comment-foot-est-ghettoise-daniel-riolo-720010.html]  [58:  Yade 15] 

In 1998, when a team led by the likes of the Algerian-French Zinedine Zidane, the Guadeloupean Lilian Thuram and Neo-Caledonian Christian Karembeu won the FIFA World Cup, the national team became a metaphor for a successful integration of immigrants and non-White French people. These men were mostly non-White, often sons of immigrants, but they chose to play for France, and to thrive doing so. The phrase coined to describe this team crystallized the multiculturalistic spirit: it was “la France Black-Blanc-Beur” (Black-White-Arab France)[footnoteRef:59]. [59:  Yade 105] 

Of course, there were issues with this understanding of the French national team. Of course, firstly, there is the danger of crystallizing a group of less than twenty people as a microcosm of French society as a whole. If the players perform well, like in 1998, it is understood as a victory of the French state’s politics of integration; however, if they perform badly, or show insubordination and poor character like in the series of scandals leading up to the Knysna strike at the FIFA World Cup of 2010, they are understood as being representative of badly behaved people of color, the “racaille” (thugs). 
In 2010, at the Knysna strike, the French team was participating in the South African-organized FIFA World Cup. Following a series of factors like the exclusion of player Anelka and controversy around the price of their hotel accommodations, as well as general poor results, the team aggressively confronted its trainers, and eventually locked itself in their bus, refusing to play. 
I chose one article, written by sports journalist Daniel Riolo about the incident and the team in general, to present the way soccer is spoken about it France. In a 2013 article called “Racaille Football Club : comment le foot s'est-il ghettoïsé ?” (Thug Football Club: How did soccer ghettoize itself?), he writes “In 1998, everything was alright, it was national ecstasy. France was a model of integration. Even abroad, everybody was talking about it like an example.” Then, he explains, “in 2010, when the events of Knysna took place, the fact that the French team was led by this type of “racaille leaders”, who corresponded to the definition given by Nicolas Sarkozy 5 years earlier, jumped out at the public”. Riolo defines ‘racaille’, which I translate as ‘thug’ (a term that, in English, has similar racist undertones), as what he perceived then-minister of the Interior Nicolas Sarkozy meant in 2005 when he declared he would “clean out the banlieues of their racaille” in response to the riots. “It  is, in a schematized way, the ‘guy from the banlieues who creates problems.’ It’s this whole amalgamation of the hoodie, the headphones for music, the rap, etc,” Riolo explains. What Riolo barely leaves out, in this explanation, he does alludes to later by suggesting quotas for the number of Muslim, Arab and African players in French teams. The scariest thing about the players is that they are mostly Black and Arab.
This article is more extreme than the majority of the media accounts at the time, but many aspects of it are implicit in the coverage of the team in general. Players’ behavior is understood in terms of racist stereotypes and understandings of “integration”; players are scrutinized to see if they sing the anthem before the game, if they are playing aggressively enough against the country their parents come from. The disproportionate scrutiny led to minister Roselyne Bachelot qualifying the players of “caïds”, an arabic word used in French to designate crime bosses and delinquents[footnoteRef:60], even and even to president Nicolas Sarkozy’s intervention during the Knysna crisis, who called for a restructuring of the team’s leadership.[footnoteRef:61] [60:  “Une equipe de France ou des caids immatures commandent a des gamins apeures” RTL.fr, 06/24/2016. http://www.rtl.fr/actu/politique/une-equipe-de-france-ou-des-caids-immatures-commandent-a-des-gamins-apeures-5943368841]  [61:  “Sarkozy joue les arbitres du foot francais” L’Express.fr , 06/23/2010. http://www.lexpress.fr/actualite/sport/sarkozy-joue-les-arbitres-du-foot-francais_901413.html] 

Sometimes, players and supporters do use their over-mediatization to make a statement, especially when it comes to the national anthem. Christian Karembeu, who comes from the colony of New Caledonia, refused to sing the French anthem in what Rama Yade called an act of “cold revolt”.[footnoteRef:62] In October 2008, a friendly match between the French national team and the Tunisian one in the Stade de France awoke tensions when the French anthem was booed and whistled during two whole minutes, and some French players did not sing, one of whom had a Tunisian father[footnoteRef:63]. 
These actions use the hypervisibility of soccer, and of issues of integration and racism in soccer, to express discontent regarding state politics. They are used by players of color as well as supporters, and due to their scrutinization, are often met with extremely vehement reactions by the political class, such as threats to cancel other matches against North African countries or declarations such as “When one is adopted by a country, one respects the national anthem.”[footnoteRef:64] [62:  Yade 40]  [63:  Fredette 2]  [64:  Fredette 4] 





[bookmark: h.eug8itbdk630]2. The Dieudonné Affair
The Dieudonné affair, which we discussed very briefly in the section on freedom of speech, is also representative of a para-political dynamic that involves people of color attempting to make statements about French society and to express discontent, and this discontent being over-mediatized and shut down by the political class.
Jaoui and Velilla, in “Generation SOS Racisme”, provide a good account of the succession of events. Dieudonné M’bala-M’bala, better known by his stage name Dieudonné, is a French-Cameroonian comedian who was quite successful from the mid-1990s to the early 2000s. However, as his shows became increasingly political and notably anti-Israel, he was progressively excluded from the mainstream media. He was convicted on anti-Semitism charges on eight occasions. In January 2015, his declaration “Je me sens Charlie Coulibaly”, referencing Ahmed Coulibaly, one of the terrorists involved in the shooting of a kosher supermarket after the Charlie Hebdo, led to the cancellation of his shows and another legal conviction for “apologia of terrorism” and anti-semitism[footnoteRef:65]. [65:  “Who is Dieudonne? The French comedian on trial for condoning the Charlie Hebdo attacks” The Telegraph, 25 Nov 2015. ] 

However, at the same time, this exclusion by the mainstream placed him in a position of pariah that made a segment of populations of color sympathetic to him. He defines himself as a “child of slaves”, in an appealing Afrocentric rhetoric, and consistently criticizes French societal racism and the exclusion of Blacks and Arabs, calling himself “anti-establishment.”[footnoteRef:66] Despite, or perhaps thanks to his perception as a radical figure, he currently has over a million Facebook followers and support by a portion of the population. A Guardian article claims he has become “an anti-establishment hero to disaffected youth in the banlieues – the poor, run-down suburbs with strong immigrant populations where his act finds its most loyal audience.”[footnoteRef:67] In 2013, he popularized a gesture consisting of placing one hand over the other upper arm, which he called the “quenelle,” an incongruous word normally used to designate a well-known dish. This gesture, according to Dieudonné and his followers, is used to express “anti-establishment” feelings. Of course, given Dieudonné’s notorious views, anti-Zionist positions and his criticism of the “Jewish lobby”, the gesture was read as anti-semitic by mainstream media. Some even interpreted it as a modified Nazi salute. A soccer player, once again, came into scrutiny when he performed the gesture during a football match. [66:  Jaoui and Velilla 136]  [67:  “Who is Dieudonne? The French comedian on trial for condoning the Charlie Hebdo attacks” The Telegraph, 25 Nov 2015. http://www.telegraph.co.uk/news/worldnews/europe/france/11387219/Who-is-Dieudonne-the-French-comedian-on-trial-for-condoning-the-Charlie-Hebdo-attacks.html] 

In sum, support for Dieudonné was automatically read as anti-Semitic. Given that many French Muslims of color are pro-Palestine and anti-Zionist[footnoteRef:68], it is possible that a portion of these anti-Zionist Muslims conflate their political views into anti-Semitism, and support Dieudonné precisely for this reason. This hypothesis has some degree merit; however, the fact that any support by youth of color for the comedian is automatically shut down is emblematic of the rift between mainstream media and politics and French Black, Muslim and Arab youth, which can never be bridged without honest and diversified conversation.  [68:  Jaoui and Velilla 136] 


In sum, with these two examples of para-political dynamics, I show two processes concerning people of color’s expression in the media and in politics. In soccer, Black, Arab and Muslim players and supporters are constantly under scrutiny for their racial, ethnic and class origins, with each of their actions being read in terms of racist stereotypes or assumptions about their level of integration. With the Dieudonné example, we can see a lack of willingness by the political class to communicate with a portion of the Black, Arab and Muslim youth that is perceived as radical, and this population’s exclusion leading to increasing discontent and radical views. In both cases, political statements are made by populations of color in non-political settings where they have high levels of visibility. These statements are then fiercely condemned by the political elite, which we can once again note is very difficult to access for populations of color and the working class.

[bookmark: h.ukf1ju60h6eo]CONCLUSION
In conclusion, in this second part, we have seen that the reaction of Muslims, Blacks and Arabs to state discrimination has been diversified. Political mobilization within the mainstream parties is difficult to achieve, because they are difficult to access. The mainstream branch of anti-racism, essentialized by SOS Racisme, is losing ground because of its superficial understanding of race and discrimination, to the profit of “communautariste” organizations more willing to characterize and fight against societal racism. The PIR is one of these organizations, and despite its support among part of the populations of color, its discourse is often designated as “victimizing”; a whole range of smaller organizations also aim at fighting racism and homophobia, but they lack visibility. In sum, resistance against societal racism exists, but it is fragmented. In addition, because of the lack of accessibility of politics, Blacks, Arabs and Muslims, especially youth, can manifest their discontent in para-political dynamics by using their visibility in fields like soccer and comedy. However, dialogue is rarely reached through these means, which does not help bridge the rift between the French political class and French Black, Arab and Muslim populations.
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