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Islamic traditions except himself, In a sense, this decision can be viewed as:
a pragmatic one. Perhaps Muhammad was aware of his own limitations. .

He had little formal education and his familiarity with Old World Islamic’
traditions was modest. In fact, he possessed no knowledge of Arabic. If-
Muhammad had agreed to debate rival Muslims using the terms of Old
World Islamic traditions, he would have been entirely outmatched. But by
rejecting their challenges and offering his own interpretations of Islam, he
effectively ended any possible debate and asserted his own. prophetic au-
thority. He embraced a particularistic form of Islam that he could control.
For many of his believers, who felt extremely devoted to Muhammad,
this intellectual insularity was not only justified, it was also desirable. After -

all, many credited the Messenger and his vision with saving their lives—

for them, he was their conduit to Islam. It was his Islam of self-reliance,
black chosenness, and divine retribution that many saw as their pathway

to liberation from oppression, self-hatred, and hopelessness. It was his -

Islam rather than the Islam of his critics that made their lives new.

But other followers were mote independent of Muhammad and ques-

" tioned his authority on various grounds. For some of them, like Malcolm

X, Muhammad’s thought became the particularistic springboard for other
visions of Islam that embraced universalism in equally absolutist ways. In_ -

fact, one of the ironies of movement history was that in trying to defend
his_teacher, Malcolm confronted Muhammad’s critics on their own

terms—that is, by trying to Ge Old World Islamic traditions to justify
Muhammad’s beliels. In so doing, however, be came to care far more -
about Muslims outside of the movement and about the traditions of Old .-
World Islam. This seminal intellectual moment in the history of African- -

American Islamic thought had vital, if unforeseen consequences; as the -

e v

i next chapter shows.

Chapter 5

Islamic Universalism, Black Particularism,
and the Dual Identity of Malcolm X
(1925-1965)

INTRODUCTION

This chapter argues that at the end of his life, Malcolm X faced what he
called a “double burden”—~namely, to be true to his universalistic inter-
pretation of Islam while also promoting the particularistic goals of pan-
Africanism. Unlike Blyden, Drew Ali, or Muhammad, Malcolm came to
define Islam in strictly universalistic ways. Accepting the “Islam” of his
Arab Muslim sponsors, he never questioned whether Islam might be a ve-
hicle for black nationalism, messianism, or any other form of particular-
ism. For Malcolm, as I show below, Islam was no more relevant to “black”
people than it was to “white” people; it was a “human” tradition that ap-
plied equally to all human beings. At the same time, however, Malcolm
did not look to this universalistic Islam as any sott of strategy in his fighs
for black liberation; instead, he espoused a pan-African struggle led exclu-
sively by and for blacks. Moreover, like Blyden, Drew Ali, and Muham-
mad, he believed in an essentialist black identity, characterized by shared
biological and intellectual traits, that linked together all persons of African
descent into 2 common community.

Because Malcolm viewed his own black identity as different from and
nearly antithetical to his Muslim identity, his thought exhibited a form of
what W, E. B. DuBois famously called “double consciousness.” In fact, Mal-
colm’s simultaneous commitments to identities that he viewed as contradic-
tory shaped much of his thought, including his discussion of “religion” and
“politics.” On the one hand, he championed a particularistic black politics
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that sought to bring blacks together based on their common cultural and bi:
ological traits. On the other, he believed in an Islam that, by definition;
could have nothing to do with particularistic movements oz struggles. Con:
sequently, he said, he must keep his religion and politics separate. The resule
of his doubleness was that his Islam, which had been a powerful force in his
life, could have nothing to do with his struggle for black freedom, which
had been an equally, if not more significant force in his life. i
In order to understand how Malcolm developed his self-confessed
dual identity, this chapter begins with a brief biographical sketch of M
colm’s life before 1960. I then focus on the intellectual issues surrounding
Malcolm’s separation from Elijah Muhammad and demonstrate how M
colm’s interaction with and eventual sponsorship by Muslim missionaries
during the early 1960s led him to embrace a universalistic definition of the
“true” Islam. In the next section, I explore Malcolms embrace of pan-
Africanism as an approach to the struggle for black freedom and show how
this commitment led him to distinguish between his “religion” and his
“politics.” I conclude with a discussion of how, until his brutal assassina-
tion, Malcolm committed himself to starkly dichotomous views of Islamic
universalism and black particularism.

MALCOLM X BEFORE 1960

tant symbol in American and Afro-American popular culture than Mal-
colm X. Malcolm’s mythological place in black culture emerged soon after

Malcolm X. This work quickly became a bestseller and since then a classic
of American literature. In addition, figures in the black power struggle of
the second half of the 1960s appropriated Malcolm as an icon of black lib-
eration, making him even more significant in death than he was in life. In
the 1990s, Spike Lee’s biographical movie, based largely on the Autobio-
graphy. both renewed and reflected popular fascination with the famous

hustler turned Muslim. Also during the past decade, authots like James

Cone have seized Malcolm as a didactic contrast to Martin Luther King,

Jr., and his advocacy of nonviolence. :

Partly because of his symbolic and mythological significance, Mal-
colm has received an enormous amount of scholatly attention in the
American academy, In addition to the vast number of articles about
Malcolm, a number of full-length treatments have been devoted to his life

Of all the figures examined in this study, no one has been a more impor-. :

his death, brought about in part by the release of the Autobiography of
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4 its historical meaning. Peter Goldman's biography, for example, stands S
a useful introduction to Malcolm. The extensive and controversial bi-.

sraphi i loy psychohistory |
raphies of Eugene Wolfenstein and Bruce Perry employ _
tf r;ﬁlminate nearly every event in his life. Both Robin Kelley and Clay-

rne Carson, on the other hand, have examined Malcolm in the context

of the social and cultural history of both World ‘?’Vax IT and -the postwar
period. Finally, paying more attention to Malcolm’s life of faith ,than a;lly
srevious author, Louis DeCaro’s biography §peaks to Malcolm’s dou e
conversion, first to Elijah Muhammad’s Nation of Islam, th_en to Si:fﬂ(;
{ilam.? Because Malcolm’s biographical data has been extensively studie

these authors, 1 begin with only a brief summary of his life before the

1960, after which I develop my own argument about the importance of
his dual identity during his final years.

According to Malcolm's autobiography, he was born into an activist

familv. His mother, Louise, was a Caribbean émigré from ,Grenada and,
i‘ialz?i?cr}:msband, a committed Garveyite. While Maicolms fati'xer, Earl,
organized UNIA activities in Omaha, Louise contributed material to the
Negro World, the UNIA’s official periodical. By the late 1920s, t-he Littles
had moved to East Lansing, Michigan. In 1931 Earl was Fragwaliy run
over by a streetcar and died; later Malcolm said that, according to rumors
he had heard, the accident was intentional. In 1939, broken by the Great

Depression, his mother Louise was no longer able to care for her c%iiidrcfa
and was declared legally insane. Malcolm spent the next few years in vari-
ous foster homes, eventually moving to the East Coasf. ‘
At various times from 1940 to 1944, Malcolm lived both in Boston
and New York. In those cities, he joined the ra.nks of a wartime black
youth culture that donned the zoot suit, did the lindy hop, and hstencj
to bebop. Many of these young men avoided work, slept around, dodge
the draft, and often embraced hustling, the numbers rackets, and drugs.
According to Robin Kelley, their modes of dress, speeczh, and‘ behavior,
if criminal, were also subtle forms of resistance against m:ddle-clafs
norms, especially those of middle-class blacks. For Malc.olm, however, this
alternate world of cultural resistance catne to an enc% in 1946, wl:xen he
was indicted for larceny, firearm violations, and breaking and entering, In
March, after being convicted, he entered 2 Massachuscrt's state pr:ison.
It was during this incarceration that Malcolm’s first conversion ook P a:j:
While he was in Concord Reformatory in 1947} Philbert and Regin
Little, two of Malcolm’s siblings, encouraged their brother t? learn ab.out
the teachings of the Honorable Elijah Muhamraf;ad‘. Mz}lcolrr}s conv:crz;m,
dramatically portrayed as both sudden and blinding in Spike Lee’s film,
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i actually occurred over a period of months as Malcolm became more fam
~far with the Nation’s teachings.”
. {\Eter Mairtolm was paroled in 1952, he quickly rose to promisen
within ‘th‘e Nation. The next year, Elijah Muhammad appointed him assi
tant minister at the Detroit temple. For the following three years, M

revival-type meetings and other sophisticated evangelistic techniques t
attract young African Americans to the NOI, he quickly became
movement’s most able and well-known evangelist. In 1957, he also pain;
the attention of black New Yorkers and New York City authorities gwhe
he successffiliy demanded that a fellow Muslim receive medical att’entid
after a bea_tmg by some police officers in Harlem’s twenty-eighth precinct.
Then during 1959, Malcolm garnered national attention when Mike:
Wallace’s The Hate that Hate Produced aired on WTNA-TV. Afterwards,
Malcolm regularly appeared on a number of television and radio pro:
grams, oft.en debating the merits of separatism with advocates of integra-

tion. During this period, according to his autobiography, Malcolm was
a loyal servant of Elijah Muhammad, never questioning the leader’s ap-.
proach to civil rights or matters of belicf, Only after Malcolm’s suspensic?n.
from the Nation, the Autobiography indicated, did Malcolm. truly question

Malcolm’s attraction to Sunni Islam and his activist politics as phenomena
that occurred after the break with Elijah Muhammad. While Malcolm

In fact, it is quite clear that Malcolm had begun to have his doubts about
the Messenger by the late 1950s, as the following section argues.

MALCOLM’S SECOND CONVERSION AND THE
CRUCIAL ROLE OF MUSLIM MISSIONARIES

By 1959, as scen in chapter 4, several mainstream Islamic groups launched
attacks on the legitimacy of Elijah Muhammad and the NOL As national
s[?okesm?n for Elijah Muhammad, Malcolm defended the Messenger and
h{S 'te.achmgs. Unlike his mentor, however, he tried to shield the NOI from
criticism by appropriating elements of Islamic discourse, especially pas-
sages from the Qur'an, to legitimate Muhammad’s beliefs. In a Jetter dated
November 24, 1962, for example, Malcolm wrote to the New York
Amsterdam News to protest one Afghani Muslim’s critique of the NOIL

colm led the temples in Boston, Philadelphia, and New York. Employing

the leader’s approach to these issues, The Autobiography also characterized

himself may have genuinely felt this way about his activities during the last -
year of his life, quite a different pattern emerges from the available sources,

Malcolm X (1925-1965)

He cited Qur'an 20:102 as proof for the Islamic legitimacy of Muham-
iad’s view that all white people were blue-eyed devils destined to face di- -
ine retribution at the end time. “The day when the trunpet is blown,”
‘Malcolm quoted the verse, “and we shall gather the guilty, blue-eyed, on
thiat day.” In a 1963 edition of the New York Times Magazine, however,
Robert Payne argued that Malcolm’s use of the text was faulty and that
‘.l sinners, not only blue-eyed ones, are implicated in the judgement.”
Indeed, though Malcolm’s translation of the verse was perfectly legitimate,
ke seemingly had no idea how the “guilty, blue-eyed” persons mentioned
in the text had been traditionally defined in fafiir, or classical Qur'anic
commentary. The “blue-eyed,” or zurga, according to some commenta-
tors, can refer to the image of blue- or blind-eyed persons with black
faces—a definition that, if he had known about it, might have made Mal-
colm think twice before using this verse in support of an antiwhite the-
ology. Moreover, the “guilty,” according to some tafsir, can refer to crimi-
nals, polytheists, sinners, or disbelievers in the oneness of God——another
fact of which Malcolm seemed to have been unaware. The important
point is that, despite Malcolm’s intentions, he simply lacked the intellec-
tual resources to make a forceful defense of Muhammad using the terms of
Old World Istamic traditions.®
Malcolm also criticized Muhammad’s naysayers as whites or “Uncle
Tom” Muslims who had done nothing to advance the interests of blacks.
They failed to recognize, as Malcolm said in 2 March 24, 1961 speech at
the Harvard Law School, that Elijah Mubammad had a “new dispensa-
tion.” Comparing the NOI leader to Moses and Jesus, Malcolm argued
that Muhammad had been “raised up among his enslaved people at a time
when God was planning to restore them to a land of their own where they
could give birth to a new civilization.” Those whites who criticized the le-
gitimacy of this man, he said, were simply trying to “scparate us from the
Muslim world.” As for immigrant critics of Muhammad, they had not
been successful “in converting one thousand Americans to Islam.” Elijah
Muthammad, on the other hand, “has hundreds of thousands of his fellow
ex-slaves turning eastward toward Mecca five times daily giving praises to
the great God Allah.” Of course, this claim was an exaggeration, if not an
outtight falschood. As observed in the previous chapter, very few members
actually practiced the Tslamic salat, despite the fact that Muhammad had
encouraged them to do so in his prayer manual.”
But in another sense, the fact that Malcolm now cited the daily
practice of prayes, one of the five pillars of Islam, as proof of the move-
ment’s legitimacy, showed just how much mainstream criticisms of the
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movement were beginning to affect him. Particularly disturbi fal
colm were the Muslim students who often confmnte}:i hi;“;t‘:i tt?lydj?
ferences between the “true” Islam and the NOI. Concerned that NOI t'h'ef
ology might be mistaken for their own beliefs about Islam, these studenf;
often accosted Malcolm on the streets of New York and along the colle ':e
lecture circuit. In 1962, one immigrant Muslim student at Dartmou'g
Ahmed Osman, traveled to NOI Mosque No. 7 to question Malcolm

his talk, Osman came away “unsatisfied.” Malcolm himself seemed af
fected by the encounter, for when Osman began to send Malcolm litera-

Louis Lomax, who was accompanying Malcolm at the time.?

separation from his spiritual father had already begun. During a March 3
appearance on the Chicago television show, A¢ Random, Malcolm rede-

sc:opsly tfarries into practice the attributes or characteristics of the devil.”
While this was not yet a full denial of the belief that whites were by their
very nature evil, such a statement came a few months later when Malcolm
spoke on the Washington, D.C., radio program, Focus, aired over WUST
on May 12, “When you are 2 Muslim,” Malcolm said, “you don't look at
the ?oior of a man’s skin . . . you look at the man and judge him accordin,
to his conscious behavior.” This was the practice of Muslims in the Islami%
fands, 1:16 argued, and it should also be the practice of black Muslims in
the.United States. “[M]any people in this country think we ate against the
white man because he is white . . . [but] we are against the white man be-
cause of what he has done to the black man.”

Though Malcolm remained the loyal national spokesman of Elijah
Muhammad throughout 1963, he was also questioning the morality of

secfretaries, all of whom had given birth to the Messenger's illegitimate
ch:lc?ren. In April, he apparently confronted the Messenger about these
relationships at Muhammad’s house in Phoenix. Furthermore, Malcolm
was ?learly becoming frustrated by Mubammad’s prohibition against an

political activities. While Malcolm both dutifully publicized and obeyeg

about Islam. After grilling Malcolm in the question and answer section of

ture from the Islamic Centre in Geneva, Switzerfand, he read it and asked
for more. In another incident, Arsb students from UCLA surrounded
Malcolm after a March 1963 appearance on the Ben Hunter Show in Los
Angeles. After hearing the students argue that his belief in white devils -
was un-Islamic, Malcolm became quite disturbed, according to journalist :

While Malcolm continued to defend Elijah Muhammad and his Is-

lamic dispensationalism throughout 1963, it is clear that by this time his

fined “white devils” to mean any human being who “intentionally or con- |

his leader. The previous year, Malcolm had visited three of Muhammad’s -

Malcolm X (1925-1965) g

. Miuhammad’s directive that no member of the NOT support ot participate
i the March on Washington that yeas, Malcolm appeared at the march as
* 3 “critical observer.” Notwithstanding his comments about the march as a
Teprce” on Washington, Malcolm seemed to be unable to resist the chance

. . s 0
. to be at this important event.!

Finally, on December 1, Malcolm officially rebelled by disobeying

Elijah Muhammad’s directive that no Muslim minister comment on the
- assassination of President Kennedy. On December 4, Muhammad sus-

ended Malcolm from his duties as national spokesman and demanded

his silence. Malcolm initially expressed acquiescence toward the order, but
 statements made previously that year showed that part of Malcolm had al-

ready accepted the necessity of a scparation from Muhammad long befote
this time. On March 8, 1964, Malcolm announced that he was leaving the
movement for good. Four days later, he outlined his intentions for the fu-
ture at the Park Sheraton in New York. In his statement, Malcolm an-
nounced that he would embrace cooperation with other black leaders in-
terested in pursuing an activist strategy toward black liberation, “We must
control the politics and the politicians of our community,” he argued. At
che same time, Malcolm unveiled his plans to create the Muslim Mosque,
Tnc. “I am and always will be a Muslim,” he said. “I am going to organize
and head a new mosque in New York City.” While Malcolm embraced
black nationalism as his political ideology, he upheld Islam as “the spiritual
force necessary to rid our people of the vices that destroy the moral fiber of
our community.” Speaking at Harvard College ten days later on March
18, 1964, Malcolm explicated his new position a bit further, stating that
“we believe that the religion of Islam combined with Black Nationalism
is all that is needed to solve the problem” of the black community. Here
Malcolm defined black nationalism as a comprehensive approach to social
life that included economic self-determination, moral renewal, racial

and political involvement—a platform that sounded very much like
1

pride,
the program of Marcus Garvey.'

In the meantime, however, Malcolm was also exploring Sunni Islam
and beginning to make more intimate contact with immigrant Muslims.
In particular, Malcolm turned to Dr. Mahmoud Youssef Shawarbi, 2 Uni-
versity of Cairo professor in the United States on a Fulbright grant to
ceach at Fordham University. Malcolm knew of Shawarbi through the
numerous immigrant and foreign Muslims, especially Muslim students,
who had accosted him during his various lectures and appearances before
the media. “Those orthodox Muslims whom I had met, one after another,
had urged me to meet and talk with a Dr. Mahmoud Youssef Shawarbi,”
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he said in his Autobiography. Shawarbi encouraged Malcolm to make th rees faced the challenge of a socialist revolution that Nassir supported by - R
hajj, the annual pilgrimage to Mecca, and instructed him in the fux ding thousands of Egyptian troops,™* c
mental elements of Sunni Islam.** . "This conflict most certainly influenced the missionary effor.ts spon-
Most scholars present the relationship between Shawarbi and M red by Saudi Arabia, which established a new university in Medl.na com-
colm as a product of Malcolm'’s reaching out toward Sunni Islam. Whjj iitted to the training of Muslim missionaries in 1961, The following year,
this was certainly the case, it was not a one-way relationship. In fact, Mal 45 tension over Yemen escalated, the government supported thf': founding
colm converted to Sunni Islam at arguably the most important momey of the Muslim World League, whose statement of purpose included 2
in the history of Muslim missionary activity, or du'wa, in North America commitment to da‘wa. An impressive array of Muslim personages at-.
In the first half of the twentieth century, most Muslims focused on da‘ tended the organization’s inaugural meeting, including the Grand Mufii
as an activity to be conducted among other Muslims. Groups like of Saudi Arabia, Said Ramadan of Egypt, Allal al-Fasi of Morocco, and
Muslim Brothers in Egypt and the Society of the Call and Guidance in Mawlana Maududi of Pakistan. Not surprisingly, the conference was
South Asia aspired mostly to change Islamic practices within dar al-istam, strongly anti-Nassirist, promoting a vision of pan-Islam that hoped to
or Islamdom. Only the Ahmadiya movement committed serious resources counter the powerful Arab populist. Ramadan, like many other 'Arab mis-
to spreading Islam among all non-Muslims and North Americans, espe sionaries, was a member of the Muslim Brothers, a politically minded reli-
cially. After World War II, however, da‘wa became entangled in world gious group that had been forcefully repressed by Nassir.”” '
politics as the former European protectorates emerged into Arab nation- A politicization of Islam also occurred among Muslim students in the
states. On one level, da'wa was emphasized as a part of these new states’ West. These were the same Muslims who continually hounded Malcolm
foreign policy in the West. By sponsoting Muslim missionaries in non- as he traveled the campus lecture circuit. In 1963, several students f%-om
Muslim states, they hoped to spread their influence abroad and soften - a variety of countries gathered at the University of Iilinois, Champaign-
derogatory images of Islam." e Utrbana to establish the Muslim Students Association (MSA). Among th.e
In a more direct way, however, da'wa was one of the secondary fronts founding members were three Muslim Brothers from Egypt. Using their
of what Malcolm Kerr called the “Arab Cold War,” especially the conflict positions on college campuses, these activists helped to make the MSA one
between the Kingdom of Saudi Arabia and Egypt. These two states were of the most successful immigrant-led organizations in the propagation of
locked in ideological and military struggles from 1958 through the 1960s. Islam throughout North America.'®
The ideological battle began shortly after Egyptian President Gamal Abd By seeking the guidance of Mahmoud Youssef Shawarbi, another
al-Nassir successfully entered into a political union with Syria in the win- Egyptian reportedly disliked by the Nassir regime, Malcolm unknowingly
ter of 1958. The United Arab Republic (UAR), as the two states became :}i);st himself into the center of this new Saudi-financed missionary activ-
known, signaled the growth of both revolutionary socialism and pan- ity. After training Malcolm in the rudiments of Sunni Islamic thought
Arabism, the movement to unite all Arab peoples into one political entity. atx):d practice, Shawarbi gave Malcolm a letter of recommendation, a copy
A few months later, when revolution overturned the Iraqi monarchy and ™ of The Etem;zl Message of Muhammad by the renowned pan-Istamicist Abd
an uprising occurred against President Sham‘un in Lebanon, monarchs al-Rahman Azzam, and the phone number of Azzam’s son, who happened
throughout the Middle East feared that Nassirism might actually succeed. to be married to the daughter of Saudi Prince Faysal. The elder Azzam was
But, due to the failure of the UAR and the constantly shifting alliances one of pan-Islam’s most important figures. A father of Arab nationalism
that characterized Middle Eastern politics, their fears were never realized. and a cliitinguished Egyptian diplomat, Azzam was a chief architect of the

chc idea of Arab unity remained only a symbol-—albeit one of paramount Arab League and served as its first secretary general from 1945 wo 1952.
importance—in Arab political culture during the following decade, As But like so many others, he lost favor after Nassir came to power, finding

such, aspiring revolutionaries aligned with Nassir might always use it to fuge in Saudi Arabia, where he became a leading pan-Islamic polemicist
upset the neocolonialist status quo. But while this ideological struggle pro- : e dg uthor.Y

vided the general context of tensions between Egypt and Saudi Arabia, the o Izilis Et:emal Message of Mubammad, still available in a 1993 edition,
two states also engaged in an actual military conflice through their in- -

i i ic that both
i i i rimary example of a popular modern Islamic polemic t :
rolvement i the Yeneal sevouton of 1962. tiere, too, monchicel zivz;er&;dzd Istfn again[:t Western critics and advocated a vision of the ideal




94 Iszam v Brack AMERICA
Islamic nation-state. Islam, Azzam said, was a “faith, a law, 2 way of i
‘nation,” and ‘state,”” Contrary to Western assumptions, Azzam implie
Islam was a highly modern religious tradition that promoted tolerance, re
moved superstition, and encouraged mercy, charity, industriousness, fair.
ness, and brotherhood in the hearts and minds of its adherents, Islam, ac
cording to Azzam, also required that all political leaders enjoy the consen
of their fellow citizens. Islam, he implied, intrinsically possessed many el
ments of Western liberalism, but incorporated them into a theocratic form
of governance. The West, he argued, based its social life on materialism,
which produced modern colonialism and class struggle; as a theocratic sy'; |
tem, Islam eliminated such problems.' | o

. Whether or not Malcolm ever read this book is unclear. But Malcolm
did come under the influence of Azzam himself during the pilgrimage.-
On April 13, 1964, Malcolm departed JFK International Airport with a -
one-way plane ticket to Jedda, Saudi Arabia. When Malcolm arrived on -
the Arabian peninsula, Saudi authorities detained him for special inter-
rogation. After fretting for some time, Malcolm thought to telephoné'
f}zzam’s son, Dr. Omar Azzam. Upon hearing word of Malcolm’s difficul-
ties, the Azzams immediately interceded with the proper authorities. They
vouched for Malcolm when he faced an examination by the hajj court, the
%egal entity that decides whether one is a legitimate Muslim able to partic--
ipate in the pilgrimage. In fact, Prince Faysal himself probably communi-
c.ated with the court on Malcolm’s behalf, In addition, the elder Azzam in- . -
sisted that Malcolm stay in his suite at the Jedda Palace Hotel. Later, the
Saudi government officially extended its welcome when the Deputy Chief |
of Protocol, Muhammad Abdul Azziz Maged, gave Malcolm a special car
in which to travel during his time in the kingdom."”

‘ The Azzams, Malcolm claimed in the Autobiography had nothing to -
gain by their hospitality. This was surprising, Malcolm said, since he had
never k-nown such light-complexioned people to be so generous to a black
man without expectation of advantage or favor. According to Malcolm,
this act led him to “reappraise the ‘white man.”” It was the first moment,
he said, in which “T first began to perceive that ‘white man,” as commonly
used, means complexion only secondarily; primarily, it described attitudes
and actions.” Though Malcolm had expressed such sentiments in 1963,
well before he separated from the Nation of Islam or traveled to the Mid-
dle F‘Iast, the Autobiography did not include such information. Instead, it
depicted the pilgrimage as a truly watershed moment in Malcolm’s spiri-
tual life. Malcolm also desired his trip to be viewed as such. In a letter
from Mecca that Malcolm sent to both friends and the press, he said
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chiat the hajj represented the first occasion in his life during which he had
experienced real brotherhood between peoples of all races. The pilgrims,
Malcolm said, “were of all coloss. . . . But we were all participating in the
same ritual, displaying a spirit of unity and brotherhood that my experi-
ences in America had led me to believe never could exist between the
<white and the non-white.” Islam, he said, had seemingly removed racism
from the white mind. All of America, he concluded, needed to believe in
the oneness of God if this kind of unity was to be realized across the At-
lantic. For the first and perhaps last time, Malcolm imagined that Islam
might have the power to change people’s attitudes towards race.”’

This is exactly what his Saudi hosts hoped to hear. According to Mal-

 colm, the elder Azzam had expressed such sentiments during dinner with
Malcolm before he left Jedda for Mecca. During that occasion, Azzam ar-
- gued that Islam was a tradition free of racial prejudice from its very begin-

ning. He illustrated the point by claiming that the Prophet Muhammad

himself was a man of both black and white ancestries. He also confronted

the charge by Western critics that racism was as difficult a problem in

fslam as it was in the West by blaming Western influence, “[TThe prob-

Jems of color which exist in the Muslim world,” Azzam said, “exist only
where, and to the extent that, that area of the Muslim world has been

influenced by the West.” Racism is foreign to the very nature of Islam,

Azzam indicated, and has only been practiced where Muslims have acted
in an un-Islamic fashion—that is, like Westerners. Even Prince Faysal
joined in the effort to help Malcolm understand the “true” meaning of
Tslam. After Malcolm completed the pilgrimage, Prince Faysal invited him
for an audience at which, once again, Malcolm was assured that his special
treatment was offered freely, without any expectation of a quid pro quo.
Of course, the Prince then proceeded to quiz Malcolm about the Nation
of Islam, carefully suggesting that if what he had read in Egyptian papers
were true, they did not practice the “true” Islam. Further, the prince re-
minded Malcolm that due to the abundance of English literature on Islam
“there was no excuse for ignotance, and no reason for sincere people to
allow themselves to be misled.” Prince Faysal, in other words, wanted to
make sure that the message of his hospitality was clear: now that Malcolm
had experienced the “real” Islam, the royal implied, he should be able 1o
represent it properly in the United States.”

Malcolm seemed to accept his Saudi hosts as sincere. If calculated,
the interest shown in Malcolm by those connected to Saudi interests, like
Azzam, was by no means nefarious, While Azzam and the Saudi authori-
ties hoped to gain an ally in the United States, they were also assisting
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?jﬁ:;ii?oil a;i;ie:;ei leﬁitixr?}iy andbacceptance as 2 Sunni Muslim an et of pan-Africanism moved from London to Africa itself as the for-
mystical Holy l:il 1 cfi:;uidenpxto' lem ﬁz;MaIcolm ;vas that even i colonies emerged as new nation-states. The Egyptian revolution of
cal reality. Gbservin’ the masses0 £ lg‘f;m:e : };’iwer O} Fave a5 a sociology 52, the Algerian struggle for independence, the 1955 Afro-Asian Con-
o2 Lot o b kg e of pilgrims at Mecca, Ma}colr{} conclug etice in Bandung, and the establishment of Guinea as an independent
inal patterznin ;Se }:0 is fo zzver; n?lth.e United States that therg; wa te in 1958 all contributed to this phenomenon. Above all, however, the
o or pattern in luge cro}xlv fof pilgrims] . . . where true brotherhoe carcer of Kwame Nkrumah propelled the new energy behind pan-African-

g ali colors, where no one felt segregated, where there w: " Flected as Prime Minister of the Gold Coast in 1951, Nkrumah

:11: al;;p;:;o;;zyogc;hn;pizz :(1)( i‘rilr:lfe;i;r:y complex;—then volunta{'ily 1 wickly became an international figure, appearing in front of adoring
had in common.” No matter h c rawndtloge et by _th_&t 'Wh'Ch:.._ towds throughout the world, including one in Harlem in 1956. In 1957,
. er how strong the universalistic impulse Nkrumah became even more important to the history of pan-Africanism

gjifagitgi“;:;ie ulttst zd.hcrents, hle implied, some natur'a! imPuise still fed afeer he led his country’s transition from the Gold Coast to the indepen-
Mol e o thczrho“gl ;o or groug. Moreo-vcfr, in th:s same lett ent state of Ghana. Nkrumah appointed George Padmore chief of the
indignities that are suf; 3 ba t;oﬁmf ©p ubhcxze. thi evils and the Bureau of African Affairs, the umbrella under which Padmore organized a
done so while on Atafate[fv hiC{l fo: m:; if:l:}?el;iimeﬂ;a&} 1}‘115‘ 'hzz;d even 1958 conference of the independent African states, including Ethiopia,
While the hajj had ’b een a person ai{ meanin gﬁi? oreie aK/.I ool ; Liberia, Morocco, Tunisia, Libya, Egypt, Sudan, and Ghana. At the end of
life, it Jed him neither to question hi ¥ m st event in Malcolm's the same yeat, Padmore inspired the first All-African Peoples’ Conference
velop a s for bl ‘ i lfl on Ius essentialist views 01‘: face nor to d ~to which representatives from every African state and colony were invited.
of I sli)amtr;s;zfny ;); Ca; : ﬂziex;mon b?lsed 0:;1 a universalistic interpretation " In 1963, the Organization for African Unity succeeded the Conference as
feel ua} © on;: 31 cx;} e ?i&:iy ave the power 1o make .al'i human_g . the major transnational body of African states. Postwar pan-Africanism
selvesq' another, but it did not lessen their desm? to divide them- " thus developed in the shadow of decolonization. As such, the one com-
seemixi:lto ::151:::2 %;O.U ps Easedtc})ln a;ior. H.e also mentlo'nf:d that ISI‘““_ " mon characteristic that it shared was a “common rejection of white pre-
for blackyﬁb eration an;:cl;i; hi‘snf:lfo; WH ltsgu;d :“;ld gj‘:lbl“:mcc}i the fight - dominance and colonialism.” But many of its West African proponents, in
a politics that mi live Tslami prigrtms. but he did not reflect upon * particulas, also interpreted the movement as a call for racial solidarity and
pofitics that might utilize Islamic universalism nor did he articulate any - cultural unity. It was this brand of pan-Africanism that Malcolm discov-
;pec:ﬁcaily pan-Islamic sttategy for I?Iack liberation. In fact, after Malcolm . ered during his visit to Ghana following the pilgrimage.”
e;‘; tlhe S;HC‘UMY Of"-!ﬂﬂ pz_lgnmage mn April 1964, any liberating potential: After spending more than two weeks in Saudi Arabia, Malcolm de-
:}n insdaan: hfcz;ee l;zla:;lfc;:cst " the(}}m?d States SCEI?IEC{ mote d%Sta“t_ in his | parted for Beirut on April 30, 1964. From Beirut, where he delivered a talk
of the newly emerging Afri!zla?lr{:taf:sp y on pan-Africanism during his tour- on the failures of the civil rights movement, Malcolm traveled to Lagos,
: Nigeria (via Cairo and Alexandria). There he underwent what might be
 Fruitfully seen as yet a third conversion. On May 8, Malcolm addressed a
group of Tbadan University students, first ac Trenchard Hall, then at the
Student Union. At the second talk, students gave Malcolm 2 new name,
“Omowale,” meaning “the son who has come home.” According to Mal-
colm, he responded enthusiastically, telling them that he had never “re-
ceived a more treasured honor.” In fact, Malcolm consistently used words
like “thrilling” and “speechless” to narrate his trip in West Africa™
Writing from Lagos on May 10, Malcolm began to promote pan-
Africanism as his preferred strategy for black liberation. But he did
not abandon his role as African-American Muslim spokesperson, either.
While he still expressed the “hope that my Hajj to the Holy City . . . will

PAN-AFRICANISM, MALCOLM'’S PIVOTAL AFRICAN
TOUR, AND BLACK LIBERATION STRATEGY

In 1945, George Padmore helped to launch postwar pan-Afticanism by
organizing an important conference in Manchester, England. Largely con-
trolled by delegates from British colonies, this conference differed from
past pan-African gatherings as indigenous Africans upstaged African-
American and West Indian representatives, including W. E. B. DuBois,
one of the fathers of the movement. During the 1950s, the intellectual
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establish the religious affiliation of the Muslim Mosque, Inc., with the ;
million Muslims of the world once and for all,” he also asserted that’
black struggle had an importance that went beyond concerns of con
sional affiliation. In fact, he argued thar Muslims should concern th
selves with oppression against blacks because it was a violation of:
“human rights’ of persons of African descent. “The Koran,” Malcol,
wrote, “compels the Muslim world to take a stand on the side of thos
whose human rights are being violated, no matter what the religious pes
suasion of the victims is.” In this passage, he again indicated that he co
ceived of Islam as an essentially universalistic tradition that required con
cern for humans as humans. In effect, be said, Muslims should o
support pan-Africanism because they are pro-black or pro-Muslim; th
should support pan-Africanism because they are pro-human.” '
Still, Malcolm was beginning to think that his main mission in lif

should be to develop support for pan-Africanism. In fact, his trip to.

Ghana only cemented this commitment further. On May 10, the sam,
day that he dated his letter, Malcolm flew to Accra, Ghana, where he be

carae an official guest of state. The newspaper compared his arrival to that-

of W. E. B. DuBois, the American expatriate whom Nkrumah had treated

as black royalty. Malcolm met with Ghanaian officials, addressed the par'-;_ :
liament, and was honored at both a state dinner and by the Algerian and:

Chinese ambassadors. “I can only wish,” he wrote, “that every American

black man could have shared my ears, my eyes, and my emotions through-

- out the round of engagements which had been made for me.” By the end
of the trip, Malcolm uncharacteristically proclaimed that “I no longer had
any words.” In Malcolm’s meeting with President Nkrumah on May 15,
both agreed, according to Malcolm, that “Pan-Africanism was the key . . .
to the problems of those of African heritage.” In a letter penned four
days earlier from Accra, Malcolm made his advocacy of pan-Africanism
even more explicit, comparing the black unity to that of worldwide Jewry.
“Just as the American Jew is in harmony (politically, economically, and
culturally) with world Jewry,” Malcolm wrote, “it is time for all African-
Americans to become an integral part of the world’s Pan-Africanists.”
Blacks need not physically immigrate to Africa, he said, as much as “we
must ‘return’ to Africa philosophically and culturally and develop a work-
ing unity in the framework of Pan-Africanism,”*®

But Malcolm was concerned that his views would spark criticism
among his Muslim benefactors, who might assume that he had reverted to
his old racist belicfs or that he had no intention of spreading the univer-
salistic message that they attempted to convey to him. In his Awrobiogra-

Py, he assured them that “my reacting as I did presented no conflict with

Malcolm X (1925-1965)

16 convictions of brotherhood which I had gained ii‘:l the Ho‘l)f Land
s same time, Malcolm maintained that a pan—Afr:@ political a.gfe_r_u:i;.
5 the most realistic strategy for awakening the revolutionary conscious-
ss of black America. Mass conversion to Islam, he sef:med to say, Was;
imply an impractical solution to the race problem. T_hxs was bf:’ca:ls;:\r )

Christianity’s strong hold on the soul of biack- A.me.nc;a. ‘America’s dafci
groes,” he said, “are too indelibly soaked in Ch_nsuamtys double %;a; A

of oppression” for Islam to have an adequ?ltc impact on t'}'xem. N aé] e
ineant by this was a bit opaque. Did he believe that something other than

eligion” was needed to awaken black America? Or did he mean that one

could never expect enough black Americans to convert to Islam o make a
real difference? In this passage, at least, no clear answer efnerged. '

Malcolm soon became a leading voice for pan-Africanism, filling a
gap in the ideological spectrum that had existed throughout the previ-

* ous decade, when no major group emerged in black America to rrumpet

the values of Nlkrumah’s and Padmore’s pan-Africanism. ‘Aftf.il' visicing
Senegal, Morocco, and Algeria, Malcolm returned from this pivotal tlilp
t0 New York on May 21, 1964. Back in the United States, he also cele-
brated his new status as a bona fide Sunnj Muslim leader. Mos:*eover, Mal;
colm stepped up his criticism of Elijah Muhamma'd, making it seem I:f ai
he were now ready to challenge the authority of his former mentor. : -
colis rhetorical jousting, however, was a dangerous game. ‘After Ma.ico tén
let it be known on June 8 that as many as six women were mvoive.d in ale
Messenger’s sex scandal, he began to receive death threafts. Whllci\dfr -
colm managed to announce the formation of an Organization of ncl)—
American Unity (OAAU) on June 28, 1964, problems Wlt-ih the NOI only
escalated. Malcolm took others’ advice to disappear again and left New
York for Cairo on July 6, 1964. On this trip to the Middle East and Africs,
Malcolm attempted to juggle his commitment to par_aaAfncgmsrr‘x as a lib-
eration strategy with his newfound identity asa Sunm‘Mus‘hm missmna;y.
It became clear, however, that Malcolm would not rehnc!mg? the fight for
pan-African liberation, no matter what his Arab hosts said.

THE BIFURCATION OF POLITICS AND RELIGION:
PAN-AFRICANISM VS. ISLAM

African Summit Conference
On July 17, 1964, Malcolm attended the ‘ ;

in Cairz as a representative of the OAAU, Practically every African il;ad
of state was present at the meeting, which was the. second. such ga .et.:-
ing sponsored by the Otganization of African Unity. President Nassir's
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welcoming address, a kind of retrospective of the past year, lauded the - to American Negroes.” It is difficult to tell whether Malcolm was simply
passage of the 1964 civil rights bill in the United States. Others at the con  telling bis Saudi hosts what they wanted to hear or whether the account of
ference also gave the impression that they had better let American blacks : the Saudi newspaper on which Murphy based his memorandum distorted
take care of their own problems. Malcolm sought to challenge both of Malcolm’s words. Perhaps this is what he actuaily believed at the time.
these positions. As an official observer at the conference, Malcolm sub: Whichever interpretation is correct, however, Malcolm clearly relished an-
mitted an cight-page memorandum that tried to convince Aftican leaders - other opportunity to focus on his “personal spiritual development . . . far
that “our problem is your problem.” America, Malcolm said, was good at away from politics.””
“trickery” when it came to civil rights, but the United States was actually - Tn October and November, however, it was back to politics. Through-
“the centuty’s leading neo-colonialist power.” Further, Malcolm asked - out these two months, Malcolm met with eleven African heads of state
Aftican support for measures to guarantee the human rights of Afro- and other VIPs, including Kenyan President Jomo Kenyatta and Ugandan
Americans by bringing the problem before the United Nations. In closing, - Milton Obote. Concerned that factionalism might tear Africa apart, Mal-
Malcolm beseeched the conferees not to replace European colonialism - colm returned to New York on November 24, 1964, with a renewed de-
with American dollarism.? o termination to fight for the ideals of pan-African unity. From this point
Malcolm suspected, however, that his Muslim hosts and pro-Saudi until his death in February, Malcolm’s speeches became harshly critical
allies would once again take him only for a black nationalist. In a speech on not only of United States policy towards American blacks, but towards
July 27 before Cairo’s Shubaan al-Muslimeen, a youth organization much - African blacks, as well. Malcolm focused, in particular, on United States
like the YMCA, Malcolm reassured his audience that his fight for black lib- support for Moise Tshombe’s junta in the Congo. In late 1960, CIA Di-
eration did not contradict his desire to be a good Muslim. “[M]y fight is rector Allen Dulles spearheaded the effort to depose Patrice Lumumba,
two-fold, my burden is double, my responsibilities multiple . . . material as the leader of the movement that had helped to win Congolese indepen-
well as spiritual, political as well as religious, racial as well as non-racial,” he_ dence from Belgium. In his place, the United States supported Moise
declared. “I will never hesirate to let the entire world know the hell my peo- " Tshombe, whose forces murdered Lumumba in January 1961, From No-
ple suffer from America’s deceit and her hypocrisy, as well as her oppres- . vember 1964 until February 1965, Malcolm cited the Congolese interven-
sion.” Throughout the summer, Malcolm continued to press his case in tion as one of the worst forms of United States deceit and wondered aloud
Egypt, speaking in Alexandtia on August 4 and attending a second African whether he should recruit a force of black American freedom fighters to
Summit Conference on August 21. It was during this second tour that the tip the balance in favor of the anti-Tshombe forces.”
Egyptian-sponsored Supreme Council of Islamic Affairs (SCIA) granted - In describing other reasons for his support of a pan-African struggle,
Malcolm twenty scholarships for study at the University of al-Azhar, Malcolm also reaffirmed his essentialist view of black identity as a con-
arguably the most prestigious Islamic university in the world.* tainer for cultural and biological traits shared by all persons of African
While Malcolm was cleatly adopting pan-Africanism as the animating : descent. He voiced these views, for example, during a speech on Afro-
force behind his politics, he did not relinquish his own personal interestin . American history given at Harlem’s Audubon Ballroom on January 24,
Islam either. In September 1964, Malcolm left for another pilgrimage to 1965. Following the lead of both Padmore and Nkrumah, Malcoln saw
Mecca. During this %mra, or lesser pilgrimage, Malcolm underwent train- black history as replete with evidence of the cultural unity of black hu-
ing as an evangelist by the World Muslim League. Shaykh Muhammad mankind. Furthermore, he viewed knowledge of this past as essential to
Sarur al-Sabban, secretary general of the organization and a descendant knowledge of onés true identity, knowledge of which would inspire new
of black slaves, oversaw his training. The University of Medina, like the : “energy” and “incentive” in the struggle for black liberation. But to see the
SCIA, granted Malcolm several scholarships for study there. According real historical achievements of blacks, Malcolm said, one would have to
to Richard W. Mutphy, then second secretary at the American embassy in : ignore the “Negro History Week” version of “cotton pickers, orange grow-
Jedda, Malcolm granted an interview to a Jeddan newspaper, #/-Bilad, in ers, mammies, and uncles.”*?
which he “took pains . . . to deprecate his reputation as a political activist Curiously, the version of black history that Malcolm offered in its
and dwelt mainly on his interest in bringing sounder appreciation of Islam place sounded much like that of Noble Drew Ali and Elijabh Muhammad.
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g marrying another human being,”

f I 1 E 1 l l F . . .

bla.cks w%;h%eopie.d Afiica, the Middle East, and India built great civili- but also asserted that it was an unnatural pheno
if:\:ls.eat I 1b T wki:n(:ics saltt na;(ed in Europe consum@ by the hunger for develops among the people who are victims of . . . [a] negative society. 7
e ) hac ex;; ope1 astronomy, t!’fe ear‘th sciences, and architec- - While Malcolm continued to define black identity in essentialist

. Slavery, he argued, stole this cuitural inheritance from the Africans.’ cerms, he also argued for an Islam that transcended the bonds of any

They came here,” Malcolm stated, “from a civilization where they had - group identity. In fact, he almost presented Istam as a necessary correc-

high morals; there was i e
& re was no stealing, no drunkenness, no adultery, fornica- five to his own racialism. “It is only being a Muslim which keeps me from
of their skin,” Malcolm said during a speech

tion; there was nothing but high morals.” When the slaves arrived, how,
! . » how- eing people by the color
S‘i;ef’ the)_’ found a country ‘ha’f had the lowest morals” since it was filled - Sgeiver:lgait) t?f; Lor):dor: Scchool of Economics on February 11. “And the real
};] prostitutes, by cutthl:'oats. Slaveholdf:rs, Malcolm asserted, turned - religion of Islam doesn’t teach anyone to judge another human being
:::;v tii;'zled {ancan.s t;:zm l;heg ;lavesugay breaking up black families and con- by the color of his din . . but the mas's deeds, the man's conscious
nting slaves w . “ tio ’
g ith Jesus. The result was a people who had no language, behavior, the man's intentions.” Malcolm echoed this exact sentiment

no history, no name.”* . Y .
' at nearly every speaking engagement during his last month, including a

But, Malcol i ij ‘
colm argued in the style of Elijsh Muhammad, the power- February 15 meeting at the Audubon Ballroom and a speech at the Cory

lessness and immo-ra!ity of m?dern black Americans ran counter to their Hill Methodist Church in Rochester, New York, on February 16.”°
;;rlu -Z; ?\t;jﬁ w Afzca;;; E;:homg the essentialist racialism of Blyden and - But Malcolm was always just as quick, as he was in Mecca, to remind

1 am > . ) * ?

J may colm stated: _ his audiences that his commitment to this nonracialist tenet of Islam did
. . e _ not preclude his participation in a specifically black liberation struggle. In
gg:ﬂ?;;titﬁ%nf;r;: ;ﬁy‘:ﬁde{’ he ltsh SClCHFiﬁC by nAture, a an address given on December 16, 1964, at the Harvard Law School, Mal-
mathematics c?x’ve Ott-en " II}IS ma emz;;m;, harmony is ' colm stressed that “despite being a Miuslim, I can’t overlook the fact that
PR wmh y oursﬁlf‘ ) zr ay from yoursl;: . hut when you : I'm an Afro-American in a country which practices racism against black -
thythm, has mathzm atics’ {’ou C:er);) If?:{ur; afi armorny; has people. . . . [Wihether I'm Muslim, Christian, Buddhist, Hindu, atheist
’ ‘ n build. You don't ever need _ or agnostic, I would still be in the front lines.” While religion preaches

anybody to teach i i
ybody to teach you how to build. You play music by ear. You : brotherhood, Malcolm consistently said, most whites in America did not

dance by h ; ing.”

y how you're feeling, B practice it. In an address at the Ford Auditorium in Detroit on February
This was quite simil ) 14, 1965, Malcolm argued that “I'm for the brotherhood of everybody,
earlier oane;:;u‘:;[ag g) ?;ga:ez:e:t t}:}?trMalwh? had dxrl;ad:h)ust weeks but I dor't believe in forcing brotherhood upon people who don't want it.”
Law School: “When ,h ’bi kga ering sponsored by the HMd ' Religion, Malcolm told New York Post reporter Timothy Lee on February

: When you hicar a black man playing music, whether it is jazz : 18, “is not enough. Today the problems of the Negro go beyond reli-
o Bach, you still hear African music. The soul of Africa is still reflected _ gif;n »39
Xlﬁti};: n‘:;m;l;éiy;jd?z black men. Iﬁerythi:}g else we do we still are - This comment did not mean that Malcolm disbelieved in Islam or
we like it or 1 ot’ 36 TE;:‘IZZ ai] cclr;?contizlirgi a\{::gsbtl): clih?cti Wi‘;;h?r : devalued his Islamic identity. But it did indicate that he defined Islam

. . ) _ en in : PRI .. . . .
blologlcall-y and cuh_:urally cfsentia.list rerms was also indicated by his com- a;;t I;i‘lghl;npoﬁ‘t;:{eii];hic;nfi:11: VE:L:;:;? ;ﬁ—ffr;:aier:cf‘}:reﬁs
?rl::n::}s1 011:3 11‘1t'e;marnag;c du;lz;g this per;lod}.!When asked by an interviewer “politics” while gras[)igng I'siam s ’“feligion”' Malcolm viewed both
ot tie Dritish ma j “mi i ' . ?
better human rel aciiizsi,r’}eM alczz;gzn:rw::e;i;hg-u?&i;n?jmages' pror(?otf: : : identities as part of his own authenticity. But in holding to both, Malcolm
solve anything. What are the Black men tryin ' o ¢ I:lasrrmcfe‘s T ont made it impossible to integrate his “celigious” values with his “political”
really need psychoanalysis.” I ther i fying to proves o oms . beliefs, since his assumptions about the meaning of both pan-Africanism
on ]Znuaryplsg, 1;65,?;5('313;8‘—] ;Vi:?::::s:v;f; th:e Bert:ln;ap ed ' and Islam pitted them against cach other in his own mind. On the

» Malcolm conceded that . one hand, his pan-Africanism was informed by a classic form of racial
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ess?ntialismmhence the comment that the black man’s African behavioral- .
traits would always be a part of him whether he liked it or not. On the

other hand, Malcolm viewed Islam as a religion that could have nothing to

do with a specifically racialist political struggle, given its emphasis on non-
racial unity. While it might be argued that Malcolm had found a perfectly

reasonable method of balancing his “political” commitment o the black
struggle with his “religious” beliefs in Istam, his bifurcation of religion and
politics had important consequences for his ability to determine the direc-
tion of his own Islamic commitments. '

THE MEANING OF MALCOLM’S DOUBLENESS

Malcolm had ceded the authotity to define the meaning of Islam (and
hence, the authority to decide what was legitimately Islamic) to his mis-
sionary sponsors like Shawarbi and Azzam. For Malcolm, these men were
synonymous with the “real” Islam. They spoke the language of the Qur'an,
while he did not. They were also Arabs, a people whose “image is almost
inseparable from the image of Islam,” as Malcolm put it.¥ And they held
the keys to Mecca, where Malcolm had experienced his second conversion
and gained confidence in his own legitimacy as a “real” Muslim. It should
come as lictle surprise, then, that Malcolm allowed them to define what
was or was not the true Istam. Ramadan, Shawarbi, Azzam, and even

Prince Faysal had made it clear to Malcolm that Istam paid no heed to . '

race. If Malcolm were to practice the “true” Islam, they said, he could not
appropriate Islam in an explicitly black struggle. Where Malcolm surren-
dered the ideological ground was in accepting this argument. Once he
adopted their ideological requirements as a fundamental part of his own
Islamic identity, he could use Istam only in a universalistic way to support
a more general “human” liberation. He could not make an argument that
appropriated Islam in any particularistic way. Put another way, if Islam
could have nothing to do with issues of race, and Malcolm were a trie
Muslim, then he could not mix his Islam with his pan-Africanism.

A written exchange between Said Ramadan and Malcolm illustrated
the fact that Malcolm seemed unable to break free of the ideas of his spon-
sors. Ramadan, the director of the Saudi-sponsored Islamic Centre in
Geneva, had asked Malcolm in September 1964 whether it was true that
“you still hold Black color as a main base and dogma for your drive under
the banner of liberation?” If so, Ramadan wanted to know, “Ihlow could a
man of your spirit, intellect, and worldwide outlook fail to see in Islam . ..
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a message that confirms . . . the ethnological oneness and equality of all
races, thus striking at the very root of . . . racial discrimination?” Some-

ime berween February 13 and 20, 1965, Malcolm composed a rather
spirited reply, stating that “as a Black American I do feel that my first re-
spounsibility is to my twenty-two million fellow Black Americans.” Mal-
colm then turned the tables on Ramadan, accusing the Mustim world of
ignoring racism in the United States. He also repeated a charge that he had
made while still in the NOI that Muslim missionaries focused on whites
rather than blacks,*" But Malcolm had no answer to Ramadan’s main as-
sertion, which was that Istam strikes at the “very root” of “racial discrimi-
nation” and thus represents the best solution for America’s race problem.
Mialcolm believed such an assertion to be unrealistic. But because he had
tied his legitimacy to Ramadan’s own Islamic universalism, he could not
offer any sort of Islamic approach to a more particularistic struggle.

At the same time, because of his essentialist views of black identity, he
could not imagine a black struggle that operated across racial lines or that
did not accentuate the particular needs of blacks. Since blacks around the
world shared 2 common experience and common traits, he argued, they
should join in a common struggle led by and for blacks. Such views
blinded Malcolm to other possible strategies for black liberation that
might pay more attention to the historical rather than essentialist mean-
ings of blackness. If the need to defend an essentialist black identity had
not been so great in his mind, perhaps he might have considered other
strategies for liberation that were pan-Istamic, multiracial, or socialist.

In contemplating the meaning of Malcolm’s assassination for Ameri-
can and Afro-American politics, some have speculated about how Mal-
colm would have reacted to the radicalization of the anti-war effort and
the black struggle. It was, after all, less than a year since he had announced
his official independence from Elijah Muhammad. I wonder, on the other
hand, whether Malcolm might not have also broken away from his Mus-
lim sponsors to develop his own Islamic response to black oppression that
paid more attention to race without reifying any “essential” black traits.
But assassins bullets silenced Malcolm at the Audubon Ballroom on
February 21, 1965. After this loss, it would take exactly a decade before
another prominent African-American Muslim thinker would confront

Malcolm'’s dilemma.




Chapter 6

Wallace D. Muhammad (b. 1933),
Sunni Islamic Reform, and the
Continuing Problem of Particularism

INTRODUCTION

While Malcolm X has received the most scholarly attention of all the
figures covered in this study, W. D. Muhammad has received the least.”
Born the S‘W@MWM%& Wallace
grew up in the Nation of Islanias 2 Teftber 6 uhammad’s “royal fam-
ity.” Like Malcolm, howevet, the future leader questioned the legitimacy
of his faher’s teachings as early as the 1950s. Bmﬁwm‘
ken with his father in order WMT};&, after the
death (QLMgl\cgEnm?_(;w%mconcile& with the Messenger. Throughout
that decade, he repeated the entire process, separating from the NO1

at}gﬂggut_wt_wjgg;ég}y to seek readmussion into his fathers flock. It was al-
Iriost miraculous that by 1974 Wallace positioned himself as his father’s
successor.”

In this chapter, I will show how Wallace Muhammad inherited the
mantle of leadership from his father in 1975 and then led the movement
through a remarkable transformation toward the universalistic interpreta-
tionvpffglwgﬂakgj&had promoted in his final yeat. Specifically,
this chapter will explore how, in less than a decade,lﬂWgﬂggg,Mébamwméé

debunked the myth of Yacub, became an advocate of American patrio-

tism, and aligned the NOI with Sunni Tslamicteachings and the Arab
Islamic wc;lmdﬁn so doing, Wallace Muhammad faced questions not un-
ke those confronted by Malcolm X. How, for example, would he advo-

cate a universalistic reading of Istam and simultaneously fight for black
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liberation? Would ndon black particufarism altogether or, like Mal-

“colm, try to keep his “religion” separate from his “politics™ .
M?ﬁmnfm, Wallace Muhammad first attempted
to blend elements of black particularism with his belief in a universalistic -
Tslam. Appropriating themes from the black consciousness movement, the -
leader linked the Muslim identity of his followers to that of an African
Muslim ancestor named Bilal. But in associating Islam with this particu-
laristic identity, he faced powerful opposition from his immigrant Muslim -
" allies, who accused him of continuing the race-based Islam of his father. In
the face of that criticism, the leader abandoned these black consciousness
teachings by the 1980s, reaffirming what his immigrant allies argued was -
the only “rue” Islam—a universalistic Islam impossible to associate with -
any particular group of human beings.

But in the 1980s, the leader again tried to put his own stamp on the
practice of Islam among black Americans. Rather than explicitly combin-
ing black particularism with his universalistic vision of Islam, however, he - '
claimed the right to interpret the seminal texts of Sunni Islam, including
both the Qur'an and Sunna, in view of the particular historical circum-

stances in which African-American Muslims lived and practiced. This was
a key moment in African-American Islamic thought and suggested 2 num-
#Ter of iew directions. For Wallace Muhammad; it meant that African-

Y |} American Muslims should avoid relying solely on immigrant and foreign  }

1\ interpretations of Islamic texts and instead form a comprehensive M;_"
| 1| Islam that focused on specifically black issues. :
T will also argue, however, that as Imam Muhammad, as he would
come to be called, set out to create his own original body of Islamic
thought, he offered two competing visions of social change that seemed to
pit a universalistic Islam against a particularistic black struggle, On the
one hand, his official “Islamic” view stressed individual responsibility as
the primary engine of lasting social change. On the other hand, when the
Imam discussed various solutions to problems plaguing black people, he
promoted collectivist solutions almost identical to those of his father.
Whether these two differing visions were complementary in the Imam’s
mind was never made clear. Even more importantly, the Imam did not ex-
plain_or justify his collectivist thought in terms of any {fiterpretation of
Islam. Though he had sounded the call for an African- merican Islam
that incorporated aspects_of particularism into an overarching vision of
universalism, he did not offer any details on how collectivé black sttuggle
might be informied by or understood in terms of an Islamic perspeciive.
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WALLACE MUHAMMAD
AS NOI APOSTATE AND LEADER

Born in Detroit, Michigan, in 1933, this son of Elijah Muhammad en-
tered life at a tumultuous time for the Nation of Islam. Disputes among
the leadership forced Elijah out of Detroit the following year, prompting
the leader to seek refuge at Temple No. 2 in Chicago. As outlined in chap-
ter 4, Chicago also proved to be a difficult place for Elijah Muhammad,
who became an itinerant preacher from 1934 until the early 1940s. Then,
in 1942, Elijah Muhammad was sent to prison, where he remained until
1946. As a result, Wallace Muhammad barely knew his father as he
was growing up. His mother became his sole parent. During this time,
Clara Muhammad also played a key role in sustaining the movement in
her huszl,)and’s stead and inculcated NOI values and beliefs in her children,
as well.

Once Elijah Muhammad rejoined the family in 1946, the movement
began to expand significantly due in large part to the leader’s successful
efforts to build an organizational infrastructure. These efforts included
the establishment of the University of Islam, where Wallace Muhammad
attended school. An clementary and secondary school, the “University”
offered standard subjects, religious education, and Arabic language. In
addition to working sporadically at the Oxford Electric Co. from 1952 to
1954, Wallace Muhammad received his only formal education at this
parochial institution. There, he studied Arabic with a number of native
speakers, including a Palestinian named “Ibrahim,” an Egyptian named
“Kamil,” and another Palestinian named Jamil Diab. Though Diab later
led a movement in Chicago to discredit Elijah Muhammad, during this
period Diab was actually in the employ of the Nation of Islam, According
to Wallace Muhammad, Diab mostly taught Arabic language, alchough he
occasionally introduced traditional Islamic concepts through his teaching.*
. As a result, Wallace looked more and more to the Qur'an as a source

{:)f divine guidance. As a newly appointed minister of the NOI temple
L in Philadelphia, he began in 1958 to introduce his own Quran-based
teachings to local followers. According to Wallace Muhammad, many
NOI members expressed interest in this new focus on Qur'an, especially
¢~ since he made certain that none of his statements directly contradicred
! his father’s doctrines. According to E. U. Essien-Udom, his use of the
Qur'an also increased his prestige as a movement leader among some
members in Chicago. In fact, despite Malcolm’s growing popularity with
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the mainstream media, the “word” withi
would succeed his father as ieaderlg?ri;?eﬁ({;? rg;ﬁizﬁéﬁiwagag
account qf the NOI remains the best ethnographic source on th;: ::103‘8‘
;;:xent during the. 1950s and early 1960s, claimed that “[sjeveral foﬁowei
ave told the writer that Muhammad assured them that ‘Allah has chosen
M‘lmstcx Wallace to succeed him.”” Malcolm X himself may have bCl_OS_ﬁf_?
tvl;:f; as h;;z;med to Ciinciicate: on December 12, 1958, whenyhe intr:éllj::g
Vallace ammad as the son who was “following i . of
his father.” When Essien-Udom asked Wallace l:vhrsgeigna!:i(:itﬁt)l?f;zg:;

S

1 dIn 1'961, however, Wallace Muhammad’s important moves toward:
eadership of the NOI temporarily came to an end when he had no choice’
but to serve out a prison sentence for draft evasion. His incarceratio;
followed a Iong saga in the courts, which began in 1953, when Wallace.
had become eligible for the draft. At that time, he appealed to his ioc;el..

Chicago draft board for conscientious objector status and was successful

In 1957, he was then ordered to serve two years civili inoj
State Hospital in Elgin, After he failed to r};;ort, l;rowa:vfrl,lzg }Sc;:rlaiﬁ m:\if :
emment_bl_'c.)ught charges against him during the following year in Ungitcd
S.tates Dzsm'ct Court, where he was indicted and convicted of draft eva-- :
;n.)n. In April 1960, Muhammad was sentenced to three years, and after a - :
ailed appeal, reported to the Sandstone Correctional Institution in Min- -

nesota on October 31, 1961, to serve out his sentence.’
'f-’he NOI rcsi_)ondcd by depicting Wallace’s sentence as the unjust per-
?cutlon of the righteous. The December 1961 edition of Mubammad
peaks carried a story whose headline announced that “Courts Jail Muslim

szfsters; Tatfght Negroes In Faith of Islam Religion!” Framing Muham-
mad's conviction as a religious issue, the paper went on to say that these -

religious “teachings . . . have been held to be crimi
onstra'tim%s of racial violence such as lynchings . .f-la:;:iihg‘:;ffd' as ‘(Ii:;nai
ﬁénericamsm."' Whether Wallace accepted such statements as true cannot
b known,.a.!though he later described his time in prison as important to
s own sptr:t-ual development. Sandstone, Wallace said, had afforded him
the opportunity to study the Bible and the Qur'an more extensively than
he had ever done before. It was also the first time, he stated, that !r): had
begun seriously questioning his father.” ’ o
Muhf;:r;rtgeless, ‘after he was paroled on January 10, 1963, Wallace
Mub a conm}ue,d to support the elder Muhammad’s movement.
t the annual Saviors Day convention held on February 26, Wallace
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artempted to address the gathered followers, only to be thwarted by Mal-

colm X, who had been left in charge due to Elijah Muhammad's ill health.

This incident, among others, created tension between Malcolm and the

rest of the “royal family,” who felt that Malcolm was becoming far too

powerful within the movement. Malcolm himself knew this and later that
spring sought to defuse the situation by writing an apologetic letter to Eli-
jah Muhammad. Curiously, howeves, the Autobiography of Malcolm X de-
picted the relationship between Wallace and Malcolm during this period
as being a harmonious one. After Malcolm became convinced that Elijah
Muhammad was guilty of adultery in late 1962, he turned to Wallace,
of whom he “always had a high opinion. ... 1 felt that Wallace was Mr.
Muhammad’s most strongly spiritual son,” he wrote. “Always, Wallace and
1 shared an exceptional closeness and trust.” According to Malcolm, Wal-
lace simply confirmed during this mecting that his father was indeed the
:mmoral man whom Malcolm had described and doubted whether any-
thing could be done to defend him®
After Malcolny's suspension in December 1963, Wallace became even
more embroiled in the controversy surrounding his father’s sexual behav-
jor. According to Malcolm, it was Wallace who had told him about the
Messenger’s improprieties. On January 2, 1964, Elijah Muhammad sent a
message to his son that Malcolm had implicated him in the whole mess.
Wallace Muhammad then requested a trial before his father, but he was
denied. After nearly half a year of isolation from the NOI, Wallace broke
with his father in May 1964, a couple months after Malcolm had an-
nounced his own independence in March, While working odd jobs to pay
his own bills, he also established the Afro-Descendant Upliftment Society,
which he hoped to use to support himself. The organization was never a
success, probably because Wallace was too busy worrying about his own
safety. Like Malcolm, Wallace feared that he might be murdered, and on
August 4, 1964, he went to the FBI and the local police hoping to obtain
some protection from what he described as the “punch-yous-teeth-out”
squads in the NOL’
After the assassination of Malcolm on February 21, 1965, Wallace
kept quiet—at least for a little while. Five days later, on February 26,
Wallace Muhammad approached the podium at the annual Savior’s Day
gathering in Chicago to reaffirm the legitimacy of his father’s teachings.
A short speech of five minutes, Wallace's mea culpa included a plea to be
accepted once again by the NOI membership as a “brother.” Such state-
ments seemed quite disingenuous, given both the duress under which
Wallace must have been operating and his actions in the following years.
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Pral)m 1965 until 1971, Wallace was expelled from the movement at lease.
twice and perhaps as many as three to four times. Whatever personal ani
mosity existed between him and his father seemed to take the form of
runni.ng debate about the Islamic legitimacy of the elder Muhammad’s
teachings algi the need to introduce more Sunni Islamic concepts into the
movement. :

Given this, it is all the more remarkable and even curious that Wallﬁcé
eventually inherited the mantle of leadetship from his father. While Elij
Muhammad never publicly appointed a successor, he seemed to defer qu
etly to his son’s efforts to secure his right to the throne throughout 1974
and early 1975, In New York, Wallace flatdy told National Secretary Abass
R'assouﬂ and National Spokesman Louis Farrakhan that he would succeed
his father and specifically warned Farrakhan not to interfere. By 1975, it
scems that he had garnered the support of key members, including
Muhammad Ali, Herbert Muhammad, Raymond Sharrieff, Farrakhan,
and Elijah Muhammad, Je ! ":

. Mattias Gardell speculates that the FBI might have helped Wallace
gain this position through its COINTELPRO operations. COINTEL-
PRO was a child of the Cold War era, when the FBI regularly conducted.
counterintelligence operations against suspected Communists, white hate B
groups, and the New Left. These operations often worked in the foliowingn -
way: B.ureau agents would penetrate the upper echelons of various social :
or political movements, spread dissension, and plant false information,
hoping to destroy the movement from within. Beginning in 1967, how-
ever, the FBI expanded its COINTELPRO operations to include “Black
Nétlonaﬁst—Hate Groups.” Encompassing nearly 360 separate operations,
this effort represented the second largest COINTELPRO of all. And,
according to Frank Donner, the Nation of Islam was at the top of the
Bureau’s list.”

In 1968, the FBI's field office in Chicago identified Wallace Muham-
mad as “the only son of Elijah Muhammad who would have the necessary
qualities to guide the NOI in such a manner as would eliminate racist
teachings.” How much the FBI actually assisted Wallace in his bid for the
position cannot be known due to key deletions in their files. But the Bu-
reau seemed to do what it could. In a January 7, 1969 letter from the
Director’s officer to Chicago Agent Marlin Johnson, a Bureau official
stated that after the death of Elijah Muhammad “a power struggle can be
expected. . . . We should plan now to change the philosophy of the NOI
to one of strictly religious and self-improvement orientation, deleting the
race hatred and separate nationhood aspects.” The Bureau also reiterated

" that it viewed Wallace Muhammad as uniquely qualified to fulf
~ task. Chicago Agent Johnson responded by initiating an investigatio
Herbert Muhammad’s tax retusns, hoping to remove him “as a4 poss
successor to his father as head of the militant black nationalist NOL

Whether or not the efforts of the FBI helped Wallace Muhammad inheric
the leadership of the NOI, he did carry outa program of Sunni Islamic re-
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WALLACE MUHAMMAD'S
SUNNI REFORMATION OF THE NOI -

form that, in a few short months, almost completely changed the charac-
ter of the NOL The new leader made his first appearance as his father’s
successor during the annual Savior's Day convention on February 26,
1975, one day after the death of the seventy-seven-year-old Muhammad.
In an address to an audience of more than rwenty-five thousand people at
the Chicago Amphitheater, he slowly aid the foundation of his “second
resurrection” by beginning to debunk the beliefs regarding the divinity of
NOI founder W. D. Fard. Fard, he explained, was not God himself but
“he manifestation of God to the Honorable Elijah Muhammad.” Over
the following few years, he similarly reinterpreted almost all of his father’s
doctrines, claiming all the while that he was merely preserving the elder
Muhammad’s true legacy. The front page of the March 14, 1975 edition
of Mubammad Speaks emphasized this idea, featuring a large photograph
of Elijah Muhammad smiling down on his son, who was pictured in both
meek and authoritative poses. The headline proclaimed, “He Lives On™*

- And yet, Elijah Muhammad’s intellectual legacy, especially his idea of
black chosenness, was cleatly doomed. According to Wallace Muhammad,
being black did not mean that one was 2 god or even a member of the
chosen race; being black meant having the “black mind,” which was a
symbol for closeness to God. Moreover, he said, the Messenger never
preached against another human being because of his or her skin color.
No person, he paraphrased his father, should be hated on the basis of skin
color alone: “The Honorable Elijah Muhammad has said Himself, and
this is on record: “We do not teach hate.’” Furthermore, Wallace contin- |
ued, white people were not actually devils. “I'm not calling those people |
‘devil” P'm calling the mind that has ruled those people and you ‘devil.”” |
Killing the white devil, said Wallace, did not mean physically snuffing out %
his or her life. It meant making a white person relinquish his or her devil- 4
ish ways. “You can destroy a devil,” he asserted, “by destroying the mind )
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that the person has grown within them. If you can destroy the mind, you
will destroy the devil.” This allegorical destruction of racism was also .
similar, he argued, to what his father really meant in prediciing the end
of the world. Reinterpreting the passage of Ezckiel on which Muhammad
based his belief that a Mothership would obliterate white humankind,
Wallace argued that “Ezekiel saw this body as a wheel (Nation of Islam)
in a wheel (world community), the Revelator saw it as . . . a divinely re-
vealed community.” It was this community’s sheer moral force, the leader
implied, that would destroy all the evil that whites had brought about
in the world.” e

Then, in a{June 15 1975 yddress to twenty thousand people at -
Chicagos McCotmick Place, he announced that whites would be allowed
to join the NOI. “There will be no such catcgory as a white

uslim or
black Muslim. All will be Muslims. All Children of God,” said Wallace
Muhammad. In explaining the change in a CBS News interview with
Randy Daniels, Muhammad said that the NOI had banned whites preva— -
ously because of their obsession with race or “color.” “While the NOT -
would continue to fight such thinking among whites, the leader sa:d
“those . who identify with our thifking can come in and join us. .. in
giving moral direction to the world:> Of coiise, Wallace Muhammad re-

alized that thc ‘number of white members wanting to join would never be
very high. The decision was a symbolic one, allowing him to uphoid the
ldea of nonracialism while k.nowmg full well that his movement would re-
main predominantly black.™) T

Muhammad also concentrated on promoting the practice of the Old
Wotld Islamic tradition of Ramadan. As announced in an August 29,
1975 edition of Mubammad Speaks, he directed his Tollowers to celebrate
the dawn-to-dusk fast during the lunar month of Ramadan Tather than
during the Christian Advent scason)the he acknowledged the useful-
ness of his father’s policy of giving black Muslims something to celebrate
in place of Christmas, Muhammad said that it had now come time to
observe “the victorious complction of this fast with our Muslim Brothers
and Sisters .the wotld_over,” Later that year, oti” October 17, 1975,
Muhammad used the front page of his movement’s popular newspaper to
invite “all Mushms in Chicago” to gather at McCormick Place for the
tradltional prayers. preceding d al-fitr, the festival marlung:“ﬁ end of
Ramadan Also in October, the Icadgg‘_éqﬁr@nded that _salar, the ritual
1 tmjc:s:gé:l_ly, be learned and
in 1977, jas many_ ny as three hun-
the hajj as guests of the Saudi

pracuced by movement members. heﬁ,_
dred of Muhaminad’s followers performied
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government. The experience, as St. Louis resident Ahmed Ghani put it,
was “a chance to see al-Islam in its universal perspective.””

14 ‘addition, Muhammad sought to align himself with the Arab Is-
lamic world, including Egypt, Saudi Arabia, and the Gulf States, who
identified in Wallace yet another potential black Muslim ally. On June 29,
1975, Muhammad” addressed a crowd of thousands at Madison Square
Garden in Nerw York. Many. Eorezg“gl;ggimacmnded“thegathe:mg, al-
though the movemcnt newspaper singled out Amin Hilmy, ambassador of .
the Arab League as particularly important. When President An Sadat
of | Egypt visited the g{;lgd States in October 1975, the movement 1 news-
paper covered the trip in thgf:e separate issues, highlighting pictures of
movement members and Prwdent Sadat taken at receptions and in greet-
ing lines. The November 14, 1975 edition dramatically depicted the
movement’s new focus on its parmetship with the Arab Islamic wotld by
mcluchng an illustration of Arab and Afmcan—AmencanMng
their hangds over the Adantic Ocean. Above this picture was
written, “The Umversai Nation of Isi@ Interestmgly, under Ell)ah
Muhammad, t ¢ movement paper had previously featured a similar i image
of two black men stretching their hands out 10 each 0 hese i

These identi-
cal men ‘were situated in Asia and ‘Africa respecnvely and their hands met
over America, signifying the important role of American blacks in Elijah
Muhammad’s millennial vision. Under Wallace Muhammad’s leadership,
however, the image was used to stress interracial Muslim unity and the
nonracial character of Islam. President Sadat officially recogmzed the rela-
tionship between Egypt and the orgamzau\n by awarding the group
twelve scholarsh:ps to Egyptian universities.

Another change implemented by the leader involved his relationships
with black Christians. Instead of attacking black Christian leaders, he
sought closer ties with them, a transformation that produced more than
a few ironies. For instance, at a tribute to the late Elijah Muhammad
held on March 14, 1975, Mubammad Speaks colamnist Al Baghdadi sat
i ' verend Jesse Jackson, whom he had harshly crit-
icized only ewo months earlier in one of his columns. That same year,
Jackson's Operation Push recognized the organization for its efforts to save
the black family, In 1977, Ibrabim Pasha, one of Muhammads closest ad-
visers, joined the Reverend Benjamin Hooks, then ‘executive director of
the NAACE, in an interfaith tribute to the late Dr,, Mam&Lmhg&g&lr i
King, who had beent dibbed a “foolish Uncle Tom” by the old Nation
of Islam, was now recognized as one of the great African-American lead-

ers. In 1978, Wailacé Muhammad also callcd for mterfa,lth cooperation in
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R.can flag over the meetingNFwo years later, Wallace announced hat

“of the fait

’}\forgamzauon ztsel to the World Community of al-Islam in the West’
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accomphshmg similar social goals Paraphrasing Qur an 5:48, he called on
believers to join “together as in a race toward all that is good. Not only
Muslim with Muslim, but Muslim with Jew, Muslim with Christian. Let
us all go together™"’

By thef

76\celebration of Saviors Day, the leader even called for

Muslims to mvolve themselves in American politics and(Hew the Ameri->-

tC Ql‘-

> ganit:n would celebrate( New World Pattiotism Day” on July 4. I was,

accordmg to the movement newspaper, “another great . and significant
move in the Ji ormanon of the membership into outstzndmg cx%gf

10rnin] Then, in January
lims closely  associated with Wallace
inked 2 twenty-two million dol-

Muhammad called

{Nod packs for the military.” )

. To symbolize these changes, Muhammad also altered th@?&f; -
‘t@of the movement. He was no prophet, he announced in a arch 21,

1975 interview in Muhammad SpeaksGut a 1 mujaddid, literally 2 renew@
e fai oreover, he eschewed the title e of ‘thster to Btcome an
“ur:;m,_ aw word in the / Afncan—Amencan context that has come to mean a
spiritual and admtmstratwe Muslim leader. By July 1975w}1:e-n0"51_0nger

called his father the “Messenger, \ but_the “Master.”)And in F
1976, he renamed Temple No. 7 in Harlem after Malcolm X, who had
done so much ‘to build that ins Jtution but who had left it to become a

C We are not BEack Mushms and never have heet, e sai m an

world commumty———a commumt}r that encompasses everybod}’
all just Muslims.” In 97za)the Imam announced that movement, tcmpies
would henceforth be callé e Arabic word for mosque.”’
Desplte this new era of interfaith cooperation and universalism,
however, Muhammad did not abandon every perceivably particularistic
aspect of the movement. Like his father, Imam Muhammad continued

\'he American ﬂag also appeared on the front -
AN age of the newspaper, _Anci children attending the movement’s schooI
¢System = xec:tcc{ the pledge of aliegiancc

contract with the Unjted States Deparmzﬁmm .

at
W

.weare

f

to criticize the harmful psychological effects of Christianity’s depiction Jo3

of Jesus as a white man. To counter this, Muhammad founded CRAID,
the Committee to Remove All Images of the Divine in places of wor-
ship. CRAID was quite active durmg thc iatter haif nf the 19703, staging
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protests nationwide. Mushms would travel to h;gh—trafﬁc urban areas and
dlsplay signs that linked feelings of white superiority and black inferiority
to pictures of the white’ Jesus. CRAID thus offered a suggestive synthesis
of Islamic theology ‘and the struggle for black liberation. CRAID allowed
believers to capitahze on older critiques of white Christianity as psycho-
logically harmful to blacks. But rather thati simply replace the white Jesus
with a black version, as some AFncan-Amencan Christians nd‘, other
Afncan Americans had done s since the nineteenth century, CRAID sought

ish images of God altogether "The goals c of CRAID, then, were both °

pamculanstzc and umversahst;c on the one hand, protesters hoped to rid
black America of the negative psychological consequences of a white God;
on the other, they were also advancing their belief in the One God and
their theological opposition to shirk, or the association of God with any-
thing other than the Divine itself. In so doing, CRAID created a version
of Istamic universalism that paid attention to specifically black concerns.”

A UNIVERSALISTIC MUSLIM IDENTITY
WITH PARTICULARISTIC ASPECTS

The same was true for the Imam’s effort to redefine black Muslim identity.
Though Imam Muhammad divorced himself from his father’s biological
views of blackness, he did adopt a definition of group identity that stressed
black ties to the African continent and to an African Muslim ancestor in
particular. In so doing, the Imam’s leadership showed the influence of

“larger historical trends in the reconstruction of black identity during the

1960s and 1970s. The death of Malcolm X in 1965 marked the beginning
of a period in which blackness came to be defined as a “cultural” identity
that included “authentically black” expressions of art, literature, music,
cuisine, coiffure, and language, among other traditions. Many African
Americans, while still hoping to integrate into the economic and political
fabric of America, embraced what they argued was a distinct African-
American culture within the United States. For many, “soul,” which might
be manifested in “giving skin” or cooking traditional Southern dishes,
became an essential clement of African-American authenticity as did the
specifically “African” aspects of blackness. Many young African Ameri-
cans donned new “Afro” hairstyles and sported “bubas, caftans, agbadas,
djellabas, and geles” designed with “colors and fabrics that would have
seemed exotic even to their most resplendently attired [African] fore-
bears.” New rituals that emphasized this “cultural” definition of black
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identity were also created during this period. In December 1966, US
feader Ron Karenga celebrated the first Kwanzaa, an alternative holiday
to Christmas that included the exchange of heritage symbols, the ritualis-
tic lighting of candles, and communal drinking from the unity cup. In

addition, Karenga advocated the teaching of Swahili to African-American

youth.”
While the Jate 1960s are often associated in American historical mem-

ory with black political radicalism, it was these “cultural” aspects of the
"black revolution that attracted the most suppmmm
themselves, at least according to public opinion polls. For example, 21
percent of a pool of black interviewees polled by Newsweek in 1969
thought thatﬁ%e I@kﬁﬁiﬁﬁﬁ#ﬁ}@@mﬁﬁmﬂm per-
cent of the same pool stated that they favored “community control” over
integration as a way to succeed in America. In contrast, 2 1970 Time poll
condiicted by Louis Harris showed that 85 percent of his interviewees en-
dorsed black studies programs as important signs of “black identity and

pride,” while nearly half of the pool approved of the new Afto hairstyles.
Around 40 percent of blacks polled in Detroit in 1968 indicated their ap-
proval of dashikis while 80 percent said they éﬁ}B}E@:ﬁqg food and music.

Even if one discounts the accuracy of such instruments, the support for a

culturally distinct black identity scemed remarkablel””)

“Black writers also sought to identify and contribute to this “self-
consciously distinct and meaningful black culture in the United States” by
contributing to a number of black publications, including The Black
World, The Journal of Black Studies, The Black Scholar, and Black Books Bul-
letin. In addition, black intellectuals seized black history as one of the
main forums of debate about black identity. These intellectuals focused
both on the oppressive nature of slavery and how the African spirit sur-
vived and even triumphed through this oppression; characters like Gabriel
Prosser, Nat Turner, and Harriet Tubman became key figures in this
new black consciousness. Journalist Alex Haley made perhaps the most
significant popular contribution to this genre of historical literature in
writing his massive Rooss. First published in Reader} Digest during 1974,
the 688-page book told the story of how Haley’s search for his own ethnic
heritage led him back to a particular West African ancestor named Kunta
Kinte. Releasing the book in 1976 after twelve years of research, Haley
dedicated Roors “as 2 birthday offering to my country within which most
of Roots happened.”™ ‘

The irony of Haley’s dedication should not be lost. Roots was not pri-
marily a story about slavery, but an i:_{awngiggggmmiy&that showed the

R
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journey of the African-American people from West Africa to North Amer-
ica. Of course, the bock gave a vivid account of the horrors of slavery, but
it concluded as a triumphant narrative about the promise of America.
“The story cads?” wioe Nadhan Huggins, “wich that onvard, upward
progressive vision fundamental 1o the American faith. Through Rooss,
black people could find a collective memory and be mythically integrated
into the American dream.” Haley did not celebrate his ancestor’s story
to illuminate differences between himself and white Americans but to
show the similarities of th it long journeys. “It is, ironically, because
Ameticans take so much for granted among themselves that they can dra-
matize their differences comfortably,” Werner Sollors has suggested. “Eth-
nic revivalism . . . only works in a context where values, assumptions, and
thetoric are shared.”

Also seeking to highlight the authentic “immigrant” identity of
blacks, [mam Muhamiad fficorporated this brand of ethnocentrism irito
his own movement. On November 1, 1975, he announced that he would
call imself “Bilalian,” "2 term referring to Bilal ibn Rabah, an Afican
compnion. of e Prophet Muhammad and the fis. muadhdbin, o
prayer-caller, in Islam. Like Haley, Muhammad ide tified this ancestor as
an exemplary model for African-American identity. According to Muham-

mad, Bilal was iopian slave who was an outstanding man in

the history of Islam. ﬁ?wgswwthe first muezzin (Minister) [sic] of Prophet
Muhammad (may peace be upon Him). He was so sincere and his heart
was so pure that the Prophet Mithammad and the other leaders of Islam
under him addressed him as ‘Master Bilal,’™ African-American Muslims,
the Imam argued, had 2 “double connection with Bilal because he was a
Muslim and he was 3§63 so-called African.” ) o
The appropriation of Bilal, then, was Tiot meant to separate black
Muslims from their nonblack Muslim brothers and sisters, but merely to
stake out a special place for them within the history of Islam. That Bilal
was East African, and not from West Africa, where most African Ameri-
cans claim their roots, was of no consequence. He was a viable symbol
of black Muslim success. Bilal had thrown off the shackles of slavery
by refusing to serve his master after taking the shabada, the declaration of
faith that makes a person Muslim. His example was lauded in 2 number
of sources, including biographies that are still read in various African-
Ameri Muslim communities.”® Bilalian styles of dress, including the

Aameniean. Ay : j
7 “Bilalian” fez, Were marketed in the newspaper, which was also renamed

in Bilal's honor. The Bilalian News children’s page even featured a word
puzzle about the historic figure, Printed next to an illustration of a man




Istam v Brack AMERICA

120

performing the call to prayer, the puzzle read: “I was once a slave / Who-
was very brave / I was a man without fear / who gave the first prayer / ina
land where Arabia lay / and though there were great odds / I was not afraid -
/ to prochaim the religion of God. Who am 1" Following the example -
of their leader, nearly every active member of the movement came to call -
themselves “Bilalian.” Some outsiders, including the Reverend Al Sharp-
ton, may have used the title as well.” .
Around 1978 or shortly thereafter, however, opposition to Muham- -
mad’s s appropriation of the Aftican Muslim ancestor developed within
the immigrant and  foreign Muslim communities. This criticism emerged
at the very time durmg which M begun to cultivate closer

tiés with Sunni Islamic groups, "ncludmgﬁ the Muslim World League, }
[ of the League from 1976 -

Muhammad Ali al -Harkan, secretary genera

America. Moreover, Wallace Muhammad dcveioped a workmg relation-

ship with the U.S. —based Mushm Students Association (MSAT;SIncc its
founcﬁng in 963 at ghc University of Llinois, the' MSA had become
one of the best—orgamzed Muslim associations in the United States. In
the middle 1970s, it purchased a huge farm in Plainfield, Indiana™
(located betweeti Indianapolis and Terra “Haute), ‘which would “sérve

both as the headgquiatters of the MSA and its sugaessor orgamzatlon, the

Islamic Soczety of North Anierics; founded in 1982, Functlomng as an

umbrella_organization throughthe 1970s, the MSA established a net-

work of Isle_umc publishing concerns, properties, and member organiza-

tions :ncludmg the North American Islamic Trust, the Islamic Teaching

Center, the American Mushm Scientists and’ Engmeers ‘and the Ameri-

can Muslim Social Scientists. In order to increase “the number of for-

mally educated -Iagggg_cienf:s: and missionaries in the Umted States, the

MSA also help_____h_wto pIace v eée ﬁéurcs in various locatlons around the

country.*!

Wallace Muhammad hosted one such rmssxonary Through a relation-

Muharimad Nur Abdallah to setve as imam of his mosque in Chicago. in
1978, Abdallah first h first spent two weeks in Indiana with Abugideiri and then
left for his ass assignment at the main mosque of the newWCIW“ Omcein-

stal!eci as 1ina'm, 1’(
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Istamic practice, including the prayers.”® By installing Abdallah as the
imam of hns main 1_mosque | in Chxcago, Imam Muhammad showed how

Bilalism” was voiced it in the nnrmgrm_ <
“We were expetimenting ., trymg 10 ﬁnd a

n didn't work £ e were charged wi don [y
in Islam, of ma.lang Bilal our leader rather than the Prophet@mﬁ%’\

deﬁw ning biack xc[éhuty in 2 way Eﬁaﬁmmed a parucuiar historieal space

Whmg_wmga&o
ity, he decuiecf to yield. 33

tions with some of his i 1mm1grant Muslim allics.

But rathier than abandon the title immediately, the Imam defended
the title on the grounds that it had little to do with Islam. “Bilalian,” the
leader tried to explain i in an interview that appeared in the Bilalian News
on November 16 1979, ;

isnota rehg;ous name. We have adopted the name Bilalian as an

ethnic name to replace other terms that we think are not as rich,

ethmcaily speakmg They are not as s tich because to identify with
skin color is not as rich ethmcaﬂy speaking as to identify with an
ancestor wha identified with a great 1dcology . We don'’t iden-

tify wn:h Bilal only E because he was Muslim, it’s mamEy because he

was an Afncs.n ancestor
Ao e, ./

Of course, this statement ignored his original intent in 1975 to offer a
label that would incorporate his followers' “double connection” with Bilal,

. who was seen as equally black and Muslim. By 1979, the Imam claimed

{ that he had actually chosen the term “mainly because he [Bilal] was an
% African ancestor” who also happened to serve as an exemplary ideologue.
“The explanation, however, did not satisfy Muhammad’s critics, While
many of his followers continued to call themselves “Bilalian” for some
time afterward, Wallace Muhammad aban_dgngd.bls ancestor,-changing
the name of the[Bilalian Newst6 World Muslim Newsin 1980.%° I
"By giving up on this project during the early 19805, Wallace
Muhammad showed the extent to which he would go to maintain his
integtity as a Sunni Islamic reformer in the eyes of his Muslim Arab allies.
Thecosts™in terms of African-American autonomy, however, could be
quite high. Like Malcolm X, Wallace Muhammad relinquished an oppor-
tunity to insist on an interpretation of the Is}amu: heritage that paid atten-
tion to the particula:: interests and needs of r many African Americans.
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ISLAMIC MODERNISM, CONTEXTUALIZED
ISLAM, AND BLACK LIBERATION

But while he no longer tried to link any type of black particularism to his
universalistic vision of Islam, he did lay a theoretical foundation for an-

other kind of difference within Islam, This possibility emerged in the -

1980s, as the Imam touted what might be seen as a form of “Islamic
modernism.” Originally crafted during the latcer nineteenth and early
twentieth centuries by Islamic reformers like Jamal al-Din al-Afghani and
Muhammad Abduh of Egypt, Sayyid Ahmad Khan of India, and Alial al-

Fasi of Morocco, Islamic modernism aspired to synthesize what its ideo-

logues identified as the fundamental ideals of modernity with Islam. As

John Esposito summarizes, “Islamic modernism did not seek to restore a
pristine past but instead wished to reformulate its Islamic heritage in re-
sponse to the political, scientific, and cultural challenge of the West. It
provided an Islamic rationale for accepting modern ideas and institutions,
whether scientific, technological, or political (constitutionalism and repre-
sentative government).” Moreover, for al-Afghani especially, “Islam was
the religion of progress and change, of reason and science, a religion with

a strong work ethic.” Pethaps most importantly for the history of Islamic

thought, Islamic modetnists often proposed to reinterpret centuries of
Islamic tradition, including the sharia, or the body of Islamic laws and
ethics, by using #jtihad, or individual interpretation. While Islamic mod-
ernism was in part an apologetic, justifying the usefulness of Islam in a
world where Muslims seemed increasingly irrelevant or powerless, it also
represented an important attempt to preserve and reinterpret aspects of
the Islamic heritage in light of radically changing historical conditions.>®

In a move reminiscent of many Islamic modernists, Imam Muham-

mad presented Islam_throughout the 1980s as a tradition compatible
with notions of personal freedom, individualism, and democracy. "Amer-
ica,” the Imam argued in a Pittsburgh television program taped in 1983,

“is perhaps a place where the idea of freedom is developed to its highest
degree™JIn ‘one scnse, he argued, this Was advantageous, since “a person
can cotne and can live theis life and do whatever they want aslong as they
respect the laws of the land.” But in another sense, he stated, one also
has the freedom to be “uncivilized . . . to be tossed about in the winds.”
The proper antidote to the more destructive side of freedomn, he said,
was jihad, “tot for the piirpose of conquering lands of overthrowing
nations . . . [but]_for the purpose of liberating the higher instincts, the
higher aspirqtmipgg_gf man” A proper jibad iight iniclude the struggle to
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become better educated, to lead by moral example, or to succeed in busi-
ness. While this meant that change was left to the individual, he admitted,
such voluntary effort was far better for a society than any imposed moral
or religious codes.”’

The individual’s struggle for a life richer in things both sacred and
profane is at the very heart of Islam, the Imam claimed in a 1987 inter-
view on the same television program. Equating Islam to American democ-
racy, the Imam argued that “our religion focuses on the individual as the
best safeguard [for society].” The Qur'an, the Imam said, “is not a Book to
call nations to a mission; it’s 2 Book that calls individuals to life.” By pro- «
viding individuals with clear rules and daily rituals, the Imam stated, the
holy book shows individuals how to “give their whole life to God. And in
so doing, God lets you have your whole life.” The pespetuation of Islamic
religion itself also rests on the strength of an individual’s practice, accord-
ing to the Imam: “[An individual] should be able to come into a town
where there’s no Muslims and practice his religious life. . . . He should be
able to conduct himself propetly as a Muslim in business, propetly as a cit-
izen in the country, as a neighbor to his neighbor who is non-Muskim . ..
he should be able to do all of that by himself.” In defending his attitudes
toward individualism, freedom, and democracy, the Imam turned both to
the Quran and the sunna, the traditions of the Prophet Muhammad.
Imam Muhammad argued that “if we find ourselves faced with great diffi-
culty, we should turn not only to the Word of God in Qur'an, but we
should also turn to the Seerah,” or the biography of the Prophet. Prophet
Muhammad, the Imam said, was a “universal model” whose reaction to
any given circumstance could be used to understand and solve contempo-
rary problems and dilemmas.” _

For example, he applied the sunna to the question of Muslim partici-
pation in American democracy. Imam Muhammad argued that Islam
“promotes democratic processes. It sanctions and encourages the democra-
tic processes. In fact, our religion is a democracy.” While he did not
make clear exactly what it meant that Islam was a democracy, he said it
was incumbent on Muslims to become active in politics and he suggested
holding political awareness seminars to accomplish this end. “Our religion
the good things

program in Pitsburgh. This also meant that the Muslmr should support
the state by pdying taxes and joining the military. E"ékplziining the Islamic
legitimacy of these views, the Imam utilized an important ‘historical
parallel to the eatly history of Islam. Muslims in America, he said, were
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religious minorities, much like the Jews and Christians of Islamic Arabia. -
The Prophet Muhammad, according to the Imam, guaranteed these mi--
norities the right to practice their religion as long as they contributed -
“to the common needs of that new society that was formed” including,
for example, the payment of a mandatory tax. The arrangement made
between the catly Islamic state and its religious minorities offered an in- -
structive lesson for Muslims in the United States, according to the Imam. .

“{I}f 2 Muslim state requires of non-Muslim citizens participation in the

support for the general welfare of the state, then if a Muslim is in 2 non-
Muslim state, he should accept to do the same.” Such cooperatmn with
the state assumed, the Imam noted, that the government “permits him to

ractice his religion” and to live a Muslim life. If, for some reason, the state

no longer observed its duty to the Muslim citizen in this regard, the Imam ..

said, then he or she was no longer obligated to support the state. In fact,
the Muslim should be willing to take up arms in the fight for religious

;fm freedom. But for American Muslims, he argued, such a possibility was un-

realistic. “[Wle trust,” Muhammad stated, “that this country will remain
civilized and protect the rights of Muslims, as it protects the rights of other
minorities,””

The articulation of these arguments represented an important mo-

ment in the h1st0ry of African-American Islamic thought. By looking to
the sunna as a primary source for his own thought, the Imam hoped to
apply the Prophet Muhammad’s reasoning to the historical circumstances

of African-American life, The Imam also argued that African Americans -

should confront these sources themselves, rather than relying on others to
interpret them. Criticizing what he characterized as an unhcalthy reliance

by African American§ on charismatic leaders, including Father Divine and
hls own father, ‘Tmam Muhammad emphasized that believers needed only

in their seatch for Go d. WTE@y sy Wcll what do you have

here, Brot
cally. “The Qur” an, “the Word of God,” he sajd “You mean to tell me that
just you, and the Word of God .. .” “That’s right,” the Imam interrupted
himself. “Just me and the Word of God.” For Imam Muhammad, the act
of independent interpretation also required that blacks rely less on their
non-black brothers and sisters. “It is not enough for God to tell us through
another race; we still feel insecure,” the Imam said. “We feel unapproved
that we still have not been validated as 2 man. They are the master, and we
are the boys.” Obviously referring to immigrant Muslims, the Imam criti-
cized an act of which he himself was clearly guilty—that is, relying on im-
migrant sponsors to determine what behavior was or was not legitimately
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Islamic. In fact, he aiso called for the development of an African-American
school of figh, or Islamic jurisprudence.*’

But having defended his right to interpret the texts of Islam in his par-
ticular historical circumstances, he did not articulate any new “Islamic”
approaches to the question of a particularistic black liberation. In fact,
he downplayed issues of race and racism, arguing that blacks had suffered
too long under an inferiority complex. Paraphrasing the Prophet Muham-
mad'’s last sermon, the Imam argued that “there is no superiority of a white
over black or black over white. There is no superiority of . . . an Arab over
a non-Arab. The only criteria in this religion is . . . Taqwa—faith in God .
and in good deeds.” Denying that his own color had been a burden to
him, the Imam implied that racism was like a mental ailment that the op-
pressed could treat with positive thinking, While he conceded that African
Americans were “treated differently” than persons of other racial back-
grounds, the Imam countered that “if you don’t accept that anyone has the
right to treat you differently, and as long as the law protects you, I think
you shouldn’t feel any burden.” The courts had been doing their part, the
Imam said; it was time for blacks to do theirs.”!

At the same time, however, he argued that blacks should develop and
celebrate a stronger sense of group identity. The Imam asserted, for exam-
ple, that the “Prophet Mubammad (PBUH) was very careful not to un-
dermine or take away the native characteristics of people.” According to
the Imam, the Prophet indicated that people need not distance themselves
from “any healthy development and growth that they had, whether it was
ethnic or nationalistic.” Rather, he continued, they should preserve their
identity, as the Qur'an itself states: “[I]¢ is Allah who has made you a dis-
tinct people, tribes, etc., that you should know one another.” God, ac-
cording to the Imam, also showed divine approval for diversity by permit-
ting the Quraysh, the tribe of the Prophet, to remain a distinct people
after the advent of Islam. According to the Imam, someone might have
said, “This is going to be a Universal message. I am going to get rid of this
importance on Quraish.” The Prophet did not do so, said the Imam. In
fact, he argued, God even named a chapter in the Qur'an after the tribe.*?
Of course, the Imam did not remark—or choose to remark—just how
much controversy the special status of the Quraysh generated in the era of
classical Islam, a phenomenon mentioned in chapter 1. He also did not
comment on the fact that he had argued elsewhere for the view of Islam
as a “Universal message.”

Moreover, when forced to articulate how this sense of group identity
might benefit blacks, his own program of social change contained no
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allusions whatsoever to Islam. In fact, his platform sounded exactly li_ké
that of Elijah Muhammad. In a Harlem address, Imam Muhammad de-
cried the lack of “social unity” among blacks, which he identified as “what
is wrong with us.” In fact, the Imam stated, “if you were really Black as a -
race, if you were Black as an ethnic people, you would be able to progreéé g
in this country.” In addition, the Imam said, many African Americans:
were immoral people, whose “dope traffic, prostitution, gambling, Black -
on Black crime ... . [and] unnatural sex” had rendered them impotent o
effect social change. Moreover, the Imam advocated collective self-reliance -
and “bootstrapping” to correct the economic disparities between African .
Americans and other racial groups in the United States.* :

Denying the existence of any fundamental disadvantage for blacks -
within the economic “system” of the United States, Muhammad called in.
1983 for less dependence on the federal government and more cooperative
ventures between African Americans. In fact, the year eatlier he had begun
a kind of cooperative buying club called the AMMCOP, the American
Muslim Mission Committee to Purchase 100,000 Commedities Plus.
While the cooperative was not officially dissolved until 1986, it never -'
managed to achieve much success. Nevertheless, the Imam said, it was the
responsibility of African Americans and not the government to reestablish
2 “rax base” in the inner city. “Muslims,” he explained, “can’t accept to live
in the world and see other people develop in business and . . . just be em-
ployed waiting for other people to create an opening for them. Allah says:
‘Seek the Hereafter with all means I've given you, but don't neglect your
share of responsibility in the physical world.””*

In effect, the Imam seemed to be advocating two methods of social
change animated by different assumptions and values. On the one hand,
his Islamic modernism placed the responsibility of moral and economic
progress on the individual, who had been identified by the Qur'an, ac-
cording to Wallace Muhammad, as the “best safeguard” for society. For the
Tmam, this focus on the individual reflected his notions of Islamic social
justice and equality; that is, the Imam understood Islam as a tradition that
values a person for his or her individual character and actions rather than
any group affiliation. On the other hand, the Imam also understood Islam
to sanction “ethnic” cohesiveness, which he said was lacking among
African Ameticans. Here he seemed to indicate that the onus of social
change was on the black community and not simply black individuals.
But rather than offering his own solutions to the problems of black Amer-
icans as & group, the Imam advocated the implementation of his father’s
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program for black uplift—and he did not explain, as he had done so well
in defending individualism, how this made sense in terms of Islam.,

Put another way, the Imam understood values of individualism, ac-
quisitiveness, and democracy as universalistic Islamic themes. Morality,
economic success, and freedom were not the values of a particular people;
they were the very organizing principles of humanity. And yet, African-
American deficiency in these values, according to the Imam, was related
to their blackness. African Americans, he said, possessed social problems
that seemed to be particularly black. But since (for him) Islam could not
signify values of social change tailored for one group or another, the Imam
seemed unable to compose a program of social change in which Islamic
values served as the basis for communal action, Rather, he relied on the
race-oriented programs of his father, while still upholding the race-less
values of Islamic universalism.

IMAM MUHAMMAD’S LEGACY

In the span of less than a decade, Wallace Muhammad attempted to dis-
mantle the black particularistic tradition of Islam that had been the most
prominent strain of Islamic thought among African Americans since
World War IL In its place, he asserted the primal importance of Sunni Is-
lamic traditions and norms. Even more than Malcolm X, he distanced
himself from the black messianist foundations of African-American Islam,
including any essentialist notions of what it meant to be black. Instead, he
attempted to redefine black identity in 2 way that incorporated blacks into
both an American immigrant narrative and Islamic history. When forced
10 abandon this effort, he then sought to achieve a different goal: to create
an interpretation of Islam specifically suited to the needs of contemporary
Afsican Ameticans. While he did not work out the details of this idea with
regard to a collective black struggle for liberation, he had claimed an im-
portant right. Blacks, he said, should find an Islam whose meaning would
be determined within the black community and whose focus would be on
the betterment of black life. The defensc of this idea represented a signifi-
cant moment in the history of African-American Istamic thought, a mo-
ment whose implications I explore further in the following conclusion,




150

19
20.

21.

22,

23.

24,
23,

26.
27,
28.

29,

Israns i Brack America

70-71; and Elijah Muhammad, Mewsage to the Blackman in America (Chicago; -
Muhammad Mosque of Islam Ne. 2, 1965; reprint, Newport News: U.B. and U.S, -
Commanications Systems, 1992}, 236, 241 {page citations are to the reprint edition}.

Muhammad, Message to the Blackman, 170-1, 174, 200, 230.

For information on the production and editing of Muhammad'’s most famous work, -

see “Acknowledgements,” in Message to the Blackman,
Message to the Blackman, 19, and Elijah Muhammad, The Supreme Wisdom: Solution to

the so-calied Negroes Problem (1957; reprint, Newport News, VA: National Newpor:

News and Cormmentator, n.d.), 33

Message 1o the Blackman, 31, 110-122. Notice, too, how the timeline utifizes the
number six, often interpreted by readers of the Book of Revelation as a sign of the

Beast or Antichrist.

Thid., 116-9, The Supreme Wisdom, 30; and cf. H. H. Garnet, “The Past and the
Present Condition, And the Destiny of the Colored Race,” in Black Nationalism in
America, ed. Bracey, 115--120. In 1848, Garnet said that while Africans were basking
in the light of civilization, Anglo-Saxons “abode in caves under ground, either naked
or covered with the skins of wild beasts. Night was made hideous by their wild shouts,
and day was darkened by the smoke which arose from bloody altars, upon which they
offered human sacrifice.”

The Supreme Wisdom, 16, 18, 42-43, and Message to the Blackman, 3, 298.

While it is not at all clear what Muhammad meant exactly by calling Fard the Mahdi,
most Muslims believe that the Mahdi is a figure who will appear on earth to usher in
an era of justice and true belief prior to the end of the world. As many traditions have
it, he will hail from the Prophet’s family; he will appear in a time of desperate need;
and his appearance will be accompanied by fantastic signs, For Twelver Shi'ism, the
most popular branch of Shi‘i Islam, the Mahdi is said to be the twelfth Imam, perhaps
hiding somewhere around Mecca. Some Muslims, however, have also believed in a
Second Coming of Jesus Christ and have disagreed about whether this would be the
same figure as the Mzhdi. In addition, Muslims have posited that an Antichrise-like
Dajjal, or deceiver, would wreak havoc on the whole earth for perhaps forty days or
forty years near the end time. See Robert 8. Kramer, “Mahdi,” 18-19, and Abdulaziz
Sachedina, “Messianism,” 95-99, in vol. 3 of The Oxford Encyclopedia of the Modern
Tilamic World, in addirion to William J. Famblin and Daniel C. Peterson, “Eschatol-
ogy,” 440442, in vol. 1 of the same,

Message to the Blackman, 1-11.

Ibid., 88, 265-291.

George Slusser and Eric 8, Rabkin, eds., Fights of Fancy: Armed Conflict in Science Fie-
tion and Fantasy (Athens: University of Georgia Press, 1993), 2; Hadley Canril, The
Invasion from Mars: A Study in the Peychology of Panic (Princeton: Princeton University
Press, 1940), 55, 5860, 71, 133, 180; Howard Koch, The Panic Broadcast (Boston:
Litde, Brown, and Co., 1970), 3; “Radio Listenes in Panic, Taking War Drama as
Fact,” New York Times, 31 October 1938, 1.

Benson Saler, Charles A. Ziegler, and Charles B. Moore, UFO Crask at Roswell: The
Genesis of a Modern Myh (Washington, DC: Smithsonian Institution Press, 1997), 6,

30,

3l.

32

33.

34.

35.
36.

37.
38.

Notes 151

10-14, 146-47; see also Leon Festinger et al., When Prophecy Fail: A Social and Pry-
chological Srudy of @ Modern Group that Predicted the Destruction of the World (New
York: Harper and Row, 1956).

The Supreme Wisdom, 26, 28-30, and Message to the Blackman, 304.

Louis A. DeCaro, Jr., On the Side of My People: A Religious Life of Malcolm X (New
Yotk: New York University Press, 1996), 1367, and Essien-Udom, Black National-
#sm, 80,

Essten-Udom, Black Nationalism, 73-74, 313-19, and DeCaro, On the Side of My
People, 146-52.

Essien-Udom, Black Nationalism, 317~19, and DeCaro, On the Side of My People,
161-2.

Clegg, An Original Man, 136~42, and W. D. Muhammad, public address at Washing-
ton University in St. Louls, 9 October 1996. -

Elijah Muhammad, Muslim Daily Prayers (Chicago: University of Istam, 1957).

“The Prayer Service in Isfam,” in Muhammad Speaks, 15 Ocrober 1962, 8, and Mes-
sage to the Blackman, 136.

Message to the Blackman, 155.

“The Prayer Service in Islam,” in Mubammad Speaks, 15 November 1962, 8; 30 No-
vember 1962, 8; and 31 January 1963, 8.

NOTES TO CHAPTER 5

. See William L. Vao Deburg, New Day in Babylon: The Black Power Movement and

American Culrure, 19651975 (Chicago: University of Chicago Press, 1992}, 245-6;
Malcolm X, Warner Home Video, Burbank, 1992; and James H. Cone, Martin ¢
Malcolm ¢ Amevica: A Dream or & Nightmare (Maryknoll, NY: Orbis, 1993).

. See Peter Goldman, The Death and Life of Malcolm X (Chicago: University of Hlinois

Press, 1979); Eugene Victor Wolfenstein, The Victins of Democracy: Malcobn X and the
Biack Revolution (Berkeley: Univetsity of California Press, 1981); Bruce Perry, Mal-
colm: The Life of @ Man Who Changed Black America (Barrytown, NY: Stadon Hill,
1991); Robin D. G. Kelley, Race Rebels: Culture, Politics, and the Black Working Class
{New York: The Free Press, 1994), 161-182; Clayborne Carson, Malkolm X: The FBI
Fife (New York: Carroll and Graf, 1991), 17-53; and Louis A. DeCaro, Jr., On the
Side of My People: A Religions Life of Malcolm X (New York: New York University Press,
1996).

. Malcolm X and Alex Haley, The Auwobiography of Matcolm X (New York: Ballantine

Books, 1987), 1-22. See also Carson, Malcolm X, 57-58; DeCaro, On the Side of My
Pegple, 38—43; and Wolfenstein, The Victims of Democracy, 42152,

. See Malcolm X, Autobiography 39-190; Kelley, Race Rebels, 161-182; Cazson, Mal-

colm X, 58~60; and DeCaro, On the Side of My People, 73--85.

. See Malcolm X, Aurobivgraphy 191235, 236-287; Carson, Malrelm X, 60-G4; and

DeCaro, On the Side of My People, 95-113.




152 Iscam 18 BLacK AMERICA

6. See DeCaro, 156~158, 166-167, 322 nn. 18-19; letter of Malcolm X, New York Am-

sterdam News, 24 November 1962, 39; and lerter from Malcolm X and Payncs reply,
New York Times Magazine, 25 August 1963, 2.

7 Malcolm X, Malcolm X: Speeches at Harvard, ed. Archie Epps (New York: Paragon,
1991), 118-125.

8. See DeCaro, On the Side of My People, 15960, 201-2.

9. Thid., 162, and FBI file 100-399321, sec. 9, 5/23/63, in Carson, Malcolm X The FBI

File, 237.
10. Carson, Malcolm X, 67, 69-70.

11. Malcolm X, Malcolm X Speaks, ed. George Breitman (New York: Grove Weidenfeld,
1990), 18-21, and Melcolm X, Malcolm X: Speeches at Harvard, 140-142.

12. See Marc Ferris, “To ‘Achieve the Pleasure of Allah’: Immigrane Muslims in New York -

City, 1893-199L,” in Muslim Communities in Narth America, eds. Yvonne Haddad
and Jane 1. Smith (Albany: State University of New York Press, 1994}, 215; Malcolm

X, The Autobiography, 318; Pesry, Malcolm, 261-264; and DeCaro, On the Side af My

People, 202-203.

13. See Reinhard Schulze, “Institutionalization [of datwd]” in The Oxford Encyclopedia
of the Modern Islamic World, ed. John L. Esposito (New York: Oxford, 1995),
1:343-346. N

14. Malcolm Ketr, The Arab Cold War, 1958-1964 (London: Oxford, 1965), 21-2, 53.

15. Reinhold Schulze, “Muslim World League,” in The Oxford Encyclopedia af the Modern
Filamic World, 3:208-210, and Petry, Maicolm, 352.

16. See Gutbi Mahdi Ahmed, “Muslim Organizations in the United States,” in The Mus-
lims of America, ed. Yvonne Y. Haddad (New York: Oxford, 1991), 14; and Lacry Pos-
ton, Iilamic Da‘wah in the West (New York: Oxford, 1992), 79.

17. Malcolm X, The Autobiography, 320; Perry, Malcolm, 261-264; and Yaacov Shimoni,
Political Dictionary of the Arab World (New York: Macmillan, 1987), 105-6.

18. See Abd al-Rahman ‘Azzam, The Eternal Message of Muhammad, trans, Caesar E.
Farah (Cambridge: Istamic Texts Society, 1993).

19. Malcolm X, The Autobiography, 331-333, and DeCaro, On the Side of My People, 206.

20. Malcolm X, The Autobiography, 335, 340-1.

21. Ibid., 335, 348.

22. Ihid,, 344-5.

23, See Immanuel Geiss, The Pan-African Movement: A History of Pan-Africanism in Amer-
ica, Europe, and Africa (New Yotk: Afticana Publishing, 1974), 3-4, 385-430; and
George M. Fredrickson, Black Liberation: A Comparative History of Black Ideologies in
the United States and South Afvica (New York: Oxford University Press, 1995},

278-284.
24. See Malcoltm X, The Autobiography, 349-51, and Carson, Maleolm X, 75.

. Mulcolm X Speaks, 61.

26.

27.
28.
29.
30.
31
32.

33.

34.
35.
36.

37.
38.
39.

40.
41.

Notes 153

See The Autobiography, 353-360; Carson, Malcolm X, 75; and Malcolm X Speaks,
62-3.

The Autobisgraphy, 352, 364,

See Carson, Malcolm X, 76-78, and Fredrickson, Black Liberation, 290.
Malcolm X Speatks, 72-77.

See DeCaro, On the Side of My People, 233, 238-9.

Perry, Malcalm, 322, and DeCaro, On the Side of My People, 23941, 336 n. 17.

See Carson, Maleolm X, 7980, and Malcolm X, February 1965: The Final Speeches,
ed. Steve Clark (New York: Pathfinder, 1992}, 20-1.

See Malcolm X, Malcolm X an Afvo-American History (New York: Pathfinder, 1990),
11-23.

Ibid., 2746.

See Ibid., 30-31.

Malcolm X: The Speeches at Harvard, 182.

February 1965: The Final Speeches, 44; and Malcolm X Speaks, 197.
February 1965: The Final Speeches, 46, 84, 140, 148-149.

Malcolm X: The Speeches at Harvard, 164; February 1965: The Final Speeches, 104,
182.

February 1965: The Final Speeches, 255.
Ibid., 252-253.

NOTES TO CHAPTER 6

. Since 1975, Wallace Muhamemad has changed the spelling of his name a number of

times in addition to using an Arabic name, “Warithuddin.” For the sake of simplicity,
I have used his given name throughout this chapter.

. See Zafar Ishaq Ansari, “W. D. Muhammad: The Making of 2 ‘Black Muslim’ Leader

(1933-1961),” American Journal of Flamic Social Sciences 2, no. 2 (1985): 248-262;
and Claude Andrew Clegg 111, An Original Man: The Lift and Times of Elijah Muham-
mad (New York: St. Martin's Press, 1997), 245.

. E. U. Essien-Udom, Black Nationalism: A Search for an Identity in America (Chicago:

University of Chicago Press, 1962), 81-82; Ansari, “W. D, Muhammad,” 245-253;
and Clegg, An Original Man, 98.

. Ansarti, “W,. D. Muhammad,” 253--258; Wallace D. Muhammad, interview by author,

8 October 1996, St. Louis, MO; and Imam Darnell Karim, telephone conversation
with author, 22 January 1997, Harvey, IL.

. Wallace D. Muhammad, interview, 1996, and Essien-Udom, Bluck Nationalism, 81.

6. Essien-Udom, Black Nationalism, 267-8.




154 Isram 1 Brack AMERICA

7. See Mubarmmad Speaks, December 1961, 32, and Clegg, An Original Man, 181-2.

10.
il
12.

13.

14,

15.

16.

17.

18.

19.

20.

. FBI File 100-399321, sec. § in Clayborne Carson, Malcolm X The FBI File (New
York: Carroll and Graf, 1991), 68, 322, and Maicolm X and Alex Haley, The Autobi-

ography of Malcolm X (New York: Bailantine, 1987}, 296-7.

. Clegg, An Original Man, 206; Mohr to DeLoach, 2/25/65, FBI File 100-399321, sec.
16 in Carson, Malcolm X, 393—4; and SAC New York to FBI Director, 8/17/64,

quoted in Clegg, An Original Man, 222224,
Clegg, An Original Man, 245, 333 n. 15.
Ibid., 273-6.

Macttias Gardell, In the Nume of Elijab Mabammad: Lowis Farrakban and the Nation of

Brdam (Dutham: Duke University Press, 1996), 101, and Frank T. Donner, The Age of
Surveillance: The Aims and Methods of America’s Political Intelligence System (New York:
Knopf, 1980), 178, 212-3.

See SAC Chicago to FBI Director, 100-35635-B, 4/22/68, as quoted in Gardell, /n
the Name of Elijah Mubammad, 101; Donner, The Age of Surveillance, 213; and FBI
file 100-448006-626, 1/22/69, as quoted in Gardell, In the Name of Elijah Mubam-
mad, 101. '

See “Elijah Muhammad Dead: Black Muslim Leader, 77,” New York Times, 26 Febru-
ary 1975, 1, and “Saviour’s Day Address,” Mubammad Speaks, 14 March 1975, 1.

Gardell, Jn the Name of Elijah Mubammad, 103-5; “First Official Interview with the-
Supreme Minister,” Mubammad Speaks, 21 March 1975, 12; Mubammad Speaks, 16
May 1975, 13, quoted in Martha F. Lee, The Nation of Islam: An American Millenar-
ian Movement {Lewiston: Edwin Mellen, 1988), 85; and Mubammad Speaks, 11 July
1975, 13, also quoted in Lee, The Nation of Islam, 86.

Paul Delaney, “Black Muslims Will End Longtitme Ban on Whites,” New York Times,
17 June 1975, 9, and “Nation of Islam: The Altemative Culture for America,”
Mubammad Speaks, 25 July 1975, 1.

Muhammad Nur Abdallah, interview with the author, 12 January 1995, St. Louis,
MGQ, and Edward Curtis, “Islam in Black St. Louis: Strategies for Liberation in Two
Local Religious Communities,” Gateway Heritage 17, sio.4 (spring 1997): 39. Both
Abdallsh and Ahmed Ghani were interviewed as part of a larger oral history project

conducted by the author in some of St. Louis’ Maslim communities,

Mubammad Speaks, 18 July 1975, 4, quoted in Lee, The Nation of Iilam, 87; Mubam-
mad Speaks, 31 January 1975, 1; and Clifion E. Marsh, From Black Muslims to Mus-
lims: The Transivion from Separatism to Islam, 1930-1980 (Metuchen: Pathfinder,
1984), 96-7.

Mubammad Speaks, 17 October 1975, 3; “Interfaith celebration to highlight M. L,
King Jr. Tribute,” Bifalian News, 14 January 1977, 20; Bilalian News, 28 January
1977, 2; and “Historic Atlanta Address,” Bilalian News, 29 September 1978, 17.

Lee, The Nation of llam, 91; D. A. Williams and E. Sciolino, “Rebirth of the Nation,”
Newsweek, 10 March 1976, 33; Bilalian News, 3 March 1978, 3, quoted in Lee, The
Nation of Islam, 96; Stever: T. Smith, “An Historical Account of the American Mustim

2L

22

23.

24,
25.

26.

27.

28.

29,
30.
L1

32.

33.

34,

35.

Notes 155

Mission with Specific Reference to North Carolina,” (master’s thesis, Southeastern
Baptist Theological Seminary, 1984), 102; and Lee, The Nation of Ilarn, 97,

See “First Official Interview with the Supreme Minister of the Nation of Islam,”
Mubammad Speaks, 21 March 1975, 3; Charlayne Funter, “Black Mustim Temple Re-
named for Malcolm X; Move Reflects Acceptance of Ex-Leader,” New York Times, 2
February 1976, 1; “Nation of Islam Changes name to Fight Black Separatist Image,”
New York Times, 19 October 19786, 10; and Lee, The Nation of Iam, 93.

Curtis, “Islam in Black St. Louis,” 41.

See William L. Van Deburg, New Day in Babylon: The Black Power Movement and
American Culture, 1965-1975 (Chicago: University of Chicago Press, 1992), 171-2,
192-8, 245-6, 292-3.

Ibid., £7-8,

See ]. David Hoeveler, Jr., The Postmodern Turn: American Thought and Culture in the
19705 (New York: Twayne, 1996), 120; Van Deburg, New Day in Babylon, 2725,
292--3; and Alex Haley, Roots (Garden City: Doubleday, 1976).

Nathan Irvino Huggins, Black Odyssey: The Afican-American Ordeal in Slavery (New

York: Vintage Baoks, 1990}, xlviii, and Werner Sollors, Beyond Ethnicity: Consent and
Descent in American Culture (New York: Oxford, 1986), 13-14.

This announcement appeared in several issues of the Bilalian News, including 7 No-
vember 1975.

See Muhammad Abdul-Rauf, Bilal ibn Rabah: A Leading Companion of the Propher
Muhammad (N.p.: American Trust Publications, 1977); Bilal: The First Moezzin of
Islam, trans. Z. 1. Ansari (Chicago: Kazi Publications, 1976); and H. A. L. Craig, Bilel
{London: Quarter Books, 1977).

Bilalian News, 9 January 1976, 32; Bilalian News, 28 November 1975, 25.

Imam Samuel Ansari, interview by the author, 29 March 1994, St. Louis, MO.

Gardell, In the Name of Elijak Mubammad, 108, and Gutbi Mahdi Abmed, “Muslim
Organizations in the United States,” in The Muslims of America, ed. Yvonne Y. Had-
dad (New York: Oxford, 1991}, 14-16.

Muhammad MNur Abdallah, interview by the author, 12 January 1993, Isfamic, Center
of Greater 5t. Louis {on the campus of St. Louis University), St. Louis, MO. Abdallah
is now leader of 2 mainly immigrant mosque located on Weidman Road in the St.
Louis suburbs,

I dub it “quiet” opposition because no extensive public record of the incident exists.

“Further, neither Muhammad nor Abdallah has named the immigrant critics. Appar-

ently, the critics preferred to take care of this matter without a public row,

W. D. Mubammad, interview by the author, 19 December 1993, Airport Hilton
Hotel, St. Louis, MO, I was invited by 3t. Louis leader Samuel Ansari to interview the
leader with a small group of reporters before he gave a public address.

See Wallace Deen Muhammad, “On the name Bilalian,” Bilafian News, 16 November
1979, 17, and Lee, The Nation of Iilam, 98.




156 IsL.aM IN BLACK AMERICA

36.

37.

38.
3%
40.

41.
42,
43,
44,

See John L. Esposito, The filamic Threas: Myth or Reality? (New York: Oxford, 1992), - _
55-7; Albert Hourani, Arabic Thought in the Liberal Age (Oxford: Oxford University
Press, 1970); and Marshall G. 5. Hodgson, “The Islamic Heritage in the Modern . ;
World,” in The Vemture of Liam (Chicago: University of Chicago Press, 1974),

3:163-441,

V. Deen Mohammed, Focus on Al-Tslam: A Series of Interviews with Imam W, Deen - .

Mobammed in Pittsburgh, Pennsylvania (Chicago: Zakat Publications, 1988), 35-7.
Ibid., $5-6, 100.
Ibid,, 4, 45, 48-9, 37.

W, D. Muhammad, Jmam W Deen Mubammad Speaks from Harlem, N. Y.: Challenges
that Face Man Today {Chicago: W. D. Muhammad Publications, 1985}, 29-36.

Mohammed, Focns on al-Islam, 38, 49-51.
Muhammad, bnam W, Deen Mubammad Speaks from Harlem, N, ¥, 68-70.

1bid., 116-7, 123-5.
Lee, The Nutéon of Islam, 100, and Mohammed, Focus on Ak-Islam, 21.

NOTES TO CHAPTER 7

. Mattias Gardell, fin the Nume of Elijah Mubammad: Lowis Farrakban and the Nation of

Flam (Durham: Puke University Press, 1996}, 1 19-123.

. Thid., 125; Judich Cummings, “Black Muslim Seeks to Change Movement,” New York

Times, 19 March 1978, 12; and “Black Books Bulletin Interviews Minister Abdul Far-
rakhan,” Black Books Bulletin G, no. 1 {1978): 44. ‘

. Gardell, In the Name of Elijah Muhammad, 125, 129-33.

4, Ibid., 192, 138, 128-9,
5. “Sending a Message, Louis Farrakhan Plays Mendelssohn,” New York Times, 19 April

1993, C11, Cl6.

. *Imam W, D. Muhammad joins TFarrakhan followers at Saviours' Day,” The Final Call:

On-Line Edition, 27 February 1999, {www.noi.org/press-events/press02—27-99.html)
19 February 2001.

. “Barrakhan Welcomes Islamic Scholars From Around World,” The Final Call Online.

25 February 2000, (www.noi.otgipress—eventslpress-s&Zk——Z5—2000.htm) 1 March
2001,

. “Pinal Communiqué from the Second Islamic Peoples Leadership Conference Held in
America,” Nation of Ilam Online, 24-27 February 2000, {www.nol.org/press-events/

islam_conf_communique2—28-2000.htm) 19 February 2000.

10.

11,

12.
13,

4.
15.

16.

17.

18.
19.

Notes 157

. “Remarks by the Honorable Minister Louis Farrakhan of the National [#d of

Istam, at the Million Family March,” Unification Home Page, 16 October 2000,
{www.unification.net/news/news20001016.heml) 1 March 2001,

“Forward,” in Million Family March: The National Agenda, (warw.millionfamilymarch
.com/agenda/default. hemi) 1 March 2001,

“The Muslim Program,” Nation of Islam Online, {www.nol.org/program.huml) 1
March 2001,

“Remarks by the Honorable Minister Louis Faerakhan,” 16 October 2000.

“Giving New Meaning to Race,” The Honorable Minister Louis Farrakban Speaks,
{www.finalcall.com/MI Fspeaks/race.htmi) 19 February 2001.

Noble Drew Ali, The Holy Koran of the Moorish Science Temple (Chicago, 1927), 37.

W. Deen Mohammed, Focur on ARIlam: A Series of Interviews with Imam W, Deen
Mohammed in Pittsburgh, Pennsylvania (Chicago: Zakat Publications, 1988}, 48.

Farid Esack, Qurian, Liberation, and Pluralism: An Llamic Perspective of Interreligious
Solidurity againse Oppression (Oxford: Oneworld, 1997}, 123,

“Review of Quran, Liberation, and Pluralism,” Famic Gateway, 4 March 1998,
{www.ummah.net/bicnews/BICNews/Books/books1 5.htm) 2 May 2001.

W. I. Muhammad, interview by author, 19 December 1993, St. Louis, MO.
Esack, Quran, Liberation, and Pluralism, G0,




