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unreconciled differences across ethnic and racial backgrounds. It refers to an
;Islam that Muslims in America have in common, while simultaneously erasing
latent and overt ethnic and cultural prejudices that have led to communication
.breakdowns and the hegemony of immigrant Muslim leadership and
Ttepresentation in the American Muslim context. These latent prejudices have
et to be directly addressed in community discourse, and this has resulted in
further division. This essay looks at the issue of diversity in Muslim-American
entities and particular concerns about the random ways that African-American
uslims are included and excluded.

I enter this discussion as an African-American Muslim woman whose
xperience with Islam and Muslims has not been limited to living in America.
ender, race, and class dynamics interface with matters of Islam and personal
entification or empowerment in distinctive ways within each of the countries
here I have resided. In the relationships between Muslims at the communal
evel, these dynamics create schisms incongruent with the pluralism idealized
bout Islam. In the larger context of progressive Islamic discourse, my concern
as been focused on social justice. Some issues of social justice receive more
ttention than others in mainstream progressive discussions. Most often, the
atter of gender hegemony is referred to, although not integrated and certainly
£:niot resolved, as part of progressive Islam. Matters of class or racial hegemony
4 receive less direct attention. While references to Islam and culture abound,
ese are not focused on the relationships between the cultural identities of
uslims. Culture is one way to distinguish between essentialist articulations of
lam and its multi-variant manifestations throughout history and in various
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AMERICAN MUSLIM IDENTITY: !
RACE AND ETHNICITY IN PROGRESSIVE ISLAM

Amina Wadud

Four hundred years of black blood and sweat invested in America,
and the white man still has the black man begging for what every
immigrant fresh off the ship can take for granted the minute he
walks down the gangplank.'

Imagine a banner draped across the port of arrival to the United States’ shores!
“America: love it or leave it.” Then imagine these new arrivals came on slave
ships from Africa. " In the context of a progressive American Islamic discourse, attention to
atters of race relations will not only need to address the power dynamics but
so the problems of cultural assumptions and the lack of communication
etween immigrant and African-American Muslims. Ordinary communication
roblems at the level of exchanges between Muslims of different ethnicities lead
o -extraordinary misperceptions about the relationships between them.
fisperceptions about the active roles fulfilled by various Muslims severely
underestimate the real terms of Muslims’ collective participation in establishing
lam in America. I have known many instances where immigrant Muslim
omen have handed over to their African-American sisters the organization of
¢emi-public activities to benefit the community. While this implies some
dwareness of the more public role often played by African-American women, it
imultaneously privileges immigrant women by shielding them from public
crutiny and censor. Furthermore, once the tasks have been initiated, African-
American women are expected to hand over the fruits of their labor to male
fuslims, the overwhelming majority of whom will be immigrants.

Leadership roles, authority, and public representation rest overwhelmingly
pon the shoulders of male immigrants. In some instances, these roles have been

At the heart of highly political, sensitive, racist, or even the most casual discussioiis
about American citizenship and identity is at least some notion about “choice”
Overwhelmingly, Americans are composed of immigrants who came to Americas
shores by choice. While identifying with their previous cultural heritages, they
want something here in America. They relish the possibilities of establishing a new
identity within the complexity of American pluralism. This new identity integrates
the dual components of previous culture and American citizenship. While Muslim:;;
immigrants to America occasionally reference their previous cultures using the
hyphenated designation, the term “Muslim-American” poses a rupture in the
clarity of this identity formula. Being Muslim does not represent belonging to oné
monolithic culture. For example: “Egyptian-American,” “African-American;’
“Jordanian-American” all name a cultural background plus the new Americ
identity. The designation “Muslim-American” appears to include all Muslirs
despite the variety of cultural heritages among them.
In the case of American Islam, the hyphenated formula might eventually
become a symbol of unity. At the present, however, it obscures profound and
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to serve exclusively as imams. The imported imam is often unfamiliar with
rrent U.S. and local circumstances. More often than not, this also means that
he is not well equipped to participate in and contribute to interfaith dialogues.®
he imam is also not empowered to make decisions over the community, since
he is an employee of those who hired him.

Between these two organizational styles, the question of representation is
tarely confronted directly. I know of no Muslim community that intentionally
organizes its leadership to reflect its membership with the express purpose of
representing the actual demographics of the Muslim population in attendance at
at mosque. The members most underrepresented at the administrative level
e African-Americans. Consequently, their voice is marginalized in pluralist
ntexts outside of the mosques as well. Disagreements within the community
ay lead to the full departure of a body of African-Americans followed by the
tablishment of another Islamic center or mosque with very limited financial
sources. Although this is a successful strategy for the proliferation of Islamic
mmunity organizations and mosques, it depletes the resources of an already
less privileged Body of citizens in the Jarger U.S. context. It also tends to produce
cater fragmentation in the regional make-up of the Muslim community. This
agmentation is further represented in the degree to which regional Muslims
rm networks for coordinating symbolic occasions like ‘Id celebration as well as
r lobbying over shared political concerns in America.

Finally, these fragments result in contending claims over authority when the
eed arises for regional and national leadership representation. In no way are
ican-American Muslims represented in direct proportion to their percentage
ong Muslim Americans.” ““When folk want to know about Islam, they have
ways gone to the immigrant community, gripes [Dr Aminah] McCloud. It is
lling, she says, that after September 11, ‘who came to the White House to
¢present Islam? The immigrant community. The African-American community
felt very dismayed.”® This was blatant after the catastrophes on September 11
d the resulting national character of Islam in America as portrayed to the
eneral American public was overwhelmingly male and immigrant. Many
frican- American representatives were silenced or marginalized. In some cases,
is was done specifically because they were Americans and therefore could not
sist in the nagging questions about the loyalty of Muslims in America to
‘American interests over and above foreign interests.’

The enmity within the Muslim communities in America over issues of race
ethnicity seems to thrive on the casual neglect of direct confrontations and
itical interrogation of the root causes and multiple manifestations of these
roblems. Although a theoretical interrogation is insufficient to effect a full
lution of the problems, it can act as a catalyst for seeking pragmatic
proaches and real strategies toward resolutions. More importantly, a resolution
result when the goal of theoretical consideration is intimately connected
e practical. After all, no Muslim voluntarily confesses to racism, classism, or

won after the efforts of a wide cross-section of Muslim men and women;
immigrant and African-American. However, those who participate at the
grassroots level are marginalized when it comes to the establishment of authority:
Immigrant Muslims privilege their own status as authorities on the basis of their
centuries-long heritage of Islam. “I used to be around a lot of Eastern Muslims?
says Muhammad Abdul Rahman, a member of Masjid ush-Shura. “They would
come over here and treat us like we babes in Islam. They thought they should be
our leaders just because they could speak Arabic. They would come in . our
masjids and try to be our teachers.”® It mattered little if the Islam these people
inherited was one of mere cultural transference rather than personal religious
devotion and study.
Coincidently, the immigrant Muslim hegemony over leadership roles is also
related to financial resources or class. Immigrant Muslims use international
contacts as a source of funding to start and maintain some of their organizations
or to build mosques and community centers. Undoubtedly, many immigrant
Muslim communities have an overall economic advantage over the majority o
the African-American communities. Indeed, many affluent African-American
Muslims will gravitate toward certain affluent community centers and mosqués
of immigrant origin on the basis of class. While all mosques of some affluence
are inclusive of members from lower income groups, affluent immigrant
Muslims will not participate with the same fervor in grassroots mosquéy
established by economically struggling African-Americans. “They come ovet
here with their money and degrees and with an insular view of Islam,” says
Frederick Thaufeer al-Deen.* “For a people long considered second-class citizens
within their own country, being treated like second-class citizens within th
own religion is a sore point.” 45
Administrative styles also differ between immigrant and African- Amencan
Muslims in mosques, Islamic centers, and other community-based organization
Most governing bodies and ad hoc committees retain for themselves the power©
consultative counsel. In immigrant communities, the consultative bodies 4
fixed and formed by major financial contributors to the mosque establishmen
Immigrant Muslim communities will more often exclude women except'if
supportive roles. Most are wives of other well-to-do men, and few will challeng
the status quo or mainstream opinions on major issues. In African-Americ
mosques, the imam himself is the head of the community. Should he refer to
consultative body, its membership is not fixed but organized on an ad-hoc basi
relative to the issues that need to be resolved. Coincidently, African-Americ
Muslim consultative bodies are more inclusive of women, allowing them: thié
power to contribute, vote, and challenge major decisions concerning communi
activities, Indeed, African-American Muslim women are often the one
initiate the construction of a consultative body to address specific commur
needs. While the imam of most African-American mosques must maintain fulls
time employment elsewhere, immigrant communities hire foreigners (usually
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 part of the passage, the Qur'an specifically orders men and women not to deride
ach other, since “it may well be that those {whom they deride] are better than
themselves.” Ultimately goodness is not based on a group identification.

The Muslim-American configuration of identity claims to transcend
problems of race or ethnicity, but because ethnicity is unclear, attitudes and
- practices of ethnocentricity are obscured and overlooked. In the politics of
“Muslim communities, organizations, institutions, and public representation,
~some parties claim more rights than others. These uneven and unreciprocal
ractices occur within group interactions, at the level of selective participation in
_ community activities as well as in the selection and recognition of leaders.
" Meanwhile, all Muslim parties in America also claim to adhere to Western
tandards of universal human rights that explicitly prohibit disparity on the
_ basis or race or ethnicity. In other words, despite the assumption of ethnic parity
in the Qur'an and in the human rights standards in the U.S.A. (through which
American Muslims also claim their rights), an equitable system of moral
“evaluation is not consistently operative in the North American Muslim
. communal context. '

ethnocentrism. All parties view these attitudes as inherent contradictions of
Isltam as based on its primary source, the Qur'an. Yet, Muslims in America
engage in so many forms of ethnocentrism that these tendencies belittle the
genuine integrity of Islam.

A TEXTUAL LOOK AT MATTERS OF RACE AND ETHNICITY IN ISLA”

The Qur’an is the major source of inspiration in the development of ideas and
practices in Islam. An important two-part claim might best describe the
Qur’anic precedent. The Qur’an supports and acknowledges difference between
peoples but does not use those differences as a standard of judgment for human
worth. Surat al-Hujurat 49:11~13 states ‘

Oh you who have attained to faith! No men shall deride (other men) ...
and no women {shall deride other] women: it may well be that those
[whom they deride] are better than themselves. Be conscious of God. Oh
humankind! Behold, We have created you all from one male and one
female, and have made you into nations and tribes, so that you might
come to know one another. Verily the most noble of you in the sight of

God is the one who is the most deeply conscious of God.'° BRIEF HISTORY OF ISLAM IN AMERICA

he first Muslims in America were slaves taken primarily from West Africa. “For
hree hundred and fifty years, Muslim men, women, and children ... were sold
in the New World. They were among the first Africans shipped and among the
ery last. When they reached the other side of the Atlantic Ocean, after a horrific
ourney, they introduced a second monotheistic religion ... into post-
Columbian America”'> “When the first Africans were shipped to the New
World, beginning in 1501, Islam was already well established in West Africa.”!*
Although Muslim slaves are an important historical reference today, Islam did
ot survive the American slave experience except in some customary practices
hose origins in Islam would become obscured.

Later, after the end of slavery, the first collective movements towards
omplete human dignity for blacks in America referred to Islam as a part of a
eligious heritage that directly challenged post-slavery racist practices and
ttitudes in American policies. For some, Islam was also used to directly refute
e Biblical justification for the slavery practiced in Christian America. Despite

this, slaves were only permitted to practice Christianity and this would
emain the single religious choice among African-Americans for some time after
e end of slavery. Historically, Islam represented the first viable and sustained
cligious alternative adopted by African-Americans.
¢ The first movements among African-Americans to combat experiences of
icism in America were primarily nationalist and pan-Africanist. They were
uite secular in nature. Then “(i)n the first decades of the twentieth century,
African-Americans began to actively form communities that defined themselves

In the first part of these verses, the Qur’an supports the idea of unity by
exhorting the human family to respect and safeguard the dignity of one
another.!’ This is followed by the second claim, to affirm distinctions between
peoples using the collective terms “nations” and “tribes.” It is important that the
human collective is divided into categories as explicitly mentioned here. These
divisions also determine certain aspects of behavior and identity. Since the
Qur’an recognizes these aspects of identity, they are significant to human beings’-
social purpose and well-being. Human beings belong both to the larger collective
and to smaller collectives. In acknowledging this, the Qur’an affirms that these
are appropriate features of identity formation. More importantly, this verse us
these groups as part of the basis for an interconnection or “knowing one:
another” Overall, however, the Qur'an asserts a single evaluative standar i
tagwa. “Verily the most noble of you in the sight of Allah is [atqa-kum] the one
who is the most deeply conscious of Him.” It does not support the notion th
group membership is the standard of evaluation for nobility and worth.

Despite direct affirmation of distinctions between groups, the ultima
evaluative criterion for a person’s worth is tagwa, moral consciousness of Allak,’
involving both an internal and an external component. Tagwa as defined b
Fazlur Rahman is “a mental state of responsibility from which an agent’s action:
proceed but which recognizes that the criterion of judgment upon them lies,
outside”'® In both its consciousness and action aspects, tagwa is part of;
responsible morality and agency within the larger framework of Islam, whic
neither limits nor excludes particular group membership. Hence, in the earli



~

76 PROGRESSIVE MUSLIMS

AMINA WADUD: American Muslim Identity 277

as Islamic”"® These were alternative religious and spiritual articulations to -
address the problems of identity and race in America. Although these
articulations would in many cases adopt symbols and history fr'om glo.bal‘lslam,,
- they would not sustain the integrity of Islamic dogma ian)l'vmg belief in on
supreme transcendent God, Allah, and in the prophecy and living example of th
Prophet Muhammad. However, these variant references to Islam ever}tually led
to the large conversion movements among African-Americans. Studies of on
development of African-American Islam trace the movement frpm the earl
configurations of the Moorish Science Temple, through the’ Nation (:)f Islam
ending with the Muslim American Society under the leadership 9f Warlth—De.en
Mohammad today. Alongside this development of African-American Islam.wnh
multiple identity reformulations through the Nation of ¥slan'1, tAfncau‘x
Americans also became Muslim through other sources of inspiration and
information. One leading source of information for African-Ar'n_eric.ans was th
immigrant communities. For example, in northeastern U.S. cities in the early
part of the twentieth century, the Ahmadiyyah movement spela;rheaded :
significant movement specifically addressed to African-Ame.l'lcgns. Alt‘hough
African-Americans did not become Ahmadis they used this introduction tgo
Islam to study and practice orthodox Sunni Islam, eventually setting up their
own communities between the 1950s and 1970s. In the 1970s, attempts to
integrate various indigenous and immigrant Muslim communities began. ir
earnest. b

As it relates to identity, Muslim immigrants to North America have a varied
history in this context. Three major phases of immigration differentl?r affect thé
extent to which Islam itself played a factor in immigration to and integration
into America. Like every other immigrant group to America after the Afric
slaves, Muslims come to America seeking better opportunities. Th
opportunities are overwhelmingly defined in concrete terms of matenahs
and American civil liberties. The first groups of immigrants that concern:
came from Arabic-speaking countries in the latter part of the nineteenth c.entuty‘
and the early twentieth. Many were not Muslim but all came to A_merlca fo
purely secular reasons. Muslim and non-Muslim Arab immigrants _hnkedw;th
each other through shared cultural experiences as Arabs. Such links persis
today."” Some efforts to maintain Islam were minimal and cultural at:
Efforts to establish Islam as a feature of an American subculture among Arab
speaking immigrants were nonexistent. Such efforts would not take roq.t;an'
become widespread even among the earlier immigrants until subsequent ws
of Muslim immigration. e

A change in U.S. immigration laws in the 1960s opened the door.s for a'lar
influx of Muslims who would come with greater emphasis on sustaining aspe
of their cultural and ethnic identity and origins, including Islam. More Arab
speaking immigrants followed and large numbers of Sc'>uth. Asign imigra
began to arrive. The increase in South Asian Muslim immigrants..wo

-eventually lead to a stronger effort among immigrants to form a distinctive
American Muslim identity. For one thing, the overwhelming majority of South
Asian Muslims to come to North America were economically well off. They came
ith the expressed interest of pursuing professional development and material
rogress for themselves and their children. Islam was an intimate part of their
-cultural identity, and was also emphasized in their efforts to preserve their
_culture, since the faith was not in conflict with their material aspirations.

- Except for the Ahmadiyyahs, banished as heretical from Pakistan in the
%0s, South Asian Muslim immigrants showed litte or no interest in
propagating Islam among the general American population except for some
hite women who either converted to Islam before or during marriage or were
-married despite their lack of conversion. Very few white American males would
enter Islam until the development of strong Sufi movements in America in the
1970s and 1980s. Even today, Caucasian American converts are overwhelmingly
male, with some estimates as high as eighty-five percent.

+Islam as a feature of American communities took off in earnest during the
70s. This public emergence was primarily local, in the form of establishing
ore mosques and community centers. The Muslim Student Association (MSA)
Started in 1963 at a number of campuses across the US.A. and Canada. As an
brella organization, MSA worked with Muslim students in the universities as
Il as with Muslim community organizations. By the 1970s, other national
mmigrant and African-American institutions were Organizing or re-organizing.
ch movements would continue and proliferate into the 1990s,?

:The national-level institutionalization of collectives with an explicit Islamic
ntity component is a key indicator of the movement among Muslims in
erica toward greater inclusion in American public life. As these organizations

ind institutions proliferate, they indicate the spread of Islam and the growth

of Muslims’ interest in their citizenship as Americans. They also indicate some of
he schisms among Muslims. To be sure, these schisms are not merely on the

asis of race and ethnicity, but also relate to perspectives on Islam and specific

sues of concern to Muslim collectives. In any case, all such organizations

resent a claim to autonomous identities simultaneously as Muslim and

terican. The need for national recognition is often indicated by the titles given

these groups and by the nature of their operations. The use of the word

nerican” implies at some level that they are representatives of Muslim or of

amic interest in the American context. U.S. officials rarely inquire about their

el constituency, even if noted by the organization itself. The conflict between

ir respective perspectives on Islam as well as the ethnic homogeneity of the

ticipants indicate that these groups do not reflect a consensus of Muslims

the US.A. Yet, many of these groups continue to project themselves as

tesentative. In a crisis like that following September 11, 2001, contention

g the organizations surfaced about how accurately they represented their
merican Muslim constituency.

B
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. ethnicities, however. According to the Mosque Report issued by CAIR (Council
on American Islamic Relations), there is still great fluidity between cultures in
the mosques and community centers across America.”” Understandably, each
collective gathers around shared symbols, past experiences, and perspectives on
Islamic praxis as a basis for mutuality and understanding. But such sharing is
ot necessarily as Islamic as it is cultural or ethnic in origin. When others
outside the dominant ethnic or racial group are present at collective gatherings,
the distinctions between history, culture, and Islam often go unobserved or
without comment. Sometimes what is shared are the distinctive languages or
dialects, diet, or other customs.

OVERCOMING OR RE-INSCRIBING ETHNOCENTRISM AND RACISM?

. Before his death in 1967, Malcolm X would draw two important conclusions as a:
direct consequence of eighteen weeks of travel in the Middle East and Africa.-
First, he concluded that the problems of non-white peoples were identical against
the capitalist racial hegemony of colonialism, and that all non-whites were more-
or less in the same circumstance vis-a-vis white supremacy. Secondly, Malcolm :
said, “America needs to understand Islam, because this is the one religion that
erases from its society the race problem.”"” Malcolm believed the Muslim world.
and Muslim society were color-blind. “On a superficial level, it appeared that
Malcolm X, like other naive observers of Islamic countries, believed that this area
of the world was free of the evils of racism. However, more substantively, w ;
must ask ourselves how such an astute observer of human affairs could haw
missed the patterns of racial separatism that had such deep roots in the Islamic’
world”?® How are both these perspectives simultaneously true? :

Malcolm’s comments reflect the duality of experience among Muslims in:
their own countries and those who come to America. When I have lived an
traveled in the Muslim Middle East, North and South Africa, South afid:
Southeast Asia,2! as an African-American woman, I have felt an extreme affinity
with Muslims of color. Despite this international feeling, the politics of racial
and ethnic hegemony is blatant in my own home country, where I continually
experienced a sense of “otherness” setting me apart from Muslim immigrants
and their descendants. The contrast between these two experiences leads me.to,
assume that there is an important factor in the American context that tends
to engender this double standard. Although Muslim communities in America
endeavor to hold collective and racially diverse activities, meetings, and
celebrations, there are still persistent ethnic and racial sentiments that prevent
us from sustaining radical pluralism in our communities. e

Furthermore, these problems of race and ethnicity in American Muslii
communities prevent us from achieving effective unity for overcoming largét
external obstacles to our empowerment as a single religious minority:in
America. Indeed, it is often at the national level where the negative consequences
of these yet unreconciled problems are most glaring. Various Musli
organizations continue to form on the national level. Each vies to be recognized
by non-Muslim authorities and accepted by the Muslim masses as representati
of Islam in America. However, racial parity in American Islam seems as illusivé
as gender parity globally. Often, leaders of national Muslim organizations and
institutions are uninterested in gaining grassroots-level cooperation :of
acceptance, since they find the diversity among Muslim perspectives too tedious
to overcome before they move forward with their agenda. Meanwhile, few
grassroots organizations rise to achieve national recognition.” :

Historically, many new mosques or splinter organizations and Muslim centet§
were formed on the basis of ethnicity; none would directly reject other Muslini

AFRICAN-AMERICANS AND ISLAM

The overwhelming majority of African-Americans gravitating towards Islam are
drawn to its humanizing articulation of social justice as well as to the divine
nature of the Qur'an. As already mentioned, the extent to which actual
experiences of racial justice are affirmed in the living reality of Muslim
community relations is varied.

Historically, African-Americans had already experienced the abuses of power
and denial of full civil liberties in the United States. Immigrant Muslim
Americans have become direct victims of these abuses in a dramatic way since
September 11, 2001. The African-American communities are the best place for
Muslims to gain constructive insights about such U.S. abuses of power, and
about strategies to combat them. Before September 11, 2001 few opportunities
were offered Muslims to discuss these insights among themselves, There is need
for substantive organized forums to allow meaningful dialogue along these lines
and to benefit all Muslims in America. Before September 11 immigrant Muslims

did not equally experience these abuses of power. Perhaps now they will see a
greater imperative in addressing inter-community antagonisms and negative
ethnic relations with African-American Muslims for the express purpose of
addressing the larger systemic violations of civil liberties.

Each ethnic group of Muslims in America has collective experiences that act
a5 references points and root metaphors to reinforce fundamental lessons about
Islam. For African-American Muslims these references often relate to aspects of
their pre-Islamic past. For example, references are made to the negative effects
of drinking alcohol or to women’s experiences when adopting immodest forms
of dress. Overwhelmingly, the disruption of our African cultural heritage as
enforced by North American slavery creates a particular identity reference. The
American slave experience is the primary shared feature for all African-
Americans, whether Muslim or not.

African-American Muslims are intimately linked with other Americans
through the history of horrific racial slavery in the Americas and with the
development pains of American pluralism in the period before the Civil War,
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“American.” They never wanted to come here in the first place. Since immigran ,
Muslims do not share this experience, it sets them apart from the African; ind complex community relations to facilitate our survival. It is not custo

American experience. African-Americans read the history of Islam in America 5] ) mary
first through the slave trade: it has been estimated that as many as one-third 6
the slaves were from Islamic central Africa. This is part of the psychologi
claim to Islam among Muslim Americans of African origin. No such lo

it. Although this may seem a small matter, i
. . . ) . . . .. . , 1t bears u
running, painful, and unique “American identity affiliation exists, for pon our

with immigrants, who view America as a land of opportunity

immigrants, no matter how many generations they claim in America. Immigr: sumong non-Muslim Americans. Muslims who enter a substantial Musli

Muslims, who stress the origins of Islam in America with their own immigra opulation in other countries do not expect to assume leadershij (r)n
during the nineteenth and twentjeth centuries, overlook this important. eatly Eptesentation roles. Such deference and etiquette is neglected in the coitex:
feature of the American Islamic past. ' “American Islam. It is as if Islam has no native presence, so outsiders must be

In 1999, Oxford University Press published a book titled Muslims on : epresentatives at the national level, These observations have s boli
Americanization Path** The very title reveals the presupposition of the volufié Significance in the conflicts between indigenous and immigrant Mus);;?ns i;

Muslim is presumed and Americanization must be an intentional operati Furthermore, many immigrant Muslims still see Islam as an ethnic jdenti
Such an articulation is impossibly prejudiced against African-American Mus llective experiences refer to or are drawn from back “home.” such that a cri:i),;

contents primarily focus on immigrant Muslim concerns. One section-o
book is titled “Americans towards Islamization™; all the chapters in this sectioi
focus on African-American identity. By implication, Islam is unconditiondll
granted to Muslim immigrants and a goal to be aspired to for American
Meanwhile being an American is normative for African-Americans and Islam i¥\erica s still recent and the past that calls is sti]] other than America. Th

aspired towards. This is the crux of the contrast between African-Ame; o Yet to establish a lasting American legacy. For this reason teheca. e)1’
Muslims and immigrant American Muslims. “If African-American commu erican population still identifies immigrant Muslims as forei’ner glenet;xa
are to be included in the same text with other Muslim groups, then I bél f an international crisis, immigrant Muslims identify with fore% i t rests
more  is nezeded to indicate how Black Muslims and those other gr € case of a national crisis, they are clearly targeted for racial rg:ﬁlllilnerZStZ
interrelate.”*’ ‘ Ve stereotyping that violate public civil liberties. This has lfecome gmcl)lst

tant since the crisis of September 11, 2001.27
INce most Americans garner their perception of Islam only from sensational
"ision programs and local media coverage, which continue to “other” the
’»Cugurflrs dof é\duslim origins, they view affiliation with these cultures as
oblematic. Indeed, ma i iew i i :

worldwide. I have also entered the domestic and cultural environmen; of foreign tenoriszyaﬁznzzgza;thl:l:Z;Il vr:}llt%lr:lrllz I;’i‘fl;?:;;ibm;hers e
Muslims in North and South Africa, South and Southeast Asia, and the:Mj of gender inequality and abuse. I the recent Se timber 1nlo _elftrefge
East. My observations are brief, subjective, and relative to the task: nation dtion of loyalty to America brought all those withpf -, CTISS, the
discourse on inter-ethnic relations, I have felt welcomed in many homéd: i . OTelgn 1nterests and
public halls when I have visited lands with large Muslim populations who &fg
a long heritage of Islam. Attention was lavished over me as a guest in th

IMMIGRANT MUSLIMS

Though outside the immigrant Muslim community in America, I speak
within my limited experience as a Muslim American and among other Mus

PErSons were quzigk to associate themselves with mainstream America to
this perception.® Others advocated the need to turn more attention
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from Muslim countries in the past century from well over thirty countries. In

toward national interest as a form of salvation. President Bush was empbhatic - . /
discussion among us as well as presented to the non-Muslim public, more

“You are either with us or against us” — about the war on terrorism. Muslims
were appalled at the blatant acts of terrorism in the U.S.A. and elsewhere, and -

many immigrant Muslims were quick to express their support for American M.us'lim.” A Pakjsta.ni American Muslim or an American Muslim of Lebanese
patriotism, which itself quickly got out of control. N Orlgm sh.ould describe themselves thus, While this does not limit their desire to

Meanwhile, African-Americans who have been raised with a basic suspicion be 1den.t1ﬁed as American, it also has the advantage of highlighting their
of white American sincerity about non-white peoples and cultures have generally: ‘onnection to the area from which they have emigrated. Such a self-designation
tended towards a higher degree of counter-cultural confrontation. {\.fter th s also less likely t“o be c?ffen51ve to many in America, since many erroneously
September 11 crisis, immigrant Muslims were given a hefty taste of this doubl resume the term “American” refers only to whites. This would especially benefit

standard and could no longer assume that the civil liberties they h;?d come-t wh
America to experience would always be extended towards them. In this way, they Musl.lm when representing Islam in America and would reflect the true
came closer to understanding the experiences of African-Americans than at an VCI'S'lty_Of American Islam.

other time. This led to more efforts to forge cross-organizational alliance + Within Muslim communities, an important dimension of racia] healing must
among Muslim groups and individuals of different ethnicities. Alt}'xough mof esult frox'n orga'nized forums that specifically address inter-community and
efforts are needed and must continue for the sake of intra-community coalitio te'r-ethmc relations. Only since September 11 has race become directly related
building, it is too easy to return to old patterns of ethnic exclusivism whe to Intra-community Muslim dynamics among national organizations at the
conflicts of interests arise or when opportunities for national-level recognition -public leve], However, these urgent public conversations about racial dynamics
are offered. ' «.hg’ve not been preceded by integrated discussion about race relations,
particularly discussion ajmed at Iepairing long-standing conflicts. By planning
and participating in meetings focused on conflict resolution within the context
of ethnic concerns, Muslims in America may be able to face some of the double

CONCLUSION: SUGGESTIONS TOWARDS A MORE
HARMONIOUS INTRA-ISLAMIC COLLECTIVITY

A concerted effort is required now to heal past hurts between Muslims : Strategies for comprehensively erasing them. Race and ethnicity need to be
America, hurts that tap into racial, ethnic, and class divisions. We r.leed greatél ong the topics focused upon in papers, Ppresentations, and panels at national-
levels of objective dialogue, shared experiences, and collective pre_ictlces. Within gvel confer.ences. and conventions. The model of directly confronting our
the greater context of progressive Islam, this means a need for dls$ourse_ 'flbou‘ mtfarnajl racial attitudes follows the patterns practiced in America following the
inter-ethnic relations as part of our dialogue to engage the partlcularltles‘jo - rights movement. Such a model brought effective resolution to both
culture and history of all our communities. Only through engaging these ttltudes. and. practices. Racial sensitivity programs were eventually developed

particularities can we hope to reach a more pluralistic understanding o_f Islam ‘In
the context of Islam and America, this means stressing the plurality that“
inherent in both. By “plurality;” I mean acknowledging and engaging differencel
without an attempt to impose hegemony. L
First, at a fundamental level, when Muslims in America identify themsel. st
they should include their specific ethnic origins until such a time‘ as the'n 0f example, celebrations like a Palestine week or an Indonesian potluck would
American Muslim reality becomes racially balanced and inclusive. Jus af
African-American Muslims have been specified since the middle of the twen th
century, so should all other groups of Muslims clarify their ethnicity alongsidé
their American citizenship and membership of Islam. Furthermore, the tendet
thus far has been for some Muslims to identify themselves as Muslim Americhr 1 eater tagwa within our collective Islamic experiences should empower us to
then proceed to make statements that are specific to their own ethnic origins itd, nfront. one of the most divisive aspects of our American Islamijc experience.
exclusive particularly of African-American Muslims. i nce this aspect has been properly focused upon and eradicated through the
Muslims in America comprise African-American descendants of slavesZ Asiifi ral im
Americans, Hispanic-Americans, and Euro-Americans as well as immigr : tribution to America, and humanity as a whole,

In addition to more direct racial confrontation to ferret out latent attitudes
discrimination and prejudice, the Muslim communities should establish
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