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Abstract

This dissertation examines African-American Islacudtture from 1920 through
1959, a period | label the “African-American Islanitenaissance” (AAIR). The AAIR is
characterized by a significant increase in inteirettlam, extreme diversity in views
about Islam, and the absence of a single orgaaizdtbminating African-American
Islamic culture for a significant amount of timeefAous works dealing with African-
American Islam in this period have failed to fulBcognize these features, particularly
the last of these. As a result, explanations ferrtbe of the Nation of Islam (NOI) have
not satisfactorily explained why it was only the N@nd not other Islamic groups that
were more popular than the NOI up until the mid-d95-that became a “mass
movement,” gaining the allegiance of tens of thodszof African Americans. There has
been some tendency, for instance, to assume t&t@h was the most popular African-
American Islamic group by the early 1950s, a notiat is probably an inference drawn
from two other popular but inaccurate assumptitimst the NOI's rise was due primarily
to its radical racialized doctrines and its chagatmleaders, particularly Malcolm X, who
became a popular minister for the group in theyeE®60s. | argue, however, that the
NOI was in fact not the most popular African-Amaricislamic group until at least 1955,
and even as late as 1959 its official membershipbass were not particularly large by
AAIR standards. Also, its doctrines were not esglgcunique in the AAIR, nor was its

having extremely charismatic leaders. | contendtti@success of the NOI in the mid-to-



late 1950s was the result of three levels of chaiagi¢he time: internal, external in the

AAIR community, and external in the broader U.S{ue.
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Chapter One: Introduction
The African-American Islamic Renaissance
Between 1920 and 1959 a cultural explosion tookepia the U.S.’s northern
black neighborhoods. In the nineteenth centuryetivad been a handful of small,
scattered, and short-lived black American Islansimmunities. But, suddenly, beginning
in the 1920s, hundreds, sometimes thousands, afaffAmericans, in virtually every
city of importance between Boston and St. Louigiameclaiming Islamic identities.
While these individuals often had ties to at least of the three main African-American-

majority “Islamic™

organizations at the time—the Ahmadiyya Movem#rg,Moorish
Science Temple (MST), and the Nation of Islam (NG reality, there were at least
twenty-six distinct significant Islamic-identity @ups or communities in which African
Americans played important roles during this erarébver, there were over sixty
African Americans in the U.S. presenting themseb&sslamic religious authorities in
some way. The significance of these numbers, aridedievel of prevalence and
diversity they represent, has been, for the mast paderappreciated in the scholarship

on African-American Islam, often because littledmnce has been offered to demonstrate

it. One goal of this dissertation, then, is to gria light more of that evidence, drawing

! «|slamic” here is meant to reflect these groumsf-&entity; it is not a normative statement oe th
authenticity of their “Islamic-ness.” It should albe pointed out that some of the groups in theRA&hd
later identified their teachings as “Islamic,” ldid not identify themselves as “Muslims”™—in somees,
they only identified as “Moors” and, especiallyaafthe AAIR, at least one group understood “Islas’a
culture and “Muslim” as a religious identity, aritey rejected the latter.



from previously under-explored newspaper repodagdamic studies, archives, and
government documents. It will be shown that, fanfrbeing an era of a few disparate
movements, the time between the arrival in New YadfrMuhammad Sadiq in 1920 and
the ascension of the NOI to its position as far amdy the most dominant African-
American Islamic organization in the late 1950s was of deep and widespread Islamic
cultural florescence for African Americans. | hdiierefore named this period the
African-American Islamic Renaissance (AAIR).

By using the term “renaissance” | mean to highligimumber of specific features
that characterized this period in African-Ameridalamic history? When a cultural
group is said to have undergone a renaissanceygually understood that there is, first
of all, anincrease of interesh older knowledge and cultur&hether in early modern
Europe or in Harlem in the 1920s, the major shapkasrenaissance are typically
individuals who are rediscovering the writings,tacdl or religious practices, and art of
their cultural predecessors—or at least the oldeiesies that they admire. This interest is
largely propelled by the desire to see how the gastinform the present conditions.

The second feature of renaissances is that tlasesitis explored and expressed
in incrediblydiverse waysReference to the early modern renaissance inpgewsually
conjures up a time in which there were impressexetbpments in a wide variety of
fields. In fact, renaissances in general frequegmtbduce innovations in literature, visual

art, philosophy, science, and music.

2 While the following list of features of renaissasds my own, my thoughts on the subject are paatity
indebted to Garhart B. Ladner, “Terms and IdeaRefewal,” inRenaissance and Renewal in the Twelfth
Century eds. Robert L. Benson et al. (Cambridge, MA: Hedvniversity Press, 1982), 1-33.
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During these periods, there is also ofterearphasis on both re-birth and new
birth. Although the “re” in “renaissance” suggests et#jon, in addition to the
discussions of rebirth and regeneration that adst@re present in most renaissances,
there was also a stress on newness. Sometimemfitasis is on discovery (of, say, new
facts about the world), but more commonly thera strong millennial element that
proclaims the imminent dawning of a new age. Thisesponds with a related feature of
renaissances, which asrise in attraction to what might be callethgical or mystical
philosophies or religiongarticularly those that promote the ability ohfans to become
(or return) closer to god and attain an increasedllof divine power, such as the power
to manipulate the natural world. Though this featigrprimarily associated with the early
modern European renaissance, it existed to sonreel@gthe Harlem Renaissarice.

A fifth feature, then, is the idea thaimans have more power to control the
world than they had had in the recent pastimanity’s role in the world is typically
redefined in ways that justify a more significaolerin the shaping of conditions on
earth. Often, this is connected to a belief thitezihumans generally or a certain
community had forgotten their “true” natures oreyland that the current era was a time
of reawakening. This new mindset ultimately leadthe notion that humans should not
be passive victims of either natural or social ésrdherefore renaissances also have a
trend of people urgingeform and rebellionReform and rebellion in renaissances can
take a wide variety of forms, from overt politiald sometimes violent action to the
transmitting of subversive but encoded texts, whielne merely designed to spiritually

inspire members of a secret community.

% See Hans A. BaeThe Black Spiritual Movement: A Religious Respaadgacism(Knoxville, 1984).
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The belief that humans have a special role in thddyand are not mere tools or
victims of other humans and nature, essentiallggivumans a greater sense of worth
and therefore a feeling of self-respect or digrilyring renaissances, then, there is a
stress on the notion thatmans have dignity/self-respect and should claimdignity*
And during renaissances, dignity is frequently agged with the other major notions
popular at the time: re- and new birth, magic, Wigrpower, and reform and rebellion—
all of which contribute to developing a new notmfrhumanity that is defined as self-
respecting, dignified.

All of these features characterize the AAIR. Whiie period that would follow
the AAIR—which was, in terms of African-Americarldm at least, unquestionably
dominated by the NOl—would see an even gredderin interesin Islamic culture than
that which had appeared during the AAIR, dineersityof interest receded as the images
and discourses associated with the NOI drownedhmsee of most other groupsn fact,
during the AAIR, no single movement could honestdym to have dominated African-
American Islam to a degree anywhere close to thatiwthe NOI could claim later.
While the MST had, technically, for most of the AAlmore adherents and probably the
single biggest influence on African-American Islaraulture, its impact was severely

dampened by it being broken into a several factibngthermore, the MST’s

* The central importance of “dignity,” and its costien with the other elements of “renaissance,” is
highlighted by Ernst Cassirer, who influentialledified Pico della Mirandola’®ration on the Dignity of
Man as a defining text of Europe’s early modern resmise; see Ernst CassirEne Individual and the
Cosmos in Renaissance Philosopingns. Mario Domandi (Mineola, NY: Dover Publiicats, Inc., 2000),
83-87.

® It is significant that the term “Black Muslim” ipopular culture became synonymous with, and onti,wi
the NOI.
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membership size and influence were only slightBager than the other prominent AAIR
groups’.

Because there was so much diversity in the AAIR), t8ndencies emerge
concerning the notion of birth. The first tendenefich was unquestionably the most
popular, was that ak-birth. Islam was frequently presented as the ieligf African
Americans prior to their enslavement in the U.8d their time as Christians was seen as
a spiritual sleep or even death. Embracing Islam uvalerstood as a revival, a rebirth,
for African Americans. On the other hand, particylavhen it was presented to African
Americans by immigrant Muslims, Islam was sometimeframed as the original
religion of African Americans. Islam was frequenpisomoted as a religion that black
Americans should join because it offersglvthings, particularly freedom from racism
and a chance for individual advancement in modecresy.

Another important aspect of the diversity in thelRAvas the views on whites
and integration with them. In two of the most p@puhovements, the MST and NOI,
integration was strongly resisted. Often there avdeep sense of a dichotomy of white
and black, and even those who were sometimes fodasas non-white in the eyes of the
dominant U.S. culture, such as Arab immigrants evgeametimes classed by African-
American Islamic groups as “white.” On the othelesof the spectrum were the Ahmadis
and several other immigrant-led communities. Fenthislam was a truly universal
religion, one that embraced all colors. In somesaghough, particularly in the Sunni
groups but also to some extent in the MST and Ni@lys on race vacillated or were not

neatly defined; sometimes emphasis was put onaheection between Islam and



blackness but at the same time there was willingt@svork with and learn from Arabs
and even non-Arab white Americans.

One feature that seems to have been shared byortibst AAIR communities,
however, wasn interest in thenagical or mysticalFrequently, this magic was the
magic of exaltation—the ability of humans to elevdtemselves either to a position
closer to god than they had in the past or to becactual divine beingsln some of the
most prominent groups, African-Americans were ®lghostic-like story about their
original divine nature, and it was said that byogruzing this truth and performing
certain rituals (such as paying for and memorizegghings) they would regain their
divine powers to shape the world. In other caserjdgh African-American divinity was
not stressed, the ability to have religious visjonteracting with spirits, the importance
of number symbolism, and homeopathic or mysticahguwere popular concepts. This
connection between Islam and magic during the AiIRarticularly notable because it
reflects a long tradition in the major renaissannéd/estern culture. In the European
renaissances of the twelfth century and early mogeriod, as well as the American
renaissances in the early nineteenth century aktrlem in the 1920s, Islam was
frequentlypresent and was often connected to magic. | wplare these connections and
how they related to the AAIR more in chapter 2.

In almost all cases, the embracing of Islam foigsin Americans—whether it be
as a rebirth or new birth, through exaltation gotlgh a simple taking of an oath—meant

having more power to control the world in whichythige. African-American Muslims,

® ] am borrowing this term and concept from GyorgySgonyi,John Dee’s Occultism: Magical Exaltation
through Powerful SignfAlbany: State University of New York Press, 200g9p. 19-37.
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inspired by their new faith and disciplined by bdtkir abstinence from alcohol and
various foods and their new concepts of gendere\able to attain better employment,
become somewhat financially self-sufficient, antheaore respect and better treatment
from whites on a day-to-day basis. African-Ameri¢slam was, in many ways, an
“uplift movement,” a movement that helped improkie tonditions of black Americans.
In fact, beyond the personal transformations tblainh gave to African Americans, the
embracing of Islam endowed them with the abilitgtimggle for botlieform and
rebellion During the AAIR, African-American Muslims coulgliound in courtrooms
throughout the country demanding and sometimesuviagdegal justice that had
previously been denied them. And, in a few instanaeden they perceived their
oppression so great that simple reform would b#angve, some African-American
Muslims openly rebelled against the U.S. governm@nta handful of occasions,
members of the NOI rioted against the police andtsan their cities. During World
War I, some in the MST and in the NOI rejecte@giince to a country that would not
treat them as full citizens, a decision that leddawernment scrutiny and, for some,
imprisonment.

Fundamentally, though, the African-American turwaods Islam from 1920 to
1959 was about the desire ftignity. Emancipation had not granted this, nor had
migration to the North. If African Americans wereigg to gain their dignity, they
needed something more; they needed a change inheywhought about the world and
themselves, they needed a change in how they belsenkinteracted in society, they
needed a symbol to tell themselves and otherghbgtwere fully human and deserving
of the level of treatment that whites alone wereigng, and they needed ways to

7



convince whites to change their own behavior towand ideas about African
Americans. The story of the “African-American IslamRenaissance” is therefore, in the
end, a story about a struggle for dignity.

With this dissertation, however, | do not simplynado demonstrate that the
period from 1920 to 1959 should rightly be calletlemaissance,” | also highlight and
explain one particular aspect of this story: tise wf the Nation of Islam. Contrary to
what many may think, for most of the AAIR, the NWd4s not the largest or most
influential African-American Islamic organizationhough there was a brief period in the
early 1930s when the NOI had more members thao#rgy AAIR group, it fell apart
soon after and maintained a rather small followingl the mid-to-late 1950s when it
quickly and powerfully took a significant lead imet African-American Islamic
community. Because there has been a general laamkareness about the prevalence and
diversity of the non-NOI groups in the AAIR, th@st of the NOI's rise has been
somewhat distorted and undertheorized in the titeed This dissertation seeks to
correct that. | argue that the NOI’s rise in th&A®was the result of three levels of
changes: internal—the NOI's own organizationahatigéis, external in the AAIR—the
decline of non-NOI AAIR groups, and external in hreader culture—the emergence of

the Civil Rights movement, which resulted in theedgilation of religious and cultural

" See, for example, Karl EvanZBhe Messenger: The Rise and Fall of Elijah Muhamghasv York:
Pantheon Books, 1999), 121; Claude A. CleggAili,Original Man: The Life and Times of Elijah
MuhammadNew York: St. Martin’s Press, 1997), 104; Rich&mnt Turner)slam in the African-
American ExperiencBloomington: Indiana University Press, 2003), 1589; Jane |. Smithslam in
America(New York: Columbia University Press, 1999), 8Q-Btiward E. Curtis IVMuslims in America:
A Short History(New York: Oxford University Press, 2009), 36-3Robert Dannin, meanwhile,
understateshe prominence of the Moorish Science Temple;Rsgert DanninBlack Pilgrimage to Islam
(New York: Oxford University Press, 2002), 32. GicH.incoln’s seminal study on the NOI (cited bejow
is a notable exception in terms of theorizing ti@IN rise, although there are parts of Lincoln’edty that
need refining, as | show below.



groups in African-American culture, thereby cregtan environment in which the NOI
could thrive. In the following section, | give amesview of the existing scholarship on
the AAIR to show why this dissertation, its specioals and its main arguments are

important for advancing the field.

Scholarship on the AAIR: A Review and Assessment
The first phase of scholarship on the period | tel AAIR lasted from the 1920s

to the early 1930s. Most of these early discussizgre about the U.S. Ahmadiyya
Movement and appeared in Christian missionary perads, either in news briefs or
overviews of Islam in the U.%5By and large, writing on the subject was short @aitler
superficial. | know of only two studies from thienpd that focused exclusively on
Ahmadis—both were short articles written by indivads who had visited the Ahmadi
headquarters in Chicaddit most, these various early pieces recorded tistence of
the movement’s principal U.S. centers and thetfaadtit had attracted mostly African
Americans. During this period, as far as | am awtirere were only a handful of non-

journalistic mentions of non-Ahmadi African-Amerncduslims: two mentions of

8 Samuel M. Zwemer, “A Mohammedan Mosque at DetMith.,” Missionary Review of the Worlth
(Oct 1921): 787-791; “Islam in Chicagdytoslem Worldl3 (1923): 403-404; Mary Caroline Holmes,
“Islam in America,”"Moslem WorldL6 (1926): 262-266; “The Moslem Movement in AmaridVoslem
World 20 (1930): 309-310; “Islam in America,Utheran Witnes§1 (1932): 104; “Mohammedan
Activities,” Missionary Review of the Workb (1932): 246; “Islam in Pittsburghyloslem World23
(1933): 90; “Islam in America,Moslem World24 (1934): 189-190; “Islamic Ceremony in Chicago
Hospital,” Moslem World28 (1938): 98-99.

® A.T. Hoffert, “Moslem Propagandal’he Messenged (May 1927): 141, 160; John Van Ess, “A Moslem
Mosque in Chicago,Neglected Arabid41 (1927): 13-15. Hoffert’s article was followed with a brief
update in 1930: Andrew T. Hoffert, “The Moslem Mavent in America,"Moslem World20 (1930): 309.
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followers of the Moorish Science Temple (MSt)ne of Abdul Hamid Suleimalt,one
of Sufi Abdul Hamid'? one of a Muslim from Madagascar proselytizing @rlem’s
black residents® and one of what were probably Sunni converts waimmigrated to
Egypt!* Only very basic facts were learned—or at leastt@miabout—during this
period: these groups were in several cities iretmtern U.S., they proclaimed Islam to
be devoid of racism and therefore more approptiete Christianity for African
Americans, and a few African Americans had becaradérs in their groups. Because
most of these discussions were short, often bumi@@ws brief sections or articles on
other topics, and were likely only read by scholah® read Christian missionary
periodicals, little scholarly advancement was madaeh discussion was likely written
by an author who had no knowledge of the previassudsions.

In the mid-to-late 1930s, the literature improvert do the appearance of four
longer works. First was G.H. Bousquet's 1935 fiwag article on Islam in the U8,
The majority of Bousquet’s piece focused on the Atis and the MST, and it contains
the first scholarly discussion of the MST’s mairokglhe Holy Koran of the Moorish

Temple of Scienc&hen, in 1938, thAmerican Journal of Sociologyublished the first

10“Reaching a Mohammedan&hnual Report of the American Bible Socigt927): 102; “Islam in
America,” 90.

1 «New Jersey," The Smart Sét2 (October 1923): 10.

2“|slam in America,” 90.

% Holmes, 265.

14 pierre Crabites, “American Negro MohammedaMgslem World23, no. 3 (1933): 272-284.

15 G.H. Bousquet, “Moslem Religious Influences in theited States,Moslem World25, no. 1 (1935): 40-
44,
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full-length academic article on an African-Ameridatamic movement® Erdmann

Doane Beynon, a geographer and Christian minisherwas serving the Hungarian
immigrant community in Detroit, had become intezelsin the Nation of Islam after it
had made several headlines in Detroit's newspapere 1930s. His study was primarily
based on interviews with remaining members of thgement and he was allowed to see
some of the group’s early written materials thatidoonly be known to later scholars
through republished editions that contained someifetant alterations. A few of his
respondents had also been former members of theai8 Bhowed Beynon a copy of its
catechism; so, in addition to noting some of tredrical connections between the MST
and NOI, Beynon briefly (if implicitly) comparedéhiexts and philosophies of both
groups. He observed their shared interest in biationalism and Marcus Garvey, that
both were led by individuals regarded as propleetd,that both claimed unique Islamic
genealogies for African American§Beynon also stressed that both racial discrimmati
and the fact that converts were recent immigramots the South were important factors
that strengthened the size of the movements.

The third and fourth longer works to appear inldte 1930s were studies
conducted by African Americans on Sufi Abdul Harsidiovement; these studies
signaled the beginning of a period in which Africamericans led the research and
scholarly discussion of African-American Islam. Qm&s written by a black Harvard

graduate student, Raymond Julius Jones, who hadd/idamid’s Temple of Tranquility

16 Erdmann Doane Beynon, "The Voodoo Cult among N&tjgzants in Detroit,"American Journal of
Sociology43 (May 1938): 894-907.

" Beynon, 898-900.
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in Harlem in 19382 The other was a 1939 unpublished collection afétstudies based
primarily off of interviews with various resident$ Harlem in the 19305’ The research
for the 1939 studies had been sponsored by the $\Rndgress Administration (WPA), a
Depression-era federal program initiated to prowvidek for the unemployed. In many
cities, a handful of African Americans were givebg as researchers of African-
American culture, and it was through the WPA tHatk researchers began recording
information on the MST, NOI, and other African-Arizan Muslims?° The WPA gave
the principal narratives of the rise of these gsoapd their leaders, as well as some basic
details about their early activities. Because AfniAmerican writers and scholars were
among those employed for the WPA research, mudheoihformation they gathered
made it into the books—both journalistic and schgtathat they would publish in the
1940s about African-American urban life, such athiér Fauset'8lack Gods of the
Metropolis St. Clair Drake and Horace R. CaytoBlack Metropolis Arna Bontemps
and Jack Conroy'$hey Seek a Cityroi Ottley’'sNew World A-Comingand Claude

McKay's Harlem: Negro Metropolig*

18 Raymond Julius Jones, “A Comparative Study ofdRelis Cult Behavior among Negroes with Special
Reference to Emotional Corporation Conditioningtbes;” Howard University Studies in the Social
Science? (no. 2, 1939): 120-23. Roi Ottlayew World A-ComingNew York: Arno Press, 1968), 116.

19 See Works Progress Administratidtegroes of New YoifNew York: Works Progress Administration,
1939).

20 A collection of several of the relevant WPA studieve recently been compiled and published as §Vork
Progress Administratiofzarly Studies in Black Nationalism, Cults, and Gthes in Chicagoed.
Muhammed Al-Ahari (Chicago: Magribine Press, 2011).

2L Arthur Huff FausetBlack Gods of the Metropoli®hiladelphia: University of Pennsylvania Press,
[1944] 2002); St. Clair Drake and Horace R. CayRlack Metropolis; A Study of Negro Life in a
Northern City(New York: Harcourt, Brace and Company, [1945])n& Bontemps and Jack Conrdyey
Seek a CityGarden City, New York: Doubleday, Doran and Compdnc., 1945); Roi OttleyNew
World A-Coming': Inside Black Ameri¢Boston: Houghton Mifflin Company, 1943); Claudekay,
Harlem: Negro MetropoligNew York: E. P. Dutton & Company, inc. [1940]).
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These works marked a significant stage of develayprioe the study of African-
American Islam not only because they were all emithy African Americans, but also
because they popularized both the knowledge ofider organizations and individuals
as well as certain interpretations of the movemdsisry single one of these studies
placed African-American Islam within the contexttbé& African-American Great
Migration to the urban North; all noted that thikatsic groups were but a few of the
many new religious movements that were formindheuarban black communities; most
recognized that the turn to Islam was done largatyof a desire to escape “negro”
identity; most saw a strong connection betweenetigesups and black nationalism,
particularly that of Marcus Garvey; most observaal itnportance of a mystical element
in the groups; and a few noted in passing thatcAfriAmericans had been developing
relationships with immigrant Muslims, though foetmost part their Islam-related
discussions focused on communities with little iatéion with immigrant Muslims: the
NOI, the MST, and Sufi Abdul Hamid’s group. In atiloh to these sociological and
historical details, Fauset's book contributed ateesive discussion of the MST ritual—
significantly improving scholarly knowledge abohetmore religious aspects of African-
American Islam.

Meanwhile, progress was also being made by otlsearehers. Ulysses W.
Boykin, an African-American journalist, wrote biliggbout Detroit's MST and a NOI-
connected group, the Development of Our Own, i848lbook about the black

community in that city’? In 1942, the Christian missionary perioditébslem World

22 Ulysses W. BoykinA Hand Book on the Detroit Neg(Betroit: The Minority Study Associates, 1943),
45-46.
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published the MST catechism and in 1947, citingi¢lienal’s earlier discussions of the
MST as well as Fauset’s book, it became the fiesitogical to publish the discovery that
the MST’sHoly Koranwas largely composed of uncredited borrowings fteawi
Dowling’s Aquarian Gospel of Jesus the Chf%This latter article also added
information about the MST having a governing caostn and about some of its temple
locations in the 1940s. In the next year, Maslem Worldeprinted an Ahmadi
missionary piece being used in the &Einally, in 1948, an international Muslim
studying at the University of Pittsburgh wrote Nlaster’s thesis on the African-
American Ahmadis and Sunnis in Pittsburgh, makimg the first scholarly work to
explicitly identify African-American Sunni&. Like others, he showed that racism, the
Great Migration, and contact with Muslim immigramtsre significant contributing
factors in the development of African-American islarhis study, however, went largely
unnoticed.

In the 1950s, due to African-American Islamic grelgecoming relatively quiet
during the latter part of the previous decade &eddct that the WPA program was
terminated in 1943, scholarly and Christian misargninterest in African-American
Islam died down significantl§? There were, however, three important works ono#fri

American Islam produced in this decade. The firgs & 1951 Master’s thesis on the NOI

3 «A Moorish Temple CatechismMoslem World32 (1942): 55-69; Frank T. Simpson, “The Moorish
Science Temple and its ‘KoranMoslem World37 (1947): 56-61.

24 «Qadiani Islam in America,Moslem World38 (1948): 303.
% Noshir P. Kaikobad, “The Colored Muslims of Pitisph” (M.A. thesis, University of Pittsburgh, 1948)

% For instance, while in the 1920s through 19409vtbslem Worlddiscussed African-American-majority
Islamic groups on at least ten occasions, | hauadmnly a single mention of one in the 1950s—asl i
only a three-sentence long brief; “The Moslem Ss&i;” Moslem World40 (1950): 302.
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written by an international Muslim student at theikérsity of Chicago, Hatim A.
Sahib?’ Being a Muslim, unlike Beynon, Sahib was givennagpdented access to the
group, including Elijah Muhammad himself, whom Begirhad not interviewed. This
access and the thesis format (which was much lahgeran academic article) enabled
Sahib to record Elijah’s and other long-time mermsbeéetailed recollections of the early
years of the movement, its significant decline fribva mid-1930s to the mid-1940s, the
backgrounds of those who joined, and the Islanféstyles it promoted in the early
1950s. Because of these details, Sahib’s studyinsraa important source for scholars.
The interest in the NOI was also an element ost#wmnd important piece from the
1950s, Charles S. Braden’s “Islam in America.”Histarticle (in which he cites Fauset),
Braden discusses the three major Islamic movenfientsrican Americans that had
been discussed by scholars up to that point: thaaalis, the MST, and the NOI.
Therefore, though the article did not go into mdepth and was relatively short, it was
one of the first works to provide a side-by-sidenparison of the three widely known
movements®

The third important piece from the 1950s, howedet,not touch on these three
groups. Nadim Makdisi’s “The Muslims of Americatdt appeared in a British Lahori-
Ahmadi periodical in 1955 and was republished wslight modifications in a 1959 issue

of Christian Century”® In addition to discussing Sufi Abdul Hamid, thiticle was the

2" Hatim A. Sahib, "The Nation of Islam" (PhD disgniversity of Chicago, 1951).

% 1n 1959, Braden also published an article thakéobin much more detail at the Ahmadis; see Ch&les
Braden, “Moslem Missions in AmericaReligion in Life28, no. 3 (1959): 331-343.

29 Nadim al-Maqdissi, “The Muslims of Americdglamic Reviewt3 (June 1955): 28-31; Nadim Makdisi,
“The Moslems of America,Christian Century August 26, 1959, 969-971.
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first scholarly work to mention lesser-known AfireAmerican-majority Sunni
organizations, such as the Moorish National IslaGeater, the Academy of Islam,
Harlem’s International Moslem Society, and SheildoDd Faisal’s Islamic Mission of
America. Here, Makdisi stresses African-Americas tio immigrant Muslims, thus
placing the history of African-American Islam mavéhin the history of the immigration
of Muslims to the U.S., and less within African-Angan history.

The slow-down in academic interest in African-Angarn Islam would suddenly
be reversed at the beginning of the next decads.pfienomenon was almost entirely
due to the surge in media attention given to thé iNGhe late 1950s. As will be
discussed in chapter 7, in the mid-to-late 19569\®I made rapid gains in membership
after Malcolm X became a leading minister and tteaig began to promote itself through
several media outlets. Then, after a widely pubdidiconfrontation with the police, the
NOI had begun attaining national and even inteonaii attention, culminating in the
1959 television documentary on the movement, “The&khat Hate Produced,” watched
in millions of U.S. homes. With the public’s eyexfised on the NOI, academic interest
in that group increased significantly.

The most well-known product of the early 1960s $athp attention to the NOI is
C. Eric Lincoln’s 1961The Black Muslims in Americ4 Besides being the first book-
length treatment of twentieth-century African-Anvam IslamBlack Muslims in
America following the popular tendency at the time, calisted the equating of the term

“Black Muslims” with the NOI. Lincoln, an African-ierican sociologist, was, like

%0 C. Eric Lincoln,The Black Muslims in Americ&° ed. (Grand Rapids: W.B. Eerdsmans; Trenton: Africa
World Press, [1961] 1994).
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Sahib, given extensive access to the group. Howéydhe time Lincoln conducted his
research, the NOI had over ten times as many ezgsimembers and tens of thousands
more believers and sympathizers than it had ireéitey 1950s, so Lincoln’s focus was
much more on the group’s current state and muchdests past. While acknowledging
the importance of racism, the Great Migration, #r@lNOI's connections to the MST
and Garvey, the group’s struggles in the late 128@51940s were not emphasized as
much as they were in Sahib’s work. Also, Lincohmugh he recognized the fact that the
NOI did experience an increase in membership ing8s, after interviewing many
members largely attributed the NOI's success tafipeal of its doctrines and activities
for African Americans who had recently immigratednh the South. This conclusion has
several limitations. First of all, it does not fuxplain either why the early NOl—even
when it had the same doctrines and activities asiild in the late 1950s—experienced
such a significant breakdown in the 1930s and 184dswhy its real growth only came
in the mid-1950s. Second, Lincoln does not appeaave been aware of the fact that
other African-American Islamic groups had doctriaes practices very similar to those
of the NOI; consequently, Lincoln fails to explauhy it was that only the NOI became a
“mass movement,” and not the other Islamic groBumsh of these limitations are largely
a factor of Lincoln not being able to provide claead reliable estimates about the size of
the NOI and other African-American Islamic groupsegular intervals since their
beginnings.

This is not to say that Lincoln did not offer a naad analysis. He observed that
the NOI had a complex relationship with Sunni Monslj both African Americans and
immigrants. He also recognized the importance ¢ liee NOI's use of media and
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Malcolm X’s charismatic speech for popularizing greup. And, following mass
movement theory, he noted that the NOI's successlavgely attributed to a major social
change (which he determined was primarily the Gkéigtation) and he understood that
its main membership drew from people who were dkagzess to mainstream society
(“permanent misfits”)—in other words, African Ameains, particularly those from the
lower classes. Though later in this dissertatiomilitbe shown that more specificity
would be needed to explain why it wagly the NOI that was able to exploit these factors
at the time, Lincoln’s contribution was in makingpécit the importance of these factors.
Because of the popularity of his book and the tlaat knowledge about non-NOI
African-American Islamic groups remained minimaéothe next few dozen years, his
analysis—which emphasized the NOI's doctrines aniiies—became and has
remained the dominant one in the literature.

Interest in the NOI in the 1960s was partially stiated by the Civil Rights and
Black Power movements, both of which were encouagagirediscovery of African-
American culture. Due to this cultural change, enhar of older books on African-
American culture were republished, including seMérat contained the WPA
information about early African-American Islamiogps®' For the most part, however,
the increased interest in African-American Islanyaneant a greater focus on the NOI.

Several articles on the NOI were published thaadedn widely varying field&? And, in

31 There were re-publishings of the books by Bonteamzs Conroy, Ottley, and McKay.

32 E.g., Morroe Berger, “The Black Muslimdglamic Horizonsl, no. 3 (1964); “Divide for Black
Muslims,” Economis10 (March 14, 1964); Edwin E. Calverly, “Negro $fims in Hartford,"Moslem
World 55 (1965): 340-345; John Howard, “The Making d&lack Muslim,” In Social Process in Minority-
Dominant RelationsE.R. Dickie-Clark, ed., 127-290 (New York: Frem$s, 1968)" H.M. Kaplan, “The
Black Muslims and the Negro American’s Quest fomBaunication,”Journal of British Sociolog20
(1969): 164-176.
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1962, a study similar to Lincoln’s, but conductgdam African scholar who had done his
graduate work in the U.S., was releadttike Lincoln and Sahib, E.U. Essien-Udom
was given special access to the NOI, but he spesdgime doing sociological analysis
and instead goes into greater detail about theites of the NOI in the 1950s than
Lincoln had. As a result, he provides what are pbdypthe most accurate estimates of the
group’s membership and sympathizer sizes and affere information about the NOI's
relationship with the MST and other non-NOI Muslirgsill, like Lincoln, he largely
attributes the group’s popularity to its black patlist doctrines.

In addition to these works on the overall NOI, aaslddlm X became more
popular in the early 1960s, interest in his lifel @haracter grew exponentially. In 1964,
Malcolm X published his autobiograpfYa book that was an immediate hit, going
through several printings in the first year aloBeveral biographies, analyses of his life
and impact, and printings of his speeches sooavieiti>

While the 1960s and 1970s scholarship saw the mresliscussion of African-
American Sunnis, Ahmadis, and other sectarian groilngese were primarily in lesser-
known works that were not cited by the majoritytleé scholars of the period who looked

at African-American Islam, as these scholars weréhfe most part focused on the post-

33 E.U. Essien-UdonBlack Nationalism: A Search for an Identity in Ainar(Chicago: University of
Chicago Press, 1962)

34 Malcolm X and Alex HaleyThe Autobiography of Malcolm (Klew York: Grove Press, Inc., [1964]
1965).

% E.g., George Brietman, edhe Last Year of Malcolm @ew York: Schicken, 1968); John H. Clarke,
Malcolm X: The Man and His Tim¢slew York: The MacMillan Company, 1969); Peter Guobn,The
Death and Life of Malcolm ¥New York: Harper and Row, 1973)
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1959 NOI*® However, the NOI's claim that the Africans broughthe U.S. as enslaved
persons were originally Muslims stimulated a newevaf research into the religious
roots of African slaves, and as early as the 18&0% the beginnings of a new sub-field
that focused on enslaved Muslims in the Americaseraerged’ The topic quickly
entered into popular narrative when Alex Haleyuideld Muslim subjects in his 1976
bookRoots which was in the next year made into an incrgdgapular television
miniseries. Through this research, which was lgrtggl by black scholars, there was also
a rediscovery of both eighteenth- and nineteentiucg writings on enslaved Muslims
as well as the work of Edward Blyden, a late niaptb-century author who promoted the
idea that Islam was beneficial to Africans becdtisas free from racisrt

In the 1980s, due to the increase of Muslim immigrato the U.S. after 1965,

there was a significant rise in Muslim-Americanstivg about Islam in the U.S. Though

3 €. Umhau Wolf, “Muslims in the American Mid-WesMuslim World50 (1960): 39-48; A.A. Wasfi,
“Dearborn Arab-Moslem Community: A Study of Accutition” (PhD diss., Michigan State University,
1964), 176-177; Tony Poon-Chiang Chi, “A Case Stoidthe Missionary Stance of the Ahmadiyya
Movement in North America” (PhD diss., Northwestéhniversity, 1973); M.A. Rauf, “Islam and Islamic
Institutions in the Americas/mpact International April 22, 1976, 43-46; Jameela A. Hakiktistory of
the First Muslim Mosque of Pittsburgh, Pennsylvai@adar Rapids: Igram Press, 1979); Patrick Chike
Onwuachi, “Religious Concepts and Socio-CulturahByics of Afro-American Religious Cults in Saint
Louis, Missouri” (PhD diss., Saint Louis Universi4963). In addition to these works, two books dego
small sections to discussing the influence of Islar@arvey’s movement: Randall K. BurkeBarveyism
as a Religious Moveme(ifletuchen, NJ: Scarecrow Press, Inc.) and TonytiNa&Race First: The
Ideological and Organizational Struggles of Mardbarvey and the Universal Negro Improvement
AssociationWestport, CT: Greenwood Press, 1976), 74-77.

37 E.g., Philip D. Curtin, edAfrica Remembered: Narratives by West Africans fioenEra of the Slave
Trade(Madison: University of Wisconsin Press, 1967); Blas GrantThe Fortunate Slave: An
lllustration of African Slavery in the Early Eiglgeth CenturyLondon: Oxford University Press, 1968);
Clyde Ahmed Winter, “Roots and Islam in Slave Aroart Al-Ittihad 13 (October-November 1976): 18-
20; Terry Alford,Prince Among Slavg®New York and London: Harcourt Brace Jovanovic®/2); Allan
D. Austin, ed.African Muslims in Antebellum America: A Sourceb@e&w York: Garland Pub., 1984).

% E.g., Thomas BluetS8ome Memoirs of the Life of Job, the Son of Soldtmmon, 1734); Joel
Chandler HarrisThe Story of Aaron (So Named) The Son of BefBakton: Houghton, Mittlin, and Co.,
1896); Edward W. BlyderChristianity, Islam and the Negro Ra@leondon: W.B. Whittingham and Co.,
1887).
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these studies were primarily concerned with thelolack immigrant population, in a
few instances (particularly in the work of the GaambAmerican scholar Sulayman
Nyang) African-American Muslims were includ&tHowever, because the NOI, MST,
and Ahmadis were considered, at best, sectariarpgrand, at worst, not legitimate
Islamic organizations, there was a great deallattance on the part of Muslim
immigrants to include them in these studies.

During the 1980s and early 1990s, the most infiaéahd pioneering work to
include African Americans in the general studysdéain in the U.S. was done by Yvonne
Haddad and Jane I. Smith. Perhaps because néifttiemo were either Muslim or
African-American, they seem to have been less itddlby the existing popular sectarian
and cultural commitments and interests that had Bbaping the scholarly definition of
Islam in the U.S. and chose a rather expansive,wdich was consistently used in the
several books and articles that they wrote anctedtill, because their information on
African-American Islam often relied on the reseas€bthers, what they wrote and

edited was largely shaped by current and earlieolady interest4® Their books

39 M. Arif Ghayur, “Muslims in the United States: 8ets and Visitors,’Annals of the American Academy
of Political and Social Sciene&s4 (March 1981): 150-163; Arif Ghayur, “Ethnicdbibution of American
Muslims and Selected Socio-Economic Characteristisirnal Institute of Muslim Minority Affairs, no.
1(1984): 47-59; Sayyid M. Syeed, “Editorial Intcosdion,” American Journal of Islamic Social Sciendgs
no. 1 (1984): v-ix; Samir Abed-Rabbo, “The NeglecEocus,"Journal Institute of Muslim Minority

Affairs 5, no. 1 (1984): 64-66; T.B. Irving, “Muslims inSA—A Survey,”Islamic Order8, no. 3 (1986):
30-38. Some of Sulayman Nyang’s work on the topatuides “The U.S. and Islam: The Stuff that Dreams
are Made of,’Arabia; The Islamic World Revie{lovember 1982): 24-26; “Growing of Islam in
America,” Saudi GazetteOctober 19, 1983, @slam in the United States of Ameri@@hicago: ABC
International Group, Inc., 1999).

“? Their most notable relevant works include Yvonrazlveck Haddad, Byron Haines, Ellison Findly, eds.,
The Islamic Impac{Syracuse: Syracuse University Press, 1984); Ygoreebeck Haddad and Jane I.
Smith,Mission to America: Five Islamic Sectarian Commiesiin North AmericgGainesville: University
Press of Florida, 1993); Yvonne Y. Haddad and Ja8mith, eds.Muslim Communities in North

Americg (Albany: State University of New York, 1994); &l Smith,Islam in AmericaNew York:
Columbia University Press, 1999); Yvonne Y. Haddad John L. Esposito, edsuslims on the
Americanization PathPNew York: Oxford University Press, 2000).
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therefore included extended discussions of the [§@8t-1959 African-American Sunnis,
enslaved Muslims, the Ahmadis, the MST, and the-p®60 groups, such as the Nation
of Gods and Earths and the Ansaar Allah commuNigrertheless, because they
produced a large number of good-quality publicatjdttaddad and Smith’s works
became highly influential for those studying bottliéan-American and immigrant
Islam, thereby encouraging the learning about #re®us sectarian African-American
groups and the looking for connections betweencafriAmericans and immigrants.

In the early 1990s, other white researchers, inctpdome Muslim converts with
ties to African-American Muslims, produced workattiwvould go on to have an
important influence in the field. Larry Postoi&amic Da’'wah in the Wegirovided an
overview of Islamic proselytization movements ie th.S. and included some discussion
of Ahmadi and Sunni missionary work among Africaméricans'* Peter Lamborn
Wilson’s Sacred Driftcontained the first chapter-length study of theydaistory of the
MST and its founder, Noble Drew Alf. Muhammed al-Ahari, meanwhile, wrote a
number of unpublished essays on early African-Aoarilslam—particularly on the
origins of the MST—that were circulated among sal®lAl-Ahari would go on to play
an important role in the development of the figldugh re-publishing rare texts used by
African-American Muslims of various sects.

In the mid-1990s a new sub-field arose: scholargtap while it focused

primarily on the history of African-American Islanvas more willing to highlight the

“I Larry Poston|slamic Da'wah in the West: Muslim Missionary Activity and Bynamics of Conversion
to Islam(New York: Oxford University Press, 1992).

2 peter Lamborn WilsorSacred Drift: Essays on the Margins of Islé&an FranciscoCity Lights Books,
1993), 13-50. Haddad and Smith’s chapter-lengttlystun the MST (irMission to Americacame out that
same year, but did not record as many details ahelST and Drew Ali'®arly history.
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various sectarian commitments of and immigranuefices on African-American
Muslims. This more inclusive African-American Islaaub-field was pioneered by
African-American scholars, both Muslim and non-MaemsIThough this research was
partly inspired by the work of Haddad, Smith, Witsand al-Ahari, it was also
stimulated by two important social factors: a wigtead increased interest in African-
American Islam in the early 1990s and the fact ¢éhiairge number of African Americans
had become Sunni after the NOI's shift to Sunnisrthe late 1970s. With the majority
of African American Muslims now Sunni but at thergatime aware of their sectarian
history, there was an increased interest in thetyi®f diverse forms of African-
American Islam and how they related to each other.

The first book-length studies of African-Americatalm to take this inclusive
perspective both were published in 1995: AminaheBigMMcCloud’s African American
Islamand Adib Rashad’sslam, Black Nationalism and Slavery: A Detailedstdiy.*® In
her first chapter, McCloud identifies a number aflye African-American Sunni and non-
NOI, non-MST sectarian groups, including severat ttad not been mentioned in prior
scholarship. She goes into detail about the AhraadiSunni African Americans in
Pittsburgh and provides more information on Sh&kloud Faisal. Despite adding some
new details, however, most of these groups wereoaktred in a single chapter, and no

extensive discussions were made. Nevertheless, Wid® book is also notable because

it contains, | believe, the first articulation dtetfact that early African-American Sunnis

3 Aminah Beverly McCloudAfrican American IslanfNew York: Routledge, 1995); Adib Rashéaslam,
Black Nationalism and Slavery: A Detailed HistgBeltsville, MD: Writers Inc., 1995). In 1994, Rexl
also published a study of Elijah Muhammad'’s thought contained a good deal of analysis of the ébor
Science TempleElijah Muhammad & the Ideological Foundation of tRation of Islam(Newport News,
VA: U.B. & U.S. Communications Systems, 1994).
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did not define their Sunni Islam in the way manytdday: for them, “Sunni’ meant the
Muslim world in general”; they did not distinguisharply between international
sectarian groups, such as Shi'ites and Ahmadistteidunderstanding of Islam was
developed through the influence of both African-Ait@&n sectarian groups (like the
MST and NOI) and immigrant Muslims who taught ctétspecific practice$’ Rashad’s
book, on the other hand, while it spent more tixengning Islam among enslaved
Africans, added some important details about dnential African Muslim missionary
in the 1920s named Satti Majid. Both McCloud anghRal’'s books used the work of
earlier scholars, including al-Ahari, Wilson, Sutegn Nyang, and Hakim (the author of
a 1979 piece about the Pittsburgh community). bhtah to these two works, in 1995
Robert A. Hill edited the FBI's 1943 Survey of RadConditions in the United States,
which was a summary of the FBI's investigation® iAfrican Americans in the early
1940s* This book contains a great deal of informationualfrican-American Sunni
groups at the time, though scholars have gendaityred it.

In 1997, Richard Brent Turner’s groundbreaking gtatlAfrican-American
Islam was publishe®. Turner, who had written his dissertation and aiclaron the
African-American Ahmadis (which had served as thsds for Haddad and Smith’s work
on the group), built off of and cited most of tllslars mentioned so far. His book also
provided new insights into connections between Bl&/es and West African Islam, the

ties between Islam and Garvey, the MST (his chaptehe MST remains the most

* McCloud, 22, n. 30.
> Robert A. Hill, ed.,The FBI's RACONBoston: Northeastern University Press, 1995).

“6 Richard Brent Turnetslam in the African-American Experien(®loomington: Indiana University
Press, [1997] 2003).
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extensive analysis of the MST FBI file), the Ahngdhe Sunnis, and the NOI. Though
he did not delve into every aspect of the early-N@1 groups, his book still represented
a significant advancement in knowledge about théRA@&ra. He also proposed new
influential analytical concepts and approachesh stscthe idea that African-American
Islam was about re-signifying identity—an appro#wit was indebted to the Religious
Studies scholar Charles Long, which therefore ltehpter situate the study of African-
American Islam within the field of the new waveRx¢éligious Studies that was being
shaped by post-structuralist thought—, and terrttiegnotion that Islam is free from
racism as “the myth of race-blind Islam.” His oJetenderstanding of the rise of Islam in
African-American culture, however, remained in limgh Lincoln’s, stressing the
attraction of the doctrines and practices, espgdiabse promoted by the NOI. Turner,
like Lincoln, did not attempt to provide clear amtiable documentation for the sizes and
prevalence of the Islamic organizations over therg,eand so he, again like Lincoln,
understood the NOI as being the most attractiveeearly African-American Islamic
groups. Nevertheless, Turner’s book, because ofdtasive approach, its synthesis of
the previous literature, its new contributionshe tletails of the histories of non-NOI
Islamic groups, its complexity and depth, and @&/ ranalytical concepts and approaches
remains one of the best resources for studentdrafafs-American Islam.

The mid-to-late 1990s produced a number of oth@omant studies of AAIR
groups. 1997 marked the year of the publicatioaroéssay concerning the

aforementioned Satti Majid, the Sudanese Muslinsioigry who proselytized to
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African Americans in the 192051t provided several new details about his life and
career in the U.S., including his run-in with th&W thus adding a new connection
between early African-American Sunnis and non-Siuuslims. This was
complemented by two pieces by Rogaia Mustafa Alnasiaat included some more
information about both Satti Majid and Sheikh Dadadsal’® Enest Allen, Jr.,
meanwhile, produced several valuable articles dgaliith issues concerning the early
MST, NOI, and related grouf8Also, in the late 1990s two biographies of Elijah
Muhammad were releas@liThese biographies paid close attention to the dl€arly
years and evidence concerning Wallace D. FardN®ks founder. However, although
their authors were aware of and contributed newildatoncerning some of the other
early non-NOI groups, particularly the MST, thegagn, did not attempt to produce a
clear and reliable estimate about the relative sizach group, and continued to

perpetuate Lincoln’s thesis about the causes torisie of the NOI.

4" Ahmed I. Abu Shouk, J.0. Hunwick & R.S. O’Fahe#, Sudanese Missionary to the United States,”
Sudanic Africa8 (1997): 137-91.

8 Rogaia Mustafa Abusharaf, “Structural Adaptationan Immigrant Muslim Congregation in New
York,” in Gatherings in Diasporaeds. R. Stephen Warner and Judith G. WittnedgBéiphia: Temple
University Press, 1998), 235-261; Rogaia Musafashlawaf Wanderings: Sudanese Migrants and Exiles
in North America(lthaca: Cornell University Press, 2002), 17-32.

9 See the following by Allen, Jr.: “When Japan Wa&kampion of the Darker Races’: Satokata Takahashi
and the Flowering of Black Messianic Nationalisfitie Black Schola24, no. 1 (Winter 1994): 23-46;
“Waiting for Tojo: The Pro-Japan Vigil of Black Misurians, 1932-1943Gateway HeritagéFall 1995):
38-55; “Religious Heterodoxy and Nationalist Traatit The Continuing Evolution of the Nation of

Islam,” Black Schola26, n. 3-4 (1996): 2-34; “Identity and Destiny:elRormative Views of the Moorish
Science Temple and the Nation of Islam,Mnslims on the Americanization Pattétls. Yvonne Y.

Haddad and John L. Esposito (New York: Oxford Ursitg Press, 2000), 163-214.

*0 Claude Andrew Clegg IllAn Original Man: The Life and Times of Elijah Muhaad (New York: St.
Martin's Press, 1997); Karl EvanZihe Messenger: The Rise and Fall of Elijah Muham(hNalv York:
Pantheon Books, 1999).
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While the twenty-first century has had a numbecamftributions in the
scholarship of early African-American Islam—inclaodiseveral notable articles and
dissertations by female scholars, such as DebraMigten Mubashshir, Susan Nance,
Kathy Makeda Bennet Muhammad, and Sarah F. HaWe# handful of books have
come out that have offered new evidence and amalfshkvard E. Curtis’s 2002 book
provided two helpful contributions: a side-by-smenparison of the principal beliefs of
the major African-American Islamic thinkers and papularization of the argument that
the sectarian character of African-American Islam be explained by the fact that Islam,
like any major religion, faces the challenge oflgeboth universally applicable while
also useful and comprehensible to a particular fediopspecific historical context.
Dennis Walker’'s 2005 study of the NOI provided mimfermation about the post-1975
NOI, the MST, and Garvey's ties to Islaf2005 also produced Sherman Jackson’s
Islam and the Blackamericaan analysis of African-American Islam from the

perspective of a black Sunni scholar. Its main @buation, for our purposes, was that it

*1 Debra Washington Mubashshir, “A Fruitful Labor:risn American Formulations of Islam, 1928-1942”
(PhD diss., Northwestern University, 2001); Susamé¢, “Respectability and Representation: The
Moorish Science Temple, Morocco, and Black Publitt@e in 1920s ChicagoAmerican Quarterlyp4
(2002): 623-659; Kathy Makeda Bennet Muhammad, “HienWarrioress: Women in the Nation of Islam:
A Comparative Study 1930-1975 and 1978-2000" (PH3.dUnion Institute & University, 2008); Sarah F.
Howell, “Inventing the American Mosque: Early Musk and Their Institutions in Detroit, 1910-1980"
(PhD diss., University of Michigan, 2009). Othentributions were made in this period by Jacob S.
Dorman, with his dissertation and book chapter laglblslamic mystics, and Patrick D. Bowen, witle th
following articles: “Early U.S. Latina/o - AfricaAmerican Muslim Connections: Paths to Conversion,”
Muslim World100, no. 4 (2010): 390-413; “Islam and ‘Scientieligion’ in the United States before
1935,”Islam and Christian-Muslim Relatior&2, no. 3 (2011): 311-328; “Abdul Hamid Suleimand @ahe
Origins of the Moorish Science Templdgdurnal of Race, Ethnicity, and Religi@nno. 10 (September
2011): 1-54; “The Search for ‘Islam’: African-Ameain Islamic Groups in NYC, 1904-1954uslim

World 102, no. 2 (2012): 264-283; and “Satti Majid: A @ndse Founder of American Islandgurnal of
Africana Religionsl, no. 2 (2013).

2 Edward E. Curtis, IVislam in Black America: Identity, Liberation, andfférence in AfricanAmerican
Islamic ThoughtAlbany: State University of New York Press, 2002).

%3 Dennis Walker|slam and the Search for African-American Nationth¢atlanta: Clarity Press, 2005).
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tied the African-American Islamic experience molasely to the mainstream history of
Islam.In that same year, Michael Gomez’s encyclopedicrexation of African Islamic
diaspora in the Americas since slave times wasset®* While it provided little new in
terms of data on pre-1960 African-American Islansynthesized much of the pre-Turner
and post-Turner scholarship on the topic and did @ b of linking the discussion of
contemporary African-American Islam to the subefief the study of enslaved Muslims
in the U.S. Gomez, like others, concluded thatehegre probably some, but still
relatively few and indirect, pre-slavery Islamite®tions in twentieth-century African-
American Islam.

For the study of the AAIR, however, the single magtortant work from the first
decade of the twenty-first century was Robert Daisrlack Pilgrimage to Islam?
Dannin, who spent several years interviewing andyshg two of the most prominent
African-American Sunni communities that had bedal@shed prior to the 1950s,
contributed a wealth of new data on the AABRack Pilgrimagewas the first work to
provide in-depth examinations of Wali Akram’s Cliared Sunni community; the West
Valley, New York Sunni village established in ti#40s by Muhammad Ezaldeen; and
the short-lived national African-American Sunni uella organization, the Uniting
Islamic Societies of America. He also offered nafimation, primarily acquired
through oral narratives, about the developmenhefearly Sunni communities in
Buffalo, Pittsburgh, and New York. Furthermore, Banmentioned in passing

institutions and figures—such as the Academy @afnhsIPaul Nathaniel Johnson, and

> Michael A. GomezBlack Crescen(New York: Cambridge University Press, 2005).

%> Robert DanninBlack Pilgrimage to IslaniNew York: Oxford University Press, 2002).
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Sheikh Khalil al-Rawaf—that had been noted by o#wdolars but had previously not
been connected to an in-depth knowledge of the@gdaBiack Pilgrimage then, did more
so than any other work to show the complex andrdeseharacter of the AAIR.

There were, however, a few limitations to Danniod®k. First, like Turner,
Dannin essentially still understood the NOI's résea result of it being the African-
American Islamic group to most successfully cajaéabn the core ideological elements
in the relatively unified tradition of African-Amiean Islam. Second, the sometimes
desultory structure of Dannin’s narrative madeffiallt to see clearly all the data given
about particular groups and how the various graajzged to each other. Also, because
his information relied primarily on oral narrativeghich were transmitted to Dannin
sometimes fifty years after the event describedvesr@ therefore probably somewhat
tainted by errors in memory, he sometimes presearteflicting and even inaccurate
information—though this was difficult to recognizecause of the data not being
arranged in a clear way. One of the most notakdengkes of this was his offering two
completely different narratives of Ezaldeen’s retta the U.S. and the establishment of
his national Sunni organizatiGhNevertheless, conflicting stories are common stdriy
writing, and it is up to subsequent scholars td gwidence to verify claims. In this
dissertation, in fact, | will address many of thesaflicting and inaccurate stories and
provide new evidence to strengthen our knowledgeithe important AAIR events that
Dannin discussed.

Dannin’s impact was immediately felt. In 2003, as®&l edition of Turner’s book

was released, and its new introduction primarilgtamed information gleaned from

% Compare pages 33 to 121-122 and accompanying.notes
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Dannin’s research, though Turner did not attempis® Dannin’s findings to produce a
significant reassessment of his original conclusidrhen, in 2010, two books came out
that incorporated much of what Dannin had founde @as thé&ncyclopedia of Muslim-
American Historyedited by Edward E. Curtt$.This contained entries on many—though
not all—of the figures and organizations that Dartmad brought to the forefront, and
they relied on Dannin for much of the data on the=sgple and groups. However, in some
cases, the contributing scholars gave—sometimdsuitcitation or acknowledging the
differences between their data and Dannin’s—dat@sies, and other details that
differed from the data found in Dannin’s and otkeown scholarly works® Like

Dannin’s own claims, this new data must be cheagainst other evidence for
verification and to clear up the increasing nundfezonflicting claims. The other
important 2010 book was Kambiz GhaneaBasskildistory of Islam in Americ¥ This
was the first work to synthesize in a single nareaf\) most of the existing studies of
African-American Islam (including Dannin’s) and &udies of immigrant Islam in the
U.S. In terms of its treatment of the AAIR, Ghanasa8iri's work is also notable for
rigorously citing most of its claims, for contrilngy some new information on AAIR
groups (such as Satti Majid’s organizations andbl2aawud’s Moslem Brotherhood),

and for beginning to discuss in more depth theyaathtionships between African-

" Edward E. Curtis, edEncyclopedia of Muslim-American HistofMew York: Infobase Publishing,
2010).

8 See, e.g., M. Naeem Nash’s article on MuhammattiEen and Lawrence H. Mamiya’s article on
“African-American Muslims,” both of which give slily different data for Ezaldeen’s return to th&sU.
than what Dannin provided. Also see Edward E. Glgreentry on Wali Akram. Other discrepancies can be
seen in Fatimah Fanusie’s entry on “African Amar&an Jocelyne Cesari's 20@&hcyclopedia of Islam

in the United Statedt should be noted, however, that none of théserepancies are significant, but the
fact that they exist should encourage a more rigoemalysis of the evidence.

%9 Kambiz GhaneaBassiw\ History of Islam in AmericéNew York: Cambridge University Press, 2010).
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American and immigrant Muslims. Nonetheless, GhBasairi, like his predecessors,

does not explicitly identify the early period ofd@ntieth-century African-American Islam

as unique or at least as distinct from the pos818&iod. He fails to see a number of

significant historical trends unique to this perad also ignores the sizes and level of

influence of the early non-NOI groups, which letm¢he implicit perpetuation of the

distorted understanding of the NOI's ability to bahe cultural impact that it did.

Overall, then, the literature dealing with the RAlhas seven limitations:

1.

It has not fully recognized the diversity and coexiy that characterized
African-American Islam in this period. There aremarous non-NOI
AAIR groups that have received no more than briehtion in the
literature, and even other, better-known groupsweuch larger and
contained more factions than has been acknowledigéalct, one reason
that | chose the term “renaissance” to charactehiseperiod was to
destabilize the idea that early African-Americalanis was, essentially,

dominated by a single or even a few types of Islam.

Because of the failure to fully recognize the dsigrof Islamic forms in
the period, the literature still has generally alsb recognized that the
NOI's doctrines and activities were not as unigsenany have thought—
and this has perpetuated the somewhat inaccureteytthat the NOI's
doctrines and activities were the primary factorsif eventually

dominating African-American Islam.
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The literature has not appreciated the prevalenderdluence of non-
NOI groups before 1959; there has been almosttemapt to estimate and
compare the sizes of the various AAIR groups oeetain intervals or to

identify all the locations of the various groupsidheir branches.

With the first three issues in mind, the literatbes not offered a clear and
persuasive explanation about why it was only thd-N@hich was in fact
numerically smaller and much less widespread thanynof the other
groups at the time—that became a mass movememarnbe other

groups.

Some of the available writings of non-NOI Africanm&rican Muslims,

such as the various MST newspapers, have baretyibeestigated.

There has not been an attempt to make full uskeeobther available
primary source material, such as the several oclitlections of
newspapers, rarer newspapers that have been putierofiim and are
available through interlibrary loan, the several ks on African-
American Islam, various libraries’ special collects of African-American
Islamic materials, Ancestry.com, and websites @fiatv for people to do

word searches of digitized works.

The literature has not offered a periodizationafyeAfrican-American
Islam that accounts for the significant changedyimamics, such as the

rise in popularity of specific forms of Islam arypés of leadership used.
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Periodizations are useful for many reasons: thgy wih breaking down
complex historical time periods into manageableiges, thereby
increasing the specialist’s ability to focus intbe details of a sub-section
without having to worry about drawing out—or evencing—Iinks with
other periods; they help both newcomers and thatsde of the field

gain a somewhat nuanced understanding of a grougiary; and they
help specialists in related areas, such as thogdmnvgoon Latina/o and
white Muslim converts, to see correspondences amaigences in the
historical trends of the various groups—which cateptially lead to new

insights.

Goals and Significance of this Study
One goal of this dissertation is to correct thas@dtions of the AAIR
scholarship. To do this, | will present an up-tdaedaverview and analysis of the AAIR
that will include the following features:
. An attempt to better situate the study of Africamé¥ican with both the
general history of Islam and within the currentadahship interested in

applying post-structuralist theories to Islam (deajR)

. a synthesis of A) existing knowledge and B) newtinfation from
previously little-used primary sources, includirgysral FBI files

(throughout)
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. discussions (primarily in footnotes) of conflictio@ims in the literature

(throughout)

. a periodization of the overall AAIR (chapter 8) gretiodizations of the

AAIR’s major currents (throughout)

. a discussion of the key historical structures artuical currents that

contributed to the AAIR (chapters 2 and 8)

. a clear and reliable presentation of the developmkthe AAIR groups,

especially their sizes and branch locations (thinougyand appendix)

. a reassessment of the rise of the NOI (chapter 7)

The principal significance of this dissertationtgscontribution to the scholarship
on early African-American Islam. However, by reasseg the AAIR and the early
NOI’s rise, | will come to conclusions that havéexance for other scholarly discussions.
For example, by emphasizing and explaining therdityeof forms of Islam in the AAIR,
I will be contributing to discussions of the chaeaof Islam in the modern period. Islam
has often been seen in modern popular culturena@wlithic religion, one that is
frequently associated with dogmatic beliefs, pariteoral behavior, an anti-Christian or
anti-Western perspective, radical activity, anamebmes, violence. These characteristics
have been applied to African-American Islam, whiosgge remains largely connected to
the late 1950s/early 1960s popular presentatiotiseoNOI. As will be shown in this
dissertation, however, these characteristics fretiydid not apply in the AAIR and

certainly should not be the characteristics torgefslam in that period. Furthermore, |
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will show that Deleuze and Guattari’'s concept cététritorialization”—a term that
represents the significantly-increased pace aratlénn of travel of symbols and ideas in
the modern period—helps explain why forms of Islarthe AAIR, like the forms of
Islam throughout the rest of the word during thedera period, vary in numerous ways.
By demonstrating how deterritorialization is a ptie@non deeply grounded in the
ecology of world (including Islamic) history, it wbe seen that even when new “re-
territorializations” begin to develop, such as wvilte NOI's rise in the late 1950s, they
should be regarded as temporary developmentsdhabt in the end completely negate
the process of deterritorialization. It is my hdpat this notion of deterritorialization will
be useful for those in both Islamic studies and¢hstudying other aspects of religion in

the modern period.

Theory and Methodology

The overall approach of this dissertation largebws on Andreas Suter’s
discussion of theoretical and methodological issnescial history° Social history is a
field that, in its original form, sought to distimgh itself from ‘histoire evenementielle
a style of history writing that essentially amouhte chronicling events in the order in
which they actually occurred. The problem whistoire evenementiellaccording to the
early social historians, is that it did not addr@sa significant way the larger social
contexts that influenced the major changes in @&gocSocial history, then, was created

to compensate for this. Rather than focusing omovigvel events, it drew out the key

%0 Andreas Suter, “Theories and Methods for a Sddistory of Historical Events—A Reply to Hermann
Rebel,”Central European Historg4, no. 3 (2001): 383-418.
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macro-level dynamic8 However, while this new approach improved undeditey of
deep processes’ importance in social change, iearthe cost of ignoring the impact of
micro-level events. Social contexts alone cannatljoexplain micro-level events; and
these events themselves can in fact shape the #ea@idactors>? Therefore, an
approach is needed that can address both micrbdegats and the macro-level
structural dynamics.

Suter’s solution is to combine the two approacbdsigtory writing using what he
calls “slow motion.” In the slow-motion method, thweiter, who ideally is armed with
“the totality of available source informatiof¥’familiarizes him/herself with both the
major macro-level factors and how these affectedigwvelopment of the micro-level
events. Then the writer must identify which micewél events most shaped both the
larger social context and future micro-level eveRty a social history writer, the crucial
micro-level events are the times when communitresiadividuals create significant
social innovations, such as new popular organinatar influential doctrines. The crucial
micro-level events might also be times when comtmesiundergo, due to external
forces, significant institutional changes that dilaffect many other related
communities.

Once one determines the key micro-level events, tie writing process begins.
The social history writer describes the major mdeke| social context issues and gives

a brief summary of the important, but not cruoésents in the history. Then the writer

51 Suter, 393-395.
52 Suter, 396-398.

53 Suter, 404.
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“slows down” to present an in-depth, “thick” degtion of the crucial events. That Suter
employs Geertz’s “thick description” here reflettie fact that Suter encourages using
anthropological, ethnographic, and other sociarsm theories and methods to help
deepen the explanation of the crucial events. fi@ans that a description of an event
may include more than just a chronology of keyardj it can include descriptions of
key cultural dynamics, written texts, biographiasd social science explanations.
Finally, the writer has the freedom to choose haanynof these “slow-motion” sections
to use and where to place them in relation to tastér” macro-level discussions.

This dissertation will generally follow the “slowetion” method, but it will add
the use of what | term cultural “currents.” In angaex social landscape, such as the
AAIR, large social contexts will affect disparatepulations in different ways. In each
instance, a distinct “current’—or cultural tenderewill be produced. These currents
will have their own histories, but they will alsateract with and affect other currents
produced by the same large social contexts. Thereh@aving this dissertation built
around the AAIR’s principal currents will be thesbevay to clearly identify the major
relevant cultural currents and their historiesgiiattions, and influences on and from the
macro-level social context. These currents willdentified, along with the crucial
micro-level events, in the several charts, timedjrd maps that will appear in the
appendix.

A word should be said here about my use of FB&filhile FBI files contain a
wealth of information about AAIR groups that canfbend nowhere else, these files are
not unproblematic, especially when they concerncafr-American Muslims. As
Michael Gomez has pointed out, because there lesahistory of both conflict
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between various government agencies and African+fuane Islamic groups like the

NOI, and willingness on the FBI’s part to attemptliscredit the those groups, we should
at least be cautious when using government files@ming African-American

Muslims®* To account for this fact, Abdul Alkalimat advisést any research using
information obtained through the Freedom of InfaiioraAct must attempt to also
provide alternative sourc&3In addition to the FBI files, then, this disseidatutilizes
numerous contemporary public newspaper articlégragovernment records (including
censuses, court and prison records, and incorpardticuments—see bibliography for a
complete list), several Muslim-published journatenf the period, and extant copies of

the AAIR groups’ own publications.

Outline of Dissertation

This dissertation will begin, in chapter 2, by itd&mng four key macro-level
dynamics that have influenced the development@®®™AIR. These are 1) the de- and re-
territorialization of religion in the modern erg,the “mystical” Islam tradition in the
West, 3) Muslims from abroad in the U.S. (both skaend immigrants) and their
interactions with non-Muslim African Americans befdl 920, and 4) religion and the
African-American struggle for dignity. Each of tieedynamics, which were grounded in
long-term historical processes, preceded and aomtisly shaped the AAIR, and were
especially important in the development of cruéAlR micro-level events. They also

all were in some way helping to shape the Africanehican desire for dignity that was

54 Gomez, 277.

% Abdul Alkalimat, “Studies on Malcolm X: A ReviewsBay and Research DesigBAge Race Relations
Abstractsl7 (Nov 1992): 6.
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at the root of the AAIR. This chapter will concludéh a “slow motion” look at an
important figure in the development of the AAIR:\R®r. Prince de Solomon, a person
who best represents the early confluence of trmsedynamics and initiated important
developments in African-American culture that heljbpeing about the AAIR.

Chapter 3 presents the first micro-level evenhmAAIR: the emergence of a
relatively widespread African-American intereststam. While most histories of early
African-American Islam recognize that African-Ane&an Islamic groups began
appearing around the early 1920s, they have génémdéd to see how great of a
cultural eruption this was. Beginning in 1920, Aémn-American culture, rather suddenly,
began showing a significant level of interest inedse forms of Islam—what | term
“Islamophilia.” Not only were a number of peoplenwerted to a handful of different
Islam-tinged groups at that time, but Islam was @lsing regularly endorsed by one of
the most influential African-American organizatianghe period, Marcus Garvey’s
United Negro Improvement Association (UNIA). Ancetfact that the UNIA—a group
based out of Harlem—was a significant player indaeelopment of early African-
American Islam reflects another fact that has lgrgeen missed in the literature: New
York City—not Chicago or Detroit—was the main bptace of African-American Islam.
It was in early 1920s New York City that most oé #marly organizations and currents
that would go on to shape the rest of the AAIR ajppe. One New York group in
particular has never been included in any discassidfrican-American Islam: the
African-American followers of George Ivanovich Gjiedf, a man whose doctrines show

a strong Sufi and Central Asian Islamic influernBleough his doctrines may not have
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had an impact on a large number of African-Amerscdhey reflect an additional layer of
Islam in the AAIR that has been almost entirelysad a Sufi influence.

Chapter 4 is the first chapter to be shaped araumajor AAIR “current.” The
AAIR group that dominated the second half of the2®was the MST. However,
between 1929 and 1934 the MST underwent a “Grdas®¢’ a period during which the
group experienced so much fragmentation that shnatetime it has never regained a
degree of unity anywhere close to that which it had in the mid-to-late 1920s. | find it
appropriate to label this schism “great” becausmad more of an impact on the rest of
the AAIR than any other AAIR schism; due to the M83ing its position as the
unquestionably most dominant African-American Islagroup, numerous new Islamic
organizations were able to emerge and thrive. thtid, this schism allowed for MST
doctrines to disperse and blend with others, géingra great diversity of new forms of
Islam. Even after 1934, however, the MST continteeldave a significant influence on
the rest of the AAIR, as it was, for most of theip@, numerically larger and much more
widespread than the other AAIR groups, despiteiidp broken into several factions.

Chapter 5 looks at a number of the diverse, butlenmsectarian groups and
independent mystics that were present in the AA&ne of the groups and mystics were
influenced by the MST and were able to grow becafisee Great Schism. Others,
however, were influenced by different elementshsagthe Ahmadis, immigrant
Muslims, and the association of Islam with Garvegl Black nationalism. Perhaps the
most important smaller sectarian group in thisquemwas the community in the Ohio-
Pennsylvania region that turned from the MST toi@adAhmadiyya Islam and then, in
1934, to Lahori Ahmadiyya Islam. | argue that tReseence of these smaller group
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schisms, sects, and independent mystics reveatietiree to which the AAIR was very
much the product of deterritorialized Islam.

The 1934 transition in the Ohio-Pennsylvania regilayed a significant role in
the development of the cultural current that chaptexamines: African-American Sunni
Islam. There were four phases of Sunni Islam inXA&R. The first phase, which lasted
from 1920 to 1934, was prior to and had little tovdth the 1934 schism in the Ohio-
Pennsylvania region. This phase was primarily ke&atti Majid, a Sudanese Muslim
missionary who established the first national IsSaambrella organization. Phase two,
covering the period 1935 to 1942, is characterizethe development of Sunni Islam in
two distinct regions: New York City and the OhioARsylvania region. The latter region
had been prepared for that development by itsitrango Lahori Ahmadiyya Islam,
which is closer to Sunni Islam than the Qadianifoand because the members of the
Ohio-Pennsylvania Lahori community were now usedi@nging their forms of Islam to
ones better suited their needs. By their conneetitiy the immigrant-influenced
African-American Sunnis in New York, in phase th(@843-1947) a large Sunni
network was established, stretching across themasbast and as far west as St. Louis.
Though this network was only organized into a fdrmstitution for a few years, as an
informal network it remained somewhat intact, allogvfor, in phase four (from 1948 to
the end of the AAIR) the continuous transmissiod davelopment of Islamic ideas and
concepts across the region. In addition to thigvagk, however, there were also separate
pockets of African Americans influenced by Suntars dispersed throughout the East

and in California.
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Interestingly, it was likely in California that ormé the most important figures in
the AAIR developed his ideas concerning how Islaoutd be connected to African-
American culture. Wallace Fard, a man almost aaltaif Afghan or at least Pashtun
heritage, had probably encountered Islamophilic AJNlembers while in San Quentin
Prison in the mid-to-late 1920s. Upon his releas&d29, he capitalized on the Great
Schism and was able to organize several of Desrtotmer UNIA and MST members
into an organization, called the Nation of Islaraséd around doctrines that he had
created. The themes and styles of his doctrinésctetl many that were already present
in the AAIR, including those of the MST and of Gjueff. His movement experienced a
significant surge in the early 1930s, but, as tI®TM Great Schism came to an end, so
did the attraction to the NOI. For the twenty yeadter 1934, the NOI was one of the
smallest AAIR organizations, never gaining over &@mbers, and usually having fewer
than 500. However, in the mid-1940s the NOI begasteugoing a rebirth. After years of
feeling singled out for persecution by the U.S.growment, the NOI developed a strong
sense of mission and began to proselytize moredtiar AAIR groups to the specific
communities that would provide some of the moshlyignotivated followers: young and
imprisoned African Americans. The last sectionhi$ thapter explains how it was that
the NOI, between 1954 and 1959, rocketed itsedf vel of popularity unprecedented
for an AAIR organization. It was largely througtetNOI's 1940s transformation that it
was able to develop the resources necessary tab@ee other AAIR groups. It was also
helped by certain structural changes in the sdéamscape, particularly the Civil Rights
movement giving groups like the NOI more freedord eanfidence to promote their
message. At the same time, the other AAIR groupe Waling to significantly increase
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their numbers. The NOI's rise to dominance, theas wot as much due to its doctrines
and activities—many of which could be found in athepups—as it was due to
structural changes in the AAIR and the larger Y&iety as well as internal changes in
the NOI's sense of mission and proselytizationvéotis.

Chapter 8 concludes this dissertation by A) givamgoverview and periodization
of the major developments in the AAIR, B) returntoghe four macro-level dynamics to
examine how they both endured and changed in teeps of the AAIR, and C) offering
what | think are the key implications of this studye Appendix presents tables, charts,
timelines, and maps that summarize and make dleaddta, dispersed throughout the
rest of this dissertation, concerning the develapmoéthe AAIR—which will help to
more firmly establish my claims about the relasvees, diversity, and locations of the

AAIR communities.
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Chapter Two: Antecedents and Undercurrents: The FouMacro-Level Dynamics
Since 1920, more African Americans have converdddlam than any other
ethnic group in the Americas or Western EurBpie. this chapter | identify the four
major macro-level historical and cultural dynantitat preceded and contributed to this
phenomenon. These dynamics are 1) the de- andritexialization of religion in the
modern era, 2) “mystical” Islam in the West, 3) NMus from abroad in the U.S. (both
slaves and immigrants) and their interactions with-Muslim African Americans before
1920, and 4) religion and the African-American ggie for dignity. Although it was all
four of these macro-level dynamics that made Afriéanerican culture uniquely primed
for its eventual unique embrace of Islam, | will/dee a disproportionate amount of time
to the second dynamic, “mystical” Islam in the Wéstcause existing scholarship on the
topic has not conveyed a number of important festabout this tradition and its
connection to conversion to Islam. The chapter eahiclude with a “slow motion” look

at an early figure who represented the confluefickese four dynamics, a man named

® For estimates of numbers of Western converts theeyears, see Ghayur, “Muslims in the United
States”; Ghayur, “Ethnic Distribution of Americanuslims”; lhsan BagbyThe American Mosque 2011
(n.p.: Council on American-Islamic Relations, 20123-13; Stefano AllievilLes Convertis a I'lslam
(Paris: L’ Harmattan, 1998), 65-70; Jordi Morerdduslims in Spain: Between the Historical Heritaaysd
the Minority Construction,Muslim World92 (2002): 132; Stéphane Lathion, “Muslims in Sertand: is
Citizenship Really Incompatible with Muslim Idet” Journal of Muslim Minority Affair8 (2008): 53;
James A. Toronto, “Islartaliano: Prospects for Integration of Muslims in Italy’'®lRjious Landscape,”
Journal of Muslim Minority Affair28 (2008): 62; Kate ZebirBritish Muslim Convert$Oxford:
Oneworld Publications, 2008), 42.
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Rev. Dr. Prince de Solomon. De Solomon was impbdarboth a predecessor and, as
will be demonstrated in chapter 3, a contributath® AAIR.
1. The De- and Re-territorialization of Religion inthe Modern Era

Since the late sixteenth century, religions hawenkable to travel across the globe
at levels and in ways that are, for all intents parposes, unprecedented in human
history. The movement of religion in the modern leaa primarily been fostered by the
numerous developments in travel and communicaéohrtologies. Modern travel
technology, for instance, has allowed for individmaman beings to move at distances
and rates unheard of in previous eras. In the gggeeople have transported their own
religious beliefs to new lands. Frequently, trakkend the people they have met have
been able to pick up and carry with them knowledgethe forms of physical texts and
re-told memories—about the religions they have antared. This movement of religion
has also been assisted by developments in comntiomi¢achnology, which have made
it easier for texts to be reproduced, thereby msireg the number of copies of a text,
which in turn increases the size of the potentigi@nce of a text. To a great extent, then,
religion in the modern period has no longer hacktoain largely contained in one
physical territory. It could be said, borrowingearh coined by Gilles Deleuze and Felix
Guattari, that religion has become “deterritoriediz®’

But when Deleuze and Guattari use the term “débeialization,” they are also
referring to another phenomenon. This unprecedeatteess to the world’s information

gives humans the ability to interpret data and e@as in ways that were previously

%7 Gilles Deleuze and Felix Guattafinti-Oedipustrans. Robert Hurley et al. (New York: Viking Pses
1997),passim
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impossible. For example, humans are now able tqeoenthe religious texts of people
from all corners of the Earth. And, if they so desthey can rather easily combine
elements from these texts to invent new religi@us.in addition to religions themselves
traveling in unprecedented ways, interpretatiords @actices of religion also no longer
have to be limited by traditional boundaries. Timgion that symbols can now potentially
bearranged in an almost infinite number of wagthe second meaning of
deterritorializatiorf?

However, as Delueze and Guattari admit, despitebility to transcend many
traditional interpretative and cultural limits, t@n boundaries remain. Humans still do
not have access to and control over all the exjstiformation; vested interests, cultural
dynamics, and power structures—even though theg bhanged over the centuries to
adapt to modern conditions—still play major rolesircumscribing what can be
legitimately thought and enacted. Deleuze and @uatse the term “reterritorialization”
to refer to the cultural boundary-creating prodasgke modern era.

It is important to know one other thing about ded ae-territorialization: they are
not only products of technology; they are also tiespaped by the larger developments
that are, in fact, the very macro-level causesefimprovement of technologies. Indeed,
de- and re-territorialization, according to Delearel Guattari, are so intimately tied to
their physical and cultural environment—their egyte-that they cannot be seen as

separate from ft°

® |t is for this reason that Delueze and Guattdgrre the modern world as schizophrenic, a conttegit
suggests the constant outpouring of new symbol @uatibns.

% Deleuze and Guattari, 1-10.
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Deleuze and Guattari developed the notion thatdd-re-territorialization are
connected to ecology by building off the work ofdiél Foucault. They had originally
been interested in Foucault’s discussiondHistory of MadnesandHistory of Sexuality:
Vol. 1) of the transformations—what Deleuze and Guaitarild call
reterritorializations—of “madness” and psychiatmyniodern Western Europ&Foucault
had shown that the process of reterritorializinginess was not simply the act of a single
dominant group desiring to discipline certain typépeople, but rather part of a much
deeper tendency affecting all parts of Western gemo society. What is more, in most
of his major monographs Foucault showed that there several different types of
territorializations, all of which had similar trajtdeveloping simultaneously in Western
Europe. The trend included, among other thingsnemreased interest in and tendency for
using technical thought (such as mathematics ammhtanies), an increased interest in
“science,” and a growing sense that itgividual was important because he or she
possessed a soul that needs to be respected ared ¥as opposed to the medieval view
that human life was almost valueless)—in other wptide individual has dignit{}. And,
if one took a macro-level view one would see thase developments reflected clear
historical eras? These eras, according to Foucault, were the “Reaatce” (c. 1400-

1600), the “Classical Age” (c. 1600-1800), and‘tiedern Age” (since c. 1800). The

" Deleuze and Guattapassim

1 See Michel Foucaultjistory of Madnessl. Khalifa, ed. and trans. J. Murphy and J. Khg#faingdon,
England: Routledge [1961] 2006) afte History of Sexuality: Vol,ltrans. R. Hurley (New York:
Pantheon Books, [1976] 1978). These themes weoeeatphasized in FoucaultBiscipline and Punish
andOrder of Things

"2 Foucault discussed these eras in almost all ahlaigr monographs, beginning witlistory of Madness
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causes of the developments of these eras weramitad to trends in intellectual
thought, dominant classes, or popular culture; these deeply shaped by major
historical events, such as the decimation of Eusopepulation by the bubonic plague,
the development of modern sea-faring technologystiread of book printing, and the
increased use of modern forms of capitaliéeleuze and Guattari understood that all
these factors were elements that significantlycaéfe de- and re-territorializatidi.
While, given the known orientalist biases of thésee thinkers? some might
resist using their ideas for interpreting Islamistbry, there have already been a number
of fruitful attempts to employ them to understahd telation between Islam and the
West. Edward Said famously combined Foucaldian@Graanscian views of power in his
Orientalism which, despite its many limitations, opened therdor critically examining
the various dimensions of the West-Islam relatigm&éhMore recently, Olivier Roy has
applied the concept of deterritorialization to @nporary Islam in order to explain
modern Islamism and Western Muslims’ identitiésleither of these authors, however,

nor any others, as far as | am aware, highlighkseethe importance of ecology or

3 Deleuze and Guattari cite on several occas@ner of Thingswhich is Foucault’s work that most
directly examines the interconnectivity of the edats of each stage.

" Deleuze and Guattari, 299.

'S For a discussion, see lan Almomtew Orientalists: Postmodern Representations afhsirom Foucault
to Baudrillard (London: I.B. Tauris, 2007).

® Edward SaidQrientalism(New York: Pantheon Books, 1978). For a summaithe limitations of
Said’s analysis, see Robert Irwbangerous Knowledge: Orientalism and its DiscorgéNew York:
Overlook Press), 277-304.

" Olivier Roy, Globalized Islam: The Search for a New Umnfidew York: Columbia University Press,
2004).
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Foucault’s historical eras. Because of this, ad@ynection to a well-known theorist of
Islamic history has been missed.

In his posthumously-publishagenture of Islanf1974)!® Marshall Hodgson
presented a groundbreaking view of Islamic histbat fits very well with the theories of
Deleuze and Guattari and Foucault. In writing higé-volume history of Islam,
Hodgson, who died in 1968 likely never having raag of the three post-structuralists,
attempted to free Western scholarship on Islam fterwestern biases. To do this, he
made several strong critiques and offered a fewitke}lectual tools. Besides pointing
out the more blatant examples of Western-centeigeskb (such as distorting the size of
Europe on maps to make it seem larger than otlgesng), Hodgson observes that a
major source of academic bias has come from theflikat cultures and civilizations can
be clearly demarcated and their core elementsifahtThis idea leads many to the
conclusion that the rise and fall of cultures amdlizations can be attributed to their
supposed core elementsAlong these same lines, he also criticizes, iathar post-
structuralist way, the use of structuralism (oritsnworst form, functionalism) by
philosophers and philologists who attempt to redudeires to only a few sociological
factors, such as social structure or econ8ihile he does not propose eliminating
altogether the identification of trends and contieg, he argues that scholars must resist
the temptation to reduce history to these elemémétead, as Hodgson demonstrates

throughout his book, scholars should look to aaegi ecology—both social and

"8 Marshall G.S. HodgsofThe Venture of IslanB vols. (Chicago: University of Chicago Press74)9
" Hodgson, 1: 28-41.
8 Hodgson, 2: 359.
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physical—and how it is impacted by the various ésr¢also social and physical) in the
rest of the world.

Hodgson'’s stress on ecology enabled him to maditesgituate Islamic history
within broader world histor§* He, for instance, was able to show that the ridslam in
the first millennium A.D. can largely be attributexithe Muslim attainment of power in a
location (which Hodgson calls the “Nile-to-Oxus'gren) ideally situated between
Europe, Eastern Asia, South Asia, and Africa. Aenetnies, technologies, and
philosophies were developed in each of these sepaagions, the Nile-to-Oxus was the
one best able to access and capitalize on thesdtt®relopments. Ecology also goes a
long way in explaining the decline of Baghdad ia tanth century and the subsequent
rise of the ayan-amif system that characterized the Nile-to-Oxus regiothe first half
of the second millennium A.F.

Hodgson'’s use of ecology also led him to what loeigfnt was a unique
periodization of the development of Western cultitte proposed that the traditional
tendency to identify the beginning of the modem &raround the year 1500 did not
account for how much and the rate of developmeniest had at that point compared
to other regions. It was only around 1600, he algtleat the West entered a period he
called the “Western Transmutation,” in which it bago surpass the Islamic lands. And
it was around the year 1800 that the West entertedai new phase, the “Technical Age,”

in which technicalistic thought dominated. Consisigith his critiques of Western

81 On the uniqueness of Hodgson's ecologically-basedd-historical view, see the reviews \ééntureby
Albert Hourani, Frederick Denny, Richard BulliehdaRichard Martin.

82 On theayan-amirsystem, see Hodgson, 2: 62-69.
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scholarship, Hodgson asserted that the developai¢inése periods was not due to
certain essential elements of Western cultureal,wnstead, due to ecological (social
and physical) changes, such as the increasingaantd sharing between societies, the
raising of the levels of control of materials owarldwide level, and the increasingly
destructive capabilities of modern armaments, wkacbed people into urban areas and
to develop capitalistic means to create the kindedlth necessary to produce more of
their own weapon® Furthermore, Hodgson says, during each of thesedse the
intellectual, cultural, and spiritual tendencied/déstern Europe transformed in ways that
adapted to the newly developing ecologies, sudiyascreasingly giving importance to
the individual's psychology and social positiontfbof which supported the idea of the
individual’s dignity), science, technical knowledgationality, and capitalistf.
Hodgson adds that while the major modern transfooms.happened initially and
primarily in the West, because they were groundedeep world-wide historical
tendencies, they were not exclusive to the WestaSthey eventually impacted the other
parts of the world, similar cultural transformatsdmegan to occur in those places.
Hodgson’s view of major trends in modern histord &is periodizations are thus
very similar to Foucault’s. And, by recognizingghit becomes clear how Deleuze and
Guattari can be applied to give insights into Is@ahistory. In short, de- and re-
territorialization are not limited to the West—thane very muclpart of Islamic history

This is significant because observers of Africaneiitan Islam sometimes emphasize a

8 Hodgson, 3: 176-204.

8 Hodgson, 3: 188-195.
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normative/irregular dichotomy when discussing tlatronship between the forms of
Islam practiced by Muslims in Muslim-majority landsd those by African Americans.
This frequently has contributed to debates overghgious legitimacy of African-
American Islam. While it certainly cannot be deniledt some forms of Islam are much
more dominant than others, by including de- antergtorialization as significant parts
of Islamic history, attention can be turned awayrfrquestions of religious authenticity
and legitimacy—questions which belong, in my opmimore to the realm of theology
than history—and instead focus lbbow and whyslam has changeith the modern
world 2°

As will be shown in this dissertation, the histofyislam in the modern West, and
in the AAIR in particular, largely revolves arouddterritorialized Islam and its
reterritorialization in the West. Therefore, the wé these concepts helps explain a
number of things about the AAIR. First of all, thgiye us insight into why the forms of
Islam promoted during the AAIR varied greatly anetjuently bore little resemblance to
the dominant forms practiced and believed in by IWusin Muslim-majority lands.
These concepts also shed light on why African-Aoaarilslam often blended various
forms of Islam—this was an inevitable outcome & éimcountering of the diverse
manifestations of Islam in the U.S. In fact, thesre a number of cases in which

immigrant Muslims were themselves influenced byi@sn-American forms of Islam. In

8 As Richard Bulliet, who has done influential wank early conversions to Islam, has pointed out,afne
the greatest benefits of the study of religiousveosion is that it helps us understand social ceasge
Richard W. Bulliet, “Introduction: Process and 8&in Conversion and Continuity,” @onversion and
Continuity, eds. Michael Gervers and Ramzi Jibran Bikhazit§@o: Pontifical Institute of Mediaeval
Studies, 1990), 5.
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the end, then, the concepts of de- and re-temiteation help explain how and why
unique forms of Islam have emerged in the U.S.

In addition, as will be demonstrated throughoutdberse of this dissertation, by
combining the concepts of Deleuze and Guattari Witdgson’s emphasis on ecology
and ecological shifts, once can more easily seettyeterritorialization of Islam in the
U.S. has neither happened overnight nor takensingée form. Any single
reterritorialization is the product of multiple, gwing, and competing minor de- and re-
territorializations, with some having more of arpewt than others. In the next two
sections, | explore major de- and re-territoridlmas of Islam that played important roles
in preparing the way for the AAIR.

2. “Mystical” Islam in the West

One of the most influential reterritorializationslslam in the West has been the
Western creation of a tradition that | call “mysiitislam. This tradition, still strong
today, dates probably to the twelfth century, ad wne of the most important
influences for the AAIR. This section’s discussisrnwice as long as those of the other
three dynamics because, though several scholaesaiiaady noted the connection of
this tradition to African-American Islam, they hagenerally failed to appreciate its
complexity and how deeply-rooted it is in Westeutture. Given the importance of the
“mystical” Islam tradition in the AAIR, it is helpf to have a deeper understanding of the

topic.
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“Mystical” Islam

| use the term “mystical” in quotation marks be@tle way Islam has been
perceived in this tradition has not always beeartyedefined and has been influenced by
disparate traditions that, though they might alldentified as “mystical,” are
typologically distinct. There are at least five égpof minor traditions that feed into the
Western image of “mystical” Islafif. The tradition that is most often connected with
“mystical” Islam today is what is frequently refedrto as mysticism. Mysticism, as it is
typically understood, is the acquisition of nonedissive knowledge (i.e., knowledge that
cannot be taught through words), usually done tjindearned ritual&’ In Islam, this
tradition is frequently callethsawwuf—Sufism. However, despite the popularity of
Sufism today, there are almost no known instan€earnty modern Christian Western
Europeans studying under a Sufi sheikh, nor istlegrdence that Western Europeans
had Islamic texts dealing either explicitly or exsilvely with Sufism prior to the
nineteenth centur}? Mysticism, then, was just one, and for a long tarmather minor,
element in the “mystical”’ Islam tradition.

Two of the minor traditions in the “mystical” Islatradition have to do with

magic: one is the type of magic that claims tocftdhanges in the physical world and

8 My distinguishing between types of “mystical” gbn has largely been inspired by Szodyihn Dee’s
Occultism

87 For a helpful discussion of the technical defomitof mysticism, particularly as it relates to btk
acquisition of non-discursive thought and the Istatradition, see Peter Adamson, “Non-Discursive
Thought in Avicenna’'s Commentary on thieeology of Aristotlg in Interpreting Avicenna: Science and
Philosophy in Medieval Islapeds. Jon McGinnis with David C. Reisman (Bos#rill, 2004), esp. 88.

8 See Michel Chodkiewicz, “La reception du soufispae I'occident: conjectures et certitudes, Tine
Introduction of Arabic Philosophy into Europeds. Charles E. Butterworth and Blake Andree &lgd¢ew
York: E.J. Brill, 1994), 136-149.
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the other is magic that claims to bring one clasagod. The first of these two distinct
minor traditions, magic used to affect changes@éworld, contains within it two sub-
types: “natural magic’—magic that was to some exé&cepted by a significant number
of medieval and early modern Western thinkers essfic (astrology, optics, etc.)—and
what has been pejoratively labeled “black” magice-tise of talismans, amulets,
incantations, and number symbolism as well asrglkb various spirits and/or demons.
Both types were written about by Muslims and Ardhaitguage texts on the subject had a
significant influence on the study and practicéhaim in the West, as | will discuss in the
next sub-section. The second magical tradition thasof exaltation—performing rituals
or other practices to bring one closer to god. Thgerhaps most popularly associated
with alchemy (which claims, in its more occult nfestations, that one can purify one’s
soul to attain a position closer to the divine) there were also a number of other
practices written about by Arabic authors thatrokdl to give the user exaltation.

The fourth tradition that feeds into “mystical”’dsh is often assumed to be
intrinsic to medieval and early modern magic—thegamic” view of the universe. This
view, typically associated with Plato and Plotintegjards the universe as an
interconnected whole in which events that happeeasth can be influenced by both
events in the celestial sphere as well as thedtlmments (air, water, earth, fire). This was
in fact the dominant view of the world in the Wastil around the seventeenth century
when many scientists began to break from it, stngss “mechanical” view of the
universe. It needs to be made clear here, howthadra belief in an organic view of the

universe did not necessitate a belief in magic. Magople believed that although
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humans were part of an organic system and wengeinfled by celestial bodies and the
four elements, they could not themselves contmigtysical world through rituals.
Conversely, while magic (both types) often reliedtioe organic view of the universe, it
did not require a belief in it. In fact, Arabic texon magic—including those that reached
the West—often did not explicitly endorse suchewiOnly a few notable works, such
as thePicatrix (discussed below), articulated the belief thatalins of magic were
connected to an organic universe. Another poirtribads clarifying here is that many
people in the post-Descartes era started to sbiesiria somewhat hyper-rationalist idea
that, whether one subscribed to beliefs in magieady any belief in an organic universe
was equivalent to having a superstitious or "mystigiew.

The final minor tradition that contributed to thee®¥ern idea of "mystical" Islam
was that of gnosticism. Gnosticism may be defirediscursive religious knowledge (as
opposed to mysticism's non-discursive knowledga ihclaimed to have been hidden
from the masses. Usually, gnostic teachings dtatiepeople unknowingly have within
them dignity and some divinity, and that after aspa or community learns about their
true nature, this knowledge will lead to one or enof the following outcomes: salvation
in the afterlife, improvements in one’s earthle|ibr the attainment of divine powé&rs.
Like magic, gnostic beliefs do not require a beilleén organic universe, though these
two traditions have certainly often been foundammection with each other. In both the

Islamic world and the early modern West, gnostiebewere primarily associated with

8 Christopher Stead, “Gnosticism,” @oncise Routledge Encyclopedia of Philosofffigrence, KY:
Routledge, 2000), 316.
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the Hermetic tradition, which also usually includetelief in an organic universe and the
various forms of magic.

Indeed, in both the Islamic world and late medifaly modern West (and in
late antiquity as well), these five traditions weassially associated with one another. To
be sure, though, each of these traditions coulahidewere sometimes used without belief
in the others. Sometimes only two or three of thiesditions were emphasized, and
sometimes people's beliefs in each tradition vabiettveen contexts and times.

Some scholars have labeled this matrix of beliaffous ways, such as

"esotericism," "metaphysical religion," "magic, Ufgerstition," "pseudo-science,"
"harmonial religion," or "scientific religion." Eaoof these labels has its benefits, but
each also has its downsides, particularly becaasie label tends to imply an emphasis
on one element in the tradition above all othees.ifstance, the term "esotericism"
suggests the hidden, or gnostic element, whiledim "metaphysical” emphasizes the
organic view. | have chosen to use the term "mabtgrecisely because of its
connotation of the element of mysticism. As willdgl®wn, by the time the AAIR began,
Sufism had already started playing a more promirastin the U.S. view of "mystical”
Islam, and during the AAIR there was a real infleefrom Sufi-tinged teachings. In
addition, because critics of Western "orientalisraVe sometimes preferred the poorly-

defined term "mystical” to describe one of the winesWest frames “oriental”

religions?® I believe my use of the term will help bring tdget scholarship that

% See, especially, Richard Kin@rientalism and Religio(New York: Routledge, 1999).
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examines the influence of Arabic "mystical” textsemrly modern Europe with
scholarship that looks at Western "orientalism."

Before addressing such scholarship directly, twoenpmints need to be made.
First is that belief in “mystical” religion does tiecessarily entail a rejection of modern
science. Modern, Cartesian science did not singglace “mystical” thought in one fell
swoop—in fact, a number of famous early modernrgisis simultaneously held
Cartesian-type beliefs and various “mystical” bisli& Even today, belief in any one of
the various “mystical” traditions does not neceibgantail a rejection of Cartesian
science; many people continue to believe in thil tofiboth. Both ways of ways of
thinking are shaped by the world’s complex ecolaly{social and physical) forces and
are not simple antitheses of each other. Indedldas®een explained, some of the same
forces that were encouraging the development ofemosicience and the idea that
individual humans can understand nature were absaiing the conditions necessary for
people to believe that they could use magic antdtkieaindividual was worthy of dignity.
The second point, then, is that no matter theiozighip between modern science and
“mystical” religion, the interest in "mystical" iglon—including “mystical” Islam—
should be regarded as a tradition intimately cotateto the history of people adjusting
to becomemodernpersons with dignity

Understanding the Western Interest in “Mysticalais
It should be acknowledged up front that, as Sagkoles, this promotion of

“mystical” Islam by the West was at least partiafiffuenced by the Western desire to

%1 Brian Vickers, introduction t®ccult and Scientific Mentalities in the Renaissamd. Brian Vickers
(New York: Cambridge University Press, 1984), 6-16.
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dominate and colonize Muslim-majority lanfBy framing Islam as mystical or
magical, the West, with its purported rational-ati&c perspective, was able to see itself
as having evolved past superstition and therefetéastronger society, thereby
justifying its taking on the paternalistic roleaflonizer®®

However, this does not explain why in the early srod/Vest “mystical” Islam
was frequently added to, or used to support, Ganstnd Jewish “mystical” traditions.
The key for understanding this is recognizing, adiiM Johar Schueller has
demonstrated, that the West has developed mu(apié sometimes conflicting)
“orientalisns.”** While we might attempt to generalize views of sl the West,
gender, political, and social contexts play a megbe in the kinds of views certain
Westerners have of Islam. And, as Susan Nancespoirtf not all Western societies that
have had distorted or unfavorable images of Islamethad an interest in colonizing, or
even simply dominating, Islamic landfsin some cases, a distorted image of Islam was
used by Westerners who had little connection tanisin order to simply come to terms
with their own ideals. By taking an interest in, fiestance, the stories of indulgence,
indolence, luxury, and magical self-transformaiiothe Arabian Nights nineteenth-

century Americans were able to internalize therdssand goals fostered by their

92 See Said, esp. 206.

% Richard King offers an excellent analysis usirig flerspective, though his focus is on Hinduisnt, no
Islam. See hi®rientalism and Religion

% Malini Johar Schuellet).S. Orientalisms: Race, Nation, and Gender inraitiere, 1790-189@Ann
Arbor: University of Michigan Press, 1998), 5-8.

% Susan Nancé{ow the Arabian Nights Inspired the American Dred90-1935Chapel Hill:
University of North Carolina Press, 2009), 2-7.
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consumeristic, capitalist societyIn other cases, the Muslim-majority region was
idealized by Westerners who were unhappy with tihess in the West. They believed—
and sometimes justifiably so—that Islamic societswtronger, was wealthier, and
offered more freedom and opportunities to its pedpan the West. They romanticized
life in Muslim-majority lands, believing that thardds provided for individuals who went
there a magical transformation from a poor and egged life to one of strength, wealth,
dignity, and freedom. This idealization of Islarsmciety was in fact so prominent in the
sixteenth and early seventeenth centuries thatdémdred thousand Western
Europeans became “renegades,” leaving Europe fahMdrica and the Levant where
they converted to Islam and integrated into thalloalture®

Perhaps the most important reason that the Westhgadevelopment of an
image of a “mystical” Islam, however, is the fdtat, beginning in the twelfth century,
the West's own explorations into “mystical” thougtatve frequently been influenced by
Muslim writers and Islamic elements. After Alfongds 1083 reconquest of Toledo, the
northernmost Islamic stronghold in Western Eurdjigjstian intellectuals slowly began
traveling to the city, which was already well-knoama center of scientific learnifg.

There, in the second half of the twelfth and ethisteenth centuries, a major effort was

% Nance Arabian 11-50.

" This was particularly true in late-sixteenth-cewptingland. See Nabil Matdslam in Britain: 1558-
1685(Cambridge: Cambridge University Press, 1998)15421-72.

% See Bartolome Bennassar and Lucile BennaksarChrestiens d’Allah: L’histoire extraordinaires
renegats XVI-XVII siecle@aris: Perrin, 1989).

% Marie-Thérése d'Alverny, "Translations and Tratst" inRenaissance and Renewal in the Twelfth
Century eds. Robert L. Benson and Giles ConstéBkmbridge, MA: Harvard University Press, 1982),
421-462; Charles Burnett, "The Coherence of thévigrhatin Translation Program in Toledo in the
Twelfth Century,"Science in Context4, no. 1/2 (2001): 249-288.
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made to translate Arabic works into Latin, ultimptieading to the production of the vast
majority of Arabic translations that would be knotenWestern Europe for the next four
centuries. While most of the translations madepai®were of texts dealing with
science, mathematics, and Greek philosophy, a nuailibe translations were
concerned with magic: astrology, alchemy, and dition°° Copies of these translations,
along with translations of other Arabic “mysticé#xts from Italy, began spreading
throughout Western and Central Europe and playexy/aole in the flourishing of
“mystical” thought during the fifteenth- and sixtele-century Renaissant®.

Already by the thirteenth century, major Westeiinkars, such as Roger Bacon
and Albertus Magnus, were very familiar with theaBic “mystical” tradition. This
interest was continued by the principal Renaissémeerists of magic—including
Marsilio Ficino, Pico della Mirandola, Cornelius #gpa, Paracelsus, John Dee, and
Elias Ashmole—who all had knowledge of a numbemafic-related texts translated
from Arabic’%

Through these writers and the translated bookstiiegtread, the Arabic
“mystical” tradition had a major influence on sealdtey elements of the Western

“mystical” tradition. For instance, tHeicatrix (the Latin version of th&hayat al-7akim)

was one of the most popular magic books durindrireaissance and served as the

100 Astrology was sometimes understood, by both efdpic and medieval Latin writers, as part of
astronomy, and, therefore, a legitimate science.

191 pavid Pingree, “The Diffusion of Arabic Magical fts in Western Europe,” iha Diffusione delle
Scienze Islamiche nel Medio Evo Europed. B. Scarcia Amoretti (Rome: Accademia Naziendeéi
Lincei, 1987), 57-102; Robert Halleux, “The Receptof Arabic Alchemy in the West,” iBncyclopedia
of the History of Arabic Scienced. Rashdi Raheed, vol. 3 (NY: Routledge, 19963-984.

192 References to the knowledge of translations obisrémystical” texts are dispersed throughout mafst
the major studies of these authors’ writings.
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primary model of a text that could bring all theigas magic sciences together into a
somewhat coherent scheffféWesterners also relied heavily on Arabic souressidg
with talismans and amulets. But the most well-knamfluence of Arabic “mystical”
texts was in the fields of astronomy/astrology alwhemy; many of the most popular
sources used in these fields were Arabic transiaff§ and Arabic writers like Abu
Ma’shar and Jabir (Geber) remained icons in theid$ through the seventeenth
century'®
“Mystical” Islam and Early Modern Secret Societies

Arabic “mystical” works were also important in tHevelopment of the secret
societies that would maintain the “mystical” traaiit in Western Europe after its public
decline following the English Restoration in 1680e first verifiable “mystical” secret
society movement was that of the Rosicrucianserfitist half of the seventeenth
century. Prior to the seventeenth century, Europeanltists were essentially loners,
reading, writing, and practicing their magic with@laiming membership in any
“mystical” organization. But, beginning in the 1&1@& number of small books were
printed that discussed a “brotherhood of the Ra®s€ and its founding member,
Christian Rosencrutz, who supposedly had travelgsrébia in the fourteenth century to

obtain “mystical” knowledge. It is likely that botRosencrutz and his brotherhood were

193 pavid Pingree, “Some of the Sources of Bteiyat al+7akim,” Journal of the Warburg and Courtauld
Institutes43 (1980): 1-15.

194 Halleux; Lee Stavenhagen, trans Testament of Alchemy; Being the Revelations ofelias
(Hanover, NH: Brandeis University Press, 1974); é&nig Garin Astrology in the Renaissance: The Zodiac
of Life, trans. Carolyn Jackson and June Allen (Bostontledge & Kegan Paul, 1983)assim

195 Garin, 16-21; William Newman, “Arabo-Latin Forgesi The Case of tfeumma Perfectioni@vith the
Text of Jabir ibn Hayyan’kiber Regn),” in The “Arabick” Interest in Seventeenth-Century Englaed.
G.A. Russell (Leiden: E.J. Brill, 1994), 278, 28882
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fabrications. The creators of Rosencrutz perhagw dn the tradition of Artephius, a
mysterious figure known as a medieval “mysticaljesavho, it was said in as early as the
thirteenth century, gained his knowledge throughet to the Orient—though in reality
he may have been a Muslim “mystical” writ8f.And while it is likely that no

Rosicrucian brotherhood had actually existed godhe printing of these books, their
publishing caused great excitement in Europe amahaber of individual writers began
claiming to be members of the brotherhood.

The reasons for this Rosicrucian “furore,” as iswalled, have been recently
detailed by Susanna Akermd.Akerman demonstrated that Arabic astronomical and
astrological texts, which suggested that theregvaat millennial significance in a
number of astronomical events in the late sixteanthearly seventeenth centuries, were
at “the heart of” what “triggered” a number of ott@is and their patrons to believe that
a new era was about to be ushered in by a “my&tratestant brotherhood across
Europe. Whatever the true importance of these r@tnecal events were, historical
hindsight shows us that the political, social, agldjious upheavals during this period
were in fact deeply connected to the globalizingés—such as the growth of Europe’s
long-distance seafaring, the spread of modern aentsyand capitalism, the

development of the Atlantic slave trade, and tliexnof gold from the Americas—that

198 Nicholas H. Clulee, “At the Crossroads of Magid&tience: John Dee’s Archemastrie,Gncult and
Scientific Mentalities in the Renaissaned. Brian Vickers (New York: Cambridge Univerdryess,
1984), 61, 69 n. 30.

197 Francis Yates, with heRosicrucian Enlightenmenpresented the first major English-language stfdy
the phenomenon, but subsequent criticisms of hek Wave led to a reevaluation of the “furore.”
Akerman’s bookRose Cross over the Baltic: The Spread of Rosianism in Northern EuropéBoston:
Brill, 1998) is perhaps the best study to comeiouécent years of the seventeenth-century events.
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were ushering in the modern world. But the affedthese types of deep historical forces
were not seen then as clearly as they are percamedand, as a result of the influence
of the astronomical theories, the patrons encouarige publishing of these Rosicrucian
texts and took new political and military actionsorder to change the state of affairs in
Europe!®®

After a few years, the furore was quelled, butdhsire for secret societies and
societal transformation remained, so several oistsiftormerly interested in the
Rosicrucian movement began seeking out Masonice®dghich they believed had
preserved important “mystical” knowledge becausEwbpean masonry’s own
tendency to claim that its interest in science mathematics was transmitted to it from a
number of mystically-inclined Old Testament wisemasd Hermes Trismegistus, who
was regarded at the time as both the “mystic” paekence and as having the oldest and
purest wisdom in the worftf?

In the late seventeenth century, due to both palitepression and the rise of
Cartesian science, the practice of “mystical” triadis was pushed underground.
“Mystical” writings, particularly works on the vamis types of magic, were for the most
part no longer accepted as legitimate works offr@aeand there was now a decreased
willingness to seek out the more difficult-to-olmtaiources, such as those translated from

Arabic. Meanwhile, though the number of people wiewe not actual stonemasons

108 Akerman, 238, 214.

199 See David Stevensofihe Origins of Freemasonry: Scotland’s Century,@3910(New York:
Cambridge University Press, 1984); Margaret C. Badwing the Enlightenmer{fNew York: Oxford
University Press, 1991); Robert Freke Go@oduld's History of Freemasonry throughout the Wovial. 1
(New York: Charles Scribner's Sons, 1935).
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joining Masonic lodges was growing, Masonry—paittcly in Britain—was becoming
less and less associated with the “mystical” andemoth Deism, modern sociability,
civic ideals, and political subversidtf As a result, there was a rather steep decline in
Western familiarity with “mystical” knowledge frodrabic sources. So, while some of
the Arabic/Islamic-influenced traditions remained¢ch as alchemy, astrology, and the
Artephius/Rosencrutz story of traveling to the Mal&ast for “mystical” knowledge,
their Arabic origins were now at best only legeadd the “mystical” Islam tradition
became rather vague, being detached from its aextpractice-based origins.
The Transformation of Western Interest in “Mystidalam in the Eighteenth and
Nineteenth Centuries

During the eighteenth century, interest in the “tiegd” Middle East was
rekindled by the publication of thrabian Nights:** At this time, however, the
“mystical” Islam image was on a popular, entertaentrevel and few people who
enjoyed theArabian Nightsbecame sincere students of “mystical” Isfdfin fact,
during this century and into the first years of theeteenth, serious Western discussions
of Arabic/Islamic “mystical” religion were almosbn-existent.

As the nineteenth century progressed, howeverptgsn to change due to

several factors. First was the eruption of Wesit@grest in Sufism. As mentioned above,

119 Marsha Keith Manatt Schuchard, “Freemasonry, $&meieties, and the Continuity of the Occult
Traditions in English Literature” (PhD diss., Unisiy of Texas at Austin, 1975), 180-183; Jacob589

11 See Saree Makdisi and Felicity Nussbaum, eds AFhkian Nightsn Historical Context: Between East
and Wes{New York: Oxford University Press, 2008).

12 Maxime RodinsonEurope and the Mystique of Islatmans. Roger Veinus (Seattle: University of
Washington Press, 1991).
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there had been some Western European awarendsseistence Sufism prior to the
nineteenth century, but there are no known inse&o€tearly modern Europeans studying
under a sheikh, nor is there evidence that We&arapeans had Islamic texts dealing
either explicitly or exclusively with Sufisit? Indeed, Ibn Tufayl'$ayy ibn Yaqgzan
which was perhaps the most influential Islamic @éphical text in the West during the
early modern era, was not recognized as conneat8dftsm despite it being largely
shaped by Sufi concept¥' But in the 1810s, the first popular translatioms iEuropean
languages of Sufi poetry began appearing in Gerthanyhen the famous Goethe (who
was, in addition to being a Romantic writer, a Rrason and occultist) published in 1819
an essay on Oriental poetry that included discassid Hafiz and Rumi, Sufism was
rocketed into the consciousness of the Westerfigaasia. Then, in 1856 and 1859,
William Rounseville Alger'sPoetry of the Easind Edward FitzgeraldBhe Rubaiyat of
Omar Khayyanpopularized the Sufi poets for English-speakindiences-'°

One of the reasortsayy ibn Yaqgzaand, when they were discovered by
Westerners, other Sufi texts were so popular inMest was the attractiveness of the Sufi
aim of improving the individual’'s—as opposed toispgs—closeness with God. This

goal found a receptive audience in the modern Waste, as Hodgson and Foucault

113 See Chodkiewicz.

114 See Samar Attafhe Vital Roots of European Enlightenment: Ibn Yisanfluence on Modern
Western ThoughiPlymouth, UK: Lexington Books, 2007); G.A. Russé&lihe Impact ofThe Philosophus
AutodidactusPocockes, John Locke, and the Society of FrieridS;he “Arabick” Interest in
Seventeenth-Century Englaratl. G.A. Russell (Leiden: E.J. Brill, 1994), 2245.

15 Mark Sedgwick, “The Reception of Sufi and Neo-Suiferature,” inSufis in Western Society: Global
Networking and Localityeds. Ron Geaves et al. (New York: Routledge, pa0®1-182.

18 Eor a discussion, see Leigh Eric SchmiRitstless Souls: The Making of American SpirituéSgn
Francisco: HarperSanFrancisco, 2005), 82-85.
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(who both followed Durkheim) observed, becauséniefurbanization and
technicalization of modern life, a growing importanwas being given to the
individual *” Sufism, then, was the form of Islam that reson#tedmost with Western
audiences. And because Sufism’s mysticism couldidily into the vague image of
“mystical” Islam that had been shaped by both #reoss magic tradition and the
popularity of theArabian Nights the increased interest in Sufism was helping to
reinvigorate that Western image of a “mysticalatel This image was soon solidified
with Edward Bulwer-Lytton’s extremely popular “migl” Oriental novelZanoni
(1842). So, by the mid-nineteenth century, at leaite U.S., favorable views of Islam
were primarily found among publications dealinghwfinystical” religions'*®
Meanwhile, the deterritorialization of religion wsaignificantly transforming
religious identities and ideas in the West. As \Wastrs began to learn for the first time
about Hinduism and Buddhism, and as knowledge abeuteligions of antiquity and
early Christianity spread, the West started praayiciew religions, new theories of

religion, and Western converts to non-Christiaigiehs*° Interestingly, however,

17 Also see Charles TayloBources of the Self: The Making of the Modern Ite(@ambridge, MA:
Harvard University Press, 1989).

118 See Bowen, “Scientific Religion.”

19 Because the literature on this subject is immemsis | will identify the works that have been
particularly helpful for my understanding of theipd. SchmidtRestless Soul8radford J.M. Verter,
“Dark Star Rising: The Emergence of Modern Occuitid 800-1950” (PhD diss., Princeton University,
1998); Jocelyn Godwinthe Theosophical EnlightenmdAtbany: State University of New York Press,
1994); Catherine L. Albanes&,Republic of Mind and Spirit: A Cultural History American
Metaphysical ReligiofiNew Haven: Yale University Press, 2007); DavicbReon,The Unitarians and
the Universalist§Westport, CT: Greenwood Press, 1985); Robertulel; Mesmerism and the American
Cure of SoulgPhiladelphia: University of Pennsylvania Pre€82); Bruce F. Campbelncient Wisdom
Revived: A History of the Theosophical MovemBetKeley: University of California Press, 1980);
Stephen Gottschaldhe Emergence of Christian Science in Americargieis Life(Berkeley: University
of California Press, 1973); Carl T. Jacks¥egdanta for the West: The Ramakrishna Movemeihiein t
United State¢Bloomington: Indiana University Press, 1994); fitas A. TweedThe American Encounter
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despite both this religious transformation andgineultaneous revival of interest in
“mystical” Islam, very few Westerners actually cened to Islam during the nineteenth
century*>—Buddhism was far more popular and influential. Téasons for this are not
fully understood, but there are probably at lelasteé major contributing factors. One is
that before the late eighteenth century Westerdmadsalmost no knowledge of the
religions of East and South Asia. Prior to thatejrthen, Islam had little competition for
the attention of Westerners interested in Oriemgigyions—but after the turn of the
century Islam found itself as merely one of sevekabther factor was that India, the
region with which Buddhism was largely associatetMestern minds, had been, for the
most part, successfully subdued by Westerners.afd&hd Richard King demonstrate,
the fascination with the “mystical” Orient was irany ways dependent on the
colonization and dominance of the region associaiddthat mysticism. Because India
was the most dominated, its religions were seg¢hatruest form of the pre-modern
religion?* Therefore, those Westerners who were interestéuystical” Oriental

religions would be more drawn to those from India.

with Buddhism 1844-191pBloomington: Indiana University Press, 1992); Mamn Clawson,
Constructing Brotherhood: Class, Gender, and Fratdism(Princeton: Princeton University Press, 1989);
Mark C. Carnes$ecret Ritual and Manhood in Victorian Amer{téew Haven: Yale University Press,
1989).

120 The |argest group of Muslim converts was the fesdred in Liverpool in the 1890s. Alexander
Webb’s 1890s U.S. Muslim missionary effort, thesatmost popular Islamic conversion movement in
the West in the nineteenth century, probably gam@dore than 100 converts, and probably less than
fifty. See Stefano AllieviLes Convertis a I'lslanfParis: L' Harmattan, 1998), 270-271; Ron Gealstam
in Victorian Britain: The Life and Times of AbdWl®uilliam (Leicester, UK: Kube Publishing Ltd.,
2010); Ali Koése,Conversion to Islam: A Study of Native British Cents/(London: Kegan Paul
International, 1996); Umar F. Abd-AllatA Muslim in Victorian America: The Life of AlexandRussell
Webb(New York: Oxford University Press, 2006); Brent&ingleton, “Brothers at Odds: Rival Islamic
Movements in Late Nineteenth Century New York Citiournal of Muslim Minority Affair7 (2007):
473-86.
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This, however, does not explain why Hinduism watsnsarly as popular for
Westerners as Buddhism. It is a particularly pedipigissue when it is recognized that
nineteenth-century Westerners were aware of thalHat Hinduism was indeed older
than Buddhism. Jocelyn Godwin has suggested tealifproportionate interest in
Buddhism was largely attributable to its uniqueierobf Nirvana—"nothingness” or
“annihilation.” This concept was appealing for thaghose were interested in non-
Christian religions because these religious radieadre predisposed to the rejection of
all religious dogma in favor of a “mystical” systehat allowed for, using the term of
Delueze and Guattari, constant deterritorializatinuth, for them, was beyond not only
doctrine, but all human concepts; therefore, @ji@lis system that poses the idea of
nothingness as its very goal would be the mosacittre!?? Islam could not claim this
and was therefore not as popular.

Freemasons, Muslim Converts, and “Mystical” Islanthe Nineteenth Century

In this environment, then, only those Westerners tdid particularly strong
motives for embracing Islam—or at least the symbblslam—would do so. Perhaps,
for some, it was the desire to distinguish ondseth among the waves of Westerners
who were showing interest in Oriental religionsother cases, converts to Islam had
established relationships with Muslims either ia West or while abroad; the
strengthening of affective bonds with people offeetent religion has been recognized

as a key contributing factor for conversiGiln addition, there was one particular

122 Godwin, 322-331.

123 This was most famously brought to light in Johrilénd and Rodney Stark, “Becoming a World-
Saver,”American Sociological Revie30 (1965):864-873.
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organization that, because of its unique backgrpshowed a disproportionate interest in
Islam.

The Freemasons, as | noted above, were the primaeyitors of the medieval
and Renaissance “mystical” tradition. After Westémystical” religion was forced
underground starting in the late seventeenth centioe freedom to learn about and
practice “mystical” traditions had become sevetihited, so people sought out secret
networks for access to the “mystical” world. Beaao§its early ties to the “mystical”
tradition, in the eighteenth century Freemasonryspde the fact that most individual
Freemasons were in fact turning away from Freenmgsofmystical’ roots—"became
increasingly the repository of the whole occulfig., ‘mystical’] and antiquarian
mélange.*** Due to the secrecy of Freemasonry in the eightieserttury, there is not
enough available information to say conclusivelyethier it had maintained any
awareness of the “mystical” books translated frorabfc. However, there is so little
evidence to support this theory that it seems kighlikely. If the Arabic “mystical”
tradition did in fact influence eighteenth-centlingemasonry in a significant way, it was
most likely through a vague sense that Masoniotysind teachings could be traced
back to the “Orient.” While for most Masons thisrfé€nt” conjured up the image of a
pre-Christian (and thus pre-Islamic) Levant thaswédluenced by Egyptian and Hebrew

religion and philosophy, some Masons may have Wwedi¢hat Islam had been an

124 Schuchard, 174.
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inheritor of the original Freemasonic teachingshBps, then, Goethe’s Masonic
influences were partly what had inspired him tdgeahe Sufi poets

Because of their Deistic beliefs, Freemasons aswetimes took the position that
they would be open to Muslims joining their lodd&Nevertheless, because the few
Muslims living in Europe and the U.S. rarely evéiempted to join Masonic lodges, this
openness was almost never put into practice iNtest. It did, however, come into play
when Masonic lodges were established in regions large numbers of Muslims. By the
mid-nineteenth century, local Muslim elites (langbkcause they could afford to pay the
requisite dues) began joining, desiring to acdessmodern sociability and social
networking offered by the fraternities. Severaldesl began to be formed with a large
number of Muslims and the Qur’an replaced the Basehe holy book used in the
Muslim lodges’ ceremonies. This was followed, paufarly in the Ottoman regions, by
local Muslim Masonic brothers reinterpreting theddaic genealogical myths in ways
that would affirm the importance of their own réhg. A variety of narratives were
produced that placed Islam and Islamic figurefatteart of the Masonic traditidfY.

Sufis—particularly Bektashis—were especially drawrrreemasonry, which had

several parallels to their traditio®.By mid-century, a number of Ottoman Bektashis

125 Goethe’s understanding of Islam was significaimtfiuenced by the German orientalist Hammer-
Purgstall, who proposed the theory that the Isldimatansmitted Masonic knowledge to Europeans.

126 Jacob, 66, 70.

127 Thierry Zarcone has written numerous books aridi@ston this subject. See especially Migstiques,
Philosophes et Francs-Macons en Isl@Paris: Institut Francais d’Etudes Anatoliennestdihbul, 1993).

128 See Zarcondylystiquespassimand, for an English-language summary of his maiuights on the
subject, see Thierry Zarcone, “Gnostic/Sufi Symlaold Ideas in Turkish and Persian Freemasonry and
Para-masonic Organizations,”kmowledge of the Heart: Gnostic Movements and $dcealitions:
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had attracted the attention of Western Freemasbswere living in the Middle East.
Some, such as John Porter Brown, a dragoman fad.®elegation in Constantinople,
were even initiated into the Muslim lodg&& Brown published his discovery of these
Sufi Freemasons, as did fellow American FreemaBwigert Morris and Henry R.
Coleman, thereby making the American Freemasorbtiqpaware of this phenomenon
of Muslim—and Sufi—Masonry>° At the time, American Freemasons, following the
trend begun by French Masons in the eighteenthupgniere increasingly taking an
interest in the growing literature on Oriental gedns and the “mystical” tradition, and
some had already begun claiming that Masonry wapldeonnected to other “mystical”
religions®3!

The wave of connecting Freemasonry to the alreagylar Sufi/“mystical”
Islam image meant that Islam could take on newpelekevels of significance for
Masons. It is therefore not surprising that the Mugonverts in Liverpool—the largest
Western Muslim convert community in the nineteesghtury—were very much

interested in Freemasonty..In the U.S., meanwhile, Albert Leighton Rawson—an

Transactions of the Eighth International Conferedc& 5 November 20Q&d. Robert A. Gilbert
(Hersham, UK: Lewis Masonic, 2008), 117-131.

129 7arcone Mystiques 222-225.

130 30hn P. BrownThe Dervishes; or, Oriental Spiritualisthondon: Trubner and Co., 1868); Robert
Morris, Freemasonry in the Holy Lan@ew York: Masonic Publishing Company, 1872); HeR«
ColemanLight from the East. Travels and Researches indBilsinds in Pursuit of More Light in Masonry
(Louisville: Henry R. Coleman, 1885), 264-265.

131 Bowen, “Scientific Religion,” 319.

132 Geaves, 34, 62, 109, 119, 125, 322n; Kdse, 14Fi6leader of the group, Abdullah Quilliam, was
himself involved in a number of Freemasonic lodgesr the years, and, beginning in around 1902, rakve
Liverpool Muslim converts joined a para-masonicamigation led by Quilliam named the Ancient Order
of the Zuzimites; see the group’s journkthe Crescent
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associate of the Liverpool Muslims and one of tr@mproponents of the Islamic
propagation effort led by the convert Alexander Wehvas a Freemason who had
shown great interest in Islam, and had even toesstablish Islam-themed para-Masonic
organizations in the U.§?

In the 1880s, a decade before Webb’s mission bé&gnson was also a key
player in the development of the Ancient Arabic @rNobles of the Mystic Shrine,
commonly known as the Shriners. The Shriners wegarozed in the 1870s as a white
Masonry-affiliated group that emphasized an Islaihéntity. While the true origins are
still not conclusively known, Shriner traditionlgelus that the group was established in
the early 1870s in New York by a number of Masams| perhaps a non-Mason but
respected actor who had recently traveled in ther [#ast and Europe and claimed to
have been initiated into an ancient Bektashi-cotateklasonic order. Members, known
for donning fezzes, often wore various Arab- anggn-inspired clothing, frequently
used Arabic writing, quoted from the Qur’an, spokelevotion to Allah, occasionally
took Islamic-sounding names (in addition to adaptime title “Noble”), and gave their
meeting halls (“temples” and “mosques”) Islamicttiezl names (such as “Mecca,”
“Osman,” and “Crescent”). An early history of thed®r stated, however, that the Shrine
“does not advocate Mohammedanism as a sect, lultates the same respect to Deity

here as in Arabia and elsewhere, and hence thets#dts profound grasp on the

133 perhaps the most complete discussion of Rawsomisaztions to Islam is given in Nand@eabian

Nights 92-97. Nance, however, without offering any ewickebesides her inductions, strongly asserts that
Rawson’s promotions of Islam were almost completieiyen by a desire for personal profit. We do not
know Rawson’s personal motives, but they were grlyhaimilar to those of most people, mixed.
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intellect and heart of all cultured peopf&*This “Islamic” identity was restricted to
when the Shriners were participating in overtlyisér activities; it did not generally spill
over into all areas of life.

It is not known whether the Shriner origin storysssacomplete fabrication, but it
is generally accepted—even by Shriner historiangtiththe 1870s the Shriner leaders
were conscious of fictional elements in their stangl had in fact employed them as a
way of emphasizing the Islamic identity for leskgieusly devout reasons: they were
interested in promoting the image of Islam in orgeappeal to popular conceptions of
Muslims as exotic, indolent, and indulgent. Appdserior these early leaders and many
of the 100,000 adherents by the turn of the centhieyShrine was primarily a site for
relaxation, play, socialization, and indulgencédod, wine, and fantasy> Rawson was
responsible for rewriting the Shriner rituals i th880s to make them sound more exotic
and authentic, which resulted in the rapid growitthe organization. This last fact
suggests that, while some scholars point out tleaBhriners have generally seen their
“playing Eastern” as an intentionally silly faremme early members, who themselves
had little knowledge about Islam and may have l@@eang the Freemasons who were
developing an interest in Islam, may have beermssly attracted to the Order’s Islamic
stories and symbols. The Shriner origin storyatduand costume certainly resonated

with the “mystical” Islam traditiort>°

134Wwilliam B. Melish, The History of the Imperial Council Ancient Aralideder Nobles of the Mystic
Shrine for North America 1872 - 1924 ed. (Cincinnati: The Abingdon Press, 1921), 38.

135 Fred Van DevanteParade to Glory(New York: William Morrow and Company, 1959).

136 Eor a fuller discussion on this topic, see Bow&tjentific Religion.”
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In any case, no matter how much more attractithadt become since the
eighteenth century, particularly for Freemasonstaonde people exploring other
“mystical” and Oriental religions, Islam had failealtake hold in the West. Alexander
Webb's Islamic movement floundered after only thyears and converting fewer than
100 people. Besides the small Sufi movement ceth@@und Inayat Khan in the early
1910s*” there would be no other successful Islamic coeemovement in the U.S.
until 1920. “Mystical” Islam was the most attra@iform of Islam in the U.S., but until a
group of people had enough incentives to overcdraeultural barriers to embracing it,
“mystical” Islam—and the sense of dignity it cogidomote—would, for all intents and
purposes, remain a dormant form of Islamic identitihe U.S.

3. Muslims from Abroad and their Interactions with Non-Muslim African
Americans before 1920

The de- and re-territorialization of religion indles more than the dispersal,
mixing, and re-imagining of religious doctrines ayinbols. A significant element is the
physical movement of people from various religibaskgrounds into new locations. In
order to understand how religions become reteraliaed, it is important to take into
account the context in which carriers of religicewvel, the culture into which they settle,
and the new relationships they built with both tigrenists who came from different
homelands and with people of different religions.

In the U.S. before 1920, there were two major gsaefiMuslims who had come

from abroad: enslaved African Muslims and Muslinfsovimmigrated by their own free

137 See Elisabeth de Jong-Keesihmgyat Khan(London: Luzac & Co. Ltd., 1974), 86-107. It shibble
made clear that Inayat Khan's movement, though, 8idinot consider itself exclusively Islamic.
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will. Enslaved Africans had been arriving in thadathat would become U.S. in small
numbers for perhaps 250 years, but particularlyesthe early eighteenth centdr.
However, because of slave owner and trader attefmpéziuce communication between
enslaved people as a way of preventing the makipipas for escape or rebellion,
people who spoke the same language and sharedrtteecilture, and thus co-
religionists, were often sold to different owngrsgventing the continual reinforcement
of religious traditions. The effect was exacerbdigdhe fact that enslaved peoples were
able to bring few if any texts or religious objefitsm their homelands that might have
served as other mediums for religious transmisdgibis ultimately led to the almost
complete disappearance of Islamic practices amosigeed people and their
descendants in the U.S. by the late nineteentupeht’

However, before it had fully dissipated, there w&sene instances of transmission
of Islam and of possible conversions of non-Mugiaves to Islam. Evidence for this,
still, is little and suggestive at best, primatdgcause there are few written accounts from
any enslaved Muslims in the U.S. However, given lhaslim slaves often had relatively
(for an enslaved person in the U.S.) high levelsdafcation, cultural training, and strong
moral convictions, possessed an air of respedigbiliere in many cases given leadership

roles and thus more privileges, and sometimes greneted freedom, conversion to Islam

138 See Allan D. Austin, edAfrican Muslims in Antebellum America: A Sourceb@&w York: Garland
Pub., 1984); Allan D. AustirAfrican Muslims in Antebellum America: Transatlar@tories and Spiritual
Struggles(New York: Routledge, 1997); Sylviane Dio&ervants of Allah: African Muslims enslaved in
the AmericagNew York: New York University Press, 1998); MigiaA. GomezBlack Crescent: The
Experience and Legacy of African Muslims in the Acas (New York: Cambridge University Press,
2005), 13, 18-20, 128-35, 144-52; Kambiz GhaneaBassHistory of Islam in Americ@New York:
Cambridge University Press, 2010), 15-94.

139 Gomez, 144-52; GhaneaBassiri, 63-73; Jacksori, 38,
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may have been an attractive choice for non-Muslanes who could have seen
conversion as a means to improve their positicacoess to things in the worltf It
should be noted, however, that these convertsatidlhembrace the same forms of
Islam. Because the slave trade brought to the MuSlims from very different
geographical and sectarian provenances, the Isidine @nslaved—and thus that of the
converts they influenced—was itself very much déteialized***

One story of conversions centers around IbrahimuhB&hman, the enslaved son
of an African Muslim chieftain, who was freed in2B8"*> Abdul Rahman’s manumission
was based on the belief that he had converted tist@mity, and he was subsequently
taken by a Christian group on a lecture tour ofUh®. in order to gain support for
colonizing Africa. Literate in Arabic and possesgsirong speaking abilities, he was
originally brought to white churches where he ingsexl the congregations, thereby
increasing their support for colonization. But lbes stirred “religious controversy
everywhere. He relished the opportunity to ques@bnistianity by arguing with
religious leaders and insisted Islam was the anig teligion.” White churches of course
stopped allowing him to come, so he took to praagho African Americans and became
widely known and respected among the circles sujgpblack independence. There are

reports that some African Americans who saw anddhabdul Rahman “began to recall

140 Gomez, 173-182.
141 GhaneaBassiri, 63-73.

142 Abdul Rahman has been the subject of several atiaderitings. For a useful introduction to his life
see Allen,Transatlantic Stories65-84.
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their own Islamic religious backgrounds. Some pplieclaimed their African-Muslim
names, invoking the wrath of local whites, who loleshthem as imposter??

There were likely also other converts on the Geo8ga Islands, which had
probably the highest concentration of enslaved Mhssin the U.S** Enslaved non-
Muslims may have had found certain material advgegaor at least more self-respect,
through conversion to Islam when living among, exisg Muslims who had what they
may have considered better lives. Others may haréed Muslims and taken on the
practices of their spouses, and it is possiblegbate were drawn to a spiritual element
to which they may have perceived Islam as givingeas. Interestingly, there is also
evidence that some whites may have even takenntialgalamic identities due to the
influence of enslaved Muslinté>

There are no known instances, however, of eitheslivtuslaves from Africa or
the converts they made surviving into the 1900 Muslim community that did last
into the twentieth century and beyond was that aglin immigrants. Unlike the
enslaved Muslims, these immigrants started arrivnngjgnificant numbers only in the
later nineteenth century® At first, Muslims, like other immigrants, primayilived and

interacted with those of the same ethnicity. Atipassed and the desire to connect with

43 Dannin, 20-21.
144 Gomez, 156.
145 Bowen, “Scientific Religion,” 318.

146 See Smith, 50-54; Adele Linda Younis, “The Comirighe Arabic-Speaking People to the United
States” (PhD diss., Boston University, 1961); GlaBassiri, 9-12; Amir Nashid Ali Muhammabgliuslims

in America: Seven Centuries of History (1312-20@®ltsville, MD: Amana Publications, 2001), 3-Ear

a discussion of Muslims who may have come to thedeas before the arrival of Columbus, see Abdullah
Hakim Quick,Deeper Root¢London: Ta-Ha Publishers, 1996), chapter 2.

78



other Muslims increased, efforts were made to éstalslamic institutions. The early
Muslim immigrants hailed from all parts of the Islie world and therefore their early
U.S. communities sometimes contained very divestsariic beliefs and practices and,
because there were only a few Muslim organizatersformally-trained Muslim
religious leaders were extremely rare in the We&tly immigrant Islamic beliefs and
practices were not standardiZ&dThroughout the U.S. at this time, then, one cailein
find Muslims from a variety of provenances joinitogjether, either downplaying or not
criticizing each others' sectarian commitmentsratidious particularities of their
homelands, adding into Islamic activities Americaistoms (such as expressing
patriotism for the U.S. and having coed prayersdamtes), and bringing in convet{g.
Prior to the passing of the Hart-Cellar immigratamt of 1965, Islam in America took
very diverse forms, and was only in the beginnitagyss of reterritorialization.

Despite the openness and diversity of the earlyigrant Muslim community,
particularly before 1920, immigrant Muslim interiact with African Americans took

place on a rather small scaféIn many cases, non-black Muslim immigrants pickpd

147 yvonne Yazbeck Haddad and Adair T. Lumnti$amic Values in the United Statdsew York: Oxford
University Press, 1987), 20.

148 Eor example, see Liyakat Taki@hlism in AmericgNew York: New York University Press, 2009),
15-17; Karen Isaken Leonakdiyslims in the United States: The State of Rese@elv York: Russell

Sage Foundation, 2003), 11; Yvonne Yazbeck Hadtdd Shaping of Arab and Muslim Identity in the
United States,” inmmigration and Religion in Americads. R. Alba, A. J. Raboteau, and J. DeWind (New
York : New York University Press, 2009), 250-257.

4% 0n the complex relationships between early Mugfimmigrants and African Americans, see, for
example, Abdul Jalil Al-Tahir, “The Arab Communitythe Chicago Area, A Comparative Study of the
Christian-Syrians and the Muslim-Palestinians” (Rti§s., University of Chicago, 1952), 120-124; Atif
Amin Wasfi, “Dearborn Arab-Moslem Community: A Studf Acculturation” (PhD diss., Michigan State
University, 1964), 176-177; Lawrence Oschinskyldis in Chicago: Being a Study of the Acculturatadn
a Muslim Palestinian Community in that City” (MAdsis, University of Chicago, 1947), 25-26.
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the racist mentality that was popular in the Ur&l this led to avoidance of African
Americans outside of business interactions. Need&s, sometimes Muslims did
develop social and even religious relationshipf witrican Americans. And there were
even a handful of cases of immigrant Muslims—uguiaidlian men—marrying African-
American womert>°

As far as is currently known, besides perhaps RevPrince de Solomon
(discussed at the end of this chapter), no immigvarslim directly proselytized to
African Americans before 1920. However, at least mnmigrant from this period
endorsed the idea that African Americans shouldredrio Islam: Mohammad
Barakatullah. Barakatullah was an Indian Muslimatahand revolutionary whose many
accomplishments have unfortunately been left omast histories of Islam in the U':
After spending several years in England where heamimportant member of the
Liverpool mosque, he arrived in the U.S. in 18%@ratommunicating with Albert

Leighton Rawson, Alexander Webb, and other AmerMaslims>>* Making his living

150 5ee Karen Leonar#aking Ethnic ChoicegPhiladelphia: Temple University Press, 1992):&kiBald,
“Hands Across the Water: Indian Sailors, Peddkens, Radicals in the U.S. 1890-1965" (PhD diss., New
York University, 2009).

151 There are only a few English-language in-depthudisions of Barakatullah’s life, and we still know
very little about his time in the U.S. See ShafRarvi, “Mawli Barkatullah Bhopali (A Revolutionary
Freedom Fighter in the Early ®@entury),”Journal of the Pakistan Historical Sociedy, no. 2 (1989):
139-158; M. IrfanBarkatullah Bhopali[“liberal”] trans. S. Iftikhar Ali (Bhopal, IndiaBabul IIm
Publications, 2003); Sayyid “Abid "Ali Vajdi al-Haisi, Maulana Barkatullah Bhopali: Ingilabi Savanih
(Bhopal: Madhyah Pradesh Urdu Akademi, 1986); Alilan, “The History Column: An Indian Muslim
Revolutionary in America,” July 2, 2009,
http://twocircles.net/2009jul01/history _column_iadi muslim_revolutionary_america.html (accessed
August 21, 2012). | also rely on a translated abrafvom an Urdu-language biography on Barakatullah.

1520 1895, Barakatullah wrote to Rawson that he imnding to come to the U.S. to lecture and baild
mosque. However, he was not able to make the iip 1899 when he was invited by Webb, and
encouraged to go by other Indian Muslims who kneeb® See al-Husaini, 107; Irfan, 41-43; and the
letter to Rawson, dated 4/19/1895, which is comtgiim the John A. Lant Papers, Missouri History
Museum. | would like to thank Brent Singleton fofarming me about this letter.
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as a writer and a teacher, Barakatullah plannedigh ultimately failed) to construct a
mosque and he lectured and wrote on Sufism duiggdars in New York>®
Passionately committed to India’s independencealgdullah attempted to form
alliances with various political parties and ethgioups throughout the world in order to
build a coalition strong enough to overthrow cotdmiowers=>* On at least one occasion,
Barakatullah compared the treatment of Indiansritish India to slavery>so it is clear
that he was able to recognize the similar oppressit®wlack Americans in the U.S. His
views on the plight of African Americans were agdmost certainly influenced by the
Muslim convert communities in both Liverpool andviN¥ork, both of which were very
critical of the U.S.’s treatment of the commuriit§In 1903, Barakatullah sent a letter to
the editor of th&New York Tribungwriting that, because there was no racism imisla

and, after centuries, Christianity had

failed to soften the heart of the white and amat®the condition of the black, it
is time that Islam should have a chance to trinftsence over the negro race of

153«Church and Religious News and Note@w-York TribungJuly 4, 1908, 8. This news article
indicates that both Barakatullah and Alexander Wgdntticipated in the same summer-long interreligiou
conference, which raises the possibility that Wetatintained his ties with Barakatullah after thédias
arrival in the U.S. It is notable that while in tbeS., Barakatullah was sometimes billed as “Swami
Barakatullah” (see, e.g., the “Swami Barakatullabi¥ertisement in thBrooklyn Daily Eagleon March

28, 1903, 14)—it is not known if he had chosen Hiisdu title himself or if it was given to him by
promoters, who, following the American tendencyh&ttime, thought of all Indians—whether they were
actually Hindus or not—as “Hindoos.”

154«The English in Thibet,Irish World, June 18, 1904, 1; “Hindoos Greet Bryaw/ilkes-Barre Times
August 31, 1906, 1; “The Ominous Strength of CHimMdacon TelegraphJanuary 14, 1907, 5.

155«Hindoos Treated as Slavestish World, December 12, 1903, 2.

156 See copies of Quilliam$he Crescenand Webb’sMioslem Worlgboth consistently ran articles
criticizing the U.S. treatment of African Americanghile Webb and Quilliam may have retained some
racist views, their thoughts on race were undegitasl more progressive than those of mainstreanteshi
at the time.
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the South. When once a unitarian [i.e., rejectéh® Trinity] and total

abstinent—for Islam forbids the use of alcohahny shape and form—the negro

will have no reason to envy his white fellow oftis; nay, he will feel a sense of
superiority in his simple faith and sober condéd.Islam in its pristine purity
was democratic and progressive, the negroes afited States democracy will
become a model Moslem community in the world, #rgde is no wonder if in
course of a short time the plea may be changed‘iiné educated blacks should
act as teachers, the whites as pupfs.”

Unfortunately, the extent of Barakatullah’s impantpre-1920 African
Americans is unknown. The only evidence | have kad#a to find is a brief editorial
comment on Barakatullah’s view of African Americargl Islam made in a Washington,
D.C. African-American newspaper: the writer flipplgrdismissed the idea as simply
another unreasonable proposal for the uplift ofo&in Americans>®

It seems that prior to 1920, the idea that Afriganericans should convert to
Islam was largely falling on deaf ears. In 1909é&atullah left the U.S. and did not
return again for any significant period of timeiut©27, when he came a few months
before his death. During this second stay in ti& Wvhich was, notably, in the early
years of the AAIR, Barakatullah affiliated himselith Marcus Garvey and various
African-American leaders, though it is unknown & Wwas promoting Islam at that time.
That Barakatullah’s real impact on African-Americariture probably only occurred in

the 1920s reflects the fact that during the yeata/éen his stays in the U.S., African-

American culture had undergone a dramatic transitiam that was contributing to the

157 Mohammad Barakatullah Maulavie, “White and Blaokhe South,”New-York TribungMay 3, 1903,
11.

158 Colored AmericanNovember 28, 1903, 6.
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emergence of the AAIR and making American blacgsificantly more receptive to men
like Barakatullah.
4. Religion and the African-American Struggle for Ognity

Throughout these first two chapters | have empledsdize notion of dignity and
shown that it has been fostered by at least twiindissets of historical dynamics. First
are the several macro-level historical forces pugpeople into modern, urban settings
where the individual and individualistic technitabught are valued much more than the
family and non-technical thought. In addition, tiigbout history there have been a
number of bursts of cultural florescence—periodd tan be called “renaissances”™—in
which dignity is frequently emphasized and conneetéh “mystical” traditions.
Sometimes, such as during the early modern peni&iirope, both dignity-promoting
dynamics—the renaissances and the macro-leveldafcemodernity—appear
simultaneously, which makes for a very pervasiv@rddor dignity at the time.

There is, however, another important force thatléddo a widespread struggle
for dignity in modern times: the enslavement of tetwelve million Africans in the
Americas and the post-slavery oppression of thescdndants. The desire to free
themselves from their difficult conditions and raga sense of full humanity is a trait
that runs so deep in African-American religiousturd that it is, in some ways, that

religious culture’s defining characteristf®.It would not be until the AAIR, however,

1591n his overview of African-American religion, Albe). Raboteau emphasizes three themes that define
the African-American religious experience: “theeinteaving of African religious themes with

Christianity, the challenge of African Americansstavery, and the two-century quest for freedom...”;
Albert J. RaboteawCanaan LandA Religious History of African America(®xford; New York: Oxford
University Press, 2001), ix. “Freedom,” in this text, refers to both freedom from institutionah&ey

and post-slavery oppression; it is, in other wotls,desire for full humanity, or dignity. In hitudy of
African-American religion from 1865 to 1902, Edwdrdwheeler characterizes the ex-slave as primarily
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when all three types of dignity-promoting forces—damization, “mystical” traditions in
the West, and African-American religious culture—akbmake a strong connection.
When they did connect, however, Islam became anotiportant ingredient in the mix.
To understand how and why this confluence emerdezhvit did, in the third decade of
the twentieth century, it will be necessary to gheene background on the African-
American struggle for dignity, particularly its igibus aspects, in the years leading up to
and immediately after 1926°

After emancipation in 1865 and the fourteenth Ammeedt’s granting blacks U.S.
citizenship in 1868, there was a widespread feeimgng African Americans that they
would finally gain equality and dignity in the U.Bhis, of course, would not come easy,
as Southern white resistance soon overcame nordtiempts to improve the economic
and social conditions for black Americans. If thee was to succeed in opposing white
supremacy, it would have to come together and wodugh the institutional means
available to it.

In the late nineteenth century, the only institntibat African Americans
consistently controlled was the black church. Tiarch therefore was the center of
African-American religious, sociadnd political life at the time. Freed from the

constrictions of forced labor, thousands of blagartook to pulpits, and most of the

desiring to achieve “dignity,” “a better and trgedf,” and “equality and full humanity in America’al of
which are presented as essentially the same thithgdrd L. WheelerJplifting the Race: The Black
Ministers in the New South 1865-19@2nham, MD: University Press of America, 1986), x

150 This section has been primarily influenced byftilowing works: Edward L. Wheelet)plifting the
Race Milton C. SernettBound for the Promised Land: African American Religand the Great
Migration (Durham: Duke University Press, 1997); Carole MaHarewell—We're Good and Gone: The
Great Black MigrationBloomington: Indiana University Press, 1989); Gay S. WilmoreBlack
Religion and Black RadicalisGarden City, NY: Doubleday, 1972); Baer.
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leading ministers began preaching “uplift"—the wnatthat African Americans could and
should strive for moral elevation, intellectual depment, the improvement of physical
conditions, and spiritual exaltatidff: It was a message that mixed the intense spiriguali
of “that Old Time Religion” (conservative, but imely emotional American
Protestantism) that black Americans had been picketthirough Southern white
influence with liberal progressive themes of sofiatice. The uplift preachers, as they
might be called, believed that the developmentohemic self-sufficiency, education,
and upright moral living were the key ingredier@sithieving the long sought-after
dignity. To some degree, too, as Theophus H. Shaithargued, this post-slavery
religiosity also had an element of magic—of thespaal and social
transformation/exaltation type, which promotedittesa that African Americans could
change themselves so they could have more powkeiworld'®? But as Jim Crow laws
became more entrenched and white violence towaftiisaA Americans became more
intense, hopes of improving the condition of theerbegan to subside and the black
church turned more and more inward, focusing lessozietal change and more on

personal morality®®

81 \Wheeler, esp. xiii.

52 Theopus H. SmithConjuring Culture: Biblical Formations of Black Amiea (Cary, NC: Oxford
University Press, 1995).

163 |_ewis Baldwin, “Revisiting the ‘All-Comprehendirgstitution’: Historical Reflections on the Public
Roles of Black Churches,” iNew Day Begun: African-American Churches and CBudture in Post-Civil
Rights Americaed. R. Drew Smith (Durham: Duke University PreX¥)3), 28-29.
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In as late as 1910, around ninety percent of Afri@anericans still lived in the
South, and most were in rural communiti&sBut with white racist violence rising and a
growing sense of frustration over the inabilityingorove their lives, African-Americans
were increasingly wanting an escape route outeif turrent conditions. A few dozen
small all-black towns were established on the oeitlgres of the South, and some
individuals who had completely lost hope for bladlegration in U.S. society continued
the push for emigration to Africa, a notion thatilmaached its first peak in the first half
of the nineteenth century. The vast majority whailddeave the South, however, were
the hundreds of thousands of unskilled laborers trdnceled to the Northern cities where
they were drawn by promises of employment and dppdres for black Americans that
could never be imagined under Jim Crow. With theedof the First World War and the
resulting loss of a major portion of the Northernite labor pool to the draft, African
Americans began fleeing the South in droves tdH#l many factory positions now
opened to thertf®

Life in the urban North exposed African-Americargnaints to a host of new
experiences, both positive and negative. On thehand, they were packed into disease-
infested, crime-ridden slums; liquor, illicit drygend prostitution were now readily
available, leading to a deterioration of moralityany could not find work; and racism—
though much less violent than it had been in thetlge-continued to be a dominant

factor in their daily lives. On the other hand,amtxzenters provided opportunities for

164 Milton C. SernettBound for the Promised Land: African American Religand the Great Migration
(Durham: Duke University Press, 1997), 17.

165 See Sernett and Carole Marksrewell—We're Good and Gone: The Great Black Migra
(Bloomington: Indiana University Press, 1989).
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networking, learning, and career advancement tiea¢ wnthinkable in the South.

African Americans also were now meeting educatadkd, immigrants from a variety of
races, and even some liberal whites. Despite agingrto inhabit the lowest rung in the
American social order, African Americans’ worldsredeing opened in ways that took
them—at least their imaginations—far beyond theratdl limits to the ever-expanding
world of modern deterritorialization. Plus, thererev now more sources for money, as
black urban neighborhoods could support small brackbusinesses and whites began to
visit and support black clubs, black entertainars], in a few cases, black literary and
visual artists.

Migration to the urban North meant, in additiomttiAfrican Americans had to
adapt to a more modern sense of self. Disconndé@edtraditional social and support
networks that were grounded in a settled agraifestyle, they were forced to learn to
survive as laborers-for-hire, which makedividualsmore mobile and thus less able to
create stable support and social networks. In barusetting, the individual is also more
responsible for acquiring his or her own techngtdlls and negotiating daily life. Even if
one is “plugged into” a tightly-connected commungych as a church, modern urban
living generally forces people to think of themss\yn more individualistic ways. As |
have shown others have argued, this life tendsamete the development of a notion of
human dignity.

It was therefore during World War I—which itself svenspiring oppressed
groups throughout the world to fight for freedom—emtthese new modern dynamics

were beginning to seriously impact African-Ameridém, that a tremendous change was
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beginning to take place. By 1918, as Milton C. $#rabserves, “a new consciousness”
had arisen in African-American cultut® The U.S. black perspective had within a
decade shifted from rural to urban and the old hogmding dignity was being
rekindled by the new sense of self and a stronignfgef possibility that was coursing
throughout the northern black ghettoes. African-Apan life was on the cusp of a
dramatic transformation. The conditions were, tabicperfect for a renaissance.

“The Harlem Renaissance” is the term that is tfbyaused to describe the
cultural florescence in northern African-Americée in the 1920s, particularly that
which was based in the Harlem neighborhood of Nerk\City.**’ Though Harlem did
not have the largest black population in the Natth¢loseness to the cosmopolitan
power of lower Manhattan and the fact that it hachsa heavy concentration of not just
common African Americans, but also of African-Antam artists and writers, help make
it the center of black culture by the 1920s. Songei@ however, that the term “Harlem
Renaissance” fails to capture not only the geogcapteadth and diversity of the
African-American cultural florescence in that peHewhich certainly was not strictly
limited to the borders of Harlem—~but also its tessence. For these scholars, the terms
“Negro Renaissance” or “New Negro Renaissancepeserable because (in addition to

them actually being more common in the 1920s) tteepot bound this African-

166 Sernett, 3.

%7 The most influential study on the Harlem Renaissds Nathan |. Hugginsjarlem Renaissano@ew
York: Oxford University Press, [1971] 2007). | haedied on Huggins’ work as the primary guide foy m
understanding of the period.
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American renaissance to one particular city ang gtieess the principal theme at the
heart of the cultural florescence: rethinking thedro” identity*®®

After the Southern black ministers had failed tityftuplift” their people in the
late nineteenth century, a number of black intélials and leaders began taking a new
course of action: explicitly redefining black idéytn a way that would transform the
mindstates of African Americans and whites to irsjpioth groups to give black
Americans dignity. The “New Negro” became the wealbwn term used by these
leaders; it connoted the ideas that African-Amerscaere modern people, that they had
come from a great and respectable past, and teyadéserved equality, respect, and
safety. Many of the principal Harlem Renaissantellectuals were “New Negroes”
themselves and they, in accord with this idenptpmoted black progress, the study of
black history, the connecting with black peoplecakr the world, and the hope that their
efforts would lead to the equal treatment of alliéén Americans®®

However, not every black leader during the Harleem&ssance agreed with this
hope of integration with white society. As mentidradove, over the years there had
been a number of African Americans who doubtedeticeuld ever be true equality for
U.S. blacks because white racism was so strong.aAmehdful had even supported the
idea that African Americans should simply leave th8. for Africa, their “homeland.”

With each passing year since emancipation, whitega not only failed to grant

168 George Hutchinson, introduction @ambridge Companion to the Harlem Renaissaede George
Hutchinson (Cambridge, MA: Cambridge University $€2007), 1-2; Jeffrey C. Stewart, “The New
Negro as Citizen,” irfambridge Companion to the Harlem Renaissarde George Hutchinson
(Cambridge, MA: Cambridge University Press, 20Q3),

189 Stewart, “The New Negro as Citizen,” 13-27.
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African Americans equality, but was also increalimgore violent towards blacks: the
number of lynchings and race riots were still gmogvin 1920, and in fact the 1920s is
sometimes identified as the tail end of the “nadirace relations” in the U.S. Itis little
wonder, then, that black resentment towards whaitesdesire to leave the U.S. was on
the rise at the same time as African Americans wexeloping new modern identities.
No black leader was able to capture the emigrat@ntiment better than Marcus
Garvey. Garvey first stepped foot in New York dityl916 and soon made Harlem the
headquarters of his United Negro Improvement Asdmei (UNIA), a black nationalist
organization that he had originally formed in hisyte country, Jamaica, in 1914. A
highly charismatic speaker and effective organi@arvey, by 1920, had made the UNIA
the largest and perhaps the most influential masgement in the history of African
Americans. His rapid and impressive success wasgpilly due to his ability to, as E.
David Cronon expressed it, “put into powerful rimgiphrases the secret thoughts of the

Negro world,*"

particularly the idea that “black skin was notaalfe of shame but a
glorious symbol of national greatness$”African Americans, in other words, were part
of large black “nation” that deserved its own lajust like any other nation. Therefore,
he argued, African Americans should move “back tiacAd” and establish economic and
social independence from whites.

In his speeches and in the pages of his newspiwediegro World he also urged

his audience to obtain “knowledge of yourself,"blyich he meant African Americans

10E . David CrononBlack Moses: The Story of Marcus Garvey and theéadniNegro Improvement
Association(Madison: University of Wisconsin Press, 1969), 4.

1 bid.
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should realize that they have the faculty necedsaynderstanding all things and
therefore the ability to shape their environmert altimately to “produce all that [they]
need... for ... happiness and civilizatioH*When African Americans know themselves,
according to Garvey, they will work together foistbause and identify with impressive
black individuals and cultures throughout histb}This assertion that African
Americans were inherently intelligent and capalolé should identify with great black
civilizations and figures was a similar strategyhe one used by many of the uplift
ministers and the New Negro intellectuals, thougttlie most part neither of these
groups emphasized political nationalism or evenpete separation from whites.
Garvey’'s message, therefore, resonated with thosehad been exposed to the other
African-American improvement traditions while tagithem a step further. He even,

more so than the other black-improvement leadexy@aged dressing in ways that

172 |n a speech given sometime before 1925, Garvelaimspit thus: “May | say something to you to give
you a true knowledge of yourself and life, so tiha&t same glory and success obtained by other men wh
understand themselves may be yours? Man in th&rollviedge of himself is a superb and supreme
creature of creation. When man becomes possessize &howledge of himself, he becomes master of his
environment, the captain of his own ship, the doeof his own destiny, the accomplisher of his cemals.
Man should understand himself because man is filkhowledge and this knowledge is a gift of nature.
When Mother Nature created man, she deprived hinothfing. He was given the faculty of understanding
all things around him. And this faculty for undarstling has not been taken away from him. Nonesf hi
senses have been taken away from him. So themeéagause for the black man in lacking the knowledge
that man has used to beautify the world and prodil¢bat he needs for his happiness and civilarati

Look the world over, and whatever you see in it thgleasing to man, contributing to man’s comftit

his needs, and to his satisfaction—it is but thekvad man, man blessed with the knowledge of hifnsel
and the understanding of all things around hinyolf are able to live with the knowledge of yourseifl

with the greater knowledge of nature, you must kmdvat is good and what is not, you must know what i
finite, you must know that which is material, ploali and otherwise is at your disposal to create or
otherwise use. ... You must acquire an understanafiygurselves!” See “Marcus Garvey Interview, Mr.
Garvey Speaks about His Trial and Persecutiong:Mitww.youtube.com/watch?v=T4pTnxobKUs,
accessed December 4, 2012.

13 E g., Marcus Garvey, “Hon. Marcus Garvey Warnsideg against Big Concentrated Effort to Destroy
the U.N.LLA.,” Negro World May 9, 1925, 1.
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would emphasize African-American distinctness aigahitly: leaders in his organization
were given Masonry-inspired uniforms that signifted legitimacy of the black “nation.”

During this first third of the twentieth centurptérest in developing new black
identities was in fact starting to pick up steamegally. With cosmopolitan urban life
exposing African Americans to the numerous cultams ideas of the world and the
modern sense of self, African Americans were nowentlean ever before encountering
and negotiating deterritorialization. It was durihg Harlem Renaissance, then, that
there was a significant rise in black identificatwith other “nations” throughout the
world (particularly those of other colonized pea)i& and attempts to change some of
their strongest identity markers, such as by jgmew religious groups. In fact, 1920s
African-American culture witnessed a significantrigase in “mystical” religion, black
individuals claiming to be prophets or gods onteaahd the taking on of non-traditional
and even non-Christian religious identitté3.

One of the contributing factors to this transforimatof religious culture was the
failure of the black Church to successfully “ugliddl African Americans, which
produced increasing disillusionment with traditib@ristianity. Occasionally, then,
African Americans began joining (and sometimes fagrheir own break-off groups of)
Jewish communities and many of the newer whitgielis movements, such as

spiritualism, Christian Science, and Theosopfiyn some cases, white promoters of

17 Michel A. Chaney, “International Contexts of theddo Renaissance,” @ambridge Companion to the
Harlem Renaissanced. George Hutchinson (Cambridge, MA: Cambridgeversity Press, 2007), 41-54.

175 See Baer.

176 Baer, 114; Rolf Swenson, “A Metaphysical RockeGiotham: The Rise of Christian Science in New
York City, 1885-1910,Journal of Religion and Sociefy2 (2010), available at
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alternative religions—such as Lauren William Delenae, the owner of a popular mail-
order business that sold “mystical” books, and perger Lewis, who led the
Rosicrucian group named the Ancient Mystical OiResae Crucis (AMORC)—began
intentionally reaching out to African-Americans, awvere seen by them as either simply
a new market with disposable income or a legitinpajeulation to which to

proselytizet”’ It is notable that many of the people who promatkernative and
“mystical” religions to African Americans duringighperiod frequently employed
“oriental” themes, such as using robes, veils,ang) stars and crescents, and Masonic-
Egyptian symbols, in their dress and advertisenéfEhese themes were likely used
because linking their religions to the tendencthim Western “mystical” tradition to see
the “orient” and Islam as being a particularly webhnected to “mystical” truth added an

air of authenticity and the sense of dignity tletse themes entail.

It was in this context—of religious experimentatioeterritorialization, black

nationalism, modern urbanization, the “Negro Resaise,” a history of black uplift, and

http://moses.creighton.edu/JRS/2010/2010-7.htmkerers Rap Proposal for Colored Scientist Church,"
Los Angeles Sentindlarch 14, 1935, 1; Robert Fikes, Jr., "The Tritmab Robert T. Browne: The
Mystery of Space,Negro Educational Revied9, no. 1-2 (1998): 3-7; Mitch Horowit@ccult America:

The Secret History of How Mysticism Shaped OurdwgtNew York: Bantam Books, 2009), 143-146 ;

177 0On DelLaurence, see W.F. Elkins, "William Laurori_Berence and Jamaican Folk ReligioRglklore

97, no. 2 (1986): 215-218; Carolyn Morrow Lorgpiritual Merchants: Religion, Magic, and Commerce
(Knoxuville: The University of Tennessee Press, 20Q89-93; Horowitz, 137. As for Lewis, | have falin
advertisements for his AMORC in African-Americanwspapers from as early as 1926, and | suspect that
they may go back even further; see the AMORC aberrtents in th&lew York Amsterdam Nevvsthe
1920s.

178 Horowitz, 128-129; Nance, 144; Curtislam in Black America52-61; Baer, 22, 86-94; Long.
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of a continued search for dignity—that Islam woefderge as a significant player in
African-American culture. But before this embraé¢éstam could be successful,
someone had to start to bring together all fouhefmajor macro-level dynamics that
were necessary for Islam to thrive in a Westernroamity.
The Intersecting of the Four Macro-Level DynamicsA “slow motion” look
at Rev. Dr. Prince de Solomon

It is likely that African-American Islam, in therim that it would appear in the
AAIR, can in many ways be traced back to a sinigjeré, a “Dr. Suleiman,” who
represents the conjoining of the four major dynamécconfluence that both
foreshadowed and helped shape the AAIR. Very listlenown about this man; tracing
his activities has proven a rather difficult taskesaconsequence of the fact that over the
years he went by different names and gave somesaindlicting stories about his
background and identity. A recent studyhowever, has laid out strong circumstantial
evidence to show that prior to the 1920s this ‘®rleiman” was known as Dr. Prince de
Solomon and possibly Rev. Doctor P.D. Solomontiidke of these rather rare names
can be traced back to individuals who all sharedraber of traits: A) all lived in the
Mid-Atlantic region in the early twentieth centul®) all claimed to have been black
African immigrants from Egypt, and Rev. P.D. Solgnmand Dr. Suleiman claimed
specifically to have originally been from the Sudatich was part of Egypt at the time);
C) all claimed to be religious officials (e.g., esgnd, minister, etc.); D) all claimed to be

“doctors” of some sort; E) it appears that allwlad to have mysterious, secret

179 Bowen, “Abdul Hamid Suleiman.”
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knowledge about religion and Africa; F) all claimibe title or name of “prince”; and G)
all claimed some ties to Islam. Given this evidendaile it cannot be said with absolute
certainty, there is very good reason to believealidhree names were used by a single
individual. This final section of this chapter, lolimg off of the work in the previously
mentioned study, traces the known activities ofv'Har. Prince de Solomon” before the
AAIR began. His actions and the themes he emplay&ds self-promotion reveal, if
nothing else, that the four macro-level dynamicta$sed in this chapter were already
starting to come together by the early twentiethtusy.

In December 1905, a black man going by the nanieof P.D. Solomon, D.D.,
L.L.D. (Doctor of Divinity, Doctor of Lawsf°® appeared in Washington, D.C. where he
was attempting to encourage the U.S. governmegstablish a program to enable all
African Americans to move to near the Niger RivelWest Africa'® There, he hoped,
African Americans “could form a colony of their ongovern themselves, and live
together as a tribe or natioff? He reportedly had a meeting with Senator John T.
Morgan and desired to discuss the issue with Reasitheodore Roosevelt. Apparently

impressing the local African-American community,vias appointed as a representative

180 |n most newspaper accounts from the period, Sofsmaimed doctorates (the D.D., L.L.D.) are not
listed. However, they do appear in the descriptibhim in Colored Baptist Convention of the State o
Maryland,Minutes of the Ninth Session of the Colored Bafitvention of the State of Maryland Held
with the Union Baptist Church Baltimore, MD., Wesday, Thursday & Friday Juné"s7", and &', 1906
(Baltimore: The “Owl” Print, 1906), 14.

181 «Exodus to Africa Plea of Colored Ministe\Washington Timedecember 17, 1905, 4; “Washington,”
The AppealDecember 23, 1905, 2; “Send the Black Back tacaft Duluth News-TribuneDecember 27,
1905, 2.

182«Eyodus to Africa.”
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of Rev. Simon P.W. Drew’s National Negro BaptistBgelical Conventidfi® and he
made a number of speeches for various black Camistngregation$* In June 1906, at
Maryland’s annual Colored Baptist Convention, affieing two well-received speeches,
he sold several books of unknown content to thevEoiion’s interested attende®s.
Solomon, who boasted he could speak “twenty-twguages and dialects of Northern
Africa, Asia, and Europe,” also entertained hicklaudiences with biblical analysis,
various hymns (including one in an unknown Afri¢anguage), and “details about the
mysteries of ‘Darkest Africa.*®°

Though Solomon’s message and stories were proldidy most interested his
audiences, the background he claimed likely alsas&d the curiosity of many.
Solomon, first of all, told listeners that he wasrence of the “Madingo” tribe
(presumably the Malinke, or, more commonly, the Maka or Mandingo) and was
originally from the Sudan, though the last placdhd resided in Africa was in
Alexandria, Egypt?®’ “Prince Solomon,” as one newspaper called hing alaimed

British ties, saying he was in the U.S. “at theigegion of England ... [whence he had] a

183«“Knows Many Languages¥Vashington PosDecember 23, 1905, 12. On Rev. Simon P.W. Drelo(w
was definitely not the same person as Drew Alig, AeB. Caldwell, ed.History of the American Negro,
Washington, D.C. Edition, Vol. Atlanta: A.B. Caldwell Publishing Co., 1922), 80; available online
through the African American Biographical Databdseould like to thank Martha Davidson, who has
written about some of Rev. Drew’s activities, ferkassistance in helping me find information alihat
man.

1844k nows Many Languages”; “Sunday Services in thei@hes,"Washington PosDecember 23, 1905,
B4; “Items on the Wing,¥Washington Beelanuary 13, 1906, 5.

185«Colored Baptists, The Sur(Baltimore), June 10, 1906, 7; Colored Baptist @ariion of the State of
Maryland, 11, 14.

186« nows Many Languages”; “Exodus to Africa.”

187 While the Malinke have traditionally been primgiibcated in West Africa, some Malinke have lived i
the western region of what is today recognizechasSudanese state.
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number of letters and credential§>In addition, he asserted that he had come from a
very unique religious background. Born a Muslim &éhed as a “priest” (presumably a
scholar, jurist, or Sufi sheikh), he then convettedudaism and, for fifteen years, served
as a rabbi. Finally, he converted to Christianftgradiscussing religious issues with an
American missionary.

After his 1905/1906 appearance, there is no tré&ommon until, perhaps, 1908
when it was reported that “[a] colored man whoezhlhimself ‘Prince Solomon™ was
working as a “doctor” in Philadelphia. This Pridelomon, who claimed to have
learned how to practice medicine in Egypt, was adied for using false pretenses and
practicing medicine without a license after sellaggymedicine a concoction of gin, water,
and various root&®

It appears that by 1909/1910, Solomon, probabbnimttempt to avoid further
legal trouble, had left Pennsylvania and was ragith New York City. In the 1910
census a Prince De Salomon or De Solomon—who mag ¢hane as P.D. Solomon—is
listed as a lodger at a building in the twelfth dvaf Manhattan. Here he is described as a
single, forty-six-year-old black African who hadrmyrated in 1908; he was literate in
English and in the column titled “occupation” isitten the phrase “own incomé¥® In
October 1909, “Dr.” Prince de Solomon, along witRev. R.R. Mont and a Rev. Robert

Passley, spoke at a New York City political meetietd at a place called the

188 «Exodus to Africa.”
189 «“prince Solomon’ Goes to JailPhiladelphia Inquirer September 18, 1908, 5.

190 Ancestry.com, “1910 United States Federal Cenglatabase on-line], Provo, UT, USA: Ancestry.com
Operations Inc, 2006, (accessed August 6, 2011).
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“Clubhouse.?®* Then, on February 3, 1910, the Dr. Prince de Sotoand a Rev. Robert
B. Mount (perhaps the same person as Rev. R.R. Nlontorporated an African-
American Masonic lodge by the name of Mecca Medieaple of Ancient Free and
Operative Mason¥? On February 20, a news brief indicated that a yi&atteray of
Long Island City was made the director of the oizmtion** There is almost no
information about de Solomon’s co-leaders: | hawel®en able to identify Henry
Ratteray and, while there are a few newspaperareées to a Robert B. Mount, none
indicate any Masonic ties or other helpful clues.

The appearance of this group, however, is veryasteng. First of all, its
references to the Islamic world are reflective @.FSolomon’s claimed religious
background. And it is notable that after this poirgre are few reports about an African
“Reverend” Solomon in the U.S.—from then on therehces are mostly to a “Doctor”
and “Prince” Solomon. P.D. Solomon, it seems, wabtigps slowly shedding his
Christian identity.

But the title of this organization also reflectsddary’s interest in Islam at the
time. It is therefore also possible that the Mddeslina Temple was a Shriner-like

group. The African-American Shriner movement wasfited in Chicago by John G.

91 «political Meetings,”Evening Pos{New York), October 28, 1909, 7. Rev. Passley wonéke the
news again in 1912 when it was reported that theremd, who was the pastor of the Zion Methodist
Church at 134 St. and 5 Ave., was arrested after it was learned that hemramising inmates in a local
prison that, for a fee, he could free them by iaflcing the courts. “Charge Pastor with Graftéw York
Herald, March 13, 1912, 6; “Arrest Pastor in Tombs onfGEharge,”Evening TelegrarMarch 12, 1912,
7; “Preacher Arrested for Fraudjaily People March 13, 1912, 2.

1924Negro Free Masons;The Sur{New York), February 4, 1910, 2; “Negro Free Masbm®rporate,”
New Brunswick Time&ebruary 4, 1910, 2.

1934 ong Island Directors, Brooklyn Daily EagleFebruary 20, 1910, 2. In Bowen, “Abdul Hamid
Suleiman,” Ratteray’s name is mistakenly writterfRatleray.”
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Jones in 1893 and had been an immediate sut¥ekmes himself was a frequent
creator of break-off Masonic organizations, andilaek Shrine, which borrowed most
of its rituals and regalia from its white countetpavas just another one of his Masonic
schemes. Organizing fraternal orders, particulamhAfrican Americans, was an
appealing route for individuals who wanted to makw@ofit off of member dues and
other charges. Because of this, once it was rezedrthat the black Shriner orders were
relatively popular, a number of men started thein@ompeting black Shriner groups.
De Solomon’s Mecca Medina Temple may have simpgnb@ne more break-off
designed to capitalize on the popularity of thekl&hriner movement.

Some scholars have tried to suggest that Islanalsgecial importance for
African-American Freemasons by pointing to thedngbf Muslims and Islam involved
in their organizatiori?® This involvement, however, did not mean that Isteas put to
the forefront in a serious way. For instance, Jameslater black Shriners, like their
white counterparts, insisted that African-Ameri&miners were not Muslims, but were
simply inspired by Islamic themé¥’ If De Solomon’s group, however, was promoting

conversion to Islam, particularly if that idea wasnbined with his earlier position that

194 The most authoritative and complete account obthaek Shriners remains Joseph A. Walkes, Jr.,
History of the Shrine: Ancient Egyptian Arabic Ordiéobles of the Mystic Shrine, Inc. (Prince Hall
Affiliated) A Pillar of Black Society, 1893-1993etroit: Ancient Egyptian Arabic Order Noblestbé
Mystic Shrine of North and South America and ItgsHictions, Inc. (P.H.A.), 1993).

195 \Walkes, 49-55.
198 E g., Robert DannimBlack Pilgrimage to IslantNew York: Oxford University Press, 2002), 18-25.

197 See JonesShe Secret Ritual of the Secret Work of the Andieabic Order of Nobles of the Mystic
Shrine(Washington, D.C.: The Imperial Grand Council leé tAncient Arabic Order of Nobles of the
Mystic Shrine, 1914), 8. Most of Jones’s rituabkpincluding the section discussing the fact Slatiners
were Christians, was borrowed word-for-word fromvtate Shriner ritual book. Also see “Shriners Réejec
Alleged Fake African Envoy,Afro-American September 15, 1922, 4.
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African Americans should move to Africa, it cerigimould have been uniquely
attractive for those entertaining new conceptidrthe African-American identity and
mission.

But it does not seem that the Mecca Medina Temple successful. After its
incorporation, De Solomon appears in newspapessiotdrmittently for the next ten
years. A 1913 news brief indicates that Prince Dler8on was being arraigned on a
complaint from his wife, Lulu, who said he had @itened to murder her. Lulu insisted
that she would not return to their home if she kirewhusband was not in jail, so De
Solomon promised to authorities that he would stagy from het? In 1915, a “Prof. P.
De Solomon"—who claimed, like Rev. Dr. P.D. Solomtirat he was Sudanese and
could speak around twenty-one languages—was indybramia where he spoke in front
of a spiritualist mediums organizatid.Then, in 1916, “Rev. Solomon, a prince from
Egypt” gave a lecture at a black church in Bridgetdew Jerse$?°

The last known appearance of an African Princer8oloin the U.S. comes in
1920. The census from that year (recorded in Jgilisis a Dr. Prince D. Solomon, a
single, black, fifty-year-old Arabic-speaking Egigt. His profession is listed as
“minister” and he was residing as a boarder inttiven of Mercer, Pennsylvanfd That

July, in Youngstown, Ohio, just thirty miles awagrm Mercer, a Mecca Medina Temple

198 «Threatened His Wife,Poughkeepsie New York Daily Eagiebruary [257?], 1913, [87?].
199N.C. Johns, “Spiritualism Philadelphia TribungMay 15, 1915, 2.
2004A M.E.,” Bridgeton Evening Newlay 27, 1916, 4.

201 Ancestry.com, “1920 United States Federal Cenflatabase on-line], Provo, UT, USA: Ancestry.com
Operations Inc, 2006, (accessed August 6, 2011).
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of A.F. & A.M. filed for incorporatiorf®? While this organization had a slightly different
name than the one used by De Solomon’s 1910 grolew York (instead of “Ancient
Free and Operative Masons,” it was A.F. & A.M., aihstood for “Ancient Free and
AcceptedMasons”—which was a more common Freemasonic orgtairtitle), the
similarity between the two names is still suggesstiv

Despite 1920 being the last known appearance oAfiiean “Doctor” or
“Prince” Solomon, it was not the last known mentajra Mecca Medina Temple. Nor
was it the last appearance of a man with many tfrSan’s traits and titles. In fact, a
“Doctor” “Prince” Suleiman a self-professed Muslim Mason and occultist fiegypt
and the Sudan, would eventually be claiming to retv@ne point personally incorporated
in New York City a Mecca Medina Temple of Ancieme€& and Operative Masons. This
“Dr. Suleiman”—who was almost certainly the samespe as Rev. Dr. P.D. Solomon,
Prince Solomon, and Dr. Prince De Solomon—wouldbbexa key player in the early

years of the AAIR.

22 Ohjo Secretary of Stat&nnual Report of the Secretary of State to thee@wr and General Assembly
of the State of Ohjacompiled by Harvey C. Smith (Springfield, OH: KeSpringfield Printing Company,
1921), 41.
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Chapter Three: The Birth of the AAIR, 1920-1925

In most histories of African-American Islam, New rKcCity plays a rather small
role prior to Malcolm X’s arrival in Harlem in 195&he major early African-American-
majority Islamic groups in the 1920s, 1930s, andl0E9—the Ahmadiyya Movement, the
Moorish Science Temple, and the Nation of Islam—enmimarily concentrated in the
northern Midwest, specifically Chicago and Detr¥ithile there has been some
recognition of early manifestations of African-Anoan Islam in the five boroughs, New
York City has largely been seen as a minor outfigt now that | have established the
importance of De Solomon/Suleiman—the figure disedsat the end of chapter 2, who
had come to New York City at least as early as 1#@9would live there for most of the
1920s—there is now a strong connection betweenith@nd the early Islamic
Renaissance.

As it turns out, from 1920 to 1925 Islamic themed aentities flourished among
African Americans in New York City, particularly idarlem. While early 1920s Chicago
would have a greater number of African American® fdrmally converted to Islam,
there were probably more African-American sympadtgzof Islam in New York City
during that period. Plus, almost all of the AfrieAmerican Muslims in early 1920s
Chicago were connected to a single form of Isldra,Ahmadiyya sect, while New York
City had a much greater variety of manifestatioihnislam, many of which would go on
to appear throughout the AAIR, significantly cobtriing to the period’s Islamic
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diversity. But what most makes early 1920s New YOity important for the AAIR is
that it was largely through the impact of Harlem—iath at the time, was known as the
“capital of the Black world®>—and one of its most influential organizations, théted
Negro Improvement Association, on the rest of th®.1d African Americans that Islam
came to be seen as a legitimate and authentic dyjoriitbem. As will be demonstrated,
the impact of Harlem and its UNIA on the AAIR wagrsficant enough that it puts in a
new light the neighborhood’s famous epithet from lttarlem Renaissance: “Mecca of
the New Negro®*
1920-1921: Beginnings

During the summer of 1920, a dark-skinned man weaaiblack robe and green
turban walked along the streets of New York Citpdiag out large cards containing, on
one side, his photograph and, on the other, a cmedelesson in basic Islamic
principles®® His name was Mufti Muhammad Sadiq, and he wassaiomiary for an
Indian Islamic sect known as the Ahmadiyya Movemeslam. Sadiq had arrived in
New York several months earlier, but had been dethby immigration officials for
seven weeks while he tried to convince them tHatris—contrary to what they believed
and what the U.S. had officially outlawed—does meofuire polygamy. Upon his release

in April, Sadiq set up an office on Madison Avemwdeere he stayed until he relocated to

230n Harlem’s influence over broader African-Americaulture during that period, see Huggins, 13-18.

204 This phrase was coined and popularized on therd¢beeMVlarch 1925 issue &urvey Graphicedited by
Alain Locke.

205 This description is given in M[uhammad)] Yusof [sihan, “Some of our MissionariesMuslim
Sunrise42, no. 4 (1975): 14.
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Chicago in the following Octobéf® Sadiq was an educated, articulate, and tireless
promoter of Islam: he published a magazine, tatkgueople in the street, and was
constantly giving lectures and sending out hundoddistters to various individuals and
groups throughout the country.

At first, Sadiq, who also promoted Islamic unity@rg the U.S.’s many
immigrant Muslim communities, focused his proselgtion efforts on whites, but, after
both frequently experiencing religious rejectioonr the white community and enduring
much racism himself, he began to direct his efftotgards African Americans. Similar
to Barakatullah, Sadiq insisted that, unlike ini€tfnity, there was no racism in Islam,
and that it promoted equality and peace for allgmorhe Ahmadi sect had also been
influenced by the mystical tradition in Islam, Sufi?°’ and so Sadiq highlighted
“mystical” religious views’® which may have appealed to the converts attraotais
Oriental mystique. Sadiq bestowed upon his new edswWuslim names, taught them
Islamic principles and Arabic, and encouraged weglslamic-style clothing—all things
that would help give his followers new identitiésit were not associated with African-
American culture. For the converts, this producedepin a new self-image, and in some
cases whites treated black Americans who appeariee Muslim better than they treated

other African Americans.

208 Tyrner, 116-18. For several months in 1921, Sawiged to the Muslim community near Detroit.
During this period, an African-American Ahmadi centy Bro. Yaqub, was actively promoting Islam in
Chicago and persuaded Sadiq to return there; sag,KBome of our Missionaries,” 14.

207 5ee Yohanan Friedmanrophecy Continuous: Aspects of Ahmadi Religiowai@ht and its Medieval
BackgroundBerkeley: University of California Press, 1987).

208 sadiq occasionally noted in his magazine spiiistialand esoteric events or doctrines.
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Sadig’s presentation of Islam was apparently vémaetive. He was probably the
most successful Muslim proselytizer in the U.Sobefl925, converting around 700
people, mostly African-American, before returningrndia in late 1923% Little is
known about what took place in the New York CityrAddi community in the 1920s, but
when Sadiq departed from the city in the fall 02QShe left the converts in chargf€In
1927 it was reported that the New York group hamiiad 125 members, and was being
led by a black Muslin**

Sadiq, however, was not the only Muslim in New YQiky in the early 1920s.
By this time, the city was home to probably onéves thousand Muslims immigrant¥’
Like the Muslim immigrants throughout the U.S.,dlgb most of them were Sunni, they
represented very diverse backgrounds, in termibf &hnicity and religious beliefs and
practices that were specific to their homelandfevw mosques had been established by
this point, but New York’s Muslims had not complgtsettled into ethnic and sectarian
enclaves, and intermingling with each other angidets was still commoft? In fact,

many non-Muslims were not only welcomed into thenominity, but were, in some

209«New Converts,"Moslem Sunris€, no. 2&3 (1923): 191; “Dr. SadigMoslem Sunrisg], no. 4
(1923): 268.

%1% Moslem Sunrisé (October 1921): 36.
21 A T. Hoffert, “Moslem PropagandaThe Messenged (May 1927): 141.

22 Unfortunately, estimates from the period vary Wydéom as little as 500 to as many as 18,000. In
1926, one observer estimated there to be around/@80ms in Yonkers alone. But a few estimates from
the 1940s and 1950s place the number in New Ydskdily at a few thousand. See H.J. Katibah,
“Moslems of City Celebrating Pious Feast of RamdzBnooklyn Daily EagleApril 18, 1926, 10C; Mary
Caroline Holmes, “Islam in AmericaMoslem Worldl6 (1926): 265; “Moslems Observe Bairam Fete
Here”New York TimeMay 10, 1930, 6; “First U.S. Moslem Mosque Planh@&inghamtom PreséNew
York), June 6, 1933, 17; “Arab-World in New Yorkyloslem World37 (1947): 81; “U.S. Tour Shows Ties
of 2 Faiths,"New York TimesApril 5, 1956, 34.

335ee, e.g., “Moslems Observe”; Katibah.
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cases, proselytized t&* For instance, Sheikh Salih Ahmad Al-Kateeb, annmfieom
Jerusalem who led the mosque at 65 WashingtontSpréeted and distributed an
English-language tract entitled “What is Islafff?’And in 1926, it was reported that a
Muslim from Madagascar was the “missionary in cea@f New York’s Muslim activity
and had been “working solely among the Negroesaridth, but ha[d] not succeeded in
making converts to any extent, and thus far has beable to open a mosque®

Despite the latter missionary’s failure, howeveeyNYork’s African Americans
were definitely becoming more familiar with the Mosimmigrants at this time,
particularly African ones. In one case, a Tunigvluslim, one Mohammed Ali, had been
promoting Islam in the U.S. since the 1890s antbi?4 married Fanny Wise, an
African-American actress from New Yofk’ Probably the most famous black Muslim in
New York City in the early 1920s, however, was 8amnegalese “Battling” Siki, an
international boxing star living in New Yofk® His success in the ring against white
fighters made Siki the pride of Harlem; one coutfjiently find him in the pages of
both theNew York Timeand Garvey'dNegro Worldnewspaper. Though a heavy drinker
and somewhat disillusioned with religion, Siki's Mum roots were often mentioned in

the press and he maintained contact with New Y®kisll Senegalese Muslim

Z4E g., see Samuel Zwemer, “Mohammedan Missionarhitis”Methodist Review14 (1931): 370.
215 K atibah; “Islam in New York City,Moslem WorldL7 (1927): 199.

28 Holmes, 265. It is possible that Holmes had inecriformation about this missionary’s homeland an
that he was a person known to historical recorch 1 Satti Majid.

27«pctress Returns as Moslem Wifd\ew York Amsterdam Newdarch 19, 1930, 9.

218 5ee Peter BensoBattling Siki: A Tale of Ring Fixes, Race, and Marrih the 1920¢Fayetteville:
University of Arkansas Press, 2006).
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community. Upon his death in 1925, newspapers tegdhat six Senegalese Muslims
conducted an Islamic funeral for him immediateljooe he was given, at the insistence
of his wife, a Christian service by Rev. Claytorwietl at Harlem’s Abyssinian Baptist
Church?*

There was in fact a growing African Muslim immigtaommunity in New York
City, and its existence made it more likely thatiédn Americans would have contact
with African Muslims. Claude McKay, a well-known Hem Renaissance writer, at one
time met a Senegalese man who had, in the yedosvioy World War 1, run a boarding
house for various black Muslims in the cffy.Somalis, in particular, probably had
significant contact with African Americans, who oefedly admired the Somalis for their
lack of sense of racial inferiorifi?* At the time, many of the city’'s Somalis—who were
generally indigent sailors who had abandoned tliesBrships on which they had been
employed—were coalescing around a figure named ajid, a Sudanese Muslim
missionary who was most likely beginning to meehad\frican Americans, though this

cannot yet be said with certainty for tharly 1920s, as will be discussed in chapter 6.

Another location of contact between African Amensand Muslims in early

1920s New York City was in Marcus Garvey'’s incréglinfluential Harlem-based

#9«Hold Services for Slain BoxerChicago DefendefCity ed.), December 26, 1925, 1; “2 Bullets in
Back End Siki's Battles,New York WorldDecember 16, 1925, 4.

220 Claude McKayA Long Way from HomgPiscataway: Rutgers University Press, 2007), 2148-

22! Ras MakkonnerPan-Africanism from withined. Kenneth King (New York: Oxford University Bse
1973), 75-76.
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United Negro Improvement Association (UNIA). By theginning of the 1920s,
worldwide the UNIA had probably over 80,000 offiomembers and 100,000 non-
registered believers; and its newspaperNegro World had a circulation of at least
50,000%%2 New York City was particularly important for theNILA at the time, not only
because it was the site of the headquarters ajrthe, but also because, with its 30,000
Garveyites, it was the city in which Garvey hadlhigest following??® Indeed, in the
early 1920s, New York’s UNIA probably had more mershthan any other local
African-American organization, making it the masluential African-American
movement in the most influential city in African-Asmcan culture.

In the early 1920s, among the several thousand Waker Garveyites were a
number of, what one researcher has called, “gssfof Mohammedanisni? Little is
known about who exactly these individuals wereutiiothey were most likely a very
mixed group. Garvey’s organization, first of allasvknown to occasionally have some
contact with immigrant and diplomat Muslims frone thliddle East and South ASI&.
There is also reason to think that some of thekwifigrs” were Caribbean immigrants;

the UNIA disproportionately attracted Caribbeangnés and the Caribbean, compared

222 Cronon, 45, 205. For a discussion of the estimattéise UNIA size during this period, see Cronod42
207.

23 Cronon, 206.
224 Edward Wolf, “Negro ‘Jews’: A Social StudyJewish Social Service Quartedy(June 1933): 317.

25E g., “Big U.N.L.A. Meeting at Masonic Hall, Spgfield, Ill.,” Negro World October 29, 1921, 3; “The
Persian Consul,Negro World September 19, 1922, 2. It is noteworthy thatReesian noted in the latter
article, H.H. Topakyan, the Consul-General of Rerisad been affiliated with black nationalist greap
least as early as 1919, when he was associatedRwithJonas’ League of Darker People; Begyazine of
the Darker Peoples of the Wortl] ([1919]), 3 (a copy of this magazine is cont in the
Correspondence of the Military Intelligence DivisiRelating to "Negro Subversion," 1917-1941
(Washington, D.C.: National Archives, 1986), midrofproject number M1440).
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to the U.S., may have maintained a slightly strorigjamic religious sense among the
descendants of the enslavédlt is possible, too, that some of these “gloriiewere not
born into Muslim families but rather appropriatéé symbols of Islam because Garvey
welcomed as members black, or at least dark-skirpesaple who could lend his
movement an exotic flare, and these individuals heaxe exploited this bias by claiming
to be Muslim and wearing turbans, fezzes, and robes

Nonetheless, the most influential “glorifiers of N@ammedanism” in the UNIA
were the leading figures in the movement, includgdagvey himself, who had been
influenced by the work of Edward Wilmot Blyden, paps the most influential
nineteenth-century champion of Africans and Africlescended people. Blyden was one
of the first major figures writing in English to @orse the idea that Islam, particularly
compared to the Christianity practiced by whitasked racism and that it had been a
boon to Africans because it promoted intellectsagial, economic, and religious
development?’ Since he ultimately believed that Christianity vg#i a superior
religion, he did not recommend conversion to IsfamAfrican Americans2® but Blyden
was nevertheless popular among Muslim audiencesianglork was promoted by the
Liverpool Muslim converts who, from 1893 to 190&duently published pieces by and

about Blyden and regularly criticized the U.S. tneent of blacks in their weekly

226 Gomez, 45-90; John O. Voll, “Muslims in the Carlain: Ethnic Sojourners and Citizens, Muislim
Minorities in the Westeds. Yvonne Haddad and Jane Smith (Walnut C@akAltamira Press, 2002),
267.

227 See Hollis Ralph LynctEdward Wilmot Blyden: Pan-Negro Patriot 1832-191@ndon; New York:
Oxford University Press, 1967), 67-78 and Edwarthwt Blyden,Christianity, Islam and the Negro Race
(Edinburgh: University of Edinburgh Press, 1967).

228 Blyden believed that African Americans were blessehave been given Christianity, even though it
had been through slavery; see Lynch, 71, 79-80.
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magazine that was distributed in the &$Garvey, who had read BlyderGhristianity,
Islam, and the Negro Raceeferenced Islam and Muslims in his UNIA work},las he
desired to keep the UNIA non-sectarian, like Blytierdid not endorse Islam as a
religion that African Americans should embrace, atilfifavored Christianity>

John E. Bruce, the man who helped Garvey estabimkelf in New York City
and who was one of the leading members of the UN#4, in fact been a long-time close
friend of Blyden?*' An ambitious race-conscious journalist and historBruce had met
Blyden in 1880 when both were working for the Amsan Colonization Society.
Although Blyden was twenty-four years Bruce’s senibe two shared a deep passion for
Pan-Africanism and black independence, both werle-slkinned men suspicious of
mulattoes, both placed great importance on Afrizatory, and both believed that black
people should reject “old time religion” and attertgpinsert pragmatism into their

religious life. Bruce even repeated to UNIA memlbespopular idea endorsed by

229 5ee copies of th@rescentlt is noteworthy that Blyden may have been memibmore times in the
Crescenthan almost any other contemporary figure; onlyltiverpool Muslims’ leader, Abdullah
Quilliam, and Abdul Hamid II, the Ottoman ruler, eadiscussed more frequently. Despite the magazine
being sold in the U.S., it is highly unlikely thtée Crescentwas influencing African Americans; we have
no proof that African Americans had been readirgQtescentand the magazine’s primary audience was
the group of educated middle-class white Muslint lsluslim sympathizers who were associated with
Webb—uwhile these people were certainly progresisivterms of their views on race, they were not know
to associate with African Americans. It is alsoikelly that Dusé Mohamed Ali, a British Muslim who
would in the 1920s have an impact on African Aneani; had read therescentduring its run—his
biographer, Duffield, notes that Dusé was somewagabstic or at lest uncertain about religion priothe
1910s.

20 g5ee Robert A. Hill, edTheMarcus Garvey and Universal Negro Improvement Aission Papers 11
vols. (Berkeley: University of California Press 8B), passim Curtis,Islam in Black Americas1.

#10n Bruce, see Ralph L. Crowddnhn Edward Bruce: The Legacy of a Politician, Julist, and Self-
Trained Historian of the African Diaspor@ew York: NYU Press, 2004).
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Blyden that Islam lacked racism. But, like BlyderdaGarvey, he does not appear to have
endorsed Islam outright?

Towards the end of 1921, however, another figureneoted to the UNIA would
do just that. Dusé Mohamed Aft: a British Muslim of Egyptian-Sudanese descent,
arrived in the U.S. in October with the intentidrestablishing Pan-African banking and
trading companie$>* Dusé had originally made a name for himself aarafricanist
with hisIn the Land of the Pharaot{&911), a nationalist history of Egypt. He then
created the Pan-Africanist periodigdtican Times and Orient Reviefor which Bruce
(a close friend) contributed articles and Garveyk&d while he lived in London in 1913.
Through his writings, editing, and work with Muslionganizations in London, Dusé,
who had probably long been familiar with Blyden’enk;, was the first notable person to
go beyond Blyden’s endorsement of IslamAdnicans in Africa aloneand instead
connect the struggles bfack people throughout the wonkdth those ofall Muslims and
Asians®*® His coming to the U.S., then, was a significarerevfor the history of the
AAIR. Within a month after arriving, he began ledtg both on the African-American
intellectuals’ circuit and to UNIA audiences. Besawf his reputation and international

connections, as well as his publishing and actaxgterience, by early 1922 Garvey had

22 Curtis, Islam in Black America51; Crowder, 13-15.

233 The best source on Dusé’s life remains lan DuffitDusé Mohamed Ali and the Development of Pan-
Africanism 1866-1945" (PhD diss., Edinburgh Uniubrs1971).

Z4«Arrived on the Steamship CelticAfro-American October 21, 1921, 1; “Dusé Mohammed Alifie
Times(Batavia, NY), November 5, 1921, 9. See also idfi650 n. 1.

%%|n the Land of the Pharaohsas largely a paraphrased plagiarization of thteerdooks.

8 puffield, 422-426, 516-528.
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made Dusé a regular contributor to Negro Worldand head of the UNIA’s African
Affairs department®’ Through these positions in Garvey’s movement, Dusg able to
increase the amount of attention the UNIA—and tgloii African-American culture
generally—would give to Muslims. Dusé’s joining tbé&llA, then, was one of the
principal factors contributing to the explosiontieé UNIA and New York City’s interest
in Islam—their Islamophili@®—between 1922 and 1923.
1922-1923: The Peak of Islamophilia in the Harlem Bnaissance
January-April, 1922

In the first half of the 1920s, African-Americaridsiophilia reached its greatest
peak in 1922-1923. In the Midwest, hundreds of lolamericans were turning to Islam
under Muhammad Sadig. In New York City, meanwHa&gm was becoming, more than
ever, a hot topic among the Garveyites, and itsuasessfully attracting converts into
both the local Ahmadiyya group and, as will be dssed below, an Islamic organization,
the Caananites Temple, which also had a numbeasroferts in nearby Newark. African-

American Islamophilia was so strong during these years that subsequently, after the

%7 Duffield, 661. In addition to Garvey and Bruceptrer leading UNIA member, William H. Ferris, held
a great deal of respect for Dusé, which probahith&r helped Dusé obtain his UNIA position. It is
unknown exactly when Dusé began working with thd AlNbut by late November of 1921 he had given a
lecture about Africa to a UNIA audience in Harlesed “Mr. Dusé Mahomet Ali, Famous Egyptian Author
and Editor, Gives Instructive Lecture on ‘Africa’ Liberty Hall Audience,'Negro World December 24,
1921). The earliestiegro Worldarticle by Dusé that | have been able to idengiffom March 25, 1922.

2381 am using the term Islamophilia here to distirsfpuan interest in Islam from an interest in a geliwd
“orient,” which is usually referred to as “orieritah.” There have been a number of scholarly disonss
of African-American orientalism, particularly sutmoding the 1920s black nationalists (see espedailly
V. Mullen’s Afro-Orientalism(Minneapolis: University of Minnesota Press, 2Q@4)d while | think this
interest in Islam was definitely related to andt pdrthat trend, we do not see a rise in populaicah-
American groups that claim a vague “oriental” idgrt-what we see is a tendency to stress “Islam’vabo
all other symbols. The specific interest in Isldhen, needs to be distinguished in the scholasdydture

so that we may gain a better understanding aboutlslam in particular was used by AAIR-era African
Americans.
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departure of its main early promoters, Islam caud/ive as an attractive symbol for
African Americans until new leaders were able teeghat symbol even greater power.
The wave of relatively intense Islamophilia begatate January 1922, when
Garvey gave a speech in which he compared the UiN&&ders to the founders of
Christianity and Islam, Jesus and Muhammad. Gasvegint was that both figures
should be models for the UNIA heads and even ramkfde members, as they had
strong faith and, despite making incredible samgiand undergoing great difficulties,
they endured until their time of triumph. Muhamnvaals a particularly important model,
not only because of Islam’s success in spreadirgsa@ large region, but, perhaps more
importantly, because he had led his followers talwédthe great light of liberty*®
On March 25, two significant items appeared in theék’'sNegro World The
first was the premiere of Dusé’s “Foreign Affaigilumn, which was dedicated to news
about anti-colonial movements taking place arotnedworld. For the six months that
Dusé wrote this weekly column, he, notably, onlpleitly identified Muslims on
occasion. However, during this period, likely daebusé’s influence, thegro World
saw a rise in the number of news articles discgsaitti-colonial or resistance activities
in Muslim-majority lands, particularly Turkey andj¥pt—a trend that was continued
through the next year. Tidegro Worldalso began, on occasion, printing photographs of
Muslims from around the worff° Of course, not every reader was fond of Dusé’s pro

Muslim influence. Islam received some criticisnthie Negro Worldduring this

B9Hill, Garvey Papers4: 467.

240E g., “Newly Elected President of the Jahhuriyepiblic of the Riff,"Negro World April 29, 1922, 3;
“The Second Indian Muslim Deputatiori\egro World May 20, 1922, 5.
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period?*! and the Bureau of Investigation (the predecesstitet FBI) found Dusé’s
presence in the UNIA somewhat troublesome becausis affiliations with various
international anti-colonial movemerft€.

The other important piece in the MarcH™8sue was a letter written by Lucius
C. Lenan-Lehman or “Luco C. Lenaryi,” a self-pragciad “Mullah, Imam of Islam,
Egyptian Soudan®? Lucius informed the UNIA that he believed that drganization
was “Allah’s answer” to colonialism in Africa. Ahé time of his writing this letter,
though, Lucius was living several thousands of snde/ay from Africa—in California’s
San Quentin Prison, to be exact. Lucius, who wasrsga life sentence for first degree
murder, had an extremely questionable past; oweyelrs, while living in southern
California, he had several run-ins with the lawd aithough he probably came from
somewhat humble beginnings in the West Indies, & kmown to claim many different
prestigious backgrounds. In fact, it was only ie #arly 1900s that Lucius, an extremely
intelligent and confident opportunist, startedegularly claim to be a Muslim from
Anglo-Egyptian Sudafi** At that time, he had connected himself to thegrelis
experimentation of early twentieth-century Los Alegeand used an Egyptian Islamic
identity to act as an authority for oriental knodde. Lucius, therefore, had been a source

of Islamic influence for Angelenos—many of whom @@robably black—before being

#41E g., Thomas H. Spencer, “Defense of Christiaaitst Christendom,Negro World October 21, 1922,
5.

242 gee, Hill,Garvey Papers4: passim, esp. 630.

2431 ucius C. Lenan-Lehman, “U.N.I.A. Answer to AllahPrayers—EgyptiansNegro World March 25,
1922, 8. The letter is dated February 27, 1922,

244 Eor a more complete account of his life, see 8lai. Bowen, “The Colored Genius’: Lucius Lehman
and the Californian Roots of Modern African-Ameridalam,” Cult/ure 8, no. 2 (Spring, 2013).
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sent to San Quentin in 1910, and most likely car@thto be an influence while
incarcerated theré?

The significance of Lucius’ pro-Garvey Muslim prase in San Quentin will be
taken up again at the end of chapter 6, but hi2 1&®er is significant in its own right. It,
first of all, appears to be the first of only a felear examples in tHgegro Worldof
someonexplicitly combining a commitment to Islam with a commitmenthe UNIA.
Lucius’ letter represents, then, the increasingieation between Islam and the UNIA in
the early 1920s. Another reason is that it wasiphét! just shortly before a similar
connection was made by the UNIA'’s rival, the NasibAssociation for the Advancement
of Colored People (NAACP). In April 1922, the NAAGRNnounced that it had received
a letter from a Sudanese Egyptian who praisedrt@nazation’s work and desired to
become a membéf® Lucius’s letter to the UNIA, then, also marked Heginning of a
growing sense of alignment between black Muslints African-American
empowerment organizatiogenerally While there is not enough evidence to determine
whether the author of the NAACP letter was Luditlst is interesting that, like a number
of the Muslim figures who have appeared so fa lodthe letters’ authors claimed a

Sudanese-Egyptian background.

%45 san Quentin’s African Americans had become vergroitted to the UNIA by 1924; see the section on
California in chapter 6.

246 «Egyptians in Sudan Line up with N.A.A.C.PChicago WhipApril 15, 1922, 2.

#71n the news article accompanying the NAACP leiitas indicated that the letter came from the Suda
or some other part of Egypt—and not San Quentin—but not certain that this provenance was
accurately reported.
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Perhaps not coincidentally, just two weeks aftecils's letter was printed,
another Sudanese-Egyptian Muslim would appeardrptges of thBlegro World This
time, the man’s name was “Dr. Abdul Hamid”; he klad to be from Khartoum in the
Sudan, as well as a “96 degree Mason and a Shfffekccompanied by his private
secretary, one Clarence Kane, Hamid was the g@iésinor at a gathering of prominent
black Freemasons on Aprif'7This meeting had made it into tNegro Worldbecause a
number of influential Garveyites were in attendarazel were in fact among the most
prominent people at the dinner—John E. Bruce, Ddgéamed Ali, and Arthur A.
Schomburg, a friend of both Bruce and Dusé. Becafidee significance of this meeting,
it will be necessary to pause for a moment to ¢o more detail about these particular
Garveyites and the specific connections betweem tkeeemasonry, the UNIA, and
Islam.

Freemasonry, the UNIA, and Islam

To begin, it is necessary to clarify to what extielasircus Garvey and his affiliates
were personally involved with Freemasonry. Garvieyself, while he had technically
become a Mason, was not a devoted one. For Gafvegmasonry and fraternal lodge
culture generally were useful because they addédtetNIA an exotic and a prestigious
flare. Nathan I. Huggins observes that Garvey eggulaf Masonic-like regalia,
organization, and performances because they offsiethn Americans tangible and

visible evidence that they were truly part of aflegknation. By doing this, Garvey was

248«pr. Abdul Hamid of Egypt Guest of Harlem Masonblggro World April 8, 1922, 2. It should be
pointed out that Turner (p. 95) is the first schatareport about this meeting, but not only aer¢ha few
small though crucial errors in his transcriptiorttod news article, Turner also is not aware of Who
Abdul Hamid is and the role he would play in theufe of African-American Islam.

116



able to convince African Americans of their ownmdtg—which is precisely, in
Huggins’s opinion, Garvey’s genius. Later, this aé&lasonic symbols would be
imitated by the emerging African-American Muslimogps®*°

Garvey also utilized Freemasonry as a model fotliN&A honorary orders, such
as the Knights of the Nile. One of the men “knigfitmto this order had in fact been the
same man responsible for Garvey becoming a Mastm: B. Brucé>° the same Bruce
who had been both one of Garvey’s staunchest stggpas well as a long-time associate
of Blyden and Dusé. This Islam- and Masonry-tingetivork of connections—Garvey,
Bruce, Blyden, and Dusé (Dusé was not known to Beeamason, though was in the
Order of the Elks)—also included another importalatk figure from early twentieth-
century black New York City, Arthur Alfonso Schomigu

Bruce had been a Freemason since the late ninketeentury, and it was through
his Masonic affiliations that he had met Schombarglack nationalist (though mulatto
himself) bibliophile originally from Puerto Ric3* Schomburg had been a member of
New York City’'s El Sol de Cuba Lodge, Number 38 jetlhhad been established by
Cuban and Puerto Rican exifé8 Ambitious, he rose through the ranks of the Loage
in 1911 was elected its Master. By this time, tbeldge’s membership had shifted to be

predominantly African-American and West Indian, &rdce had joined>?

299 Huggins, 42-43.
29 Cronon, 69.
1 Crowder, 115.

%2 Elinor Des Verney Sinnettdrthur Alfonso Schomburg, Black Bibliophile & Caller: A Biography
(New York: New York Public Library; Detroit: Wayrfgtate University Press, 1988), 26.

53 bid.
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Sharing many interests, Bruce and Schomburg beckse friends and labored
for the same causes until Bruce’s death in 192do®burg had started the Negro
Society for Historical Research, which Bruce wale &b bring Dusé into in the 1910s,
and he was also, like Dusé and Bruce, familiar Biyden’s work. Both Bruce and
Schomburg were very active in Freemasonry: in 13d@mburg had become the Grand
Secretary of the Grand Lodge of the State of Newk¥md both men edited Masonic
journals®* In fact, it was Bruce and Schombuaogetherwho convinced Garvey to
become a Freemasét.The two also were staunch defenders of black Fasenry
against white accusations of illegitimacy. It isstlast issue, the challenge to the
legitimacy of black (i.e., Prince Hall) Freemasaqrthat would lead the two men to toy
with, even more than they had before, the idealafm.

During the 1910s and 1920s, white Masons and Sisrimere frequently suing
their African-American counterparts with the chaogdlegally imitating the white
fraternities. Though the courts often found indiawf the African-American groups’
right to start their own orders, the possibilitatithey could lose their fraternal
organizations was a major threat for black Amerscas these groups were some of their
primary sources of insurance and other welfaresaethl supports, civil society, and race
pride. Because of this, individuals and groupsroftgauthentication of the legitimacy of

the Masonic and Shriner orders were sometimes btdagh to help defend them.

%4 |bid., 26-27. Bruce was the editor Mfsonic Quarterly Review

25 Crowder, 157. Schomburg had been a supporter ofe@@nd had even contributed articledNgro
World, though he never became an official UNIA membeeg, Sinnette, 124.
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It seems that 1922 was a year during which blackdvia and Shriners were
particularly motivated to find outside supporttfmt year, there was a large spike in the
number of Masonry-related stories reported inNlegro World probably due to
Schomburg and Bruce trying to bolster supporttierdrders. And, interestingly, that
spring, Caesar R. Blake, Jr., the leader of thekb&hriners, was expressing support for
the Ahmadis, perhaps as a way of trying to entieentto defend the Arab/Islamic
origins—and therefore the legitimacy—of the blad¢kiBer organizatio>° Bruce and
Schomburg, who had ties to the black Shriners agr@ wnowledgeable about Islam,
may have believed that an African Muslim Mason like. Abdul Hamid” could
potentially be a useful resource.

Dr. Abdul Hamid Suleiman and the Caananites Tefiple

With this background in mind, it is understandalstey Bruce, Dusé, and
Schomburg met with “Dr. Abdul Hamid™® Though the outcome of this April meeting is
not known, it seems likely—because Dr. Hamid is moany available documents that |
have seen, ever again mentioned by the three Gaffibgtes>>—that Dr. Hamid

ultimately had little influence on these particutaen. But his failure in April did not

%6 5ee Bowen, “Abdul Hamid Suleiman,” 16-17. The Aldisain fact, had probably initiated contact. In
the autumn of 1921, Muhammad Sadiq, the popular &limwho had been proselytizing to African
Americans, sent out 500 letters to Masonic lodgesughout the country in order to promote Islane(se
Moslem Sunrisé (October 1921): 37). His reasons for doing sousnknown, but because when he first
came to the West he was part of the Muslim communiEngland, it is likely that he had learned abou
the interest in Masonry among the converts there;Bowen, “Scientific Religion,” 324.

%7 3See Bowen, “Abdul Hamid Suleiman” for a longeragission and citations of most of the relevant
primary sources.

%8 Dusé may have also been brought to authenticat&liztul Hamid’s claimed Sudanese-Egyptian
background.

29 However, | would encourage researchers who hasesado the letters written by Bruce, Schomburg, or
Dusé to see if they can find any remarks about theieting with Suleiman.
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mean that he would abandon his efforts at reachingo black Americans to form a Pan-
African fraternal organization. Likely motivated his ability to arrange such a meeting,
by the following August, Dr. Abdul Hamid—now goiag Dr. Abdul Hamid Suleiman or
Prince Abdul Hamid Suleimaf? and explicitly identifying his movement as bottarsic
and Masonic—was negotiating with Caesar R. Blakegkbut bringing the black
Shriners into his “Mohammedan Masonfj*”

It is highly probable that Dr. Abdul Hamid/Dr. Abiddamid Suleiman and Dr.
Prince De Solomon/Rev. P.D. Solomon—the man discliasthe end of chapter 2—
were one and the same. Not only did they shardaimames (Solomon/Suleiman,
Abdul Hamid/Abdul Hamid), they also used many @& #ame distinct titles (“doctor,”
“prince,” ninety-six degree Mason) and claimed sambackgrounds (that they were
from the Sudan and had been trained as Muslime$fsi)?%? Later, Suleiman even took
credit for incorporating in New York a Mecca Medifiample of Ancient Free and
Operative Masons—the exact same name as the gnolpelsolomon had incorporated.
If Solomon/Suleiman had maintained the ideas henpted in the early 1900s, his 1920s
discourse would have also resonated very well Geinvey’s, particularly the idea of

moving African-Americans to Africa where they woufdrm a colony of their own,

260 There should be little doubt that “Dr. Abdul Harhidas the same person as “Abdul Hamid Suleiman.”
Both claimed to be 96-degree Masons from Khartduothh met with black Masons and Shriners in 1922,
both were in Harlem in 1922, and, both used the ‘tidr.”

%! see Bowen, “Abdul Hamid Suleiman.” Suleiman alsbidusly claimed that he was a key witness to a
number of state- and national-level Supreme Coiatstinvolving the legitimacy of African-American
Freemasons. In the records that | have seen cangedtrese court cases, there no mention of anycarri
Freemason or Shriner who had come to testify fibreeiside.

262 5ee Bowen, “Abdul Hamid Suleiman.”
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govern themselves, and live together as a tribmtion.”?®® If Solomon/Suleiman was
able to successfully make the goals and symbofsdmoted seem to be the same as
Garvey's, he could have borrowed the reputatioth@fUNIA to boost his own
credibility.

It seems that Solomon/Suleiman was in fact abléhdo By the following
summer, the fez-wearing Suleiman had initiatedufgo Islamic movement known as
the “Caananites” [sic] Temple, which was based prilyin Newark but also reportedly
had other chapters, including one in Harlem, wigrieiman lived®* He claimed that he
was “bringing into closer religious harmony the Kegrurkish and Syrian Moslenfs®
in the U.S. and stressed “the fact of the absa@qgtelity of races and genuine
brotherhood under Mohammedanism, as in oppositidhd well-known attitude of
white Christians #° Sulieman was, in short, promoting both Pan-Islamidty, similar to
Sadiq and Dusé, as well as the idea, shared bg thes and the Garveyites, that Islam
had no color line. He was also probably, as indiddty the report of his meeting with
UNIA-connected Masons, endorsing a Pan-Africantitigrparticularly one that
centered around Egypt and the Sudan. In the ottadiable evidence, while it does not
indicate what exactly Suleiman preached, thereseveral clues that suggest that his

“Mohammedan Masonry” ideas were based on doctthegshe himself had invented by

263«Exodus to Africa.”

%4t is unknown if this was Harlem, the borough ihieh Suleiman resided, or even if it truly exissd
all.

265 Bowen, “Abdul Hamid Suleiman,” 25.

266 Bowen, “Abdul Hamid Suleiman,” 2.
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combining “mystical” and Islamic elemeftsand he may have—perhaps because he
was aware of the interest in Islam promoted byuhkA—added Garvey-like
components to his message.

Suleiman’s movement therefore represented a coameegof most of the
different Islamic elements that were gaining poptyan black New York City in the
early 1920s, such as immigrant (especially Afridsinslims, “mystical” Islam, and,
perhaps, Pan-African/black nationalist thoughteked] it is highly probable that his
success in attracting people in the New York-Newagion was directly attributable to
his affiliation with these elements. April 7, 1982hus perhaps the date of the birth of
the specifically black nationalist-leaning Islandynamic that would later gain its
greatest prominence with the NOI.

Abdul Hamid Suleiman had gained a following of @g® a few hundred by the
fall of 1923 when he was convicted for the rapamiinderage daughter of two members
of this group—a charge he consistently deifédVhat happened to Suleiman’s
movement afterwards remains unclear. Today, Mo@isknce Temple historians
possess what is said to be a copy of an incorporébrm, dated May 31, 1924, for “The
Canaanite Temple, No. 1, Int® However, though this document contains important

information about this particular Canaanite Temjlsheds little light on this group’s

%7 See Bowen, “Abdul Hamid Suleimam#assim

268 gyleiman was arrested in Newark on August 19, E8#Bwas bailed out the next day; then on
September 26, he was indicted by the Court of @perTerminer and his case was handed down to the
Court of Quarter Sessions in Essex County (NJ)clwvfound him guilty; he filed his appeal in Junat bn
October 24, 1924, the New Jersey Supreme Courtregffl the Court of Quarter Sessions’ decision.

289\while this document appears to be legitimate viehaot been able to find another version on filthwi
the State of New Jersey.
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connection to Suleiman or other figures in the AATRis Canaanite Temple, while
located in Newark—the same city as Suleiman’s ktrilowing—had its principal
offices at a different address than Suleiman’s gréuso, none of the listed incorporator
names have ever been identified to have a conmeeiibh Suleiman or other Islamic
groups. Finally, though the principal purpose 6 group was “religious worship and
teaching of religion, Moslem of Islam,” none of tineorporators had Muslim names,
which was not the case in Suleiman’s group or ratigtr early African-American
Islamic organizations.

It is likely that after Suleiman’s imprisonment éimer man, probably one of
Suleiman’s former followers, would soon lead a ssstul revival of the Pan-
Africanist/black nationalist, Pan-Islamic, mysticelasonry-influenced movement that
Suleiman had led. This man, named Noble Drew Adiuld add other elements, which
will be discussed shortly, that were present ingady AAIR. Chapter 4 will explore in
more depth Drew Ali's likely connection to Suleimas well as his own group, which
was organized around 1925 in Chicago and wouldrbeaane of the largest and most
influential AAIR organizations: the Moorish Scientemple.

For unknown reasons, Suleiman, as far the evidsinoes, did not join up with
Drew Ali. He was released from prison by late 182d soon after returned to presenting
himself as a prominent Freemason and occultistifierteller in New YorK’® He would
not, it appears, form another successful Islangawization. After 1934, when Suleiman

was probably over eighty years old, there are ncertraces of the man.

279 gyleiman may have been released as early as 492dere is a good possibility that he was the iusl
mystic going as Prof. Du JaJa in 1924 and 1925l{stmv).
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Islam and the UNIA’s Committee for a Scientific Wmstanding of Religiot*

August 1922 was an important time in the historyhaf AAIR. That month, it
was reported that in Chicago half a dozen UNIA mersihad converted to Islam under
the Ahmadi proselytizer, Muhammad Saffi§jin Washington, D.C., Abdul Hamid
Suleiman was making his first major connection wAfrican-American Freemason and
Shriner national leaders, who were holding theitvemtion there from the"o the
12723 |n Harlem, meanwhile, the UNIA was hosting its rtiefong third international
convention. On August 1) Dusé Mohamed Ali, in front of a large conventardience,
made the inspiring but incredibly inaccurate claivat ninety-five per cent of African
natives were Muslimi’*

Then, on August 2% “The Future of Religious Faith and Belief of tRegro”
was the UNIA convention’s topic of the day. The Igafathe day’s work was for
members to consider revising the UNIA constituttoposition on religion. All of the
several hundred UNIA delegates were encouragedrtcipate and soon the “lively and
spirited” discussion turned into a debate over whaligion was best for African-
descended people. A number of clergymen arguespkecific Christian denominations,
while some delegates endorsed humanistic idealsasi€reethinking and Love, and a

number of people suggested that the UNIA shoulg&ds its religion its own motto—

21 This section builds off of the research of Tonyriein hisRace First 74-77.

22 Roger Didier, “Those Who're Missionaries to Ctigiss,” Chicago DefendefNtl ed.), August 19, 1922,
5.

273«The Sheriff of Mecca, Chicago DefendefNtl ed.), August 26, 1922, 9.
274 vk notty Point for Garvey in African Move,The GleanekKingston, Jamaica), August 21, 1922, 17.
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“One Aim, One God, One Destiny.” However, “sevemathers, as the report of the
convention indicates, made the case that, becalssa fwas the religion of three-fourths
of the people of the Negro race in the world, amthare had been found more Christian
minded people among the Mahommedans than amongsgead Christians, [the UNIA]
should seriously consider the adoption of [Islafif.”

In the afternoon, Garvey gave his opinion. Thoughgmored the question of
Islam and explicitly endorsed Christianity, he dmt want to take a denominational
stance because he felt this would serve to divilie#n-descended people. Instead, he
encouraged “bring[ing]” to the race “a scientificderstanding of religion” and suggested
that the UNIA form a committee on religion

to confer with the leaders of the different denaatiions and call a great religious

conferences [sic] to discuss the matter with ileg/\o bring them into one great

religious institution rather than having them tigly each other as was the

tendency at the present time... This committee ..ulshstudy the matter from a

scientific viewpoint and come back at the nextvarion with a program by

which we could deal with the matt&f.

“Scientific,” here, was used in the sense of hawarmagitically analytical mind that
rejects illogical ideas, and therefore was is iggiag with the uplift notion that African
Americans are intelligent and modern. A motion wele to form the committee and
five men were appointed: three Christian revereadsttorney, and Arnold J. Ford, a

black Israelite from the Caribbean who worked asWiIA’s choirmaster and

bandmaster.

275 «Eason Expelled for Disloyalty,Kegro World September 2, 1922, 12.

2% bid.
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The inclusion of Ford in this committee is signafint for the connections he made
between Islam and the UNIA. By 1922, Ford had alydaeen influenced by the UNIA’s
“glorifiers” of Islam?’” including Dusé and Bruce, with whom he had been in
correspondence since at least 19FAs a result of his various Islamic influences, d&or
added a number of Arabic words and Islamic phrageshe hymns he wrote for the
UNIA in the early 19208° He incorporated these hymns, as well as othemlsla
elements (such as partaking in Ramadan), into tackldsraelite groups that he led in
the 1920s: the Moorish Zionist Temple and Beth BAaraham, both of which had
strong Pan-Africanist/black nationalist identitf@&Ford, interestingly, was also a
member of a number of black Freemasonic lodgesrhatporated “oriental” themes
during the 1920s, including one in front of whicll&man had once lecturéd.

With Ford on the religion committee, then, Islamubbnot be left out of the
UNIA’s discussion of religion. And in the fall o®22, while Abdul Hamid Suleiman was
making headlines in New York newspapers for hismafit to convert black Freemasons
and Shriners to Islam, and while reports were gpnggabout an international Islamic
convention in which Muslims were considering conading their anti-colonial activities

with those of black people in the Americ&$the UNIA’'s own newspaper was dealing

2IT\Wolf, “Jews,” 317.
278 Burkett, 178.

279 see Burkett, 36-37, 178; Arnold J. Fofthe Universal Ethiopian Hymn&New York]: Beth B’nai
Abraham Publishing Co., [19267]).

20 james E. Landinglack Judaisn{Durham: Carolina Academic Press, 2002), 119-157.
1 Bowen, “Abdul Hamid Suleiman,” 22.
#2«Musselmen to Hold World ConventionChicago WhipOctober 14, 1922, 3.
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with Islam and questions of religion more than dwefiore. In September, tiNegro

World ran summaries of the events from the conventi@ssweeks, including the
religion debate. Despite Dusé’s last article f@ tlewspaper appearing on ttfe that
month there was also an increase in articles dgalith independence and revolutionary
movements in Muslim-majority countries, especidliykey, and there was a growing
sense that a “holy war” between Christians and Mhssivas on the horizoff In

Garvey's opinion, though, whatever the outcomeurk@y or with freedom movements
elsewhere, blacks should not fight blacks, no maltieir religion—"The fight of the
Negro is not with religion; the fight of the Negmowith political injustice. Those of us
who are Christians still believe in the Christ, @hdse of us who are Mohammedans will
stick to the faith of Mohammed, and no one shaliddi us.”®*

In the September S0ssue of thdNegro Worldthere were several positive
acknowledgements of Islam. Robert L. Poston, théAUBEcretary-General, openly
asked whether blacks should choose “the crossearriscent?®® While he was a
committed Christian, he understood the grievant®duslims and the Turks’ antipathy
towards the “arrogant European.” Another columruatgthat a holy war between

Muslims and Christians might in fact lead to gregistice in the world—and therefore

23 £or example, “The Turkish VolcanoNegro World September 23, 1922, 4; “Turkish Peace Terms
Increase Fears of WarNegro World September 23, 1922, 4; H.G. Mudgal, “Foreign &§3 Negro
World, September 23, 1922, 4; “Britain’s Prestige Haityt Turks, Says A.G. GardinenNegro World
October 7, 1922, 10; “The Turk Comes Badkggro World October 7, 1922, 10; Paul Bowerman, “Why
You Think the Turk is ‘Unspeakable’Negro World October 14, 1922, [57].

B4«Marcus Garvey Sends Message to Negro PeoplésdMorld on War Crisis,Negro World
September 23, 1922, 1.

%5 Robert L. Poston, “The Cross or the Crescent—Whjidegro World September 30, 1922, 4.
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was to be supported® A few pages later, one of Arnold J. Ford’s Islangéd hymns
appeared: “May be our sights proclaim,/ In Yahvdkis] sacred Name,/ ‘Allah’—One
God, One Aim, One Destiny® In November, the newspaper ran a story containing
basic information about the Kaaba; foreshadowirgNB®I's doctrines, the editors
emphasized the fact that the Kaaba was a “blaclestavhich, they implied, signified an
important—perhaps a “mystical’—connection with &fih-American identit{®®

The connections between Islam and the UNIA wetkistreasing through most
of 1923. Garvey and thidegro Worldstarted off the year by taking the position that
Moroccans and Algerians—Moors—were in fact “Negte@s by singling out a group of
Muslims as black, the UNIA greatly strengthenedlikelihood that its followers would
identify with Muslims, at least this particular g of black Muslims. In January,
Muhammad Sadiqg, the Ahmadi missionary, announcathistween October and
December he had given five speeches at UNIA meetm®etroit—and had made about
forty new converts from among them, including anfer Christian minister who was
appointed leader of the Detroit Ahmadi congregati@iveanwhile, Abdul Hamid
Suleiman had abandoned his efforts to convert draekmasons and Shriners and had

turned his attention to non-Masonic African Amensan Newark and New York City.

26 \hat a Holy War Might Mean,Negro World September 30, 1922, 4.
%7 Arnold J. Ford, “Potentate’s HymniNegro World September 30, 1922, 7.
28wBlack Stone of Mecca’ Held in Great VeneratioftNegro World November 25, 1922, 6.

#9«Are Moroccans and Algerians NegroesRggro World January 20, 1923, 1. See also Rev. James M.
Webb, “The Moroccans and Algerians are Negroeslbpd®” Negro World February 17, 1923, [97]; Rt.
Hon. Thos. W. Anderson, “Something of the Hamitéggro World May 12, 1923, 6.

290«Brief Report of the World in AmericaMoslem Sunris€, no. 1 (1923): 167.
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In July, several periodicals ran stories aboutigwda’s organization, and his intention to
build a mosque in Harlefi! The idea that African Americans might convertdiain to
improve their position was even being ponderedhépublic press: the famous white
writer and sympathizer of African Americans, H.LeMken, thought conversion to
Islam might help mobilize Southern blacks so thatitcould defend themselves against
the Ku Klux Klan, while a writer for th€hicago Defendera black newspaper, thought
that African Americans were not the group that eekitd change their religion and
morals—whites weré®?

The summer of 1923, however, also marked a turpangt in the AAIR due to
the imprisonment of two key figures. One was Susinwho in August was arrested and
charged with the rape of the daughter of two membéthe Caananites Temple; he
would soon be sentenced to serve an eighteen-npoistin term. The second figure was
Garvey. After being convicted of mail fraud in Juarel having his appeal denied,
Garvey was arrested in July and not released émubtli September 10

With its leader behind bars and, as a result,metgine conflict in the UNIA
increasing, the group felt that it should not hitdcdannual international conference,
typically put on during August. This meant that doenmittee established to develop a
scientific understanding of religion would not hatgeforum. The exact fate of this
committee is not known—there is not even evidehegit had continued to function

after the 1922 conference—and it was never agikadabout in the pages of thegro

! See Bowen, “Abdul Hamid Suleimam#assim

292 5ee Bowen, “Abdul Hamid Suleiman,” for the citaoand a longer discussion.
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World. But if there had been any chance for Islam t@bexthe official religion of the
UNIA, this committee was it. Its disappearancerafae, ensured that a Garvey-
influenced African-American Islam would have todiits organizational success outside
of the UNIA.

Still, despite Garvey’s incarceration and the losthe committee, UNIA
members did not suddenly forget about Islam—foresatrhad become strongly
connected to the hope of justice for the world’sigsins and African-descended people.
In August 1923, thélegro Worldran an article again asking readers to consider th
choice of “crescent or cros&? “El Islam,” by the Jamaican UNIA leader J.A.
O’Meally,?®* argued that Islam, because it lacked racial disogtion and taught the
values of self-respect and unwavering brotherhbwduld be a wonderful spiritual force
in the life of the colored races, uniting [themjardond of common sympathyf, ...]
interest,” and language (Arabic). O’'Meally wenttorexplicitly encourage making Islam
the religion of the UNIA, and pointed out that Islavas currently drawing numerous
American black$?®

In September, thElegro World—in an issue appearing a day before Bruce would

give a speech to the Boston UNIA division on Islampotential for helping anti-

293 3.A. O'Meally, “Crescent or Cross? A Negro May Asyto any Position under Islam without
Discrimination,”Negro World August 4, 1923, 2.

294 0n O'Meally, see HillGarvey Papers4: 950-951, n.1.

295 0'Meally writes: “Within three months over 100 a@mts have been made to the cause of
Mohammedanism in America.” It is unknown of whialganization(s)—the Ahmadis’, Suleiman’s, or
another—he was aware.
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colonialism in Africd®°—printed yet another piece asking “Crescent or €2b# the

headline?®’ This time, the pro-Islam argument was from a spegeen in India by
Sirojini Naidu, an Indian independence activist wimuld later develop ties with the
UNIA.?*® That theNegro Worldeditors had first come across the transcriptiothisf
speech in an Ahmadi periodié& reveals that the UNIA was still, at its highestds,
interested in Islam. In fact, in late August, wieath UNIA division was holding their
own convention in lieu of the international one,Mmmad Sadiq, the Ahmadi
missionary, appeared as a guest at the Harlem remcie®

Sadiq, at the time, was preparing to return todnditer almost four years of
missionary work in the U.S., during which time hada around 700 converf¥,Sadiq
was leaving the Ahmadi mission in the hands of neam who had learned of the benefit
that could be had by aligning the Ahmadis with th¢lA. In October, the new Indian
missionary in charge of the Ahmadis in the U.S. himmad Din, reprinted O’'Meally’s

“crescent of cross” article in the U.S. Ahmadi meige’®? and explicitly said that Arabic

2% Randall K. BurkettBlack Redemption: Churchmen Speak for the GarveyekteniPhiladelphia:
Temple University Press, 1978), 152-156.

297 Sirojini Naidu, “Crescent or Cross? The Greatest ¥oungest of World Religions and its Mission to
Humanity Told,”"Negro World September 8, 1923, 10.

298 5ee J. Cambar Allen, “Mrs. Naidu, Noted East Indt@etess, at Great UNIA Mass Meeting in Cape
Town, South Africa, Lauds Principles and Leadergdiifhe Association,Negro World May 17, 1924, 2.

299 As explained in the first paragraph of the article

3004y N.I.A. Has Withstood the Wiles of its Enemiasdais Sweeping the WorldNegro World
September 1, 1923, 3.

301 «“New Converts,"Moslem Sunris€, no. 2&3 (1923): 191; “Dr. SadigMoslem Sunrisg], no. 4
(1923): 268.

302 3 A. O’'Meally, “Crescent or Cross? A Negro May Aspto any Position under Islam without
Discrimination,”Moslem Sunris€?], no. 4 (1923): 263-264.
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and Islam were the language and religion of Afridamericans’ forefather®? That

same month, Paul Nathaniel Johnson (Sheik Ahmayl e most prominent and
influential African-American Ahmadi at the time gloout an advertisement in thiegro
World promoting Islam and an Ahmadi “Expose Book” thadrpised to “wake up”
readers to the truth about the world’s religid¥sThis book likely contained the Ahmadi
claims about Jesus not dying on the cross and mgdweiindia, and Din’s assertion about
African Americans’ forefathers. Johnson would ga@turn Din’s claim into a promise
of black dignity that quickly spread across the AdinGarveyite channels: “Get back
your language and your religion, and you won't Béegro anymore®® Johnson’s plans
for black emancipation, however, were not limitedite symbolic; he had become very
influenced by Garvey’'s message. Already by Aug@3] in addition to teaching St.
Louis’s African Americans Arabic and about Islarmhdson was telling them his hope
that they would someday move with him to Africaeittnative land.*%

Perhaps one of the most interesting pieces of se&leoncerning the connections

between the UNIA and the Ahmadis during the pealts/ef Islamophilia in the Harlem

Renaissance comes to light in a report filed in318¢ an agent for the Bureau of

303«Trye Salvation of the American Negroedjdslem Sunris@, no. 2 &3 (1923): 184; “True Salvation of
the American NegroesMoslem Sunris§2], no. 4 (1923): 266.

304«Don’t Worry About the Bible,"Negro World October 20, 1923, 7.
305 Dannin,Pilgrimage 37; Noshir, “Pittsburgh,” 30.

306«Colored People of St. Louis to Live in AfricafVarsaw Daily Times and the Northern Indianan
August 21, 1923, 4. In this article, Johnson claimmbave one hundred converts under him, all ottvhi
were made within only six months.
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Investigatior:"’ Through the Bureau’s investigation of Garveyeirhed that one Rev.
James Walker Hood Eason possibly died at the hafnal$&>arveyite named Esau Ramus.
Thomas L. Jefferson, the reporting agent, who wabably African-American, pursued
this investigation by interviewing several UNIA mieens throughout Chicago and then
met with a UNIA member who was a personal acquaggaf his, one Mrs. Robertson.
What is notable here is that the agent knew Mr&eRson because both were members
of the Ahmadi mosque in the city. Because the Feedf Information Act records do
not show evidence of an investigation of the Ahraadithe 19208% it cannot be said
with certainty whether or not Jefferson had joitteel group at the instigation of the
Bureau. However, it seems rather unlikely that Bhdgent at the time would choose to
become in his private life a member of a groupwbich he was aware could have easily
been—because of its affiliations with the UNIA—sested of subversion. So, in my
opinion, the chances are very good that the Budéhindeed have him join the mosque.
That would make it the earliest known instanceheffEBI investigating—and
infiltrating—an African-American Islamic group.deems, then, that modern African-
American Islam has been under government survedlam some degree since its very
beginnings. While its impact was barely felt ingbesarly years, this phenomenon of

government investigation of African-American Islauld later play an important role

307 Marcus Garvey Bureau of Information (FBI) file, iRt filed by T[homas] L. Jefferson, 2/27/1923,
Chicago file. Jefferson’s name does not appedradists of Ahmadi converts published in tleslem
Sunrisein the early 1920s.

308 An FOIA request to the FBI for files concerning thhmadis only produced records from an
investigation conducted in the early 1970s. Alser¢ are no investigations of the Ahmadiyya moveamen
identified inCorrespondence of the Military Intelligence DivisiRelating to "Negro Subversion," 1917-
1941
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in transforming African-American Islam into a gemelimass movement that would gain
tens of thousands—if not hundreds of thousands-elé\ers.
The Decline of Islamophilia

Despite the efforts of the Ahmadis to connect tgeaup with Garvey’'s
movement, the UNIA leadership’s interest in IslaaBras to have precipitously dropped
off by the end of 1923 and stayed low through 1924act, in 1924 th&legro World
carried only one pro-Islam commentdfywhile pro-Christian commentaries increased
significantly. At the same time, among the handfuhews articles it ran about Muslims,
several focused on Muslidisunity.3'° The only consistent positive references to Islam i
1924 came from the pen of Ethel Trew Dunlap, wha $everal poems on various topics
published in the newspaper between 1921 and 392 ginning in December 1923 and

continuing through 1925, a number of Dunlap’s poéars Islamic theme&?2 a

309«The Sauce of IslamNegro World December 27, 1924, 4.
319 the Novemberslissue, in fact, there were three articles on thzgest.

311 On Dunlap, see Tony Martihjterary Garveyism: Garvey, Black Arts, and the téar Renaissance
(Dover, MA: Majority Press, 1983), 50-61; Amal Muhmad, “Dunlap, Ethel Trew,” iBlack Women in
America: Literature, Encyclopedia of Black Womem\imerica ed. Darlene Clark Hine (New York: Facts
On File, Inc., 1997). African-American History Omdi. Facts On File, Inc.
http://www.fofweb.com/activelink2.asp?IltemID=WEORh=AFEBW0361&Single Record=True
(accessed July 5, 2012).

312 Ethel Trew Dunlap, “ProgressiNegro World December 8, 1923, 6; Dunlap, “Tolerandgggro World
December 8, 1923, 6; Dunlap, “Voices from Arabidg€gro World January 12, 1924, 6; Dunlap, “El
Islam,” Negro World May 24, 1924, 5; Dunlap, “El Islam’s CalNegro World January 31, 1925, 4;
Dunlap, “That Moslem FoeNegro World June 20, 1925, 9; Dunlap, “Allah’s GardeNggro World July
11, 1925, 9.
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phenomenon that was likely primarily the resultha# influence of the black Ahmadi
leader Paul Nathaniel Johnson, to whom she hadatedi her first Islam-tinged poetit.

In August 1924, the UNIA finally held its fourthternational convention. While
“religion” was made the subject of discussion agachmention was made of the
committee formed in 1922 and almost the entirewtision focused around Christian
issues, particularly whether Jesus and Mary wezekidnd “the idealization of God as a
Holy Spirit without physical form, but a creaturkimaginary semblance of the black
race, being of like image and likened§*Towards the end of the session, Arnold J. Ford
spoke up to “warn... the convention that it shoulddrembered that the majority of
black men dwelt in Africa, and they were not Chaiss, but Mohammedans. [And t]he
great need of the moment for the black man [wastation.'® Another delegate
responded that because the convention was “dealthgeligion, and not
denominationalism,” the issue about the exactimiigf Africans was not a relevant
concern; the discussion about “religion” was thedesl, and nothing more was said
about Islam.

Outside of the UNIA, no single person was able ito & many African-

American converts to Islam as Sadiq had from 1821923%'° This was probably due to

313 See Dunlap, “Progress.” Interestingly, during fhésiod Dunlap was living in southern Californiatn
St. Louis, where Johnson lived. She therefore Wasdylcorresponding with Johnson through the magéto
least reading his writings that appeared inNfeslem Sunrise

314«proceedings of Fourth International Conventidiggro World August 16, 1924, 2.
315 «proceedings of Fourth International Conventich,”

316 Although the Ahmadis under Din reportedly recrdisgound 700 people (see Hoffert, “Moslem
Propaganda,” 141), which would be equivalent totvBaiq had brought in, during the Din era, Paul
Nathaniel Johnson was probably responsible forgorgnin a significant amount of these members. Also
the U.S. Ahmadi periodical, thdoslem Sunrisewhose existence represented both a large ingerest
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a number of factors. First, Sadiq was unquestignablexceptional missionary whose
accomplishments could not be—and were not—eagiljcaed by Muhammad Din.
Second, with the dissolution of the UNIA’s commétter a scientific understanding of
religion and the organization’s decreasing coheafter Garvey’s mail fraud conviction,
Islam had lost much of the momentum it had gainettié African-American community
in 1922-23. Finally, with Suleiman languishing itNaw Jersey prison and Paul
Nathaniel Johnson living in St. Louis—far from timain centers of African-American
Islamic activity—no other obvious leader of an Aém-American Islamic movement
remained.
The Harlem Gurdjieffians

It was precisely in 1924, when this leadership vacdior African-American
Islam had developed, that a new Islam-tinged figumerged with connections to New
York’s black community. In January of that year,0@ge Ivanovich Gurdjieff, along with
thirty guests, arrived in New York on tl&S ParisGurdjieff, an Armenian-born mystic
who incorporated a wide variety of Central Asialigreus traditions in his teachings,
had, over the previous eleven years, become somgetdiia sensation in Europe, and was
now attempting to spread his teachings across tlaa#c. During the December before

his arrival, A.R. Orage, a British editor who haéyiously worked with Dus&,’ had

audience and a dedicated and energetic missiona&tyarge, stopped publication for almost six yediresr
its April 1924 issue, suggesting a decline in noisary success. Finally, reports of conversionsdusi
Ahmadi missionary activities seriously diminishdter1924. More on the Ahmadi growth after 1923 wil
be discussed in chapter 5.

317 Orage had known Dusé in the early 1910s, pri@rage’s interest in Gurdijieff-like ideas, when Geag
played an important role in helping Dusé publishthe Land of the Pharaolis 1911; but the two parted
on bad terms soon after, and they did not keepiitact with each other over the years. It is uihjikieat
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been building American anticipation for Gurdjieff bontacting many influential figures
in New York’s literary scene. A prospectus advargsGurdjieff-directed dance
performances indicated that his work was inspingdtdrious Sufi sourcé$—perhaps in
an attempt to appeal to those New Yorkers intedast&ufism and “mystical” Islam. By
the time of his ship’s mooring, Gurdjieff had atrigued audience waiting.

One of the people whom Orage had contacted wasTdsaner, who found
Gurdjieff and his message fascinating and decidgdin the religious leader when he
returned to his home in France in the summer o#41B®rn in 1894 into a middle-class
mulatto family in Washington, D.C., Toomer becanta@-conscious writer with a thirst
for exploring and experimenting with philosophyetary styles, and racial ide3s.In
1923, he publishe@ane a stylistically innovative novel that delved intaultiple topics
surrounding African-American life in the Soutbanewas immediately praised by
critics, leading to Toomer becoming regarded asrantle elite writers of any race
during the period, and he was particularly resgkataong the African-American literati

who were concentrated in Harlem.

Orage knew that Dusé was in the U.S. at the time, @ven if he did, it is very unlikely that Orageuld
have contacted him. See Duffield, chapter 3, €89. 1

318 Anna Terri Challenger, "An Introduction to Gurdfis BeelzebubA Modern Sufi Teaching Tale” (PhD
diss., Kent State University, 1990), 13.

%1% On the connections between Gurdjieff, Toomer, taedAfrican-American literati, see Jon Woods®n,
Make a New Race: Gurdjieff, Toomer, and the Harenaissancélackson: University Press of
Mississippi, 1999); Charles R. Larsdnyisible Darkness: Jean Toomer & Nella Lard¢éowa City:
University of lowa Press, 1993), esp. 34-55; Rolerfwombly, “A Disciple’s Odyssey: Jean Toomer's
Gurdjieffian Career,Prospect® (1976): 436-462; Paul Beekman Tay®hadows of Heaven: Gurdjieff
and Toome(York Beach, ME: Samuel Weiser, Inc., 1998); LangsHughesThe Big Sea: An
Autobiography(New York: Hill and Wang, 1993), 241-243; RudolhByrd, “Jean Toomer: Portrait of an
Artist, the Years with Gurdjieff, 1923-1936" (Phlxs., Yale University, 1985); Paul Beekman Taylor,
Gurdjieff’'s America: Mediating the Miraculo€ambridge, England: Lighthouse Editions Limit2804);
Louise WelchQOrage with Gurdjieff in AmericéBoston: Routledge & Kegan Paul, 1982).
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After studying with Gurdjieff in France in the suranof 1924, Toomer traveled
to Harlem where, in early 1925, he started a Gefidgitudy group that was joined by
several well-known black writers and artists, intthg Wallace Thurman, Aaron
Douglas, Arna Bontemps, and Nella Lar§&HThough this Gurdjieffian community in
Harlem only lasted a few years, it may have hadmifecant impact on Harlem'’s artistic
thought. Jon Woodson, who has written on ToometigdEeffian influence in Harlem,
claims that “Toomer’s efforts in presenting the @igffian system to the writers of the
Harlem Renaissance is one component irotiig organized attempt to formally shape
the ideology of the Harlem avant-garde;atdy analog is the ... Garvey movement” (my
italics) 3** Woodson argues that the artistic work of the mambé&Toomer’s group
ended up being heavily shaped by Gurdjieff's teag$i** Whatever the degree of
influence of Gurdjieff on their work truly was, whia particularly notable about the
Harlem Gurdjieffians is that they addressed isskiasno other Gurdjieffian was talking
about: white supremacy and, to an extent, the afieace itself.

In order to better appreciate both the significaoicene Harlem Gurdjieffians’
efforts and why they are included in a study cdnslamong African Americans, it is
necessary to have some understanding of Gurdjieffishings, especially the likely Sufi
influence on them, their major styles, and thegsibanessage. It should first be pointed

out that Gurdjieff never fully explained from whéris teachings came. He told many

320 Bontemps only attended one meeting.
321 Woodson, 36.

322 \while this may be true, Woodson’s theory abouséheriters using codes to hide their influence faisd
approach for exposing this might fail to convinke skeptical. More work should be done into the
biographies of these individuals to find more ceterevidence.
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stories about his pre-Europe days, but they digawit a full, clear picture and left many
qguestions. A number of his followers have attemtgth varying skill and scholarly
rigor) to reconstruct his past in order to underdti better, but there is still no
undeniable proof about his early life.

Nevertheless, one of the most famous theories afijiééf’s influences was
proposed by John G. Bennett, a British followeGoirdjieff, who claimed that
“Gurdjieff was, more than anything else, a Suff>>'While Bennet's assertion has been
guestioned by more orthodox followers of Gurdjiefergely because of their antipathy
to the Sufi-influenced teacher Idries Shah with mr®ennett was aligned—textual
analysis of Gurdjieff's writings reveal a strongpence of Sufi and Islamic elements. In
his 1995 dissertation that critically examines Battia analysis of Gurdjieff, William
James Thompson shows that Gurdjieff consistentd uis his various writings (and
presumably the speeches that his writings weredbaisereferences to well-known
Islamic figures and locations (especially Meccagl#enistan, and Nagshbandi Sufis in
Bukhara)*** Anna Challenger, in her dissertation, identifiéiseo references to Islam
(and Sufism in particular, especially the Sufi figtNasreddin) and sees a Sufi influence

in Gurdjieff's storytelling stylé?® Indeed, the Sufi elements in Gurdijieff's writing ao

323 John G. BennetGurdjieff: Making a New Worl@New York: Harper & Row, 1973), 278.

324 william James Thompson, “J.G. Bennett’s Interpietaof the Teachings of G.I. Gurdijieff: A Study of
Transmission in the Fourth Way” (PhD diss., Uniitgref Lancaster, 1995), chapter 4, 291-348.

325 Challenger, 11-38. Michael Scott Pittman, in hisxalissertation (“G.1. Gurdjieff: Textualization of
Medieval Storytelling and Modern Teachings on tbelS(PhD diss., Stony Brook University, 2005), for
the most part follows Challenger’s analysis onttigic of Sufi influences.
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prevalent that some scholars have included Gufdfie¢heir overviews of Sufism in the
West and the U.&?°

One of the most notable features of Gurdjieff' s\glling technique—and one
that is claimed to possibly be borrowed from Sufisis his use of the absurd in order to
surprise or confuse his audience so that they‘awiken” from their mental sleep.
Stories with confusing events are common as arasbef neologisms and references to
extraterrestrial beings and advanced technologymitely, Gurdjieff’'s goal was to
stimulate his audience with these features, thenedking them more open to his core
theories about human life and the universe.

According to Gurdjieff, humans are losing their aeaipy for independent
judgment, a condition he refers to as “inner slg¥/because people are metaphorically
chained to a way of thinking that makes it impolkestb achieve a “normal” existence on
Earth. A “normal” person is “balanced”—intellectlyalemotionally, and instinctively—,
is unselfish, understands the workings of the casman take burdens in the correct way,
and always strives to attain a greater degree at W calls Objective Reason. Objective
Reason is having true understanding of the uniyevsih entails knowing that the
universe operates according to cosmic laws, orHeragtics,” as Gurdjieff sometime

referred to themi?’ The most important of these are the law of thvefEich states that all

326 See, for example, Jay Kinney, “Sufism Comes to Acag’ Gnosis30 (Winter 1994): 18; Peter Wilson,
“The Strange Fate of Sufism in the New Age,Naw Trends and Developments in the World of Iskdn
Peter Clarke (London: Luzac Oriental, 1997), 18Q:I8avid Westerlund, “The Contextualisation of
Sufism in Europe,” irBufism in Europe and North Amerjad. David Westerlund (New York:
RoutledgeCurzon, 2004), 20. However, since 200%ethdency has been to leave him out of overviews of
Sufism in the West, as scholars have become manelkdgeable of immigrant orders.

327 E g., George Ivanovich Gurdjiefgurdijieff: Views from the Real Wor{tlew York: E.P. Dutton & Co.
Inc., 1973), 194.

140



events have a positive, negative, and neutral f@d the law of seven (which is that all
processes in the universe occur in a pattern efvats similar to those of the musical
octave). In addition, all phenomena have vibrati@nsilar to sounds in an octave. Also,
all phenomena and processes in the universe arectad, and only certain activities
will contribute to the universe’s perpetuation, lghothers contribute to its degeneration.
Objective Reason can be gained by studying the/faateematics, which both show that
one’s purpose in life is to help perpetuate theensie and explain how to best go about
doing this.

What Toomer and the other Harlem Gurdjieffians bso valuable in Gurdjieff's
thought was that it offered a new vision of humgnine that did not reduce individuals
to their race and instead proposed that peopleldlaaoess their potentials to unselfishly
help others and the world more generally. Gurdgeatachings, furthermore, resonated
with some of the “mystical” currents that were f@ag and inspiring African Americans
at the time. Though it does not appear that théeiHaGurdjieffians were particularly
interested in the Islamic elements of Gurdjieféac¢hings, they almost certainly had
noticed them and to the extent that they were emfted by Gurdjieff’'s thought, Sufism
had indirectly influenced them. The Harlem Gurdjgis, then, were perhaps among the
first Sufi-influenced people in the twentieth cenytto deal with questions about the
position of African Americans. Their interest, fugtmore, was an example of the
intersection of the most important dynamics thatefestering the AAIR: “mystical”
Islam, deterritorialized Islam (both the new, swticrdoctrines of Gurdjieff and the ties

with a “Muslim” or “Sufi” immigrant), and a messagéAfrican-American uplift.
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Ultimately, however, Gurdjieff's teachings did ri@ve a significant—or at least
an obvious—impact on the direction of African-Anoam thought: the African-American
Gurdjieffian community in New York and Chicago (wbéloomer also spread the
teachings) floundered after a few years and, asd&tmoargues, those who did retain the
Gurdjieff influence in their writings may have orgfiown it through coded language that
very few outsiders could have picked up. Neversgglthere would soon appear a new
doctrine that shared some similar characteristits that of Gurdjieff, such as references
to Mecca and Muslim figures, discussions of “mathgos,” knowledge of people’s
sleeping condition, the calling of the doctrinaldst program as “work”/“labor??®
neologisms, tales of extraterrestrial beings anduaced technology, and other absurd
phenomena and stories. In fact, as will be sholis,doctrine may have been influenced
by the same general storytelling tradition of east@entral Asia that influenced
Gurdjieff. Still, despite these similarities, iretiend this doctrine, which would be
promoted by one Wallace D. Fard in Detroit in they1930s, was very different. It was
explicitly Islamic and black nationalist, and it wid go on to be one of the most
influential doctrines in African-American Islam.

But in 1925, Fard’s doctrines were still five yeargay having a significant
impact on African-American culture. And a numbedef/elopments would have to take

place over the next few years before Fard’s ideatdde well-received, and, perhaps,

even created.

328 Gurdijieff's program was called “the Work,” whilef referred his teachings as the “Labor Coursd” an
his students as “Laborers.”
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The Rif War and the Brief Revival of Islamophilia in 1925

On February 8, 1925, Garvey was finally sent tegrifor his mail fraud
conviction and he would stay there until late 192i&n President Coolidge commuted
his sentence on the condition that he be depaootddrhaica. In the meantime, lacking the
physical presence of its leader, the UNIA struggtechaintain a unified membership,
culminating in 1929 when it underwent a major sehigesulting in the emergence of two
organizations using the title of UNIA. It was iretkarly stages of this period of its
growing identity and leadership crisis that Isla@svable to make one final resurgence
within the central powers of the UNIA. This secqretiod of Islamophilia would be very
different than that during 1922 and 1923; the Ahimiacere no longer the UNIA’s
unquestioned allies and the focus on internatibhadlim anti-colonialism turned away
from Turkey, India, and Egypt and towards Morocnd ¢he Moroccans, whom had
already, in 1923, been identified by the UNIA asdroes.Black Muslims were now
one of the UNIA’s main sources of inspiration féadk liberation.

Between 1920 and 1926, the Muslim Berbers of tti¢ri®rthern Morocco)
fought Spanish and French forces to regain Moroteaitory controlled by Spaiff>
Led by Abd el-Krim, the poorly-armed “Moors” werbla to inflict serious damage on
their European enemies, and thus led one of the snesessful anti-colonial campaigns
in the early twentieth century. Though they weralliy overcome by the Europeans’
superior armaments and manpower in 1926, the Mew®dries in the previous years

had significantly inspired anti-colonialists anédi nationalists throughout the world.

329 On the Rif War, see David S. Woolm#&ebels in the Rif: Abd el Krim and the Rif Rebal(tanford:
Stanford University Press, 1968).
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The Rif War had been noted in tNegro Worldon occasion in the early 1920s,
but in 1925 readers of the newspaper were expasadrnajor wave of articles on the
subject. From May through December that year, almesry issue of thBlegro World
had at least one article dealing with, in some \lag Rif War, several issues ran three
articles touching on it, and a handful of issues §ia or more. The Rif War was also
often the subject of major headlines in the pabat year. The presence of these articles
and headlines helped ensure that readers stayedied of the weekly events on the
ground, the international political developmentaaarning peace talks, and the war’s
becoming a source of inspiration for anti-colomedvements throughout the world. The
war was also discussed at most of the major UNIKa@nces in Harlem in 1925, all of
which were reported on in tidegro World Meanwhile, in other cities, such as Oakland,
New Orleans, and Remedios (in Cuba), news artaitesit the Moors’ progress were
read at UNIA meetings and speeches were made posupf Abd el-Krim and his
efforts>*° Commentaries in thegro World like the speeches at UNIA meetings,
invariably supported the “gallant” Moroccans (where frequently called “Moors”);
compared the Moors’ white European enemies to wdpp@essors throughout the rest of
the world; criticized all U.S. aid to the Europesade of the war; encouraged African-
American soldiers to refuse to fight against therddoans; and interpreted the Moors’

success as a sign of an imminent world-wide arlbrgal revolution, particularly for

30 gee, e.g., the division news briefs in Megro Worldon September 5 and September 26, 1925.
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black people. One man even proclaimed in a letténe paper that, if it were possible, he
would join up with the Moors to fight “for the frdem of his people®*

The Moors of the Rif War had earned the admiragiod allegiance of the UNIA
to a degree far surpassing that ever given to #gmr dluslim group, and perhaps any
other modern group at all. Through the UNIA’s iddhce, then, in 1925, the Moors
became a powerful symbol of black liberation forigédn Americans. Even Dusé
Mohamed Ali—despite no longer being affiliated witle UNIA—was caught up in the
widespread feeling that the success in North Afriddang with Muslim victories in other
parts of the world, portended “the end of Nordipremacy.3*

A number of scholars looking at African-Americatala have pointed to the
history of “Moors” in America as an important culiiantecedent and possibly an
influence for twentieth-century Islamic movemeritse “Moor” had long been
associated in the U.S. primarily with independdatk Muslims who would not be
subject to oppression. Seventeenth-century Virgnavs exempted Moors from
slavery; Morocco, which was the country most asgedi with Moors, had been the first
country to recognize the U.S. as an independermdmadnslaved black Muslims, who
were sometimes called “Moors” even if they were Notth African, often were seen as
having more cultural capital and privileges thameotslaves; and throughout the

nineteenth century, Moors were frequently depiatefimerican arts as physically (and

3! James A. Fray, “He Wants to Go and Help the Riff&gro World July 18, 1925, 10.

$32«Comments by the Age Editors on Sayings of OthditdEs,” New York AgeMarch 21, 1925, 4.
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sometimes morally) strong, free bladR3It is also notable that in the late nineteenth and
early twentieth centuries, the name and imageeMbor was sometimes utilized by the
African-American Shriner&*

Perhaps this tradition was in the minds, or evethénsub-consciousnesses, of
many 1920s African Americans, and of thegro Worldeditors specifically. However,
because this eighteenth- and nineteenth-centutititna wasneverexplicitly brought up
in theNegro Worldin 1925 (and very rarely later), it cannot be grothat the tradition
had an impact on the UNIA’s interest in the Moratzaf the Rif War. The tradition
about the Moor, as well as the “mystical” Islam dgnc and Muhammad Din’s claim
that African Americans’ “forefathers” were Muslimdo spoke Arabic (which might be
seen as implying that they were originally Northiédin), had thg@otentialto feed into
and strengthen the image of the Moors endorsetdd{NIA, but the UNIA itself was
not responsible for merging these traditions whigh ¢urrent interest. Still, the promotion
of the Moors by the UNIA in 1925 probably had andligant cultural impact on African
Americans, and may have inspired others to comihi@eurrent interest with the other
traditions. It is notable that 1925 is the pregisar that two African-American religious

organizations started explicitly employing the Mishridentity: the black Israelite

33W.G.M., “Art. .—The Laws of Virginia Relative tSlavery,”American Jurist and Law Magaziffe
no. 13 (1832): 5; Gomez, 173-83; Timothy Marhe Cultural Roots of American Islamicighew York:
Cambridge University Press, 2006), 27-33, 293-94.

334 On the use of the Moor image by African-Americdmifers, see Walkes, 120-24. The members of this
group sometimes were even referred to as “Moorighlés.” See T. Cain, “Chips from the Quarries,”
Afro-American 3 Jan. 1903, 4.
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Moorish Zionist Temple led by Arnold J. F8fdand, as will be discussed in the next
chapter, the Islamic organization known as the NMaboEcience Temple. The leaders of
these movements, it seems, harnessed the UNIAecrgatpularity and symbolic value
given to the Moors and merged these with the Amaeridoor tradition, the “mystical”
Islam dynamic, the general UNIA-based African-Aroarn Islamophilia, and possibly
Muhammad Din’s assertion.

Despite the UNIA not being directly responsible boinging together these
traditions with the group’s current interest in Moco, during this period there was a
more general revival of interest in things Islami¢cheNegro World Not only did three
of Dunlap’s Islam-themed poems appear in 1925jrfatmation about Islamiculture
was being promoted more than ever before: stoaie®n the history of the Moors’ past
rule of Spain, the value given to Muslim sons inrtRdfrica, the history of the Qur'an,
and on the correct use of Arabic nari®€ne cultural issue was even debated in the
paper: the position of women in Islamic societyteAfan article called the Muslim wife’s
supposedly inferior role to the husband a “weakhefkslamic society, Muhammad
Din—in what was the only known appearance of an atlinm theNegro Worldthat

year—wrote a letter defending Islamic polygamy@sesior to the monogamy in

332 \While the Moorish Zionist Temple claims to havebdounded in as early as the 1890s, there is no
direct evidence of its existence prior to 19250Ba8. Dorman, a scholar of black Hebrew groupatpoi
out that New York’s Yiddish press was aware ofualty all other black Israelite groups in the 19:0sl
1920s, yet they never noted the MZT before 1925aiEcorrespondence with the author, July 5, 2012.

336 “When the Moors Ruled Haughty Spanish Peop\&gro World June 27, 1925, 2, 3; “Moslem Sons
are Highly Valued in North Africa,Negro World December 26, 1925, 8; “Koran’Negro World
September 5, 1925, 9; Steven T. Byington, “Cortéss of Arabic NamesNegro World July 4, 1925, 7.
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Christian land$?’ This exchange was followed by two more commentthersubject®
Finally, there was a revival of interest in newsrigts about revolutionary movements in
other Muslim-majority lands, particularly in Turkeyd Arabia; and there was even an
article on Islamic “mystic orders” aiding these Musmovements>

Another interesting trend that saw significant giiowm 1925 was the advertising
for black Muslim mystics, who claimed the titles“dfrabian Mystics” and African
“Mohammedan Scientists,” in New York newspapers tuetNegro World®*° Prior to
the 1920s, though there had been several blackaaysho took on vague “oriental”
personas, those who, like Suleiman/Solomon, claimggecifically Muslim identity
were relatively rare, and were typically immigramislims who had come to work in the
“Streets of Cairo” exhibits that had become poptdarist attractions in several cities
after the success of the exhibit of the same ndrtieed 893 Columbian Exposition in
Chicago. For example, in 1893, a Sudanese forellex,tMahomet Nour, made the
papers when he arrived in New York City with 17BestEgyptians and Sudanese who

were on their way to work at the Chicago exhibitLater, many of those Muslims, along

337“Moslem Women the Basis of Moslem Weakne$&gro World September 5, 1925, 4; Mahamad [sic]
Din, “Defense of Moslem Polygamy as against Chaistilonogamy,'Negro World October 3, 1925, 4.

338«Moslem and Christian Marriage Systems Contrastisegro World October 3, 1925, 4; Nolan G.
Thomas, “The Spotlight,Negro World October 17, 1925, 5.

339 «Mystic Orders Are Seen as Aiding Islam’s Fightl&égro World October 3, 1925, 2.

340 see Susan Nanddpw theArabian Nights Inspired the American Dream, 17988 @hapel Hill:
University of North Carolina Press, 2009), 223-3dmie J. WilsonBuilding a Healthy Black Harlem
(Amherst, NY: Cambria Press, 2009), chapter 2, 8138cob S. Dorman, “The Black Israelites of Harlem
and the Professors of Oriental and African Mystie8ce in the 1920's” (PhD diss., University of
California-Los Angeles, 2004), esp. 174-193.

341 «pharaoh’s People off for Chicagdyew York HeraldApril 6, 1893, 7; “Orientals at Ellis IslandYew
York Daily Tribune April 6, 1893, 12. Also see the ship manifesttf@ Guidhall, dated 4/11/1893,
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with several who came afterwards, settled on Cdslapd, where another “Streets of
Cairo” was set up. The occasional news storiestaheuConey Island Muslims
frequently mentioned the African Muslim “whirlingedvishes” and “priests,” who were
portrayed as performing rather “mystical’—or atseexotic—rites*> These stories
surely drew some curious people who wanted toHay eyes on a genuine “mystical”
Muslim. Later, in the 1920s, a handful of self-geamed “Hindu” mystics used Islamic
references, such as to the Kaaba, Sufism, andnAheir public personas, exploiting the
public’s lack of detailed knowledge about the diéfeces between “oriental” religion&
In 1923, however, probably due to the influencéheffirst wave of African-
American Islamophilia, a new trend of self-promgtiovertly-Muslim mystics began to
appear in New York City’s black newspapers. Bytfar most popular title, used by no
fewer than five of these Muslim mystics, was “Molmedan Scientist,” a name that
resonated both with the tradition of identifyingystical” Islam as a “science” as well as

with Garvey’s call for a “scientific understandinfjreligion.”** Interestingly, though, as

available on Ancestry.com. This date probably mflevhen the passengers were finally released from
Ellis Island; they had most likely arrived in NevoX on April 5.

342 On the turn-of-the-century Coney Island Muslime A Nubian’s Peculiar FuneralBrooklyn Daily
Eagle July 25, 1896, 12; “Islam Rites at ConeMéw York WorldJuly 26, 1896, 5; “Killed in the Streets

of Cairo,” Sun(New York), December 8, 1896, 1; “Shooting Condeth@amels at Coney Island’s Streets
of Cairo,” New York WorldDecember 8, 1896, 2; “Coney Island’s Streetsaif&;’ New York Herald

July 19, 1896, 10; “Burial of a Mohammedahléw York HeraldJuly 26, 1896, 5; “Coney Island Turks,”
Brooklyn Daily EagleJanuary 24, 1897, 27; “Tom-Tom’ Player Wedsgw York HeraldAugust 3,

1897, 7; “Cleansing of Coney IslandNew York HeraldAugust 11, 1897, 14; “West Point Cadets Revel in
‘Midway’,” New York HeraldAugust 16, 1901, 6. Also see Charles Kennedy,elthe Streets of Cairo
Met Main Street," ilMusic and Culture in America, 1861-19Xl. Michael SaffléNew York: Garland
Publishing, Inc., 1998), 271-298.

343 Some examples of these include Hazrat Ismet Alp will be discussed in chapter 5, and Prince &li,
magician and mind reader who was popular in ChicagbNew York City in the 1920s and 1930s.

344 The “Mohammedan Scientists” included Prof. EffioRgof. J. Du JaJa, Prof. K. Eyo, E. Udobio, and
Amadu. In addition, there was Holy Moses who tau@tristian and Mohammedan Science,” Dr. Abd-el
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far as | am aware, none of these mystics employ&tbarish” identity—their Islamic
image was generally framed in a vague African-‘iota’/“Muslim” style. Typically,
these individuals would be pictured wearing sonréaturban or fez and a suit or a
robe, and all usually were primarily sellers ofrgpal services—such as fortune telling
or healing—as opposed to promoters of religiougrdes.

TheNegro Worldhad been running advertisements for various “dai&mystics
since the early 1920s, but none of those who appearthat paper were employing
overtly Islamic themes until 1925. The closest ¢hadvertisements came to presenting
what appeared to be a distinctly Islamic image feefbat year was in a single
advertisement run in 1924 for a “Prof. Hassan BEegyptian Scientist, Specializing in
Oriental Tokens*?° Unlike the other “oriental” mystics, the fez-weagiProf. Hassan
Bey was a clearly presenting the image of a Turkisislim—the other “oriental”
mystics in theNegro Worldlooked to be either South Asian or of African dedcand
therefore could rely on the public’s perceptiont thixica and South Asia were home to a
number of different “oriental” and occult religiaria 1925, however, a “Mohammedan
Scientist,” undeniably of African stock, appearedhieNegro Worlds pages. This was
Prof. J. Du JaJa, who ran his “Asia and Africa Reyn€ompany” out of Harlem. Du

JaJa (whom may have in fact been Suleiman usiradiasy*® was probably the most

Rahman el Adaros, Effendi who taught “Transcen@antnce,” and Prof. Alpha Roktabija, an “Arabian
Mystic Seer.” A check of the addresses and phomabeus given by these men suggests that none of them
were the same person using different names.

345 4prof, Hassan Bey,Negro World August 30, 1924, 19.

348 There are several clues that suggest this pasgililrst is the fact that, although the pictuves have
of Du JaJa from his advertisements are not the besloes have some facial characteristics thatianiar
to Suleiman’s. Second, he is, like Suleiman, frediyedepicted wearing a fez and thin wire-framesgks.
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well-known “Muslim” mystic in the period; his adwesement ran dozens of times in
some of the most well-known black newspapers, sgdineNew York Amsterdam News
andThe Pittsburgh Courierin 1925. In the UNIA’s newspaper, his advertisetae
appeared almost weekly that year and in many igsubg next; and he appears to have
been the only overtly-Muslim mystic to advertiseheNegro Worldoutside of 1927,
which was probably the peak year for the “MohammeBeientists*’

There is one other fascinating and suggestive appea of a “mystical” Islam-
influenced figure in the 1925 issues of fegro World On December 19 the
newspaper reported on a lecture that was to ba givRlew York by Inayat Khan, the
Indian Sufi who had first come to America in 19fbKhan had gained New Yorker
followers during his first tour in the U.S. andadished a Sufi Center in the city in the
early 1920s. Documents and scholarship about Khaa imdicated that Khan’s

followers were mostly, if not exclusively, whitegtithe printing of this article in the

Third, again like Suleiman, he claimed to be frogyj and sometimes referred to the land of Canaan i
his advertisements. Fourth, the address Du Jadaind®25, 142 West 19%treet, was only one block
away from the address Suleiman used in 1922 an8, 1983 West 130 Street. Fifth, Du JaJa (or his
businesses) appeared, as far as | can tell, amty 1924 through mid-1927—which coincides with
Suleiman’s unaccounted period in the 1920s. SBthJaJa, unlike the other mystiexplicitly connected
“Africa” and “Asia’—something that Drew Ali wouldaker do. Seventh, he explicitly identified himsazsf
a “scientist.” The eighth piece of evidence is p@hthe most revealing: in the advertisements that
frequently appeared in tidegro World Du JaJa is pictured with his right hand restinglee center of his
chest. This is a Masonic gesture; Suleiman, as¢ Bhown, was a Mason, and Drew Ali was frequently
depicted making that same gesture. There is, hawexe significant piece of evidence that goesregjai
the theory that Du JaJa was the same person a@m8noleén Du JaJa’s 1925 declaration of intention fo
naturalization, it states that he is only twentyeseyears old, whereas in the early 1920s, Suleiman
consistently claimed to be seventy-seven yearsR@dhaps, though, the person recording the infoomat
on the declaration of intention mistakenly wrot®awhen he should have written a “7.” We may never
know.

3471n 1927, theNegro World like other popular African-American newspapessy & relatively large
increase in the numbers of “Mohammedan Scientidtedisements. During that year, one could regylarl
find advertisements in that paper for Prof. EffipRgof. Du JaJa (under the business hame O8obmHerb
Company), Prof. K. Eyo, and Amadu.

348 «|ndian Philosopher here with Messagblggro World December 19, 1925, 5.
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Negro Worldsuggests that some African Americans—and nottfestiterary and artistic
elites connected to Gurdjieft—were at that timangkan interest in Sufi-influenced
movements. Early 1920s black New Yorkers, partityldhose affiliated with the Garvey
movement, were therefore being exposed to an ifdyediverse array of Islamic
practices, cultures, and identities.
A Dream Deferred

In 1926, however, the UNIA’s Islamophilia signifitéy decreased. As the
Moors’ success in the Rif War, which would end vilie Moors’ surrender that year,
began to look less and less likely, news articieb@mmentaries about war and other
Muslims were dramatically reduced and now were atmever accompanied by a large
headline in the first few pages of tNegro World Meanwhile, Ethel Trew Dunlap’s
Islam-tinged poems were no longer being run andl P JaJa’s advertisements
appeared much more infrequently. Islam had faibetéke hold as a viable faithithin
the UNIA community. In 1926, furthermore, Garveydgprobably) Abdul Hamid
Suleiman were still imprisoned® Meanwhile, Muhammad Din, the Ahmadi missionary,
had returned to India the year before and no effiziissionary had yet come as a
replacement. The Ahmadi movement, then, which feshlup to this point the most
successful African-American-majority Islamic orgeation, had begun declining (see
chapter 5). The hopes of Islam’s success amongafrAmericans were, to a large
extent, dwindling. In the famous words of the HarlRenaissance poet Langston

Hughes, the dream of mass conversion of African #gaas to Islam had been deferred.

349t Suleiman was not in prison and was in fact gsin alias, then we can at least say that the “Abdu
Hamid Suleiman” persona was not in the public eye.
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But, as Hughes asks us, what happens to a dref@mek

Does it dry up

like a raisin in the sun?

Or fester like a sore--

And then run?

Does it stink like rotten meat?
Or crust and sugar over--

like a syrupy sweet?

Maybe it just sags
like a heavy load.

Or does it explode®®

The answer to Hughes’s question—at least as farcasild be applied to Islam in
African-American culture—is that the dream did dog up or run, it did not stink, and it

did not crust over. It exploded.

30| angston Hughes, “Harlem [2],” ifihe Collected Poems of Langston Huglees Arnold Rampersad
(New York: A.A. Knopf: Distributed by Random Housk94), 426.
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Chapter Four: The Moorish Science Temple
The man who most successfully capitalized on théA’8\fascination with the
Moors, the older American Moor tradition, the “migat” Islam dynamic, the Ahmadi
claim about African Americans’ “forefathers” beiAgabic-speaking Muslims, and the
black Christian “uplift” tradition was, in 1925ylng 700 miles west of New York City.
Oral tradition tells us that during that year a mamed Noble Drew Ali appeared in
Chicago’s African-American community. Standing atoates in alleyways, he preached

to passershy about his “mystical” powers and abtagk Americans’ “true” religion,
theirreal “old time religion”: Islam®* African Americans, he said, were neither “black”
nor “negro”; they were “Moors,” descendants of thiglical Moabites and members of
the El and Bey tribes. Moreover, he claimed, thaffering in the U.S. was the result of

not knowing the truth of their origins. Drew Ali,sglf-proclaimed prophet, had come to

Chicago to “uplift” the “Moorish Americans” by remding them of this truth, or, as he

%1 This story comes from “l am Your Prophet,” whichsiikely a fictionalized account of Drew Ali’s
early work in Chicago written by an unknown empleyd the Works Progress Administration. This, as
well as other relevant WPA writings, have recebtgn republished as Works Progress Administration,
Early Studies in Black Nationalism, Cults, and Gthes in Chicagoed. Muhammed Al-Ahari (Chicago:
Magribine Press, 2011), esp. 63-76. Drew Ali uskithe phrases “old time religion” and “uplift” ini
group’s catechism and main text, teran Questions for Moorish Childreand theHoly Koran of the
Moorish Science Temple of Amerig@&hicago]: Noble Drew Ali, 1927), esp. chapter\L.
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termed it, this “science®® He soon amassed a small following and organizeat whas
called at the time the Moorish Temple of SciefiCe.

It is said that Drew Ali told his early Chicagoanléwers that the symbol of
Islam—the star and crescent md%r-would soon be clearly visible in the night sky and
it would symbolize the rising of Islam in the W&8tOn the evening of December 18,
1925, the crescent moon did in fact appear newtiat seemed to be a bright star over
the Chicago sky>° reinforcing for his followers that they were batitness to and part
of a great moment in history. It is a story thatglals the beginnings of the Rosicrucian
“furore” in the late sixteenth/early seventeenthtaey, when European students of
“mystical” Islam saw millennialistic significanca astronomical events. In both cases,
however, the rise of the new “mystical” Islam-irdhced movement was largely due to
deep historical-ecological transformations thatenghifting the dynamics of power,
culture, and identity in Western society, openimg door for a greater influence of Islam

on the West. Unlike in the seventeenth century,év@s, in the 1920s taking on an

%21n the nineteenth and early twentieth century “ticgd” religions, “science” had many different
meanings, one of which was “truth”; see Bowen, &atfic Religion,” 313.

#3«Moorish Leader’s Historical Message to Americkldorish Guide September 28, 1928, 2. In this
article, Drew Ali writes that the MST was “organi¥?én Chicago in 1925. This date was confirmed in
1928 by the leader of the MST temple in Richmored; ‘$olice Put ‘Prophet’ in Jail for Preaching Race
Sedition,”Richmond Times-DispatcMay 21, 1928, 1, 8.

%4 The Ottoman Empire popularized the symbol for pMaslims by the nineteenth and early twentieth
centuries.

355 This tradition is cited in several Moorish-Amenmidaistories. The star and crescent moon, which were
symbols employed by the Shriners, would go on tovigortant symbols in the MST.

356 Selby Maxwell, “Crescent and Sta€hicago Daily TribuneDecember 19, 1925, 18. The “star,”
however, was in fact Venus.

155



overtly Islamic identity became a very real possibilityleast among one group of
people.

By the time of his death in 1929, Drew Ali had ¢eshwhat was at that time the
largest African-American Islamic movement evemwdtuld go on to be, for most of the
AAIR, not only the largest group, but also the mofiiential, spawning numerous
factions and influencing many African-American Mosd who were not “Moorish
Americans” themselves. The story of the AAIR afteR5 should therefore begin with
the Moorish Science Temple.

Noble Drew Ali and the Sources of his Teachings

After over eighty years of journalists, governmagénts, scholars, and amateur
researchers sifting through numerous records aedviewing members of his religious
community, the background of the man known as NBlokav Ali remains clouded by
conflicting and unverified stories. The almost wBally-accepted MST tradition holds
that Drew Ali, born Timothy Drew on January 8, 188@orth Carolina, started his
Islamic movement—which was originally known as @enaanite Temple—in Newark,
New Jersey in 191%" However, the details of Drew Ali’s activities beo1925, remain

a matter of debate, even among today’s Moorish Ataes>>®

357 A few issues need to be made clear here. Firali,ahe 1913 date was definitely part of MST dir

in the 1920s: it is mentioned in question numbeerdf the MST catechism from the period. Howeueg, t
catechism says that what was founded in 1913 weaMtiorish Holy Temple of Science. While references
to a group called the “Canaanite Temple” are comindviST writings today, the earliest MST mention of
it that | know of only comes in 1943. That yeae #Bl interviewed the leader of the Kirkman Bey-
affiliated Newark MST temple who said that Drew Ald started the Canaanite Temple in “about 1913”
and “after three or four years in Newark, [he] mbve Chicago and the name of the group became the
Moorish Holy Science Temple of the World about T9@8ST FBI file, Report, 2/17/1943, Newark file
100-18348, 3). While this account, which has bepogular one in the MST, may hold more weight
because it comes from a Newark temple (which, predlly, would have better knowledge of MST history
in Newark), the chronology in it is at best sometnd@nfusing and at worst cause for suspicion alsut
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The earliest known dated document concerning theisma November 1926
incorporation form for a Moorish Temple of Sciemeehicago®™® In the 1940s,
however, the FBI, which was investigating the gréarg‘un-American activities,” took
at a Newark MST temple a photograph of an undatisthkss card with a picture of a
man that looks very much like the Noble Drew Alokvn in Chicago in the late 1920s.
The card reads as follows:

Prof. Drew

The Egyptian Adept Student

Office Hrs. 10to 12 A.M. 6to 8 P.M.

181 Warren St. Newark, N.J.

| am a Moslem.
Prof. Drew is a man who was born with Divine Powée was taught by
the Adepts of Egypt. | have the secret of destrgyhe germs of tuberculosis and

cancer of the lungs in 10 to 30 days. Your lungces ended; a very strict
examination that the germs are entirely destrogésh | can destroy the germs of

veracity because it does not address the factrtlthe late 1920s Drew Ali explicitly stated thaetMST
was “organized” and “establish[ed]” in Chicago @25 (seeMoorish Guide August 24, 1928, 1). Still,
there are some clues that Drew Ali’'s pre-1925 ¢dfarere done under a different organizational name.
First of all, the Moorish catechism does not say th 1913 the group was either “organized” or
“establish[ed],” but rather that it was “foundetiat year, which suggests that at the time the gdadipot
have an official name. Also, in a 1929 article, Dl wrote: “I have suffered much and severeltlie

past through misunderstanding of what the Movemerst dedicated to” (“Prophet Makes Plea to Nation,”
Moorish Guide March 1, 1929, 1). Intense suffering would of rsgube a motive for changing a group’s
name, particularly if changing it prevented pedpben “misunderstanding ... what the Movement was
dedicated to.”

38 For a summary of some of the pre-1925 legendsBeaen, “Abdul Hamid Suleiman,” 29-34 and
notes. In his booklé®rophet Drew Ali: Savior of HumanityA. Hopkins-Bey presents an interview from
1981 with a man who was reportedly the last sungvwinember of Drew Ali's original group in Newark.
This interview contains so many details (aboutithgortant people in the group at the time and iooat
of activities), that, although no parts of the gthave yet been corroborated by independent sgunees
definitely should not dismiss it as pure fiction.

39 Moorish Temple of Science, lllinois incorporatifmim, November 26, 1926. A copy of this form can
be found in the incorporation documents for a grofifhe same name incorporated in 1927 in Detooit,
file with the state of Michigan. The FBI, during investigation into the group in the 1940s, foand
number of copies of this form in the possessiomasious Moorish Science Temples. It should be noted
that there is possibly one document (a photograiph) 1925, but there are serious questions aboat wh
the date on the picture represents; see Bowen,dddmid Suleiman,” 29, n. 103.
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Cancer, Gout, Rheumatism, Lumbago, Heart TrolH#ejale Diseases, and
various afflictions of the body.
Call at once adults and children and be relievfegbar sufferings. If you
have any doubts about my treatments you can leegsthat a dollar is paid with
interest.
Through these Divine Treatments there have beest guccesses of
consumption and long standing diseases which beee cured in 2 or 3 days.
We also give Divine instructions and interpretatad the Bible from
Genesis to Revelations. Also | have 18 years oisCthat is missing from your
Holy Bible for those who desire to know the trathout Jesus the Chri&f
This business card is extremely significant. tstfof all, confirms Drew Ali's
pre-MST Newark connection, though its lack of eedatfortunately leaves us not
knowing when precisely Drew Ali was acting as a Muasnystic in Newark. He,
notably, may not have been acting alone at this,tes indicated by the “we” in the last
paragraph. The card tells us, furthermore, thanD&&, while still in Newark, had three
key elements that would appear in Chicago: histiieation as a Muslim, his claiming
he could heal diseases, and his alternative exjiterseof the Bible and Jesus’ lost years.
What is missing from this card is also interestimg:does not use the Shriner title
“noble,” nor does he wear a fez—so the Shriner/Mastes that would be so prominent
in the MST are not present; the Canaanite Templetisioted; and there is no mention of
Moors.

Although in the 1920s Drew Ali was referred by MBiEmbers as the “one and

only founder” of the MST® today’s MST historians generally agree that someti

before coming to Chicago, Drew Ali was taught Isiatmysteries” (i.e., “mystical”

3% The card in the FBI file (MST FBI file, Report,3/1944, Newark file 100-14714, [13]) is almost
completely illegible. A number of Moorish Americahave provided me with a clear copy of the card.

%! See “Temples Welcome Founder as He Blesses Mddtish Guide March 1, 1929, 1.
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knowledge) by one “Dr. Suliman” and, possibly, presentative of Abd el-Krinit?
While there is, besides a very interesting clainobg Gavrona Ali Mustapha
Abdullah3®® almost no evidence supporting the Abd el-Krim esentative stor$f* the
“Dr. Suliman” tradition seems, given the currenidewnce concerning Rev. Dr. P.D.
Solomon/Abdul Hamid Suleiman, very plausiff2Both Drew Ali and Suleiman
claimed to have mystical powers (fortune tellingaling, etc.), both claimed mystical
training in Egypt, both used Masonic/Shriner eletaghboth attempted to build a

connection (if only symbolically) with Garvey, bothn be placed in Newark, and both

362 ALI'S MEN (a non-sectarian group of Moorish-Amaeaithistorians), email correspondence with the
author, June 5, 2012. This tradition about “Dr.i®ah” was passed on to the current generation of
Moorish historians by the deceased Moorish-Amerieader Rufus German Bey, who claimed to be a
member of the MST during Drew Ali’s life. Some M@dr-American histories, however, contain slight
variations on this tradition, such as Dr. Sulimamb a collaborator, or Abd el-Krim himself comit@the
u.s.

%3 1n two 1931 newspaper articles on Gavrona (iroifiginal article, this is the spelling, but in grit in
another paper, the name is spelled “Gavoronaiy,rieported that he claimed that he was “an orgairitr
the Moorish Holy Temple of Science,” a one-time ona the Rif army, “a Moroccan prince,” and “the
son of King Hussein who was exiled on the Isle gpt@ss [sic] in 1917.” These last two claims sugges
that he had invented his royal origins: Morocco hadKing Hussein” in the 1910s, and never had one
that was exiled to Cyprus, while Arabia did hauiag Hussein that was exiled in Cyprus, but thiswa
1924, not 1917. As far as Gavrona’s claim of servicthe Rif army, | have not been able to veltifigt
Despite the questionable nature of these claimsetier, this does not discount the possibilities tha
Moorish Americans believed his claims, and thatvias the purported representative of Abd el-Krime Th
possibility that at least some people followed kina believed his claims is supported by 1) the tfzeat
another Moorish American—a man named McClain Bey-s-araested with Gavrona (if Gavrona was to
give such a fantastic story for the press, he a@mesainly would not have suddenly made this ugmnvhe
and another Moor—who might not support a story tatild give Gavrona so much authority in the
MST—were being interrogated at the same time),Aralsearch in Ancestry.com for the name Gavrona
brings up only one individual: a Gavrona Bey, biord933 in Toledo in an all-MST family—which
suggests that he was named after Gavrona Ali Mhat&bdullah. FBI records indicate that the Toledo
temple No. 18 was established in 1929, but, unfately, the name of the person who establishedniot
given. In any case, by the early 1930s the temple agsociated with Kirkman Bey. See “Prince’ Faces
Pistol Charge,Toledo BladeSeptember 24, 1931, 25; “Moroccan Prince Jailetledo on Weapons
Charge,"Sandusky RegisteBeptember 25, 1931, 1; MST FBI file, Report, 41224, Cleveland file 100-
9538, 10.

%41 have found only one explicit mention of thisrstérom during the AAIR period (Cheves Richardson,
“Sweeping Investigation Under Way of Jap BB Plai€ohquest, The People’s VoiceMarch 21, 1942,
4).

365 See Bowen, “Abdul Hamid Suleiman” for an extendetussion.
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were said to have led a Canaanite Templén fact, Moorish-American historians claim
that the Canaanite Temple that Drew Ali led wafoitgers Street, the same street on
which Suleiman’s “Caananites” Temple was verifiscbaing®®’ It is also significant that
the timing of the appearance of Drew Ali in Chicag@erfectly consistent with both
Suleiman’s imprisonment and/or disappearance begjraround late 192% and the
UNIA’s promotion of the Moors in 192%? Finally, Drew Ali’s ability to have a great

deal of success as the leader of his “mysticalinsgroup is itself evidence of a
connection; sociologists of sects have observeddsticessful sect leaders usually had at
one point been members of a similar group, whezg libarned the ins and outs of
running a successful organization of that tyffe.

While all of this evidence is circumstantial andrhis not a single piece that
directly and conclusively ties Suleiman and Drew &bmbined, the evidence is still
strong enough that there should be little douhitEvaw Ali had at least been familiar
with Suleiman, and that he very likely had beenemniner of Suleiman’s Caananites

Temple. The connection to Suleiman would explagneat deal about the peculiar mix of

366 Suleiman’s temple would be pronounced the sameasdyrew Ali’s in African-American vernacular.

37 ALI'S MEN, email correspondence with the authamd 10, 2012. On Suleiman’s temple’s location,
see Bowen, “Abdul Hamid Suleiman,” 25.

%8 He was first indicted on September 26, 1923; he eeavicted a few months later; and in October 1924
the New Jersey Supreme Court affirmed the lowertsodecision on the case; see “Cult Head Must &erv
His Term,” Trenton Evening Time®ctober 24, 1924, 4.

39 And, as mentioned below, no Drew or Ali appearshenCanaanite Temple, No. 1, Inc. incorporation
form from 1924. Drew Ali may have decided to creasiteown sect after Suleiman’s imprisonment. This
may explain why he went to Chicago, where probablpne had heard of Suleiman or his Caananites
Temple, thereby reducing the possibility of compati with other former members.

37%illiam Sims Bainbridge and Rodney Stark, “Cultrfation: Three Compatible Models,” @ults and
New Religious Movements: A Readsa. Lorne L. Dawson (Malden, MA: Blackwell Pubilisg, 2003),
63-64.
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elements in Drew Ali’'s “mystical” Islam in Chicagmcluding its Hebrew-type elements
(such as giving members tearnameof El—as should be recalled, in 1905 Suleiman
claimed to have once been a rabBijind the claim that African Americans are
descendants of the Canaanit&dt is very possible that, because Suleiman hadydp

than any other known figure, been closely tied smynof the major elements shaping the
AAIR, he was able to teach a student—even a stugdleaotmay have already identified as
a Muslim, as some MST histories suggest—who cowddterfully channel these
elements into a successful organization.

In addition to Suleiman, other individuals had @bly influenced the
development of the MST prior to 1925. One of thestascinating pieces of evidence
from the FBI's investigation into the MST is thaichs of the Johnson family. In the
early 1940s, George Johnson told federal agentsihéather, Ira, had “started up” the
MST in Chicagc® that Drew Ali was simply his “associate,” and thathad led the
MST until his incarceration in 1929 (see beldW)This is, at best, a distortion of the
facts and, at worst, an outright lie: in no knowa-ft929 MST document is Ira Johnson

identified even as a second-tier leader; Drew Adswihe group’s undisputed head and

37! However, the possibility that the word, as it wasd in the MST, had Hebrew roots was not accedpted
the MST (see “Bey of Baltimore’ Protests He’s aatber, Not Fugitive,Sun(Baltimore), October 28,
1934, 3). In most cases, early MST members singty that El, like Bey, was the person’s family'b#l
name prior to being brought to America, and eithermember or the temple leader, because theydad n
records about which name the family had used befarery, determined which name the member would
receive. In some cases, El was said to indicateliegperson with it was of superior status to ¢heith

the name Bey.

372 This claim is made in Drew Ali’sloly Koran Interestingly, in the MST’s catechism, the larfidCanaan
also has special significance: it is the locatiohanly of the Garden of Eden, but also of Meces Brew
Ali, Koran Questionsquestions 53 and 54.

373 He claimed that it was originally located at 1&Btate Street.

37 MSTA FBI file, Report, 9/21/1943, Chicago file B®, 23.
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founder. However, there is evidence that sugglstssbome people in the MST did
believe this claim, or at least something closi. tirst of all, Ira was possibly
sometimes referred to as Mohammed B@ynd in the 1940s at least some Moors
believed that a Mohammed Bey was a key figure énfunding of the MST’® Second,

in newspaper photographs of Johnson taken arowntihtie of his arrest and trials in
1929 and 1930, he is wearing a beard, which was poactice common in Drew Ali’'s
group, and is therefore a sign that he was follgwWiis own religious doctrines, which
suggests that he had his own religious authorifierA 930, the most well-known MST
faction that made the wearing of the beard a requant was that of Givens-El, who
reportedly had been a follower or close associtite@s early as the fall of 1939 In
fact, there were a number of links between Ira@nens-El. George Johnson said that
Givens-El had an MST marriage with George’s auntti®Gordon, who, as will be seen
in chapter 5, led a pro-Japanese black natiorgaligtp, the Peace Movement of Ethiopia,
in which Islam was very importaff It is also known that Ira and his son maintained a

rather strong following in several states (an agd@hment that would have been

37% James Sullivan, “Malcolm Recalls ‘Moors' WaEhicago TribungFebruary 28, 1965, 2.

376 MSTA FBI file, Report, 2/26/1943, MID 201, MooriStience Temple of America, 2. However, | have
no evidence from during Ira’s lifetime that he wagerred to as such—the only alternative name ehav
seen for him in evidence from the period is Alldh-Ehere was, however, in the 1930s a Mohammed Bey
in Kansas City who claimed to be Drew Ali reincaathand that he had helped Drew Ali found the MST.
After he died in 1941 (a fact that indicates he watsthe same person as Ira), his wife becameedhd bf

his group. Interestingly, this MST faction was tive that had the most Moors who were incarcerated f
draft evasion in the 1940s. See MSTA FBI file, Rp&/7/1942, Kansas City file 100-4692, 5; MSTAIFB
file, Memorandum, United States Naval Intelligeis&vice Ninth Naval District B-7-O, “Topical Study
Memorandum on Moorish Science Temple of Americ&851943, 2.

377 «paron Payne Marked for Death by Moor&hicago DefendefCity ed.), September 28, 1929, 3;
MSTA FBI file, Report, 9/21/1943, Chicago file 18.24.

%78 |bid.

162



somewhat difficult had the followers not believedttira was the true leader of the MST)
and that in the late 1940s, after Givens-El had,d&eorge was able to take over several
of Givens-El's temples (see below). These factgesgthat Ira led an early MST faction
(which influenced Givens-El) with distinct religisuloctrines; this, then, gives some
credence to the claim that before Drew Ali passeayara was at least contributing
unique religious ideas to the MST.

Whatever his influences were, Drew Ali seems toehdeveloped his own unique
Islamic identity. Indeed, despite the probablydaismor that he was “almost totally
ignorant and [could] scarcely write his own nam@,it is likely that many of the central
teachings of his movement, particularly its ideadéfion with the Moors of North Africa,
are primarily attributable to Drew Ali. Even thougls main text had largely been
plagiarized from two non-Islamic “mystical” workisat were being sold at the time (see
below), and even though his identification of AfncAmericans with the Moors had
perhaps been at least partially inspired by the Wgare Moor tradition, the Ahmadi
claims of African Americans’ “forefathers,” and thiNIA'’s interest in the Rif War, it
was probably Drew Ali—not Suleiman or Ira Johnsonkeviorought these and other
ideas all together in a way that would resonaté Wibusands of African Americans.
Drew Ali probably also gave Garvey-connected theeggsich more prominent place in
his movement than had Suleiman, who was much aldéithus was more likely to be
stuck in his pre-Garvey era ways. For Drew Ali, @&grwas his “forerunner” in the same

way that John the Baptist was one for Jesus. Gabmaw Ali wrote in his 192 Holy

379 «“Murder Plot Grew Out of this CultChicago Defende(City ed.), March 23, 1929, sect. I, 6.
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Koran of the Moorish Science Temple of Ameridad teach and warn the nations of the
earth to prepare to meet the coming Prophet; wisota/aring the true and divine Creed
of Islam, and his name is Noble Drew Ali 3% In other words, those who followed and
believed in Marcus Garvey, could now, with Garveyprisoned (and, later, deported),
connect with the true continuation of the powerfidssage that Garvey had preached,
because Drew Ali's group, he claimed, was philoscgily aligned with Garvey'$® In
fact, Drew Ali asserted that he had visited Garvegrison during the fall of 1927 where
he obtained Garvey's personal approval for the Nf8T.

Other elements of Drew Ali's message also seenate lheen influenced by the
UNIA community. He emphasized, for instance, tidbbrish” was in fact a
nationality—echoing Garvey’s urging of black people to ackremge their African
“nationality.”*®3 The “science” in Moorish Science Temple, of courssonated with

both the New York Muslim mystic identity and Garieyscientific understanding of

389 Drew Ali, Holy Koran of the Moorish Science Temple of Ame(i€hicago]: Noble Drew Ali, 1927),
chapter XLVIII.

38! However, the MST explicitly said it was not a “Bao Africa Movement,” and so was not concerned
with moving to Africa; see Drew Ali, “The Moorishcignce Temple of AmericafMoorish Guide
September 14, 1928, 4.

382«Noble Drew Ali Returns after Long Visit SouthChicago DefendeNtl ed.), November 19, 1927, 5.
Garvey historians dispute this claim, citing adetbarvey wrote in September 1927 in which he dknie
ever hearing about Drew Ali, but Moorish-Americastbrians have what they say is a postcard wriben
Drew Ali to his wife from the prison dated Octola& of that year (Garvey was not deported until the
following month). See HillGarvey Papers7: 82, n. 2; Sheik Way-ENoble Drew Ali & the Moorish
Science Temple of America: “The Movement that &dsittAll” ([Washington, D.C.]: Moorish Science
Temple of America, 2011), 31.

3 However, when Suleiman first appeared, in WashbimgD.C. in 1905, he also encouraged the
development of an African-American “nation” in Wésftica, so he may have also been responsible for
Drew Ali’s stress on the term.
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religion.” Also, in hisHoly Koran Drew Ali urged readers to “know thyseff*—though
this exhortation dates back to ancient Greeceisasissed in chapter 2, it had been
frequently stressed in the UNIA as a way of encgimgrits followers to accept black
unity and black greatness. Another interesting ectian is Drew Ali’s use of the
expression “uplift fallen humanity’®® The use of the term “uplift” connected him to the
post-emancipation African-American religious tramht But the specific expression that
he used is notable because, although it was popmiang turn-of-the-century U.S.
Christian preachers of all races, it had also hesed as part of the organizational name
of a little-known Garvey-affiliated New York group 1923: the Negro Universal Society
for the Uplift of the Fallen Humanity. Still, Dredi is not listed as a member of this
group®®*® so it is likely that, if this group did influendgm at all, it was only by showing
him an appealing phrase to use.

Another aspect of the MST that can be traced bathke UNIA is Drew Ali’s
identification of African Americans with Asia—Amean blacks are said to be in reality
“Asiatics,” and Drew Ali prophesized the imminenitriiting of Asia.” For Drew Ali, all

who are not from Europe are Asiatics because tbplpevho inhabited Africa and the

pre-Columbian Americas are descendants of peophe fne Middle East®’ This

34 This expression appears in two places in DrewsMbly Koran in chapter XXXVI (which is in fact an
uncredited borrowing from the bodknto Thee | Grantsee below for a discussion) and at the beginofng
the introduction, which was written by Drew Ali.

35 This appeared in several places in Drew Ali-eralM8itings. The first, and most important, is ireth
final line of Ali's Holy Koran(chapter XLVIII).

386 «Negro Universal Society of New York for Uplift afs Fallen Humanity,Negro World February 3,
1923, 5.

37 See Ali,Holy Koran chapter XLV.
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identification with Asia is reminiscent of New YoskMuslim mystics, such as Prof. Du
JaJa and his “Asia and Africa Remedy Company,’itoaiso reflects an identity
promoted by the fez-wearing UNIA exponent of Isldsé Mohamed Ali. Dusé had
been connecting anti-colonial desires of Africand Asians since the 1910s, as reflected
in the title of his newspapé&frican Times and Orient Reviemnd his American African
Oriental Trading company, which he had tried toiruhis early years in the U.S. In fact,
as his biographer points out, Dusé’s effort to @mtthe struggles of black people with
Asians was one of his most unique contributionBan-Africanisntce

For Dusé, however, in addition to the shared avitwgal desires of black people
and Asians, another shared element was Islam, wiaidra significant following in both
Africa and Asia. Dusé had, while in England, depeld strong ties with Asian Muslims,
particularly Indians, and while in the U.S. he @oaéd connecting with Asian Muslims,
and was invited by several Indian Muslim immigratatshe Detroit Muslim community
in the fall of 1922°%° In 1926, Dusé was president of Detroit's Univetsimic Society,
a multi-racial Islamic group composed primarilyimimigrants*° Also during the 1920s,
Dusé conceived of an organization that would, gndwn words, “call into being more

amicable relations and a better understanding leetvenerica and the Orient in general

388 5ee Duffield, 516-528.
389 Duffield, 690.

390 see Duffield, 688-93; Howell, 92-101. While thi®gp was multiracial, we do not know if African
Americanswere part of the community, as opposed to jusicAfrimmigrants. Also, we do know if Dusé
had contact with Satti Majid who, as we will se@svin Detroit in the early 1920s and started grauigis
similar names.
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than had previously obtained* Gaining commitments from local literary and aitist
circles, Dusé formed in Detroit the American-Asiatissociation/America-Asia Society
in late 1925 though infighting led to his resignation the feliog November and the
group’s demise shortly thereaff&f.In New York City, however, probably after he had
already resigned from the group in Detroit, Dus#énied a similar organization, the
America-Asia Association Inc., which probably laste later than 1928 The fact that
that UNIA- and Suleiman-linked Dusé was doing ntbi@n anyone else to stress the
connections between black people and Asians sugtiesithe may have impacted MST
doctrines in some way, perhaps through his infleesrcthe UNIA, his association with
Suleiman, or, less likely (given how busy he wathwais other activities and the fact that
in his detailed autobiography he failed to mentioea MST), through a direct connection
with Drew Ali.*%°

The Moorish Science Temple was probably also imibeel by Garvey’s
movement on both an organizational and purposé. [€fie group, like the UNIA, had a

constitution, and local branches and regions hales led by individuals with

391 Dusé Mohamed AliDusé Mohamed Ali (1866-1945): The Autobiographg Bfoneer Pan African and
Afro-Asian Activis{Trenton: Red Sea Press, 2011), 180.

392 puffield, 661.

393 Duffield, 691-93; Dusé Mohamed Ali, 180-82; HowdlD; Dada Amir Haider KharGhains to Lose:
Life and Struggles of a Revolutionaed. Hasan N. Gardezi (New Delhi: Patriot Publish2989), 422-24
(I would like to thank Sally Howell for informing enaboutChains to Losge

3% There is some conflict between historians overditails connected to these activities. See Ddffie
693-96; Howell, 99-100; KharGhains to Loseg422-24.

395 MST historians ALI'S MEN believe it is likely th@usé did have a direct connection with Drew Ali.
While we cannot eliminate this possibility for bedl925, | know of no evidence to indicate thaiaes
affiliated with the MST from 1925 onwards; and gieusé’s prominence, the MST would almost
certainly have publicized its relationship with hias it did for other well-known black figures witiich
it had connections.
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important-sounding titles, such as “Grand Sheild &rand Governor"—reflecting the
fact that both the UNIA and the Moorish Science Ppenwere significantly influenced
by Masonic/Shriner organizational structures. TH&TMlike Garvey’s group, used this
organizational structure to meet a number of ecoagamals, such as providing charity
and mutual assistance to members (which was aifunat African-American Masonry
as well)** Also, Drew Ali, like Garvey, promoted the creatiohblack-run businesses
that African Americans would patronize, as it wiaghe opinion of the MST, a
“nation’s” right to retain the money it produced, to have businesses of “our owii””
Members sold medicinal herB¥ started grocery stores, and, at least in Chicagoa
moving company?® The opportunity to earn money without reliancendrites was
almost certainly a major draw of the MST.

In addition to his clear Garvey influence, Drew Alay have also differed from
Suleiman in his use of particular practices andstéom the American “mystical”
religion scene. First of all, in order to promote fiemple, Drew Ali performed as an

escape artist, something for which there is noewe of Suleiman having ever ddfie.

Drew Ali also may have possibly been uniquely iafiaed by modern Western esoteric

398 Drew Ali, “The Moorish Science Temple of America.”

397 See Drew Ali, “The Moorish Science Temple of Argeti Claude D. Greene, “Our Dollars and Sense,”
Moorish Guide September 14, 1928, 2; Drew Ali, “Demanding Oukdporish Guide October 26, 1928,
4.

398 See the advertisements for these inMloerish Guide The MST also stated that one of its goals was “to
aid in the improvement of health”; see Drew AlihH& Moorish Science Temple of America.”

399 Advertisements for the group’s “Moorish Expresetrpany appeared as early as December 1926 in the
classified section of th€hicago Daily Tribune

00 See the advertisements in Wilson, 30 and “Shélksphets Figure in Great Moorish Dram@Hiicago
Defender(City ed.), May 14, 1927, sect. I, 9. | woulddiko thank Susan Nance for giving me a copy of
the latter.
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teachings about the number seven, with which thleslto Suleiman are at best fairly
tenuour’® The number seven adorned the cover of most copidsew Ali’'s Holy

Koran (because of this, the book is usually referredstthe “Circle Seven Koran”), was
referred to on several occasions in that book,thhasiumber that members had to
represent with hand gestures while saying a priay®tST meetings, and was highly
important for the group’s understanding of a peistfe.

The MST'’s use of the number is largely reflectivéhat originally promoted by
Theosophy®? but Drew Ali and his followers may have obtainkdit understanding of
seven from the Rosicrucian teachings of Max Heindab was himself significantly
influenced by TheosopHY? Heindel was a German emigrant to the U.S. wholtesh a
member of the Theosophical Society and a studevardus “mystical” religions during
the first decade of the twentieth century. In 18@%ublished’ he Rosicrucian Cosmo-

Conceptiori™*

which incorporated themes from Theosophy, astgglagd various other
“mystical” traditions, and became fairly popularthe U.S. “mystical” scene at the time.
It, furthermore, emphasized the number seven, ekpgron the Theosophical teachings

on the subject. Heindel claims, among other thitiys, there are seven periods in

%1 The two main links between Suleiman and the nurabeen are A) the fact that in 1922-23, which were
the peak of his organizing activities, he consityeriaimed to be seventy-seven years old; anchR)934

he was listed as a past leader of a Masonic lodgesk as Atma Lodge A.F. & O.M. (see Bowen, “Abdul
Hamid Suleiman,” 23). “Atma” is a term borrowedrfrdndian religions by Theosophists, for whom it
represents the seventh and highest componentwharhbeing, the “spirit.”

402 5ee Campbell, 62-65.

%3 The contemporary MST historian group, ALI'S MENjects the idea that Drew Ali borrowed directly
from Heindel. It explains the similarities by sayithat Heindel was simply teaching the same unalers
perennial truth that Drew Ali taught; email messtgthe author, November 20, 2012.

04 Max Heindel,The Rosicrucian Cosmo-Conception or Christian OcSaiencgChicago: M.A.
Donahue & Co., 1910.
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history, seven spirits guiding the world, severesa@nd seven states of matter. More
important for our purposes, though, is that segemkey number for human life. First of
all, humans are composed of seven principal patie-bbdy has three parts, the human
“spirit” has three, and the seventh part is thednfthe mirror through which the
threefold spirit reflects itself through the threlefbody.”® In addition, Heindel says that
“the particles of our body are constantly changthgt at least once in seven years there
is a change in every atom of matter composing tH8fiTherefore, every seven years,
humans transition into a new stage. For examplimguts first seven years, the human
body develops its basic life-giving characteristinsthe second period it “store[s] up an
amount of force which goes to the sex organs anebaidy at that time the desire body is
set free™°” and from fourteen to twenty-one, the human bodybe strong so that it
may propagaté®®

The MST held similar ideas about the number seldeew Ali's Holy Koranhad
a few references to seven spirits of God, and 8561®MST leader wrote about the
relationship of seven to human Iff&

[Seven] has a unity as it were coupling togetliewo three’s [sic] which
would be considered of several parts thereof thagoining together thereof

without a doubt. We shall confess that it is a$§ imethe joining together of these
parts thereof, as by its fullness, a part mostofiulmajesty.

95 Heindel, 88.

%% Heindel, 149.
97 Heindel, 143.
‘%% Hendel, 142.

409 The MST historians, ALI'S MEN, have informed mathhe following teachings have been passed on
orally in the MST since the 1920s; email corresmo@ with the author, November 20, 2012.
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It may cause a vacuum of man’s life; when it doetsreceive its part (for
it contains its whole), or it contains the bodyl@oul. For the body consists of
four elements, and it is endowed with four queditialso the number represents
the soul by reason of its (threefold [sic] powmsattconsists the soul [sic] (Byz)
[sic]: Rational, irresistible and inconceivable...

The number seven therefore, because it consistiades and four joins
the soul to the body. And the virtue of this numtsates to the generation of
man, and it causes men to be conceived, formedgbt forth, nourished, to live
and indeed altogether to subsist for when the nig¢éseed is received of that a
woman if it remains that seven years after bg [sfased of [words missing]
abide there, for [words missing] every seven daigscalculated and it is fit to
receive the shape of man.

And it produces nature or infant which is calledirfant after birth. The
first seven hours try, whether it will live or nétor if it will hear the breath of the
air after the hour it is conceived, it will live.

After seven days it casts off the relics of theataAfter twice seven days
its sides begin to move, after life; and in thiedtlseven, it turns its eyes and
whole face freely. After seven months it bree@shteAfter the second seven
months it sits without falling. After the third\sen months it begins to speak.
After the fourth seven months it stands strong\aatks. After the fifth seven
month [sic] it begins to refrain from circling ikarse. After seven years its first
teeth fall and new one [sic] begin to breed, nsuigable for eating and its speech
Is perfect. After the second seventh year boys ngist and then it is the
beginning of the generation at the third sevemsyednen they grow to man in
nature and begin to be hairy and [he] becomesatiestrong for generatidh’

Another connection with Heindel's thought is appaia the ideas surrounding
spiritual growth in each group. According to Heihdrver the course of his or her life, a
human should be trying to fulfill his or her destinvhich is to become Creative
Intelligence, or God—a concept that was rather comin the “mystical” initiation
groups at the tim&'! To do this, the human must become an “adept” @veldp

mastery over the seven parts of his or her persmhhaod over his or her physical

environment (a notion also derived from Theosopie highest stage to achieve is the

419 E[dward] Turner-El, [unknown)Moorish Guide April 19, 1935, 3.

41 Heindel, 126.
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“Third Heaven,” in which a human realizes his or past lives and contemplates his or
her future reincarnatiott? The MST, meanwhile, contains very similar concepts
Members are encouraged to study to become an “Adepatlso referred to as entering
the “Adept Chamber,"8heaven”—which is “one that possesses knowledgmdthas
shown sufficient proficiency in transforming thegaéives of their own individual
condition into something positive and valuable, hedce can and does direct others to
do the same, using the framework set in place HyldDrew Ali.”*** Those who have
fully mastered the teachings understand that theyraly part of Allah, and can
“realat[e] ... infinite experience*** Reincarnation is also taught, and it was an ingmrt
element for the many of the post-1929 factions [sdew).

After publishingCosmo-ConceptigrHeindel quickly gained a following, known
as the Rosicrucian Fellowship, that stretched ft@m®1 Angeles to New York City. While
I know of no data on any African-American membertha time, interestingly, there are
a few connections between the group and black Araes. First, as early as the mid-
1920s, one of the leading Rosicrucian Fellowshgghers, Theodore Heline, was
advertising his Rosicrucian lectures in New Yoné&gpular black newspaper, thiew
York Amsterdam NewBut perhaps the most intriguing connection is thag provides
another indirect tie between Drew Ali and Dusé Mukd Ali. Dusé’s second wife, the
white Gertrude La Page, was committed to Heindgsicrucian teachings. In the

1930s, when Dusé was living in Lagos, Nigeria, tiéeel a weekly magazin&he

2 Heindel, 129.
“13 ALI'S MEN, email correspondence with the authonghist 4, 2012.
14 See the ministry ordination certificate in the Geiburg Center's MSTA collection.
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Comet for which La Page wrote a weekly column expougdin moral and religious
ideas, which frequently included Heindelian Rositan teaching8'® Dusé’s magazine
even sometimes ran pieces written by Heindel's aifé Heline in lieu of La Page’s
column. Unfortunately, the earliest evidence fapanection between Dusé and La Page
is 1931%'®and there is no clear evidence that Dusé himsaif avRosicruciaft,’ but it is
suggestive that La Page appears to have been livikgw York State in 19242

Still, the most important elements from the Amemi€anystical” religion scene
that Drew Ali used are those that were employedi®Holy Koran This book was
largely composed of un-credited borrowings of morsi of two works that were being
sold to African-Americans by white “mystical”’ leadeat the time, and were particularly
popular among Rosicrucians: Levi Dowlinghe Aquarian Gospel of Jesus the Christ

and a book whose true author remains obstimé Thee | Grant'® In many cases, all

15| a Page wrote fofhe Comefrom 1933 until 1937, the year she left Nigeria alivorced Dusé.
*1®see Duffield, 651-652.

“1" Dusé was reportedly knowledgeable of and taugbutthe mysteries of ancient Egypt” (see Duffield,
685), but | have not seen any writing by Dusé esidgrexplicitly Rosicrucian ideas, nor have | seen
Dusé’s name mentioned as a member of La Page’stoin group. Still, in the picture of La Page’s
Nigerian Rosicrucian group that ran in Bemets 1935 Christmas issue, the man standing behinddge
may have possibly been Dusé—the quality of the afilon copy of theComet and the fact that there are
not enough pictures of Dusé from that period toehasolid knowledge of his appearance at the tihee (
main picture of Dusé | have used for comparisdhas which ran in the Christmas issue of @@mnetin
1936, page 26), makes it difficult to judge.

“18 She had a poem, entitled “The Phantom Drum,” nuthé Tonawanda Evening Newes August 12,
1924.

19 For a breakdown of how the chapters in Drew Ak correspond with the other two books, see
Gomez, 232-235 (including noteg§)nto Thee | Grantvas published twice in the 1920s by the two white
men who | mentioned in chapter 2 were promotingstival” religion to African Americans at the time—
William De Laurence (1923) and H. Spencer Lewithef Rosicrucian AMORC group (1925). Lewis,
whose books were sold in Chicago occult bookstaiss, used uncredited borrowings of tkeuarian
Gospelfor his own bookThe Mystical Life of Jesugor further discussions, see John Benedict Begsch
Aquarian Evangelist: The Age of Aquarius as it Dad/im the Mind of Levi Dowlin¢fullerton, CA:
Theosophical History, 2008), 44; Caverly, 343; Mitdorowitz,Occult America: The Secret History of
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that was changed in Ali’s text was the order ofgthssages and the appearance of the
word “God,” which was substituted with “Allah.” Mboof theUnto Thee | Grant
excerpts are instructions for moral conduct, wthikkAquarian Gospepassages deal
with an alternative history of Jesus and Indiargrehs. The message conveyed in the
Holy Koranlargely reflected what was said by the originahaus, which was primarily
that humans are a “thought” of Allah, that theyréfiere have Allah’s attributes, and
because of these facts people should uphold thg gadciples of love, truth, peace,
freedom, and justice. Drew Ali’s book is in factryehis-worldly oriented; it rejects the
idea that there is a heaven or hell in the afeeriheaven and hell are merely states of
mind.

To these ideas Drew Ali added a few concepts tleaewas far as is currently
known, unique in the AAIR at the time. One was @anaanite-Moorish genealogy, that
African Americans are descendants of the biblicah&nitesind Moabites, and that the
latter had supposedly immigrated to North Africa. Brnest Allen, Jr. has argued, it is
possible that Drew Ali was able to convincingly nent African Americans’ supposed
biblical ancestors to North Africans because ofilsinties of the pronunciations of key
groups’ names. In African-American vernacular, withpost-vocalic —r deletion, the
term “Moabite” would sound very similar to “Moavidyr “Almoravid"—the name of
North African Muslim dynasty from which the term tidr” is derived*?° The creative

reworking of the pronunciation of a North Africagrin may also explain another claim in

How Mysticism Shaped Our NatigNew York: Bantam Books, 2009), 204; Nuruddin, 2412, n. 12;
Wilson, 20-21.

420 Allen, "Identity and Destiny,” 183.
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Drew Ali's book: that Africa’s “true and divine naghis “Amexem,” a term for which
there is no trace prior to its use by Drew Ali. @nporary MST historians have
proposed that “Amexem” may be a transliteratioamAmerican pronunciation of the
North African term “el-Makzhen,” which, prior to 5%, was used to refer to the ruling
institution of Morocco and Tunisf&” Finally, Drew Ali advanced the notion that through
acknowledging and living up to their true “natiabgl and religion, Moorish-Americans
would be able to overcome their “fallen” conditionthe U.S. and regain self-respect and
economic and political strength. It was a very @gritke message that had been
combined with, and strengthened by the late nimteeentury “uplift” and American
Moor traditions (and possibly Muhammad Din’s claiamd the “mystical” Islam
dynamic.
The Moorish Science Temple, 1925-1929: The Drew Afira

After establishing himself in Chicago, where thexse reportedly several
thousand Garveyites in 19%5and where the Ahmadiyya movement was headquartered
Drew Ali's Temple was off to a slow start. But i827, around the time the Ahmadi
movement was beginning to reach its 1920s nadi ¢eapter 5) and Garvey’s
imprisonment had begun leading to the UNIA’s lostogpesion, MSTs started being

organized in numerous cities east of the MissisdRiyer.*?® By early 1929, when the

421 ALI'S MEN, Facebook correspondence with the autiqril 25, 2013.

422\i/.A. Wallace and E.B. Knox, “Chicago, Ill.Negro Worlg October 24, 1925, 6. The president of the
Chicago UNIA claimed 18,000 members that year, giathis was probably, at best, the number of
registered membeend sympathizers.

23 My assertion here agrees with the charter datésediirst eleven temples given by MST historiasese(
Way-El, 95). In addition, the incorporation recdod Detroit’s Temple No. 4, shows that it was not
incorporated until September 22, 1927.
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group was known as the Moorish Science Temple oéca (MSTA), over a dozen
branches could be found in black communities froitwslukee and Pine Bluff,
Arkansas, the group’s most northwestern and sowgtane points, to Richmond, Virginia
and Newark, its eastern limit&’ Evidence suggests that around 7,000 people haedoi
the movement by late 1928, making it the largesicAh-American Muslim organization

to have existed by that tinf&> Drew Ali, meanwhile, was rapidly moving up Chicago

24| have seen a copy of théoorish Guidefrom October 26, 1928 which has the membershipbessfor
some of the smaller groups, but there is also teghyrat least one issue of that newspaper (Octdber
1928) that has the size of the Detroit temple, @oekibly others.

25 A number of scholars have uncritically acceptezieékaggerated membership numbers (from 12,000 to
over 100,000) offered by Moorish Americans to algss during the period, but we can gain a more
accurate picture by using the temple membershipbeusnthat were reported by the MST during the late
1920s in its organ, thdoorish Guide So far, | have only been able to look at onedssitheMoorish
Guidethat contains these numbers (the October 28, 532&), and this particular issue (at least theg top
have seen) only gives the numbers for ten templeasjt does not give numbers for the two largest
temples: Detroit’s and Chicago’s Grand Temple. fidtal number of members (in cases where two
numbers are given, “eligible members” and “adetsyily count the larger number) in these ten ters
1,585; the average is about 159 members per temjttethe greatest number being 459 in Pittsbungh a
the lowest number 57 in Youngstown. If we weredtineate that the other five known temples had 159
members each, this would bring our number to 2,BRAvever, there is good evidence that the Chicago
Grand Temple and Detroit temple were much largen the other temples. First of all, the Detroit péeis
finances were published in the October 28 issug tlaey showed a total income of $19,458, which was
five times as much as the temple with the nextédggheported income: Pittsburgh (the Chicago Grand
Temple’s income was not reported). Therefore, wéctcestimate that the Detroit temple had around fiv
times as many members as the Pittsburgh templeéngiuttat 2,295. However, the MST historians, ARI’
MEN, have told me (though have not provided a cdps) “In the ‘Report of Temples’ published in the
Moorish Guide(Oct. 6, 1928), Temple 4 in Detroit shows 1500 rhers,” email correspondence with the
author, August 5, 2012. | have seen this numbermed to in at least one other newspaper artiola fthe
period, so | am inclined to believe its truth. Digsphis evidence, however, ALI'S MEN also say, aitit
citing any source, that the Detroit temple actublig 4,000, a somewhat less believable numbenyn a
case, if the Detroit temple did have 1,500 memhhis would bring our total to 3,371. As for thei€go
Grand Temple—which was, because it was the maitecefiMST activity in the 1920s and the home base
of Drew Ali, most likely the largest MST templetime 1920s—in on&oorish Guidearticle there is a
claim that it had 3,000 members (“All Registerinldorish Guide September 28, 1928, 4). Given what
we know about the size of the Detroit temple, tkelihood that the Chicago Grand Temple was even
larger, and the tendency of thmorish Guideto report what appear to be fairly accurate nusideam
inclined to believe that this is a legitimate numfdéhis number puts us, then, at a grand total 21 5. |
have rounded up to 7,000 to account for the pd&mbiof under-reporting and that membership nursbe
rose slightly by December 1928/January 1929, whigght have been the true peak of the Drew Ali-era
MST. | should also point out that ALI'S MEN clairbyt, again, without documentation) that until May
1928, the MST was a civic—not religious—organizatibat had over 9,000 members, and not all were
Muslim: “The greater part of the work of the orgaation was to galvanize and mobilize an ‘Asiatitevo
bloc, referred to in Drew Ali's statements as asting a free national ballot at the polls.” Théarzality
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circles—both black and white—of political influen@nd had gained the support of
Oscar De Priest, who was on his way to becomindjitsteAfrican-American elected into
Congres$?®

Very little is known about the early group’s dayetay religious practices and
rituals. For over sixty years, scholars have masgtigd on the description of a MST
faction made by Arthur Fauset in his 1944 studpican-American religious secfs’
As will be shown, however, by the time Fauset cateld his study, the various MST
factions had developed distinct identities and ficas, and so, while it is likely that each

sect’s practices were derived from those in thenDé-period;*?®

what the original
elements were are currently not known. Neverthetesse exists a small amount of

relatively reliable information about the early giiees. There is, first of all, the short

card for the MSTA was a registration card to shegistered members (not adepts), and cards weredissu
EVERY DAY OF THE WEEK during the time of Drew AliFriday and Sunday religious meetings/classes
were held (Holy Day and Sunday School), howeverasoeconomic and political organizing took place
every other day of the week, with Wednesday meststated to teach ‘the national language,’ or the
Moorish American political agenda and platformwés via this action that Drew Ali's political inface
became so strong during that time,” email corredpane with the author, August 5, 2012.

426 See the mention of politicians in the followingwspaper reports: “Moorish Leader is Postmaster’s
Guest,”Chicago DefendefCity ed.), June 30, 1928, sect. |, [3?]; “MoardHold National Conclave
October 14,'Chicago DefendefNtl ed.), October 13, 1928, 3; “Hold Session addvish Science Body,”
Chicago Defende(City ed.), October 20, 1928, sect. |, 2; “Moorlstader on Tour Visits Subordinate
Bodies,”Chicago Defende(Ntl ed.), November 24, 1928, 3; “Birthday of Mair Leader Is Celebrated,”
Chicago Defende(Ntl ed.), January 12, 1929, 3; “Greene Heads &jidBoosters Civic ClubChicago
Defender(Ntl ed.), January 12, 1929, 3; “Moorish Leadeteatls Inauguration of GovernoChicago
Defender(Ntl ed.), January 19, 1929, 2; Claude D. Gre8h#y Voters in the 2D Ward Will Re-Elect
Ald. Anderson,”Chicago DefendefCity ed.), February 2, 1929, sect. I, 3.

42T Arthur Huff FausetBlack Gods of the Metropoli®hiladelphia: University of Pennsylvania Pre€¥)2
[1944]), 41-51.

428 Fauset, in fact, was aware of this fact throughvork with the Works Progress Administration (WPA)
whose writings on the MST written during the edrd40s made this observation; see the WHZsdy
Studies in Black Nationalism
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description made by the Works Progress Adminisiréfi® In addition, a ritual outline
found in a MST newspaper in 1928 reveals a sethiaewas similar to, but slightly
different from, the one described by Fau$&€inally, the FBI interviewed individuals
who had been members of the MST during the 1920shay gave snippets of
information about the servicé$-Generally, the Drew Ali-era meeting—which was
typically held during Wednesday and Suritfagvenings from 8:00 to 10:00 p.m.—
began with readings by the temple leader (the G&iradk) from MST literature,
primarily Drew Ali’'s Holy Koran Then, numerous members of the temple would be
given the floor to speak on various MST teachitgmually dispersed throughout the
meeting was the chanting of songs—which were mibsh@ommon Christian hymns
with the words changed to reflect MST teachings—fguered by a single member, a
choir, or the whole congregati6r

In addition to the regular services, one newspagearie from the pre-1930 period
suggests that “sheik meeting[s]” were held intetenily on Tuesday nighf§? The FBI's

investigation revealed that holding these “sheiletimgs"—during which leading

429 See WPAEarly Studies21-22.

0P smith-El, “Program of Moorish Science Templéaferica No. 12,'Moorish Guide [September 28,
19287], 3.

“3LE g., MSTA FBI file, Report, 9/21/1943, Chicagkefl4-39, 19.
32 And probably Friday.

*33The MST songs have been compiled in Willie Bey fMdhammad] [Al-]JAhari El, eds.Songs of
Salvation(Chicago: Magribine Press, 1996).

434“Bomb Blasts Hill Temple,Pittsburgh Post-Gazett&ovember 6, 1929, 1.
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members of a temple would discuss issues relatdtetimcal group—continued to be a
practice into the 1940s, at least among the lafgeibn*°

It is not known exactly what the dress requiremereee during the pre-1930
period, but in the pictures from that time, MST ntgpically wore suits, red fezzes
(some with tassels and some without), buttons w®itther an encircled “7” or a crescent
and star, and were either completely clean-shavéad only mustaches. For official
temple gatherings, they would sometimes wear sasbiess, and turbans. Women, on
the other hand, are always depicted wearing robe$air-covering veils or turbans. As
for moral behavior, in the Drew Ali era materidiete is little discussion of dietary
restrictions (save for alcohol being frowned upespecially for the leadersH#i) or
sexual conduct, other than the fact that monogamwarsage for regular members was
officially endorsed by Drew Aff’ (though Drew Ali was accused of having polygamous
relationships with a number of teenage girls inNt&T).**®
A word should also be said here about the MST stipason white Americans.

The full view on the topic held by the Drew Ali-eST is currently not known.

Ostensibly, in the publicly-available material andst of the literature that was read by

435 MSTA FBI file, Exhibit No. 7, 11/19/1942, Flint, Mile.

43¢ See Drew Ali’'s “Instructions for the Grand Sheiksntained in MSTA FBI file, Report, 4/21/1943,
Detroit file 100-6603, 6-9. This document is veimilar to the “General Laws as Said by the Praphet
contained in the pamphlet “Humanity” which itsedfa collection of Drew Ali's writings. “Humanity¢an

be found in Joseph Holloway and Herbert H. Bookegds.,The Noble Drew and Moorish Science Temple
Movemen{(n.p.: New World African Press, n.d.).

%37 See Drew Ali, “Prophet Sends Marriage Law to ahiples,”Moorish Guide February 15, 1929, 1.

38 For a discussion, see Marcia Chatelain, “The Motresting Girl of this Country is the ColoredrGi
Girls and Racial Uplift in Great Migration Chicagt899-1950" (PhD diss., Brown University, 2008)812
31. This is another similarity with Abdul HamidI8wman’s “Caananites” Temple, in which, it was
accused, the founder raped the female childreneshbers.
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early members, Drew Ali taught love and peace tdwaitl people, including whites, as
well as loyalty to the U.S. government and its I&#s{owever, Drew Ali’s catechism
implied that Satan, or “the Devil,” called himsalfhite.” This, according to the
catechism, was equivalent to calling himself God] & thus gave Satan/the Devil
psychological and cultural/religious power overgdaovho were believed to think that
white skin color was indeed more godf}Because Drew Ali, in his other teachings, said
that “Europeans” (i.e., non-Asiatics) made Moorkdve both that they were “black”
(and thus the opposite of white and its godly caatians) and in the superiority of
whites and Christianity, it would be easy to read tesson as implying thatl
“Europeans”/*whites” were essentially Satan/the iD&ut this is not explicitly claimed
in the literature: the catechism taught that S#tariDevil was also the “lower self,” and
that the lower self was within all people, regasdlef race/“nationality.” Therefore, the
teachings could be understood as saying that itmeasly a historical action—not an
inherent trait—of “Europeans” to call themselvediie” and perform the work of
Satan/the Deuvil (i.e., sinning in various ways, éspecially through their treatment of
African Americans).

Beyond these exoteric teachings, however, there vegrortedly esoteric
doctrines concerning whites. One was that someeshgtarticularly the Irish, were
themselves Moors, and that Moorish Americans shbaldareful about how they treated

whites because it was not known which whites wése Koors**! Another, apparently,

3% Drew Ali, “The Moorish Science Temple of America.”
4% oran Questions for Moorish Children,” questiorg&nd 94.

441 See MSTA FBI file, Exhibit No. 14, 12/17/1942, #li Ml file. Also see Wilson, 18-109.
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was that whites represented the angel of deathidieof the biblical pale horsé? In
the end, it is likely that in the MST, similar taamy if not most religious settings,
multiple and even contradictory beliefs were héhduttaneously by the members, and
only in certain contexts was one interpretation leagized over another. As will be
shown, the position towards whites and the U.Segawent taken by post-Drew Al
MSTs varied between factions, temples, and indafsluMore on this topic will also be
discussed in connection with the Nation of Isladostrines in chapter 7.
1929-1934: The Great Schism

Despite the MST’s rapid success and its adopticnadnstitution and an
organizational structure by early 1928, it did take long for internal problems to rear
their heads. By August of that year, the Pittsbueghple leader had been accused of
attempting to exploit his followe¥? Then, in October, Drew Ali had discovered that
there were “incidents in some of the branch templeses to [the MST'’s first national]
convention” that had been held that month, an@sponse he was instituting “far-
reaching changes” in the organization and commanalirtemple leaders to adhere to
both the group’s constitution and a strict morale* Another problem was that, since

1928, some of local temple leaders had been drameggtive attention from authorities

42| have, however, only seen this as being conveyeflijah Muhammad’s son, W.D. Mohamed, and not
an actual MST member; see Clifton E. MarBhe Lost-Found Nation of Islam in Ameriganham: The
Scarecrow Press, Inc., 2000), 158.

443 See chapter 5.

444 «Hold Session of Moorish Science Bod;hicago Defende(City ed.), October 20, 1928, 1-2; “The
Prophet Has SpokenMoorish Guide October 26, 1928, 3.
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because of their preaching anti-American and ahiterideas’*® Drew Ali did not
approve of this and ordered that at every meetistgtement he wrote condemning such
practices be read.

These efforts, however, were not enough. By Jani@29, though Drew Ali was
continuing to move up the circles of political idince, it appears that he felt that he was
losing control of the group and that his positiomsvibecoming increasingly precarid.
In early February, Drew Ali’s relationship with higll-connected business manager,
Claude Greene, disintegrated when Greene suddesilynied from his poét’ It was
later reported that this was due, in part, to “sonigunderstanding” concerning money
collections in the temples across the country, ghahere was also a rumor that Greene
had been having an affair with Drew Ali's wit& Greene began working with the
Detroit temple leader, James Lomax, to break offnffiDrew Ali's organization and,
perhaps, to try to wrest control of the MST frore firophet*° By early March, Lomax’s
temple had split into two factions and he had ledrimat some Moors wanted him

dead®*°On the 11 of that month, after a charge was brought by avDxé partisan, he

445 «“Moorish-American Arrested as AgitatoiChicago Defende(City ed.), Mar 24, 1928, sect. |, 5;
“Pittsburgh,”New York Evening PqasApril 17, 1928, 28; “Negroes Moabites’, Says Sue Leader,”
Pittsburgh Couriey Apr 21, 1928, 9; “Police Put ‘Prophet’ in Jail f@reaching Race SeditiorRichmond
Times-DispatchMay 21, 1928, 1, 8; “El Sheik, Minus Moorish Régals Back in City Jail After Police
Make Raid on ‘Red Flag’ TempleRichmond Times-Dispatchiune 8, 1928, 1, 7.

446 «Birthday of Moorish Leader is Celebratedhicago DefendefNtl ed.), January 12, 1929, 3; “Moorish
Leader Attends Inauguration of GoverndtHhicago Defendef(Ntl ed.), January 19, 1929, 2; “Prophet
Warns all Moslems,Moorish Guide January 15, 1929, 1.

447«Bro. Greene Bey Quits Business Manager Pddgbrish Guide February 15, 1929, 1.
448 «“Murder Exposes Moorish Leader’'s Amour®ittsburgh Courier March 23, 1929, 10.
449 «Hold Moorish Temple ‘Prophet’ in Murder PlotChicago Defende¢Ntl ed.), March 23, 1929, 1, 3.

450 «Detroit Followers Riot,"Chicago Defende¢Ntl ed.), March 23, 1929, 3.
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was arrested for embezzlement. The next day, menabehe two factions gathered for a
meeting and a leadership dispute led to a shothattesulted in the wounding of two
police officers and two Moor$* Then, on March 1% Greene was murdered by Drew

Ali partisans®™?

Drew Ali was subsequently arrested as a suspe@rieene’s murder,

but the charges were eventually dropped. A few wéater, on July 20 the MST

prophet “passed from physical form.” There is saoetroversy about the cause of Drew
Ali’s death, but today’s Moorish-American historgagenerally agree that it was from a
sickness, perhaps tuberculosis.

Almost immediately after Drew Ali’'s death, repodédearned that at least some of
his followers believed his spirit would enter thedly of another and that person would
become head of the moveméritSeveral Moors had suspected that this person varild
Aaron Payne, a politically-connected attorney whd replaced Greene as the MSTA's
business manager. Payne, claiming he had possedgsioe group’s original charter,
accepted the role, taking the name Ali and the &flprophef™* For at least a month, it
seems, the group was still holding together.

But at the annual convention held in mid-Septembenipus challenges to the

group’s unity emerged. Payne had begun receivingraédeath threats and MST

5! For a more complete account, see the section orakdEzaldeen) in chapter 6 and accompanying
notes.

#52«Claude Greene Shot to Death in Unity HalGhicago Defende(City ed.), March 16, 1929, 1, 2; “Hold
Moorish Temple ‘Prophet’.”

453«Drew Ali, Prophet of Cult, is Buried with Pomp Bbfembers,”Chicago DefendefNtl ed.), August 3,
1929,1,3

>4 |bid.; “6 Held to Grand Jury for Cult Battle Murder§hicago Daily TribungSeptember 28, 1929, 4.
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histories say that John Givens-El, purportedly DA former chauffeur, announced
that he was “Noble Drew Ali Reincarnated” and stddbuilding a following>® Another
man, Edward Mealy-El, the Chicago temple leader whe one of the earliest followers
of Drew Ali and reportedly at the prophet’s sidengis death, claimed that Drew Ali
had named him as his successor. Mealy-El made €&hliitkman Bey—who, it was
rumored, had become head of the faction aligneld Gieene and Lomax—the group’s
“Grand Advisor” in hopes of quelling desires fos@ism. Kirkman Bey’s followers,
however, were not satisfied; they believed he ghbalve had a higher rank than Mealy-
El and therefore chose to call him the “Supremen@radvisor.” To resolve the conflict,
the issue was put to a vote, and Kirkman Bey enteagehe MST’s heati® To make
this official, all the temple leaders signed aifiegte affirming Kirkman Bey’s position.
These events angered several Moors who had opplosésreene faction earlier
in the year. Under the direction of Ira Johnson—bpidy the same man who had killed
Greene—a group of men, including Givens-El, forttezr way into Payne’s home to
obtain the charte¥’ Johnson, who later revealed that he had desirbd the MST’s

Grand Advisor, then had several men kidnap KirkfBaw to try to retrieve his

5% \Way-El, 124-125; Richard Edwards-Ehe Mugarrabeen Fileg@N.p.: SMD Media Group, 2008), 44-
47. My main hesitation with this claim is that wavie evidence from 1929 that Givens-EIl was working
underafter the convention; see below.

458 \Way-El, 122-124; Edwards-El, 46.

%7 See “Aaron Payne Marked for Death by Moofticago Defende(City ed.), September 28, 1929, 3.
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certificate?*® The police were called and a shootout occurrashich two police officers
were killed. Ira and his gang were arrested andteradly convicted.

Following the shootout, Mealy-El attempted to reasshkis claim as the legitimate
head of the movement, an act that led to incregsanggsanship, with Kirkman Bey and
Mealy-ElI's followers each refusing to recognizeleather (Payne seems to have left the
movement by 1930). The factionalism became so setéimat over the next five years
each group began suing the other over the rigleiat the movemerit? violence erupted
in several temples throughout the country, andamyrcases temples simply spfi.

Both Kirkman Bey and Givens-El's factions calleditrgroups the Moorish Science
Temple of America (MSTA) (though Kirkman Bey addsd“Inc.” at the end of the
title), the title Drew Ali's group had used sinc@2B. Meanwhile, unhappy with the

divisiveness that was becoming a significant paM 8T life in the main factions, many

58 previous histories fail to make clear that Johrtsah significant support in the MST community & th
time. See “Five Moors to Face Trial for Murder N&¥eek,” Chicago DefendefCity Ed.), January 25,
1930, sect. I, [?].

59 Copies of several of these lawsuits can be fonriRa Saadi EIThe Controversial Years of the Moorish
Science Temple of Ameri¢atlanta: Saadi El Publications: Moorish Sciencenpée of America-1928,
2012).

460\\ay-El, 140-147; Edwards-El, 50-55; “Bomb Blasi#i Femple,” Pittsburgh Post-Gazetté&lovember
6, 1929, 1; “Curious Woman Foils Bombing of TempM,jlwaukee JournglMay 6, 1930, 2; R. Francis-
Bey, “Afro Readers SayAfro-American September 23, 1933, 18; MSTA FBI file, Reporl, 721943,
Newark file 100-18348, 3; MSTA FBI file, Report 291943, Newark file 100-14714, 7; “Moorish
Science Temple Faithful Granted Contribution Moriatm,” Newark Evening NewSeptember 7, 1934,
17.

%% fact, in 1933 the UNIA was complaining about significant number of ex-UNIA members who
were joining the MST; see S.A. Haynes, “ThroughdRI&pectacles,Negro World April 15, 1933. An
example of the growing UNIA interest in Islam ahe impact this may have had on the MST can be seen
in Cleveland in the early 1930s. In 1931, the UNiffiiated Ethiopian Club sponsored a “Mohammed
Day” at which a Dr. Abdud M.D. Sty from “North Ea&frica” spoke. Around that same time, the local
MST was actually growing bigger than it had evesgrbander Drew Ali. See “The Ethiopian Club,
Cleveland, Ohio,Negro World August 8, 1931, 3; MST FBI file, Report, 4/22/429&leveland file 100-
9536, 4.
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Moors began to leave the dominant groups to fohonmerous new Moorish leaders. The
MST had succumbed to crippling factionalism; althlothe infighting would settle down
by 1935, no single faction would lead a significarajority of Moorish Americans.

I have labeled this period, from 1929 to 1934,“tBeeat Schism”—which is a
term that others have used before me for this géndST history®*—not only because
of the fact that it marks the point at which the M&volved into a seemingly permanent
state of factionalism, but also because of theifstgmce the period would have on the
rest of the AAIR. It was because of the MST’s loEsentral leadership during the Great
Schism that other Islamic groups and currents &able to emerge and succeed in the
African-American community. It seems to me thathwiit the Great Schism, the 1920-
1959 period would not have been a renaissanceffdilversity and experimentation.
The MST would have likely remained, without seri@ositestation, the dominant Islamic
group among African-Americans, and no one woulcehaver heard of the Nation of
Islam. And while the MST did still become the lasgand probably most influential
Islamic community for most of the AAIR, it beat cather popular groups only by a
small margin. And because of its deep factionaltbm,post-Great Schism MST could
not successfully mobilize masses of African-Amamidduslims the way that the NOI

later would. In fact, as | discuss in chapter & MST’s disunity made it, despite it being

81| began using this term in my notes around latel2@ithout any knowledge of others using this term
for the 1929 MST schism, but several months lataw it used on a website produced by a MST leader
who informed me that Dr. Malachi York, founder bétAnsaar sect, used this term long before me, and
some students of his work have picked up the terentd his influence. Unfortunately, | have notibee
able to verify which publication York used the teirmso | am not entirely certain about the specifi
reasons he called this event the “Great Schisnr,’anol clear about if he used it to refer to thmesa
period of time that | do. In any case, the fact thaindependentlgame to use this term for the same
general event supports the notion that the 192@msctvas of major significance for African-American
Islam.
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larger than most other AAIR groups, fall into relatobscurity in the late 1950s, being
drowned out by attention given to the NOI. So, ehsithisms would continue to be very
common in the AAIR and would frequently result igrsficant turns in the development
of the period, no other had a historical impadngsortant as the MST’s Great Schism of
1929-1934.
The Factions, 1929-1959
Basic Traits of the Factions
By 1943, there were over sevemistivetemples in the U.S., with all but a
handful located north of the southern border offe=see and east of the Mississippi
River. Kirkman Bey could claim at least fifty-foof these temples and Givens-El f&f.
The rest were connected to leaders who typicaltiydrdy one or two temples each. By
the next year, the FBI had identified the leadést teast eleven different MST factions,
most of which only had one or two temples, and &baif of these leaders claimed to be
Drew Ali reincarnated: Kirkman Bey, Turner-El, Gh&El, Rhodes EI (Detroit), Bates
Bey (Detroit), Shelby El (Chicago), Delia El (unkmw), Mealy-El (Chicago, New York),
Morgan (Chicago; a break-off from the Mealy El fan), Father Mohammed Bey

(Kansas City), Joshua Bey (Toled8j.In addition, there is evidence for at least a half

%2 MSTA FBI file, Report, 12/15/1943, Chicago file-893; MSTA FBI file, Report, 5/19/1943, Chicago
file 14-41.

%3 See e.g., MSTA FBI file, Report, MID 201. MSTA2B/1943; MSTA FBI file, Report, 10/26/1944,
Chicago file 100-1100; MSTA FBI file, Report, 12/1943, Chicago file 61-293. On Shelby El's faction
and its schisms, see Way-El, 150-151.
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dozen other factions during the 1930s and earlp4%4 It is notable that several of
these leaders, probably in an attempt to assertdbie right to lead the MST, falsely
claimed to have parents or grandparents from N#irtlsa, and/or to have spent time
there themselves; claims usually made in ordebtain an image of someone with a
higher level of religious authenticity and thusveled spiritual powet>®

Although it is true, as many scholars have obserthed the factions differed
primarily over the issue of Drew Ali’'s reincarnatichis is a very much an
oversimplification. The factions diverged on mukipevels, and there were often local
variations within factions. To give some examptes: Givens-El and Kirkman Bey
groups were split not only over the issue of GivEtis claim to be Drew Ali
reincarnated, but also over Givens-El's insistemtstrict adherence to grooming, dress,
and dietary codes (which may have originally comenfira Johnson) as well as his
promotion of an exclusivistic, antagonistic atteudwards outsiders. Among those who
did not believe that Drew Ali had reincarnated ¢éh@roups did not reject the idea that

Drew Ali wouldreincarnate; they simply did not think it had haped yet), one faction,

%% These groups were mentioned in various reportdjtha information was obtained on them. Als@se
“Moorish Sheik Held in Philly,’Afro-American February 11, 1933, 13; “Moor’ Slashes Constable
Escape Attempt,Philadelphia TribuneFebruary 20, 1930, 1.

“%°See, e.g., MSTA FBI file, Report, 11/2/1943, Intdipolis file 100-4094, 3. Among the more notable
leaders, it was a claim made by at least Kirkmay, Berner-El, James Lomax, and Ira Johnson. For
Kirkman Bey, Turner-El, and James Lomax’s claing 8& sections discussing them below; for Johnson’s
claim, see “Score are Held as Aftermath of BloodjhE” New Journal and Guideéctober 5, 1929, 14.
Interestingly, this trend (if we include dubiousligimed Arab parentage as well) has also been found
among early AAIR leaders who are not typically &ssted with the MST—such as the Sunnis Wali
Akram, Sheikh Daoud Faisal, and Lynn Hope, the M@tler Wallace D. Fard, and the Ahmadi/Fahamme
Paul Nathaniel Johnson—which suggests that thelbé@doials may have been former MST members or
had at least been influenced by the MST. For Aksadtaim, see “The Moslems in Clevelan@Jeveland
Plain Dealer Pictorial MagazineNovember 11, 1951, 19; for Faisal's, see Lawrdraeant, “The Days

of Ramadan,New York World-Telegrandanuary 5, 1965, B1; for Hope's, see “Arabic Astoes Lynn
Hope’s Claim,"Cleveland Call and PosMay 24, 1952, 6D; for Fard’s, see chapter 7; fandohnson'’s,

see the section on the Fahamme in chapter 5.
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that led by Turner-El, was particularly concernathwoth fighting for the Moors’ rights
in court as well as with fostering ties with pdaiéins, while Kirkman Bey's faction was
more interested in expansion and the building up Bloorish-American farm.

A factor that led to great variation at the lo@lél during the 1930s and 1940s
was interest in pro-Japanese thought, the existnelich had been the cause of the
FBI's main investigation of the MST in the 19488Generally, all MST factions
considered the Japanese fellow “Asiatics,” butpfeing Drew Ali, believed that it was
important to support the country in which one residstill, because Drew Alidoly
Koranhad a millennial elemeiit! it would have been relatively easy for individutds
believe in an imminent war between the “Europeaatiams (including the U.S.) and the
“Asiatic” ones. Which branches would take up timterpretation was usually the result of
the personal interpretations of local leaders. H@xethere does seem to have been a
greater concentration of pro-Japanese sentimevidnigan;*°® which had been the
primary target for promoters of pro-Japanese grosysh as Satokata Takahashi, who in
1933 became the leader of the Detroit-based Demeapof Our Own (DOOI® As will
be discussed in chapters 5 and 7, the DOO was-dgpanese, anti-American, black

uplift organization that drew many of its membewmi the MST and the NOI, and may

66 The FBI had briefly investigated the group in 19@ien a lone Moor wrote a letter to the U.S.
President. It was determined at the time thaMBd was a harmless cult, and no pro-Japanese sarttim
was observed. The group’s file reopened in 1948nithe FBI heard rumors that Japanese agents were
speaking at MST meetings. During this second itigation, it was learned that pro-Japanese dodrine
had already been prevalent in many MST groupseretirly 1930s.

87 Ali, Holy Koran ch. XLVIII.
%8 See MSTA FBI file, Report, 11/12/1942, Detroiefil00-6603.

89 Eor a discussion of Takahashi’s influence on AfnidAmerican groups, including the NOI, see Allen,
“When Japan.”
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have been primarily MST-inspiréd” Beginning in the mid-1930s, the DOO and a
related pro-Japanese group called the Pacific Mewtof the Eastern World
experienced a number of schisms, and at least tfithese were led by Moors. Two of
the three, the Onward Movement of America and tlo@fidh Science Temple of | AM,
had leading members that became, while still cotechito pro-Japanese ideas,
influential figures in Kirkman Bey’s faction and weein fact the primary sources of that
faction’s pro-Japanese sentiment in the early 194@snately, however, the FBI
determined that, overall, pro-Japanese sentimesineaparticularly strong in the MST,
and even when it was (such as in Detroit and Rlinthigan), the group lacked strong
enough leadership, organization, and resourcestti@léy pose a threat to the U.S.

The weakness of the pro-Japanese stance, howa&@gtdnean that Moorish-
Americans passively accepted conditions in the Or& of the crucial but overlooked
features of Drew Ali's message was that African Aicens could gain self-respect and
political strength in the U.S. if they converteeittracial grievances into religious rights
issues. He had observed that Islam was the relianwas “the least appreciated and
probably, the most misunderstood ... especially .aunwestern world** Its
numerous contributions to modern civilization haei ignored due to European tyranny
and ignorance. But, he stressed, the U.S., bedawss dedicated to what he considered
the important ideal of religious freedom, and beeaitithad created laws to protect that

freedom, would permit even the most misunderstetidion to exist without

47 See chapters 5 and 7 for more information.

“"* Drew Ali, “Moorish Leader’s Historical Message,” 2
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harassmerit’” Therefore, if African Americans accepted what keénged about them

(that their true heritage was Islamic), they watllds havepolitical/legal recourse—a
vastly more effective tool than either violencesomply developing a respectable cultural
identity—to protect their “religious” rights withotarassmerit’> Ultimately, then, Drew
Ali had discovered a way to move black Americansajuhe de facto racist system, a
system that white America tolerated to a greatréxtey transforming race issues into
religious issues. Perhaps Drew Ali believed th&.Wvhites, in a Protestant-dominated
culture, would be less willing to accept the traimglover laws that protected religious
freedom?’* And while there were many factors influencing &fecan-American
appreciation of the Moorish and Islamic identitig® Moorish identity was profoundly
relevant for this particular project of Drew Ali:dvbcco and Moors were understood by
the MST (due to the American tradition about Mo@s)eing, out of all the black and
brown nations, historically the most respectedheyW.S. in the realms of politics and
law*"

During the Great Schism, a few trailblazers hadubegpplying this philosophy,

appearing in courts to challenge laws that theiyngd violated their religious righfé®

421pid., 2, 3.

73 Drew Ali: “This is our religious privilege as Aniean citizens, under the laws of one of the greates
legal documents of all time, the American Constitut’

47" There does seem to be some historical precedetiti$o see the following note. Also see, for amste,
Denise A. Speliberg, “Could a Muslim Be Presideft?Eighteenth-Century Constitutional Debate,”
Eighteenth-Century Studi&®, no. 4 (2006): 485-506.

7% Favorite facts that the MST members repeated thateof Morocco’s early recognition of U.S.
independence and the exemption of “Moors” from sfgin some states.

476 «“Moorish American Chief Facing CourtTrenton Evening Timedanuary 14, 1933, 2; “Bible-Fooey’
Say Moors at Court HearingPhiladelphia TribuneAugust 23, 1934, 3.
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And after 1934, this became a common occurrenaanBtance, when numerous
followers of Givens-El refused at first to remoweit fezzes and shave when they joined
the army, the issue was taken to military courteugh the faction would end up
granting the soldiers special dispensations toaromto military dress rules, the
challenging of rules by appeal to religious righess nevertheless a way for them and
other African-American Muslims to stand up to white a respectable manner—an
incredibly powerful tool for building cultural setfonfidence. On other occasions, Moors
caused a stir when they refused to sign governawruments without their MST-given
last names of El or Bey, they fought in courts aeértheir children exempt from
attending public schools on Fridays (the MST Sabbhaind they argued against attempts
to force MST members to remove their fezzes whileaurt. Also, after 1929, the group
used a related technigque would later be populatizettie NOI: large numbers of Moors
filling courtrooms to support a fellow Moor who wising prosecuted.

Another rather common feature of the various faxgtiovas the establishing of
businesses, run either by temples or by indivitidl@brish Americans for their personal
profit. The creation of small businesses had beenad the attractive features of the
MST during the Drew Ali era, and it remained satigh the subsequent period. In
Philadelphia alone there were seven Moor-run bssie®in 1943’% and the FBI
believed that the popularity of the movement cdgdattributed, partially at least, to the

economic independence that these businesses ofiéiedn Americans in a time when

477 See, e.g., “Bey of Baltimore”; “Self-Styled Mosldreader Returns from Jail to FoldSun(Baltimore),
October 30, 1934, 9.

“’® MSTA FBI file, Report, 6/18/1943, PhiladelphiaefiL00-1544.
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racism and lower-class blacks’ lack of educatiod pieevented the majority from
attaining an enviable financial incorfi€.It also appears that some individuals with at
best only minimal ties to the MST capitalized oa pgopularity of the group by using the
“Moorish” title for their own busines&®

The MST’s ability to recruit new followers was alselped by its attracting
former UNIA members. Interestingly, despite the MsSificreasing factionalism, in the
early 1930s the UNIA was complaining that it wasitigg members to the MS*#* This
suggests that the Islamophilia from the early 192@tksremained latent in the UNIA, and
perhaps was rekindled by the MST, which, as was/shbad been explicitly linked to
Garvey by Drew Ali. It is notable that in early 1#3Cleveland, the local MST was
actually growing bigger than it had ever been uidrew Ali;** and it was during this

time that a Cleveland UNIA division, known as thigpian Club, had a president who

was probably Musliff® and sponsored a “Mohammed D4}"As will be demonstrated

47" MSTA FBI file, Report, 9/22/1943, Newark file 10@714, 3.

80 Eor example, see the 1931 and 1932 issues dfftbeAmericanand theChicago Defendein which
there were advertisements for a Moorish (Mystianpie Co., which had the same address as the older
businesses, the Moon Curio Co. and the New Orleaperting Co.

815 A. Haynes, “Through Black Spectacleggro World April 15, 1933; Martin, 80 n.58; “Convention
Continues at Edelweiss PkDaily Gleaner August 15, 1934, 10.

82 \MST FBI file, Report, 4/22/1944, Cleveland fileQt9536, 4.

83 The man’s name was Dr. Steinbant Dyer Mohammoeeliise Ethiopian Club’s division reports in the
Negro Worldon the following dates: December 5, 1931, Decergbed 931, and January 2, 1932.
Mohammond, notably, visited Detroit’'s UNIA division December 1931; see P. Prendas, “Detroit at Last
Comes into Fold of U.N.I.A. of Aug., 1929egro World December 5, 1931, 3 (he is referred to as
“President Steinbant”).

484«The Ethiopian Club, Cleveland, Ohidylegro World August 8, 1931, 3. It is also notable, as will be
mentioned in chapter 6, that Cleveland’s UNIA hesdters—which was not run by the Ethiopian Club—
was located in the same building as the city’'s Atinmaosque.

193



in chapters 5 and 7, at this time other groups daldo be capitalizing off of the
relationship between the UNIA and Islam to incresé own numbers.

Another the reason the attraction to the MST wasvigrg was that the MST
began receiving more attention from newspapersittarer had before. Between 1930
and 1956, over 400 unique stories about the MSTrr&arious U.S. newspapers, making
it the most well-publicized African-American Islacrgroup before 1958° Some papers,
such as th&®ichmond-Times DispatcthePhiladelphia TribungtheHartford Courant
Baltimore’sTheSun and theBerkshire Evening Eagleegularly discussed their local
MST temples. Far from “retreat[ing] undergrounds”ane scholar has assert&tthe
MST was in fact by far the most reported-on and-ebwn African-American Islamic
group for most of the AAIR. Though the press usupitked up on stories that put the
MST in a less than favorable light, such as thevdraut trial concerning the Chicago
shootout or when individual Moors committed crimesnany cases MST-hosted events
were announced and described. Occasionally, Mo@ns @rote letters to various
newspapers to promote their activities and doddriker example, in 1932 the nationally-
distributedAfro-Americanheld a weekly poll and debate over what Africanekitans
should call themselves. “Asiatic” and “Moorish Angan” often appeared in the list and

Moors wrote letters briefly giving their teachings the topic'®’

8%1n 1956, as will be discussed in chapter 8, the bijan frequently appearing in black newspapers.
8¢ Dannin, 32.

87 See theAfro-Americanfrom February through April that year. Also seshlm Bey, “Colored or
Negro?,”Philadelphia TribuneFebruary 22, 1934, 4 and R. Francis-Bey, “Thef8.t One God and
Mohamet is His ProphetAfro-American September 23, 1933, 18.
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Another significant feature about the people whoeArecoming Moors in this
period was discovered by the FBI. Like those indtieer African-American religious
movements that formed during the Great Migratioel(iding the NOI), the vast majority
of MST members were from the rural South and ifr ty@ung adulthood had migrated to
the North where they eventually joined an MST tesnMST members, however, had a
trait that was not as common in other movemengsy; tiere frequently older, often in
their forties or fifties, and they typically hadnped the MST while in their thirties or
forties*® This is interesting for two reasons. First of &linay explain why the FBI
observed that a MST member was more likely to teedie than an average African
Americarf®*—the older the person was, the more likely they lidnave valued literacy
and gained literacy skills at some point. Secoedabse the literature on religious
conversion indicates that conversion—particuladgwersion to a radically different
religion—usually happens before someone reachesghef thirty, the time by which
people typically fully develop their adult identitye MST conversions at an older age
suggest that the group’s message was so powedit tivas able to accomplish the kinds
of conversions that few other religious groups haeen able to make. In fact, in the
MST, there were a number of notable cases in wbiidér, well-established, and well-
respected men converted and, to the utter amazeshtre people in their communities,
completely changed in their attitudes and behavMeh who were once hard workers,

devout Christians, and very reluctant to critioiates were now almost unconcerned

88 See, for example, the list of members in the tdadttemple in MSTA FBI file, Report, 6/5/1944, New
Haven, CT file, 100-5943.

“89 MSTA FBI file, Report, 9/22/1943, Newark file 1a&714, 9.
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with their incomes and extremely critical of bothites and Christianity®° The MST’s
message thus seems to have been, for some, oneasingful that it caused these
mature adults to radically question all of theilidfs about society.

The MST message was in fact able to attract anyavinem four to eight
thousand members in the generation after Drevi®Al\nd the faction that drew the most
followers was that led by Kirkman Bey.

The Charles Kirkman Bey Faction

Charles Kirkman Bey was born in 1898 in South Dakogportedly to a mother
who had been “brought” to the U.S.—he did not iatkcwhether this was as an enslaved
person—from Morocco and a father who was “a fulldaled Sioux Indian®? He
maintained that at the age of two,

my parents took me to Egypt. | had 12 years schgafi Egypt and India. |
attended Cairo University of Egypt for 6 years, &wdhi University, Delhi, India

9% perhaps the best example of this is the case lnéiRErazier Bey, the upstanding patriarch of thezier
family in southern Indiana. His conversion notyoleld to the several changes noted above, but also
resulted in the conversion of his entire rathegéaiamily. Subsequently, the Frazier Bey clan’mbo
became an important center of MST activity in Imgdiagregularly drawing Moorish visitors from all ave
the state. See MSTA FBI file, Report, 2/2/1943liamapolis file 100-4094 and MSTA FBI file, Report,
4/13/1943, Indianapolis file 100-4094.

491 A solid estimate is hard to pinpoint. Kirkman Begroup, with over fifty temples, was definitelyeth
largest, but the FBI only estimated it to have astiwo to three thousand members at its heiglltnaunch
smaller number were estimated for other groups.Néneal Intelligence Service, however, estimated itha
the early 1940s in Chicago alone there were ardivedhousand Moors. We also have newspaper reports
from the early 1950s that indicate that around tlsausand Moors attended George Johnson’s wedding in
Newark in the late 1940s—and it is most likely ttretse were primarily former followers of Givens-El

492 MSTA FBI file, Exhibit No. 25, 11/25/1942, Flink]l file. The pages for this interview are dispetse
throughout a few sections of the online FBI fillalve attempted to identify, based on the subjetten
discussed, other clues in the pages whigtlearly part of that interview, and the accompagyi
summaries of the interview, all of the pages thebihg to this particular document.
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for 6% years. When | was about 23 years of agtuimed to the United States
and attended Campbell College in Mississfi3pi.

Kirkman Bey also said that—in addition to claimiigt one of his sons was
currently in the Egyptian army—he was fluent ameréite in Arabic, could speak some
Spanish, and was literate in “Syrian.”

Syrians, however, write and speak Arabic, so fokikian Bey to suggest that the
written form of “Syrian” was not Arabic raises someel flags. The FBI agent
interviewing him cast further doubt on his storyamre brought into the interview room
an Arabic-speaking (probably Syrian or Lebanese@jignant employed at the site of the
interview (a Buick car factory in Flint) who atteted but failed to hold an intelligent
conversation in Arabic with Kirkman Bey. As mentamhabove, the claim to have
Islamic and North African connections was madedwesal early MST leaders, but
Kirkman Bey’s claimed pedigree is interesting foother reason as well: both Drew Ali
and the influential James Lomayx, like Kirkman Balgo said they were raised by Native
Americans. While it is unknown if this was true By of these men, it probably
enhanced the esoteric religious mystique and the'megro” identity that they were
likely cultivating, and it also added to the ap@eme of possessing special spiritual
power.

Sometime after Kirkman Bey joined the MST in 1926¢ sometime before 1928,

Drew Ali visited the Detroit temple of which therfoer was reportedly a memb€f. The

93 |bid. He also claimed to have attended Howard Univgrbiit was unable to prove this. See “Moors Go

on Trial for Slaying of PolicemenChicago Defende(City ed.), February 8, 1930, 12; “3 Dead in
Moorish Science Temple RiotChicago DefendefCity ed.), September 28, 1929, 9.

9% Though | know of no solid external evidence thgiports the claim that Kirkman Bey had been a
member of the Detroit temple, a Charles T. Kirkmaaas a member of Detroit’s black Shriner temple in
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prophet was, at that time, looking for a followenawcould speak “many languages” in
order to act as his translator while he spreadi8& message to “foreign lands.”
Kirkman Bey indicated that he could do so—an eveat apparently led to his ascension
in the MST organizatiof”> While Drew Ali was alive, Kirkman Bey was his afil
interpreter and secretary, traveling with Drew thlioughout the country and, reportedly,
to Havana, Cuba in early 1958

Already, in the first few years after Drew Ali's ath, Kirkman Bey’s following,
the MSTA Inc., began making plans to start a famwhich Moorish Americans could
live and be self-sustainirf§’ Even during Drew Ali’s life, Moorish Americans haeen
discussing the establishment of “a town owned amdpdetely operated” by MST
members where they could live out their dream efrigga community built on the MST
principles of love, truth, peace, freedom, andigestan idea likely inspired by the

Garvey traditiorf®® Drew Ali promised that in his 1929 tour of the M&mples he

1925. If this was the same person as Kirkman Bey,darly experience in a well-organized group may
explain his apparently superior organizing ab#itehile in the MST. See Ancient Egyptian Arabic érd
of Nobles of the Mystic Shrine of North and Soutiméyica and Jurisdictiodransactions of the Twenty-
Sixth Annual Session of the Imperial Council...@adiKansas City, Desert of Kansas...192%.: Ancient
Egyptian Arabic Order of Nobles of the Mystic Sle;ir1925), 146.

95| . Blakely Bey, “Lasting Impressionsioorish Voice(May 1943): 6, 18-19; L. Blakely Bey, “Lasting
Impressions,’Moorish Voice(June 1943): 6, 19. See also Way-El, 65-66, 160.

498 Kirkman Bey, in the FBI interview, claimed that Wwent with Drew Ali to Havana for “vacation,” but
other MST traditions hold that Drew Ali traveled@uba in 1928 to attend the Pan-American Conference
See P.K. Saadi El, “Noble Drew Ali Sunna #3®l6orish Kingdomaccessed January 10, 2010,
http://moorishkingdom.tripod.com/id23.html. | haseen a partial copy of the front pageMiforish Guide
issue 1 (August 24, 1928), which claims that Dreliwwient to the conference in January 1928, though |
have not been able to find Drew Ali’'s name in angument related to the conference that | have seen.
Interestingly, that same article asserts that Didiiraveled to Mexico in May of that same year.

‘97T MSTA FBI file, Report, 9/22/1943, Newark file 10714, 27.

498 «“Moors Endorse Village IdeaNoorish Guide February 1, 1929, 1.
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would “fully inform” the Moors of his plans for thitown?®® But with the infighting,

Drew Ali’s death, and all-around chaos that woudrsfollow, the vision was not able to
come to fruition in the 1920s MST. Kirkman Bey, rexer, did not forget this dream; he
happily accepted Ruben Frazier Bey’'s—a recent abrvaffer to deed his farm over to
the MSTA Inc. in 1937, and it quickly became a dapsite for Indiana’s Moors to
visit.>® Perhaps inspired by the success of Frazier Bayts,fin 1939 Kirkman Bey sent
Michigan’s regional head, F. Nelson Bey, to begimfing and constructing buildings on
land in Price George, Virginia, which Kirkman Begchreportedly inherited from his
father®® The Prince George site was named the MSTA Incaddal Home, and soon
fifty to one hundred Moorish Americans—including@amber of elderly Moors—
immigrated there from throughout the country to kvand live on the land. The National
Home became one of the favored sites for the gsoaphual convention, which was
regularly attended by several hundred Moors, ana# from this colony that the MSTA
Inc. published its national magazine, Meorish Voice’®? In New Jersey, meanwhile,
other Kirkman Bey followers had been collecting mpand attempting negotiations to
buy their own piece of land, and eventually obtdities in 1943 in the city of

Moorestowr%®

499 «“Detroit, Newark, Philadelphia, are in Order assEBtops,'Moorish Guide February 15, 1929, 2.
%09 MSTA FBI file, Report, 2/2/1943, Indianapolis fil®0-4094.

0l See MSTA FBI file, Exhibit No. 25, 11/25/1942, ili Ml file; James Latimer, “Dusky ‘Moors’ Wear
Turbans, Farm NearbyRichmond Times-Dispatchpril 11, 1943, 12.

S02\ISTA FBI file, Report, 12/15/1942, Richmond file@:6698; MSTA FBI file, Report, 7/18/1943,
Richmond file 100-5698.

%03 MSTA FBI file, Report, 9/22/1943, Newark file 10@714, 27-28.
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It was Kirkman Bey'’s faction, which had over fifagtive temples and perhaps
around 2,000 followers by the early 1940s, that thasone on which most of the FBI’s
investigation focused. As a result, more is knowoud the MSTA Inc. than most of the
others, including details about its temples andoitleefs held by its initiates. For
instance, that Kirkman Bey’s MSTA Inc. kept mostloé Drew Ali-era relatively lax
rules regarding dress and moral behavior, thoudbes not appear that the prophet’s
restriction on temple leaders drinking was striethforced. Another thing that the FBI
files make clear is the fact that Kirkman Bey’stfac did not reject the idea that Drew
Ali would someday be reincarnated—it simply rejelctieat claims some men made that
they were Drew Ali reincarnated. In the Kirkman Beynples, in fact, a crepe paper-
decorated chair, which sat in the front of the nmgetooms, was said to be for Drew Ali
upon his reincarnation. On each side of this clwane two or three more chairs for the
temple’s Grand Sheik and other officers. In frohthis stood a table and, next to it, a
flag pole (topped with a crescent and star) beatirged silk flag of Moroccd’* and,
usually, a U.S. flag was also present. Facing ltfaérs of the temple leaders were the
congregation’s own chairs, and, at least sometithesg chairs were arranged in a
crescent shape, with the whole setup aligned gdtibacongregation faced ead%t.

As | have pointed out, the MST was influenced bgeifnasonry, particularly the
para-Masonic Shriner organization. This influen@swduring the Drew Ali period, in

the group’s use of fezzes, Masonic- and Shrinde stystumes, secret hand signals and

%04 MSTA FBI file, Report, 6/17/1943, Newark file 10&714, 3.

0> MSTA FBI file, Report, 6/29/1943, Cleveland fil60-9538, 5.
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passwords, meeting places called “temples,” anshaber of Masonic symbof8® These

07

particular elements were maintained in Kirkman Beyroup>°’ and it is notable that its

Moorish Voicefrequently used Masonic symbols (such as the laddeare, and
hammer) as the primary image on the cover of thgaziae>®® In addition, the FBI files
reveal that, like the Masons, the MSTA Inc. hadledgree” rank system in which
members, by demonstrating appropriate behaviokaodledge of doctrines, were
bestowed with certain titles and privileges théliected that member’s position and
authority in the group. One Moorish American ddsedi the system as follows:
Members come into this temple as infants or beggaad are taught [Drew
Ali's] Koran. If they improve and appear to develop leaderghgdities during
these days of instruction they are allowed to efate} Inner Circle’® ... [[]t is a
requirement of the organization that one be a memiite Inner Circle before
he can hold an office in the organization. ...[A]ratlkdegree of the organization
is the “Divine Ministry” and every minister must\yecredentials which are
issued to him by Colonel C. Kirkman Bey before siallowed to teach. ... [T]he

higest degree in the organization is that of Sudtladh that C. Kirkman Bey is the
only person who holds that degree tod4y.

Apart from explaining the MSTA Inc.’s degree systehis description reveals
the nature of Kirkman Bey’s authority and how hiSWA Inc. organization was

structured. Officially, for the general public, hige was Supreme Grand Adviser and

*%% For a discussion, see Robert L. Uzzel, “The Mdp8sience Temple: A Religion Influenced by
Freemasonry,Chater-Cosmos Transactio85(1985): 65-82; Bowen, “Abdul Hamid Suleiman,™3Z
and notes.

97 0n the use of secret passwords and hand sign#esearious exhibits in the MSTA FBI file, Flird|l
file.

*08 See the copies of tdoorish Voicein the MSTA FBI file.

0% This Inner Circle is probably an alternative naginen to the Adept Chamber, a known element in the
Drew Ali-era MST.

19 MSTA FBI file, Report, 3/16/1943, Detroit file 108603, 3-4.
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Moderator, a position he was reportedly voted oria regular basis. His job in this
capacity was primarily to hold the community togethl his meant giving “advice” and
speeches to the various leaders and common menshatienging (usually through
lawsuits) those who claimed to be members of th& MBic. but refused to pay the
requisite contributions to the MSTA Inc. headquar{glues were fifty cents per month),
and traveling to the temples collecting contribngid'* However, the use of titles like
“Colonel” and “Sultan” suggests that Kirkman Begsthority was more than simply as a
“moderator"—he was seen as having superior religiknowledg@'? and, according to a
number of informants, it was generally understdat tf (or when) the U.S. government
did eventually fall, he would become the countryiker. Still, as was noted above, the
FBI came to the conclusion, by late 1943, that iiak Bey’s faction was, generally, not
“subversive.”

One other feature of Kirkman Bey’s group shouldizele clear. Despite him
being seen as having superior religious statuknkan Bey was not regarded as a
prophet (or “Drew Ali reincarnated”) and thereféhere seems to have been a little more
freedom in his community to debate and control vehiaction local temples should take
than there was in the reincarnation factions. Aslie®en observed, some local temples
displayed stronger pro-Japanese sentiment thansotiral there are also records of

debates during the “sheik meetings” over how mbehgroup should follow Kirkman

511 5ee MSTA EBI file, Exhibit No. 25, 11/25/1942, #&lj Ml file.

®12Kirkman Bey plagiarized other parts of the samekimy Dowling that Drew Ali had used, for his
“mystical” Moorish religious textsThe Mysteries of the Silent Brotherhood of the Eakicago:
Magribine Press, 2006).
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Bey and what MST principles and practices shoulérphasized'® One group of
Kirkman Bey followers was even reported as weabiegrds and abstaining from meat—
practices usually only found in reincarnation fant®'* The debate and differences were
perhaps inevitable: Drew Ali had only been actigsdélee MST leader, as far as is the
evidence supports, for four years (1925-29), andavwe many esoteric doctrines and
instructions that were neither known to all, noleab be followed through with during
his short time as head—so when the next generatamted to use the foundational
doctrines laid by Drew Ali to address their new dibions, debate was almost
unavoidable. This challenge of negotiating new @amts can be seen in the use of a
saying attributed to Drew Ali that was brought ap@ae of the Kirkman Bey group’s
sheik meetings: “I brought you everything it takesave a nation; now you save
yourself.®** |t was a heavy burden, and it seems that KirkmeyiBgroup was, for
around thirty years at least, the one that dedlt iwmost successfully.

Because Kirkman Bey’s group avoided controversigatived little attention
from journalists in the late 1940s and 1950s, sceatly not much else is known about
its other activities during that time. The avai@bVidence, however, suggests that the

group started declining by the mid-1928snd, as will be shown with other factions,

513 5ee MSTA FBI file, Exhibit No. 42, Flint, Ml file.

1 MSTA FBI file, Letter, Lt. Col., G.S.C., Executi@fficer, New York, to Director, War Department
Intelligence Division, 10/29/1943.

15 MSTA FBI file, Exhibit No. 42, 11/[287?]/1942, FlinMI file.

*18 £B| files from the early 1940s reveal that at tiiraie the attendance at the faction’s national eotion
was between 400 and 600. However, the minuteh®&1946 convention show that only 218 had come
that year. See MSTA FBI file, Report, 12/15/194&Hrond file 100-5698; MSTA FBI file, Report,
7/18/1943, Richmond file 100-5698; Moorish Sciefeenple of America, IncMoorish Science Temple of
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there was an even greater decrease in interestkm&n Bey’s faction in the 1950s as
the NOI began to becontlee Islamic-identity movement in African-American auré.
But the faction did not collapse, and when Kirkniey died in 1959, he left a
successor:’
The John Givens-El Faction

No information about John Givens-El's pre-MST backond can be gleaned
from the non-redacted portions of the FBI files] #me existing data about his early years
in the movement sometimes conflicts. It is importanacknowledge, first of all, that the
Works Progress Administration’s (WPA) early 1946gly of the history of the MST
apparently had two versions printed, with the adifference between them being the
name of the man who was said to be Drew Ali’'s cfeauflohn Givens-El and Steve
Gibbons EF'® This was perhaps the result of the fact that tae may have used both
names.'° The WPA history obscures the man'’s history furthith its claims about
Givens-El's activities after Drew Ali’'s death there not consistent with other evidence.
The WPA says that Givens-El took part in activitielated to the death of Claude Greene
and for his role in this he was sentenced to amni@ssylum for “several years” until

1941 when, with the headquarters of his group st &' Street in Chicago, he was

America 1946 Minutes of the Moorish Science Temipfeamerica, Inc(Chicago: Moorish Science Temple
of America, Inc., 1946), 5, in the Schomburg CeM&TA collection.

*17 Obituary for Charles Kirkman Bay [sidfhicago Daily TribungJanuary 28, 1959, 18; Mubashshir, 88.

*18 Compare the versions of the WPA piece containddSTA FBI file, Report, 12/15/1943, Chicago file
61-293 and MSTA FBI file, Report, 5/19/1943, Chiodie 14-41.

*1% This clarification is necessary because Turnensetbook remains one of the most important and
influential books for understanding the developnw@mfrican-American Islam, and who has the most
thorough analysis of the MST FBI files to date, nitially accepts that Givens-El and Gibbons El ever
two different people; see Turner, 100.
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claiming to be the true leader of the MST. Howewaie newspaper article from that fall
of 1929 tells us that Givens-El was one of the mvbo had been sent by Ira Johnson to
break into the home of Payti®and it was for this act that he had been initialiyested.
Nevertheless, consistent with the WPA account,ghate article tells us that because
authorities considered him to be insane, Givenadd sent to a psychiatric hospital to
have his case evaluated. But Givens-El did not ierinahat psychiatric hospital for
several years, as the WPA piece asserts; the FBiestigation revealed that he ended up
serving only six months in a local jaft: Upon his release, his family and possibly a few
others began to form a following around him, anthmearly 1930s the group moved to
a residence at 447 East™8treet?? Givens-El claimed that on August 7, 1929, Drew
Ali’s spirit “passed” into his body, so he was nows-many of his followers called
him—Noble Drew Ali (or the Prophet) Reincarnated.cOurse, the group saw itself as
the true continuation of Drew Ali's movement, amditswent by the same title used by
Drew Ali in his last years: MSTA (unlike Kirkman Bs faction, Givens-El's did not

add an “Inc.”)>®

It was said that while in jail Givens-El (probalalye to the influence of Ira)

began growing a beard, a practice which his mdleviers soon imitated. Indeed,

Givens-El's group was known for its numerous rdtesappearance and conduct that

%20«paron Payne Marked for Death by Moor§hicago DefendefCity ed.), September 28, 1929, 3.
21 MSTA FBI file, Report, 9/21/1943, Chicago file B®, 15.
%22 \ISTA FBI file, Report, 9/21/1943, Chicago file B®, 15.

23 The fact that Drew Ali and a number of the differpost-Drew Ali factions used this as their offici
name has led to some confusion in the academiatiites.
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were not held by either Drew Ali’s or Kirkman Beyaction: men could neither shave
nor cut their hair and women could not wear mak®&gh sexes were required to wear
religious clothing at all times; for men, this whe red fez, and for women this was both
long, colorful gowns and turbans (and, occasionédyzes). Prohibitions on alcohol,

tobacco’?*

caffeine, and meat (though not fish) were strimljowed. As far as sexual
conduct was concerned, it was confirmed that GhEritsad a multiple common-law
wives, and there were numerous but unverified itspgbat followers freely wife-
swapped. Members were also encouraged to workfontpe faction’s several
businesses—Givens-El's faction had far more busesethan the others—and,
particularly in Chicago, members lived either infthe immediate vicinity of the local
temple. Along with this high degree of social ineecsion, followers displayed a
corresponding level of extreme devotion to theapbret as well as a strong belief in an
imminent millennial event in which “Asiatics” woulodecome the planet’s rulers.
Consistent with their other behaviors, the group wery reticent to talk to outsiders, it
held religious servicé® more frequently and regularly than Kirkman Bestfon, and
it was rather uninterested in either political atyi or proselytization. Followers also
reportedly held as much antipathy for non-membeicAh Americans as they held for
526

whites;“” and one could join through invitation only. Appeitg, however, their

exclusivity and the profits they made from theisimesses were very attractive for some,

24|t seems that in the early years of the groupdobavas not prohibited. See “Allah Hovers over
Lombard Street,Philadelphia TribuneOctober 25, 1934, 20.

2%\\e know very little about their services. For sodues and a picture of the inside of a temple, se
“Allah Hovers.”

26 MSTA FBI file, Report, 9/21/1943, Chicago file B8, 17, 38.
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and in a number of cities their temples had a femdned members, rivaling the numbers
of Kirkman Bey’s larger temples.

Givens-El “passed” in 1945, and this seems to hed¢o another schism, with
some of his followers choosing to align with Irdndeon, who had maintained a
following even after being sentenced to life irspri in 19362 In the late 1940s and
early 1950s, Ira’s son, George, led a take-ovéemples in New Jersey and eastern
Pennsylvanid®® However, both Ira and George died by 1951, andjtbep fractured
into several smaller factions. Some followed Ridsan and Timothy Dingle-El, two
brothers from Baltimore who claimed to have beesigiated as leaders by Givens-El in
the 194087

The Turner-El Factiohi°

Grand Sheik Frederick Turner-El claimed that he b@% in 1910 in Cincinnati,
Ohio, “the son of an Islamic missionary couple. Wie was ten, the family returned to
their native land. [He] was educated at Al-Azhaxivérsity ... and became fluent in

many languages®! In a 1944 Selective Service hearfighe explained that from the

2" Mubashshir, 87 n. 44; “200 Moorish Followers SEededom of Leader in PrisorChicago Defender
July 23, 1949, 5; MSTA FBI file, Memorandum, SAQiiladelphia to Director, FBI, 12/27/1948; ““Moors’
Hold 24 Hr. Vigil beside Dead LeadeRhiladelphia TribuneApril 7, 1951, 1; James Sullivan, “Malcolm
Recalls 'Moors' War,Chicago TribuneFebruary 28, 1965, 2; also see Way-El, 140.

%28 This event was well-documented in various newsgsagiering the period. It was indicated that when
George held his marriage ceremony in Newark in 1848veen 2,500 and 3,000 Moors attended; see
“Moorish Grand Sheik Weds in Solemn CeremorBhiladelphia TribuneAugust 20, 1949, 7; “Police
Charge Grand Sheik of U.S. Moors Had 2 GuAdtb-American September 17, 1949, 6.

2% Edwards-El, 58; Gene Oishi, “Mine Eyes Have SéenGlory of Noble Drew Ali," The SunOctober
31, 1978, B1-B2.

530 A more extended discussion of Turner-El and hitida is in Patrick D. Bowen, “Grand Sheik
Frederick Turner-El: A Moorish-American TrailblaZePresented by Ali's Men (2013).

3lugheik,” New Yorker September 21, 1940, 15.
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ages fifteen to twenty he studied at the “Moslemii school,” which was part of the
MST in Newark, the same temple in which his fativas one of the heads. Furthermore,
according to Frederick, one of the teachers in Nkwes from Al-Azhar university, and
the transcript indicates that at the Selective iSerwearing, Turner-El presented books
from the school in Cairo in order to prove thismtiaTurner-El also conveyed that
towards the end of his formal education he taugla minister for the MST, and
sometime in 1933 he received his “ordination” aar@rSheik, which was confirmed in
the summer of the next ye&r.It should be pointed out here, however, that tieere
almost no outside evidence to confirm any of Tufeks claimed early overseas
connections>*

As a number of public and MSTA Inc. newspaper Bsi¢rom the mid-1930s
make clear, Turner-El's early professional religi@areer was as a leader within
Kirkman Bey’s factior>° In the early-to-mid1930s his father, Edward, wasdroup’s
regional head (Grand Governor) for the State of Nenk, and that Turner-El the
younger was eager to become a major leader in tvement himself. In as early as
1935, Frederick was teaching Arabic at the gro@ptsoklyn templ&® and, when his

followers faced criminal or civil charges, he showg in the courts acting as a religious

32 5ee MSTA FBI file, Report, 4/22/1944, Chicago file0-33742.
3 bid.

3%|n fact, Frederick’s father, apart from his MSTfsuof El, had a notably non-Islamic name: Edward.
See “Moors Meet in Convention at Becke®grkshire Evening Eagl&eptember 26, 1944, 3.

3% gee, e.g., “Harlem Moors to Have Own Party in 1948ro-American November 7, 1936, 21 and
“Moors Parade But No DanceyYew York Amsterdam Newhily 10, 1937, 6.

3¢ See page 7, column 4 of thorish Guide April 19, 1935 and July 12, 1935.
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authority for the judge, who usually knew nothiropat the MST2*" He also sought out
alliances with other African Americans promotingied uplift through alternative
religions, and he began setting up new templesveral New England cities, including
in Bridgeport and Hartford, Connecticut, and in 8osand Springfield,
Massachusetts®

By late 1938, Turner-El, now an established leaskar his community as distinct
from the MSTA Inc., and in October he incorporatieel Moorish Science Temple, the
Divine and National Movement of North America, Ina. both New York and
Hartford >3° Of course, this was not welcomed by Kirkman Bey'sup, which filed a
complaint against Turner-El in the Brooklyn FedeZalirt>*° The ruling was in Turner-
El's favor, and henceforth his group was no lorgjéliated with Kirkman Bey’s, though
it appears to have continued to share Kirkman Bge-sules for member dress and
conduct as well as the belief that Drew Ali had yettreincarnated.

For the remainder of his career, besides defendimgys in courts, Turner-El
focused his work around four projects: 1) establigtis own Moorish village and

farms; 2) building ties with local, state, and oatl politicians (both white and black); 3)

*37E.g., “Bronx Court Recognizes Moslem Sabbaltetw York Time&ebruary 9, 1934, 21;
“Mohammedan Tots Get Fridays OfBorder Cities StarJune 1, 1934, 23; “Consul Comes to Aid of
Moor on Gun Charge Albany Evening Newduly 7, 1936, 3; “Fez No Hat and so it May Be Wor
Court,” IndependentJanuary 28, 1937, 5; “Sheik Seeks Leniency fandat Watson-El,’Poughkeepsie
Eagle-NewsJanuary 15, 1941, 2.

38 There was also a Philadelphia temple affiliatethWiurner-El.

3% Selective Service interview; “Moorish Temple ise8if New York TimesDecember 20, 1938, 26. The
Hartford group had originally been established iayM 936 when Turner-El converted Edward
Countryman-Bey, a UNIA member at the time, who beeshe leader of the local group; see the memorial
for Edward Countryman-Bey iHartford Courant June 2, 1980, 13.

%40 «Moorish Temple is Sued”; “Shieks’ Ask Court tch&nge Name of Boro Moorish Cultyew York
Age January 21, 1939, 5.
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courting diplomats from Muslim-majority countrigsarder to foster a Pan-Islamic, anti-
colonial coalition; and 4) establishing an inteligieus African-American organization
for racial uplift. Turner-El was in fact one of tfiest African-American Muslims to do
these particular activities, which added to theedBity of the AAIR. And although he has
received almost no attention in the scholarshig\sitan-American Islam, his
trailblazing and his persistence in the face oftwhere believed to be racist communities
make him a notable figure in the history of AfrieAmerican Islam. His activities also
earned him relatively considerable coverage irptiess, making the MDNMNA
currently the most well-documented of the AAIR M#aittions. Because of these traits, |
feel it is important to go into some detail herewaithe MDNMNA's activities.
The early years of the MDNMNA

Turner-El's efforts to build a village for AfricaAmerican Muslims dates back to
1938: just months prior to his incorporating the NIBNA, Turner-El announced plans
to construct Moorish “colonies” in both Woodsto€lgnnecticut and Long Island, New
York after receiving a grant from the newly estslisid Federal Housing Administration
(FHA), which aimed to stimulate home constructiod aeduce unemployment during

the Depressiof*! Though both sites were originally to be used herae for all Moorish

4! “Moors to Establish a Mecca for 20,000 in Yapham&a,” Brooklyn Daily EagleApril 16, 1938, 4;

S.W. Garlington, “Moors Get Government Backing telpiRelieve Food ProblemPeople’s VoiceApril

17, 1943, 14; “Sheik.” The Long Island colony wa£amp Upton, a former U.S. army training camp that
had been abandoned by the early 1930s. In late, B84the U.S. became increasingly prepared for
participation in the Second World War, the militaeytook control over the camp in order to houseetay
aliens” (probably German-American and Japanese-i&saret).S. residents and citizens). It is not kndafwvn
Turner-EI's community had to leave Camp Upton & time.
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Americans, the MDNMNA soon decided that the Woodktocation would be set aside
for elderly Moors, much like Kirkman Bey’s village Prince Georgé®?

In late 1942, the MDMNA purchased a 500-acre farrthe town of Becket,
located in the western Massachusetts county ofdBéek and soon obtained another
FHA grant to buy livestock and farm equipment fee theré** The MDNMNA had
many hopes for the Becket site, which had a foarteem hotel and an eleven-room
farmhouse** In addition to starting a farm and raising chickeTurner-El planned to
turn the hotel into the Moorish Berkshire Natiormime, which would serve as a “year-
round retreat for persons of Moorish descent ahdrst], ... a] health resort, [a] rest
home, [a] home for the aged, and [a] summer camfchildren].”* Also, the
farmhouse had been converted into a temple, anslBi¢MNA hoped to someday
establish at the location a university modeled ¢#zhar, which would help teach
Moorish Americans, in line Drew Ali’s mission as Meas the earlier MST education
efforts, “a feeling of pride in their [Moorish] nahal cultural heritage” so that it would
be spread to all African American’®.

For the first year-and-a-half or so, things seermaee run smoothly at the Becket

site, but in May 1944 a fire—which the Moors suspdavas started by arsonists—burnt

42 «\jill Establish Moorish University in BecketBerkshire Evening Eaglé&ebruary 10, 1944, 11.

*43 Garlington; “Moors to Form Bridgeport UnitBridgeport PostNovember 21, 1942, 9; “N. Becket
Property Transfer Disclosed3pringfield Sunday Union and Republicdanuary 23, 1944, 12A.

44 “Moorish Convention is Scheduled for BeckeBgrkshire County Eagjé\ugust 8, 1944, 18. These
features were apparently observed by a reportervidited the site. Prior to this, the Turner-Eliciad
that the Becket land had eleven total buildings.

545 «\jill Establish.”

546 «\wjill Establish.”
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down the property’s ice house and root celfain August 1944, plans for the

MDNMNA convention for mid-September to be held &cRet were announcédf but
before the festivities could begin, the local nesysr revealed that the original owners of
the Becket property had been trying to forecloséherMoors, saying that they had not
kept up with the mortgage. The Moors had respotgefding two bills of equity to
prevent the foreclosure, and claimed, through tlagiyers, that the sellers had deceived
the Moors about the terms of the sale contract.jutige for the case put a restraining
order on the foreclosure, but dismissed the chasfydsceptior’’® With the restraining
order, though, the convention could go on, and sderhave been quite a success,
drawing reportedly 300 Moors from several statés.

During the convention, Frederick, along with othggh-ranking members,
traveled about twenty miles southwest of Beckeéh&town of Great Barrington (also in
Berkshire County) in order to attend a tea at t@énof Dr. I.M. Allaraz, who ran a
school in the area, and to speak at a local Afrisarerican churchi>! It was perhaps
during or as a result of this outing, which toolqa during a period when the Moorish

National Home was faced with its difficulties in &et, that connections and plans were

47T«Becket: Ice House and Roots Cellar are Burn&gyingfield Daily RepublicarMay 13, 1944, 3.
48 “Moorish Convention is Scheduled.”

*9«Moors Seeking to Prevent Becket Property Foramies Berkshire Evening Eagl&eptember 13,
1944, 17.

0 «Mohammedan Moors Come to the MountaiBgrkshire Evening Eagl&eptember 18, 1944, 5;
“Moors Meet.”

! «“Mohammedan Moors Come”; David Levins@ewing Circles, Dime Suppers, and W.E.B. Du Bois: A

History of the Clinton A.M.E. Zion Chur¢fsreat Barrington, MA: Berkshire Publishing Gro@pQ7),
119-120.
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made to purchase property in Great Barrington. ietioe end of the year, one Lucille
Stanton announced that she had signed a salesregre@ith the MDNMNA for a piece

2 No more is heard about

of Great Barrington property that was once thedit@ schoof.
the Becket property, other than a note in a neary $tom 1945 that indicated the Moors
no longer had it>

The MDNMNA's time in Great Barrington was one iniafn would Turner-El's
experience, faith, and leadership would be repéatested, and it also was a time of
growth and development for the Grand Sheik’s missiio fact, the appearance in the
press of Turner-EI's name in connection to the figdorish Berkshire National
Homestead” was almost immediat&fiin the context of controversy. The group once
again felt that it was experiencing racial prejediom the local$>® This time, however,
Turner-El would not easily retreat.
Challenges and Maturation

It must be understood that by 1945 the Grand Sh&ikhad extensive experience
in dealing with courts, politicians, and racismtekfhis court appearances in the 1930s,

during which time he “represented in legal and otdwaflicts [...] all members of the

sect,®® Frederick understood well the value of Drew Apiglitical/legal message and

52| evinson, 120; “Moorish Sheik Charges Race Prejuthy Gt. Barrington,Berkshire Evening Eagle
August 23, 1945, 1, 2.

53 pid.

5% The earliest mention | have found of Turner-Etlirect connection with Great Barrington is “Grand
Sheik to Speak at MissionBerkshire Evening Eagléay 2, 1945, 4.

5% “Moorish Sheik Charges”; “Racial Prejudice is Dethby Great Barrington OfficialsSpringfield
Republican August 24, 1945, 1, 6.

556 «“Harlem Moors.”
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had begun cultivating political ties. As was shozanlier, Drew Ali had provided the
example, fostering connections between his MSTvamidus politicians in Chicago. The
New York Moors, however, had at first tried to avthis, as seen in 1936 when a
Harlem Moor announced that the MST would have MdeAmerican candidates for the
1940 U.S. Presidential election (though the reportéed that the Moors were far from
gaining the requisite number of signatures to heit party)>>’ But by 1941, Turner-El
realized that, at least for its circumstances atitne, his group would be better served
by having friendly relations with politicians. laduary of that year, representing the
local mayor was an alderman who gave a speecle dtithday celebration for Drew Ali
held in Hartforc®®® In March of the following year, Turner-El joineeweral other black
leaders from Brooklyn in supporting an African-Ancan candidate for the local
Assembly>* Later in 1942, a Hartford Lieutenant Governorjragas the mayor’s
representative, gave a speech at the first MDNMiAvention>*° Then the 1944
convention—the one at Becket—hosted a represeatafivlassachusetts’ Goverrot.

With this experience behind him, in 1945 the Gr&heik arranged for a
conference with the Massachusetts Governor in winicbhomplained that the taxes on
the Moorish Homestead had been unfairly raisednenalccused officials in Great

Barrington of conspiring to run the Moors out ofvtobecause of their race. The

57 “Harlem Moors.”
8 “Moorish-Americans End Anniversary Celebratiorlartford Courant January 12, 1941, A13.

5% Tommy Watkins, “Brooklyn Launches Drive for Coldréssemblyman,New York Amsterdam Star-
News March 14, 1942, 2.

6% «Moorish Science Temple Holds First ConventioHArtford Courant September 16, 1942, 11.

561 “Mohammedan Moors Come.”

214



Governor assured Turner-El, the latter told a regppthat the MDNMNA would be
protected, and that Turner-El's complaints werenrefd to the Governor's committee on
racial and religious understanding. Meanwhile,ttven selectmen denied all charges and
called Turner-El's complaints “a cheap publicityrst”°? By February 1946, with the
issues still not resolved, Turner-El traveled ts®o to meet with a several state
officials, including the Governor’s secretary, ttminsel of the state Senate, and the
Attorney General. A few weeks before, the Moors filad for a request to make the
Homestead tax exempt due to it being a religiogstution, and the Senate’s counsel
assured Frederick that this was appropriate. limi@nview following his meetings in
Boston, Turner-El took the time to acknowledgeéffiils of the Moorish people in the
district,” including a local judge®® After a four-month absence from the newspapers,
Turner-El reappeared with a new perspective orintsimstances. He was pleased with
the situation and praised both the Governor andtieat Barrington selectmen—the
very selectmen who had derided his claims a yetieea

Satisfaction would be short-lived, however. By tbkowing February, Great
Barrington officials were insisting that the Honmezsl should not be considered tax-
exempt, after the Moors had charged for parkingheir property during the recent local

fair that was held across the street from the Hoeaels Turner-El, through his lawyer,

62 «Moorish Sheik Charges”; “Town Agog at Sheik’s (teof Prejudice, Berkshire Evening Eagle
August 24, 1945, 8.

63«Moors Seek Exemption of TaxesBerkshire Evening Eaglé&ebruary 4, 1946, 8.

644500 Dedicate Moorish PropertyBerkshire Evening Eagldune 1, 1946, 5.
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appealed to the State Tax Appellate BoArdhe Grand Sheik—now referring to the
property as the “Moorish National Home,” leaving tiBerkshire” from its title—
repeated his charge from the year prior, thatviais the result of “racial and religious
antagonism” on the part of certain Great Barringesidents® Then, in June, a few
dozen teenagers taunted the Springfield templesteagihe walked along the streets of
Great Barrington during a visit/ Though the young men were reprimanded by a local
judge, the event reinforced for the Moors the fegbf persecution. By the fall, Turner-
El still had not obtained total exemption for hisgp>® but he would not let the issue be
swept under the rug. He was apparently attendiagvirekly meetings of the local
selectmen® and in September invited them to the annual caiweA’® along with the
Governor and Lieutenant Goverrdt.

The Moors’ troubles in Berkshire, however, were oxgr. In late 1948 Turner-El
clarified in a speech at an interreligious confeeethat the prejudice in the county was
only coming from “a few” locals, but he neverthaleglvised all residents to “keep their

hands off his people>® Because the Home had failed to keep up on itsgage, an

6% “Moorish Science Temple Wants all Taxes Abatd&ktkshire Evening Eagléebruary 4, 1947, 7.
*%6«Grand Sheik Charges Racial AntagonistBerkshire County Eagléebruary 5, 1947, 1.

%67 «Great Barrington: Court Lectures Berkshire Lad3gtingfield UnionJune 19, 1947, 4. The boys were
brought before a judge “who gave them a stern feabout respecting the rights of others.”

%8 «Tyrner-El Invites Bradford to Moors’ ConventiorBerkshire County Eag)é&eptember 10, 1947, 5.
%9 «Relocation of Road SoughtBerkshire County Eagléugust 20, 1947, 16.

70423 Lights to Be Installed,Berkshire Evening Eagl&eptember 9, 1947, 4.

*"L“Turner-El Invites.”

572«Moorish Temple Grand Sheik Proclaims His MonrogcBine,” Berkshire Evening Eagl&eptember
7,1948, 11.
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arrangement had been made with Stanton, the origglar. She and her two brothers,
along with her attorney and the MDNMNA's own atteynhad been made honorary
members of the MST, and one of Stanton’s brothergeah into the main building, using
the rooms for raising his chickens. But Stanton laerdbrothers claimed that the property
was being run down by the Moors, thus devaluingrt so they had initiated a
foreclosure process that would last until a heaiinganuary.”® By June 1949, after a
spring in which Turner-El and another Moor werainautomobile accident! the home
had been foreclosed on and Stanton outbid the Mootke property in the foreclosure
sale®”® In July an eviction hearing was initiated, and th@orish Americans finally left
their Homestead before the town could forcibly reemthem... with only a few hours to
spare’’®

Turner-El, however, was not one to be held dowrdng. In less than a year, the
“National Home,” now alternatively known as the ‘thmal Shrine,*” held a dedication
ceremony for its new location, Norfolk, Connectiagantwhich the MDNMNA would stay

for the next fifteen year¥® At the ceremony—complete with, as guests, various

573“Moorish Mortgage Hearing Under WaylNorth Adams TranscripNovember 24, 1948, 5; “Condition
of Moors’ Temple Examined at Local Hearin@&rkshire Evening Eagl®ecember 2, 1948, 6; “Moorish
Hearing Continues,Berkshire Evening Eagl®ecember 17, 1948, 36; “Temple Case Will Close
Monday,” Berkshire Evening Eagldanuary 8, 1949, 9.

S74«Auto Strikes Pole Causing Blackout in Winsted &teHartford Courant April 23, 1949, 2.
"> «Stantons Bid $25,000 for Moors’ TempléBerkshire Evening Eagldune 21, 1949, 4.

"6 «Eyjction of Moors Started in CourtBerkshire Evening Eaglduly 9, 1949, 4; “Moors Have Left
Great Barrington,'North Adams Transcriptiuly 15, 1949, 14.

>’ Advertisements for the Shrine appeared in thekhf@wspapeThe New York Amsterdam NewWsey
portrayed the Shrine as a secular summer vacagortr

>"8«Two Large Properties Change Ownershigdrtford Courant May 21, 1950, B3; “Moroccans Open
Shrine in Norfolk,”"Hartford Courant May 15, 1950, 15.
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politicians and respected non-political figuresiraithin and without the state—Turner-
El introduced a new organization that he recendly started, and he was now
emphasizing, more than ever before, an elemeheiidentity of his movement that he
had been cultivating over the past few years. Tten Sheik had finally found a stable
home for his movement—geographically, politicalind ideologically.

New directions: interreligious efforts and the appal to international human rights

Since the time he first conveyed his message a€&frAmericans’ Moorish
origins, Drew Ali had worked for their unificatioRacial—not religious—oppression
was, after all, at the core of what drove individua embrace the Moorish identity. As
explained above, the U.S.’s higher tolerance fbgicis rights than for racial equality
presumably had suggested to Drew Ali that it wdagceasier for a black person to fight
for equality if that fight was put into the rhetoof religious freedom. It was also true at
the time that a black person in the U.S. was dftesited better by whites if he or she was
wearing Islamic clothing, as it signified an almosh-black status.

It is understandable, then, that after a decadaitfing racism via legal and
political activities grounded almost exclusivelyreligious rhetoric, Frederick, now a
seasoned activist and advocate, would tackle treeissue head-on. With more
experience, wisdom, resources, and connectionsihdad in the 1930s, Turner-El, in
1947, decided to establish an inter-faith coalifienAfrican-Americans, all while still
trudging through his tribulations in Great Barriogt In June, this organization was
discussed in a syndicated newspaper article:

In one of the most unusual gatherings of its kiner¢o be held in the New
England area, two hundred delegates represemtgands of colored people of
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many religions, nationalities and beliefs headtamatic plea for unity and

“Strength through full Brotherhood of Man” hera [6reat Barrington]... The

event was the Interorganizational Conference @Mloorish Science Movement.

... Chief point stressed throughout the ... Generattiig ... was that the

colored man must do three things to achieve watohis fight for a place in the

world: forget forever the use of the derogatoryntef “Negro”; learn the true
historical background of our great great people taeir contributions, and make
ourselves a strong nation that we may be hearadh wigespeak’®

Turner-El was now emphasizing the core elemenBreiv Ali's message, but
framing them in a secular way in order to reachntfasses of U.S. blacks. And it seemed
to be inspiring many.

At the conference, among the speakers were a itespafrican-born
businessman and the head of one of the oldestagelsk African-American Hebrew
Israelite movements in the U.S., Bishop Plummeig mledged the loyalty of his
churches (which he said numbered 132) to TurnesBs$ion>®° Plans were introduced
for organizing economic and education programsaaMST spokesperson announced
that

Our organization does not come to you merely withEA: we have something

to offer you NOW. We have land: 300 acres moreoni@&cticut; we have this

beautiful homestead, the largest thing of its typeae race. This is yours, and
forever it is to remain YOURS!

The immediate outcome of this conference is narclBut in the fall of the
following year, over 1,000 people reportedly camée Home at Great Barrington for

the next conferenc®? It was at this September 1948 conference whereeFEl warned

79 «Brotherhood Meet in Massachusettaflanta Daily World June 19, 1947, 1, 7.
80«Moors, Christ Church Affiliate, Pittsburgh Courier June 28, 1947, 12.
*81«Brotherhood Meet.”

“Moorish Temple Grand.”
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his Berkshire neighbors to “keep their hands doffgeople.” He also went on to explain
there that “Prejudice... is only ignorance and theewe are educated, the less we will
hate.®®?

This 1948 conference, besides it taking place pte&3aber, had one thing
noticeably different from the “Interorganizatior@bnference of the Moorish Science
Movement” held in June 1947: its title, which whe tMoroccan Inter-Religious
Conference.” This appears to have been one ofatiest instances in which Turner-El
had used “Moroccan” as opposed to “Moorish” to diéscAfrican Americans and their
heritage. While the meaning of the term was cloghé¢ same as the one that had been
used by Drew Ali’s followers®* the change seems to have been a strategic shift in
identity, one that was likely connected to otheralepments that Turner-El was
instigating.

That Turner-El was doing things that had not bemmedn the Drew-Ali era MST
should not be surprising; Drew Ali's MST had onkisted for at most four-and-a-half
years, from 1925 to mid-1929, when Drew Ali diedmast twenty years had passed
since that time, and, especially since even Drevhadl been unable to perform all the
activities he had discussed and had, understandziegn little instruction for those
things, the Moors had to figure out new ways topadia their situations, which were

often different from what Drew Ali had dealt witAlthough Turner-El had been

following and been inspired by the model and messdddrew Ali, he had now built up

°% bid.

84 The Drew Ali-era MST did sometimes refer to “Mocaas,” but this was only on very rare occasions.
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the kinds of projects, connections, and experietitatsthe group’s founder had only
talked about.

In 1949, two years after the initiation of TurndisRinity movement, at the
annual MDNMNA convention, which leaders from vasgoifrican-American religious
communities attendedf” the group adopted a charter modeled after theedmitations’
own charter (the latter had been signed four ypaos). According to a news article, the
convention charter formally established the MorocGaited Organization Federation
(MUOF), an organization title that Turner-El hactdsas early as April of that ye®&f,
“with the purpose of uniting all Moroccans in theitéd States and [peacefully]
combating racial and religious prejudice in thisimwy.”®’ In addition to inspiring the
MUOF'’s charter, the U.N. had, with its Universaldxation of Human Rights (UDHR),
also influenced the “fundamental philosophy” of MEJIOF, which was:

1. The teaching of the [U.N.’s UDHRY], to eradicagrorance and prejudice; 2.

The teaching of the nationality, history and baokpd of all Afro-American

citizens, who, since being in bondage, lost thatronal identification; 3.

Education on inter-religious interdenominationabd-will to establish

brotherhood and love among all religious denonmmat and 4. Let it be

thoroughly noted and understood that the termsd@plored, etc., are slave
names. Therefore it is proper that initiative @adare be undertaken to eradicate

the same in order to restore the proper natignafiall Moroccan, Afro-
American people¥®

8% «principal Speakers at Moorish ConventioRArtford Courant September 19, 1949, 15.

8¢ «“Moroccan Tulip,’ ‘Arab Rose’ Furnish Exotic Badkop for Moors’ Meeting,'Springfield Union
April 13, 1949, 5.

%87 wy/ice-Consul of Pakistan Visits Cityfartford Courant September 18, 1949, B8.

88 “MUOF Philosophy,”Afro-American July 20, 1957, 4.
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Turner-El and those who joined the MUOF (includin@gppears, some whites
from Hartford}® had found in the U.N. both a source of legitimimator the African-
American demand for equal rights and the Moorsgitime claims about being an
oppressed “nation,” and this may explain why TwiBEbegan adopting the term
“Moroccan” as opposed to Moorish. His using a néina¢ clearly related to the
contemporartateof Morocco at the same time at which he begand& towards the
U.N. as a model and source of legitimization foriegegn-American grievances suggests
that the name change was likely done to appeal totarnational political audience.
Over a dozen years before Malcolm X would make fagrtbe defense of African-
American rights by appeal to human—as opposedvib-aiights, Turner-El and the
MUOF were doing s8%°

Turner-El waited no time in putting his new intetinaal position into action. In
1948, he, acting as spokesman for “new voteldafoccandescent” (my italics),
presented to the Connecticut registrar of votgrstdion that supported individuals’
rights to register to vote using their MST suffid,or Bey®* The Grand Sheik was also,
in addition to continuing his by now well-estabkshpractice of having local and state
politicians attend the various conventions and egarfces he put on, developing ties with
various liberal-minded professionals and meetiggries from further up the political

chain. In 1951 he presented to the U.S. Vice Peesidnd a state Senator a petition

89 “Moroccans Open”; “Symbol Gift at Shrine Openinglartford Courant May 15, 1950, 15. These
individuals were likely honorary members only.

*9%0n Malcolm X’s use of human rights discourse, Eakal Asad Formations of the Secular: Christianity,
Islam, Modernity(Stanford, CA: Stanford University Press, 20028-157.

59145304 Voters Added to List in WeekHartford Courant October 17, 1948, 1.
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asking for the approval of “Moroccan American RgyhiAt this important meeting in
Washington, D.C., Frederick pointed to the UDHRplaining that all people have a right
to have a nationality? and encouraged the recognition of the “inheregnity and of the
equal and inalienable rights of all members offtheman family as fundamental to justice
and peace in the world® In 1958, he addressed the U.S. Justice Departipeintjng
to the U.N. genocide declaration as a legal andladgcal base on which the U.S. could
begin preventing the further “physical and mentstcuiction” of African American¥*
Throughout the 1950s and early 1960s Turner-Eéfestties with various figures
from a variety of communities, but particularly abtuslim African-American religious
leaders’® He also seems to have, by emphasizing his ideasign advocate of
interreligious unity (and downplaying on occasios tole as leader of the
MDNMNA), >*° been able to build bonds with Moors from differeatnmunities, even
the MSTA Inc®” And, in addition to making these connections, Bl was

establishing a new dimension to his movement, baerhakes him particularly

92 «Morocco-American Group Asks Rights in Barkley ¥js Philadelphia TribungJune 16, 1951, 2.
93 Bridgeport TelegramJune 12, 1951, 15.
94«Covering the International Front,” October 115895.

9% See, for example, “Church Hears Moroccan SpeaRrotherhood,”Sun(Baltimore), February 19,
1953, 10; “Return to God Called Nation’s Need@gw York Amsterdam Newsdovember 27, 1954, 17,
Cliff Swain, “In North Jersey,New Journal GuideApril 29, 1961, 19.

9 Turner-El even claimed in 1949 that the “Moroctaternational and Inter-Organizational
Association”—not MDNMNA—was the name of the orgaatian that he had been leading since the early
1930s; see “MIIA Plans Conferencé&yew York AgeApril 23, 1949, 15.

*971n 1953, there is a report of another Moor chajieg the legitimacy of the MDNMNA; but news
available reports after this date show cooperdigtween Turner-El and various MST groups. See
“Judgment is Suspended in Lodge Charter Dispuidartford CourantJuly 1, 1953, 21; “Moorish
American Officers,’Philadelphia TribuneSeptember 8, 1956, 2; Ralph Matthews, “One Weydive the
Race Problem,Afro-American March 16, 1957, 11.
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important in a discussion of Islamic diversity ietAAIR: ties with immigrant and
diplomat Muslims.
Pan-Islam and Anti-Colonialism

That Turner-El was now appealing to both a Moroddantity and the example
of the U.N. reflects his new international starmeg that represents a significant
transmutation in his movement’s relation to intéigraal Islam. By the late 1940s,
Turner-El was one of the few non-Sunni African-Anan Muslims fostering real ties
with the Muslim political figures, Pan-Islam, anatiacolonial movements.

Despite his claims of having connections to inteéomal Muslims in his early
life, the available evidence only suggests som&f lsontact in the 1930s; there is little to
support his claims that he was affiliated with t@®unsel Royale of Egypt,” the
“Supreme Moslem Council of the World,” or otherlugntial international Muslims prior
to 1949°% But by 1947, when the seasoned politicker wasfirgidg his mission to
include the institutionalization of an African-Am&an unity program, Turner-El had
begun making serious efforts to reach out to iteomal Muslims officials. Just prior to
the fall convention that year, Frederick claimedtthe had invited delegates from Saudi
Arabia, Morocco, Egypt, and India, and that theg given their assurances that they

would come>*® though there is no evidence that they did indegdeaat the convention

98 MST FBI file, Report, 8/18/1943, New York, 100-327 “Sheik.” The “Supreme Moslem Council of
the World” may have been the organization basdehlestine known as the Supreme Muslim Council.
Although solid evidence for this Council’s tiesAfrican Americans in the 1930s is still virtuallpmn-
existent, one Muhammad Ali al-Humani represent&ni societies in Argentina and the US at the
Council in 1931. Hopefully, a future researchei fiild out more about this individual’s and othesucil
representatives’ links to U.S. Muslims.

599 «Tyrner-El Invites.”
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either that year or in 1948° But by his appealing to the U.N. and internatiqulitics,
Turner-El now had a tool that might persuade Musliplomats to take him seriously.
Just prior to the September 1949 convention, TuEh@nnounced that he had become a
“member” of the U.N. Commission on Human Rigftsnd that he had invited to the
convention several international Muslim offici&?8.Of those invited, it seems that the
only one to attend was Aftab Ahmad Khan, Pakistaits-consul in the U.S., who had
already attended two large Turner-El-led meetiragtier in the yeaf® At this
convention, Khan joined the several African-Amenicaligious leaders there in creating
the MUOF's charter.

While nothing is heard about international Musliwsting the Moors again until
1952, it appears that Turner-El had continued tbvate ties and had become more
committed to supporting their international pobti@agendas. In Norfolk in May 1952,
Turner-El put on what was called the Moroccan HRetigious and International
Conferenc®* (MIIC) during which, on the final day, a speakimggram was held on the
topic of liberating North Africa from French colatism. The speakers included Dr. Ben

Aboud, spokesman for the Moroccan Information @ffibr. Mohammed Butts, Pakistan

09 On the 1948 convention, see “Moorish Temple Grand.
91| have not been able to confirm this.
802«Moroccans Meet Here on Thursdayartford Courant September 13, 1949, 22.

603 wy/ice-Consul”; “Principal Speakers”; “Moroccan Tpl; “Great Barrington Moors Hear Brotherhood
Urged,” Springfield Union May 16, 1949, 1, 8.

%% The name adds an “and International” to the Gflthe conference previously discussed.
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delegate to the U.N.; El Aboud Bouh&farepresentative of Abed-el-Krim; and Bahi
Laghdi, head of the Tunisian delegation to the WNo, notably, spoke in Arabic, using
an interpreter for the audien®®.These officials urged those in attendance to stippo
their political efforts.

Over the next few years, officials continued to eamthe Grand Sheik’s
conventions. In September of 1952, at the Morod¢ational Conventio??’
distinguished guests included, Bouhafa and Butt®(laad both come in May), as well as
Dr. EI-Mehdi Aboud, representative of the SultarMufrocco. There, a committee
drafted a petition to be presented to the U.N.rapfor Moroccan freedori?® In the

following May, for the MIIC, guests included “[dfyates from the U.N. staffs from

€0%1n 1952, Arnold Forster and Benjamin R. Epsteioterthat Bouhafa was “correspondenfdMisri,
Egypt’s largest daily newspaper. In his dispatdbed Misri and in his private conversations at the U.N.
lounge, he pounded on the theme that the Secitetétiae U.N. was ‘Jewish-dominated’. But his main
labors were devoted to American Negroes. BouhafaaMarench citizen from Tunisia, of mixed Arab and
French descent, a shrill-voiced and frequently drysal speaker. He directs his anti-Semitism tgrdes.
He holds out promises of first-class citizenshipMiorocco—without danger of losing their American
citizenship—and special privileges elsewhere inthéfrica. In personal conversations he minces no
words: ‘The American Jews are snakes worse thdarHi¥We must continue to make this clear and leefor
long you Americans will become like us, the mostiemt anti-Semites in the world. These bloodsucking
bloodsucking Jews will pay for it when you Amerisaell them, “Get out! Go to Israel™.” The authors
indicate that he influenced Turner-El and thattifeast one speech to African Americans, Turnesed:
“We Moslems must help our brother Moslems everywthuast off the chains of Western imperialism, and
suppress all Jewish aggression in the United Statéshe Middle East.” Although this would not be
inconsistent with what we know about the other magn-Sunni African-American Muslim group’s (such
as the NOI) views at the time, three things shéégointed out here: 1) The authors claim not tmdy
Turner-ElI's name was “Frank” and that it was orfteeameeting Bouhafa that he became a Muslim, which
indicates that they were not very familiar with fer-El, and their sources for the Grand Sheik aad h
activities may have been only second-hand. 2) Biaulvas only one of many international influences on
Turner-El, and we currently have no other evidesfdeis anti-Semitism. 3) In fact, as we have seen,
Turner-El had collaborated, at least during the 1840s, with African-American Hebrew IsraeliteseS
Arnold Forster and Benjamin R. Epstelihe Trouble-Maker§Garden City, NJ: Doubleday and Company,
1952), 175-176.

606 «Call Sounded to Liberate North Africatfartford Courant May 19, 1952, 9B.
8971t is unclear whether this was what had previobslgn the MST convention.

%8 «Moroccans Ask Freedom at Norfolk Conventiohiartford Courant September 17, 1952, 17B.
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Indonesia, Iran, Iraq, Israel, India, Pakistan elia and Ethiopia” as well as Moroccan
Secretary-General Hajj Ahmed Balfarej, who wasdteference’s principal speakr.
At the fall MUOF convention that year, representdifrom India, Indonesia, Egypt, and
Iran were expected to atteft§.One year later—again at the MUOF convention—
Balafrej returned, as well as a number of othemAsind African U.N. delegates. Here,
preparations were begun by the MUOF’s Asian-Afri€Gommittee for a presentation to
be given to the U.N. demanding Morocco’s liberafibrin June 1956, the Moroccan
Americans were visited by “Mohammed La Zoizi, miarsof the interior of the
Moroccan government and ... Princess Hamini of Paki&'? Finally, in 1957, Turner-
El was vocal in his support of Algerian independe=and had invited U.N. delegates
from several Muslim countries to various MUOF antd®meetings>*®

Frederick, emboldened by his numerous alliances witernational Muslim
political figures, was now making strong assertidimscted to the U.S. government. For
instance, he told a reporter at the U.N. that “Whedle East and Far East will not help in
the fight against communism until they are compyefiee from European

colonialism.®**In 1957 he advised the Justice Department thheif).S. desired the

809 «Norfolk,” Hartford Courant May 24, 1953, ABA. Also invited were Vice Pregid®ichard Nixon and
Senator Hubert Humphrey of Minnesota. See “Morosdalan Two-Day Parley at National Home,”
Hartford Courant May 15, 1953, 22C.

619 «Convention,”Naugatuck Daily NewsSeptember 15, 1953, 5.

f11“Moroccan Federation Opens Norfolk Meetinglartford Courant September 16, 1954, 4.
12«One Way to Solve.”

%13 |bid; “Moroccans Set for May Meeting&fro-American April 27, 1957, 13.

814 «American ‘Grand Sheik’.”
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friendship of the African, Arabian, and Asian pespl“a thorough investigation must be
made of ‘the inhuman crimes continually being cottedi behind the iron curtain of
Mississippi, Alabama, South Carolina and other ar&4° Even the MDNMNA's
religious practices had begun changing to be molieé with the Sunni Islam that his
allies practiced (see chapter 6).

But the Grand Sheik would suddenly lose both hisnertum and his alliances.
By the late 1950s another, younger African-Ameribarslim organization possessing a
vastly more critical rhetoric was rapidly gainirgléwers. Now, for Muslim-majority
countries, Malcolm X and Elijah Muhammad were tHadan-American Muslims of
choice to be courted. Only fifteen people attenithed1 959 MIIC and there is no mention
of any international officials being among thé&tfiFrederick’s movement had lost its
influence and would never recover the prominencade had.

Before his group’s decline in the late 1950s, haaveVurner-El was the most
outwardly-focused MST leader. And, with the exceptof Satti Majid (see chapter 6), he
was perhaps also the AAIR leader to do the mosptead awareness about African-
American Muslims to U.S. non-Muslim and internatibMuslim politicians prior to the
NOI in the late 1950s. Despite these efforts, tipdgirner-El was not able to attract as
great a following as that had by Kirkman Bey orre@vens-El. His movement probably

had no more than, at its peak, ten temples and I@@wers, and all were concentrated

6154y S, Warned,”Afro-American May 19, 1956, 1.

618 «Cijvil Rights Discussed at Norfolk Parleytfartford Courant September 28, 1959, 18C.
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in the Northeast. By the early 1960s, evidence ssiggthe faction had dwindled to
almost nothing, and most of Turner-El's earlieoef had to be abandoned.
Moorish Americans and International Islam

Turner-El's was not the only MST faction that wapesed to international forms
of Islam during the AAIR. A number of Moorish Ameains had experienced this, though
their reactions varied: some Moors completely te@international Islam, some used
elements (e.g., informal teachings and perhapsrabi&Qur’an), some converted, and
some eventually became leaders in internationahishovements. Ultimately, however,
the FBI files reveal that Moorish contact with imtational Islam was, for the most part,
minimal, and it took unique circumstances and irdlials for such contact to turn into
something greater than brief encounters.

In Detroit, Chicago, and Pittsburgh, there wererepof contact with South
Asians; it is likely that most of these were mensbefrthe Ahmadiyya movemefit’ In
New York, a number of factions, including Turnetsihad immigrant Muslims from a
variety of regions visit and become members o8I (see chapter 6 for a
discussionf*® And in Cleveland, the local African-American Sunmbsque had piqued
the interest of a Moor, though only for a brief mentf*® In fact, it seems that overall

there was little interest in immigrant or Sunni Mons. Cases like the one in Chicago

®17 MSTA FBI file, Report, 11/12/1942, Detroit file @06603, 23; MSTA FBI file, Report, 9/21/1943,
Chicago file 14-39, 39-40; MSTA FBI file, Report{18/43, Pittsburgh file 100-5820, 2. One of theito
Asians in Chicago, however, seems to have beenngakiiving as a traveling “Oriental” mystic. Cmet
Ahmadis in the U.S., see Turner, 109-46.

618 See Bowen, “The Search for ‘Islam’,” 272-277.

19 MSTA FBI file, Report, 6/29/1943, Cleveland fil8a-9538, 15. The only indicating feature of the
mosque that was given in this report was its addfgd' and Woodland), which tells us that this was the
mosque led by Wali Akram. For more on this mosgee, chapter 6.
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where a Moorish American regularly attended Arattésses at an Ahmadi mosque were
very rare®?°

There were, however, two important exceptions, lobtithich will be discussed
in more detail in the following chapters. The finas in Pittsburgh where Ahmadis had
come proselytizing to black Americans by no latemt 1930. At the time, the local MST
temple—one of the largest temples during the Dréwea—was caught up in
internecine conflid®* and one faction decided to leave the MST altogethd join the
Ahmadis. By the late 1930s this particular groug hlaned to Sunnism, which made it
one of the first African-American Sunni communitiaghe U.S°?? This Pittsburgh
group’s transition to Sunnism was paralleled angpsted by another growing African-
American Sunni community, the Addeynu Allahe-UnsadrArabic Association
(AAUAA). The AAUAA was led by the former MST regiahhead of Michigan, James
Lomax, who had spent a few years in the Middle Easd upon his return to the U.S.
went by the name of Muhammad Ezald&&rThis group, founded in 1938, would soon
have branches in eastern New York, Jacksonvillejdd, Newark, Youngstown,
Wilmington, Delaware, and Detroit. The succeshefAAUAA, which connected itself
with the Pittsburgh and Cleveland African-Americgmni communities as well as with

a few New York City groups (including the Mooriskafional Islamic Center, an MST

20 \MSTA FBI file, Report, 5/27/1944, Chicago file 893, 3.

62! See “Bomb Blasts.” The conflict had apparentlyrbgeing on since at least 1928 when members began
accusing the local Grand Sheik of abusing his power

622 5ee Hakim for the story.

%23 Dennis Walker|slam and the Search for African-American Natiordh¢atlanta: Clarity Press, 2005),
243-44; Michael NasHslam Among Urban Blacks: Muslims in Newark, Nevs&g: A Social History
(Lanham, MD: University Press of America, 2008);42L
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that was highly influenced by international Islafeymed the basis of the first national
Sunni network for African Americans. The prevalenééhese last communities
demonstrates the important role the MST had inbéistang African-American Sunnism,
which today is the dominant form of Islam in blakerica.
Diverging Streams in Islamic Black Nationalism

Building off the diverse elements in the AAIR, lagpecially the UNIA’s early
1920s Islamophilia, Noble Drew Ali created what \eble the largest and most
widespread Islamic organization in the AAIR. ltgsess shows the cultural weight had
by both the UNIA and Islam in the African-Americaommunity. As will be shown, the
UNIA-inspired Islamic black nationalism would rema dominant current in the AAIR.

But, although the UNIA-inspired Islamic black natadism was clearly important
in the MST, there was still diversity in how a gpomight utilize both the black
nationalism influence and Islam. For a number olfydaaders, the goal of Drew Ali’s
doctrines was understood as complete economic @itctal separation from whites;
some, such as Drew Ali himself and Frederick Twilethad a willingness to work with
whites for African-American empowerment; some tarirevard and were almost
completely apolitical; some were perhaps mildlermested in politics but spent their
energy on using Drew Ali’'s ideas as a steppingetorexplore international Islam or
other alternative religions. Indeed, the fact thate were so many factions of the MST
after 1929 reflects the diversity that was beconviegy common in the AAIR. And,
while the MST'’s ability to spread was undoubtediggiring others, there remained

several other sources for Islam in African-Americatture, and these sources would be
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explored. Islam was still deterritorializing in theS. and the MST alone was not capable
of reterritorializing it. In the end, then, whilee MST was the largest and probably the
most influential current for most of the AAIR, g&e and influence were not

significantlygreater than the other groups’.
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Chapter Five: Smaller Sects and Independent Mystics

Particularly when a dominant cultural movement $ois& power to successfully
territorialize—i.e., to limit the number of altetnae cultural expressions—the modern
tendency to deterritotrialize can grow strongeadiag to incredibly diverse
manifestations of a religion even within a singiaulture. Because of the Great Schism,
then, though the MST remained overall the most f@ydslamic current in the AAIR, it
was far from being the only current, and in mangantant cities and regions it was not
even the most dominant one. In this chapter, | éxarsome of the less well-known
examples of the deterritorialization of Islam ie tRAIR: the smaller sects and
independent mystics. Several of them were infludrmethe MST, and sometimes they
were able to thrive precisely because of the M$liSsnity after the Great Schism, but
these sects and figures had other sources of mdeseand differed enough from the MST
that they should be considered separately. An exation of these groups and
individuals is important because the AAIR was thg/@eriod in African-American
Islamic history after 1920 in which smaller seats figures were the dominant forms of
Islam in several important African-American commntigs.

The U.S. Ahmadis after 1925

After Muhammad Sadiq left the U.S. in 1923, the .lABmadi movement’s
growth began slowing significantly. Under Sadigiecessor, Muhammad Din, the U.S.
Ahmadi magazine, thigloslem Sunrisewhich had been started by Sadiq and whose
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printing had been a sign of the group’s succesppsd publication after the April 1924
issue. Then, when Din departed in 1925, the groaipt\wnto an actual decline. By 1926,
Muhammad Yusuf Khan, the Indian immigrant left maoge of the U.S. organization,
still had no idea when or if the magazine wouldégved®** Though around 1,400
people were said to have converted under Sadidpandy 1927, there were now at the
very most 400 active members throughout the colAtrAt that time, the group’s largest
membership was, surprisingly, not in Chicago, whbeemovement was headquartered;
the MST was likely siphoning off most of the Africé@merican interest in Islam in that
city, and the Chicago mosque had dwindled to maykig or seventy members tof&f
There were smaller groups Indianapolis and Detaoiti New York had the largest
mosque, with 120 to 125 active Ahma®i§In St. Louis, Paul Nathaniel Johnson, the
principal African-American Ahmadi leader, had ardwgeventy-five members, but,
unlike Sadiqg, he had failed to convert any whiteekitans and was on the cusp of
detaching his group from the main Ahmadi movemsee (below§?®

In August 1928, the new official missionary, SufiBdBengalee, arrived from
India. Bengalee, unlike his predecessors, wasréztdimuch of his attention towards

white American$? He established a new headquarters and beganitegtar white-

%24 Holmes, 264-265.
625 Hoffert, “Moslem Propaganda,” 141.

626 Hoffert, “Moslem Propaganda,” 141; John Van E#sMoslem Mosque in ChicagoNeglected Arabia
141 (1927): 13-15.

827 Hoffert, “Moslem Propaganda,” 141.

628 Hoffert, “Moslem Propaganda,” 141; Holmes, 266.

829 Andrew T. Hoffert, “The Moslem Movement in Amerjt&oslem World20 (1930): 309.
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majority audiences. In the late 1920s, howeveryemion to Islam was primarily seen as
an African-American phenomenon, and Bengalee waliry it difficult to draw in new
white converts. At the same time, he was not dffech stopping the flow of African-
American Ahmadis into other groups, particularlg MST. In late 1929, he stated that
there were only twelve Ahmadis in the Chicago grau all were white; and
throughout the rest of the country, there were gesteighty to ninety converts total, of
which only a few were African-Americati’ At this time, it must have become clear to
Bengalee, just as it had to Sadiq, that if the Atlisvavere to succeed in the U.S., they
would have to put more effort into their work witlirican Americans.

From a proselytizer's standpoint, the timing fastivas actually ideal. Several
thousand African-American Muslims had suddenly thsir leader (Drew Ali), and
among these were probably hundreds of former Ahsn@di that was needed, then, was
a concentrated effort to draw these Muslims ineoAhmadi fold. Bengalee, however,
did not have to completely sacrifice the attentienwanted to give to whites in order to
bring in African Americans. Unlike Sadiq, Bengale®l an Ahmadi proselytizer in the
U.S. who had experience working with African Ameanes and therefore could be the
person primarily responsible for their conversiadsthammad Yusuf Khan.

Within a few months of first coming to the U.S.miadhelum, Pakistan as a

student in January 1921 Khan had joined up with Sadig, helping him writelanail

530 Hoffert, “Moslem Movement in America,” 309.

831 Khan, “Some of our Missionaries,” 14; “Yusuf Khagard Manifests of Individuals Entering through
the Port of Detroit, Michigan, 1906-1954, availableAncestry.com.
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letters to various U.S. groups in order to pronskem and the Ahmadi movemétit.
With this experience behind him, when Din arrived 823, Khan became an important
and respected figure in the movement and he begamgdectures on Islarf®® Then,
after Din left, Khan became the de facto head efutS. missiofi**and by the summer
of 1927 he had made his way to Cincinnati, Ohionelre began making convefs.
Bengalee apparently made Khan, who was now usintjttes of “doctor®*® and “Sufi,”
a full-time missionary. By 1930, thdoslem Sunrisgvas being printed again, signaling
the revival of the U.S. Ahmadi movemét.
Growth and Schisms in the Ohio-Pennsylvania Region

After building up the African-American Ahmadi commity in Cincinnati and

leaving a black convert in charge, in March 193@GKImoved to Pittsburdt® From his

Pittsburgh mosque base—which was known in the d&80s as the “Mother

832 Khan appears in the following issues of the SadaMoslem Sunrisel, no. 1 (1921): 14; 1, no. 2
(1921): 36; 1, no. 3 (1922): 54; 1, no. 4 (1922): 8

833 Moslem Sunrise2, no. 2 & 3 (1923): 190, 193.

3% Holmes, 264-265; Munawar Ahmad Anees, “Ahmadiygadmerica,”Muslim Sunriset3, no. 1 & 2
(1976): 12. One Ahmadi account claims that Bengaige actually head of the U.S. mission from 1925 to
1927, but left to India in the latter year, andrtheturned to the U.S. in 1928 (see Rashid Ahmad
American, “A Brief Summary of the Ahmadiyya Moveniém America,”Muslim Sunriseél2, no. 4 (1975):
12). However, because this cannot be corroboratedher sources while the 1928 first arrival dada,d
suspect that it is inaccurate.

835K han, “Some of our Missionaries,” 15; Sheikh Nazekhee, “Islam in Evans City, Pennsylvania,”
Muslim Sunris€, no. 4 (1975): 13; “Cincinnati, OhioRittsburgh CourieyJune 11, 1927, 12. Cincinnati
had likely already had a small number of people Who converted under Sadiq.

83t is unknown whether this title was given to Himough his college education or even by the Ahsadi
perhaps to indicate his religious knowledge.

37 The magazine started back up with volume 3, nur8bgr July 1930.

838 Khan, “Some of our Missionaries,” 15. Khan mayé&een visiting Pittsburgh as early as 1928; see
Noshir P. Kaikobad, “The Colored Muslims of Pittsgi’’ (M.A. thesis, University of Pittsburgh, 1948),
19. An FBI report incorrectly says the date of Kisaarrival was 1929; see MSTA FBI file, Report,
9/13/43, Pittsburgh file 100-5820, 2.
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Mosque”—Khan led the establishment of numerous mesdn the region. By 1932, he
had, under his leadership, mosques in Cincinnatijngstown, Cleveland, Pittsburgh,
and Washington, Pennsylvafiid.in 1933, these mosques, which were each beingyled
the African-American “sheiks” (religious leadershem Khan had appointed, were
responsible for starting mosques in at least fooreneities: Columbus, Akron, Dayton,
and BraddocK?® And by 1934, when the Ahmadis were boasting they had 3,000
American convert§? there were also mosques in Buffalo, New York, Hstaad,
Pennsylvania, Mansfield, Ohio, and Steubenvilleiodff With these thirteen mosques,
the Ohio River Valley region had become, in fouange the U.S. region with the fastest-
growing, and perhaps most densely-concentratea@afrAmerican Islamic community.
There are several factors that contributed to Khantcess in the region. First
was his experience with African Americans. By they1930s, Khan had been working
as an Islamic missionary to U.S. blacks for terrgedonger, perhaps, than any other

Islamic missionary in the U.S. at the time. Wherfdwend his audiences, he made sure

839 M[uhammad)] Yusuf Khan, “My Message to the Moslén@lgveland Call and Posfanuary 6, 1934,
4; “Activities of the American Ahmadiyya Moslem Misn,” Moslem Sunris8, no. 4 (1930): 22.

849K han, “My Message.”

641 «press Notices,Moslem Sunris&, no. 1 & 2 (1934): 30. | suspect this number exaggerated
because by 1937, the Cleveland mosque, which hel dree of the largest Ahmadi mosques in 1934,
could only claim 120 members, of which only abarty regularly attended; see John P. Leacacos,fima
of Moslems Has 10-Year PlarCleveland Plain DealerJune 20, 1937, 4-A.

842K han, “Some of Our Missionaries,” 15; “Press Nesi¢ Moslem Sunrisé, no. 3 & 4 (1933): 39;
“Among the Moslems,Cleveland Call and PosAugust 4, 1934, 2. Mansfield, whose mosque wasest
by Bengalee and not Khan, would become an impodamter for the propagation of Islam, and will be
discussed in chapter 6. The Buffalo branch is nemtioned in any Ahmadi-Qadiani writings that | have
seen, but Dannin reports that he has seen papeadfanced Arabic study among Buffalo’s African
Americans dating back at least as to July 1933Psemin, 285, n. 1. Dannin believes this is evideot
Muhammad Ezaldeen, but as will be discussed bdl@amnin’s dates about Ezaldeen are sometimes
incorrect—Ezaldeen had not returned to the U.SL.988.
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his message highlighted the themes and symbolsvirat resonating with black
Americans. Under Khan, African Americans were tdwegements of “mystical” Islam
(Sufism), they were sold fezzes (popular both adaine Islamic world and within
African-American circles due to the MST% they were encouraged to “know thyself,”
and Khan was known to preach the popular messagéGhristians brought you here as
slaves and have oppressed you. We Mohammedank laretiaers.®** Now able to
devote himself full-time to his work, and backedtbg main Ahmadi mission in India,
Khan had the resources, skills, and legitimacytzseed.

Another crucial factor, though, was timing. Whenararrived in Pittsburgh, the
city already had both an MST and an African-Ameari&unni community (the latter will
be discussed more in the next chapter). Whileasdmt appear that Khan made contact
with the Sunnis, he did find Moorish Americans where interested in his message.
Pittsburgh’s Moorish Science Temple No. 5 had pobpobeen established around late
1927°%° By the fall of 1928, the group, led by T. CrumbgyBhad 459 “eligible
members” and 147 “adepts” (full members), makirtét third largest MST tempf&® In
fact, it was also one of the most active and ecacaliy successful Drew Ali-era

temples, running a barber shop, laundry, and gycstere, the last of which was directed

843 Dannin,Pilgrimmage 39.

644 “Mohammedan Activities,Missionary Review of the Workb (1932): 246; “Islam in Pittsburgh,”
Moslem World23, no. 1 (1933): 90.

845 am basing this on A) the fact that incorporatienords for Temple No. 4 (Detroit) show that itswa
incorporated in late September 1927, and, giventtieaTemples were numbered in the order in wHiely t
were founded, the Pittsburgh Temple, No. 5, wad\likstablished soon after; and B) MST historiaate d
the temple’s founding to November 15, 1927; see \&la@s.

646 “Report of Temples,Moorish Guide October 26, 1928, 4.
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by one W. Smith Be$’ During the first half of 1928, however, Crumby Besggan
making vocal his strong anti-American and anti-eHitliefs, and as a result he had been

arrested and told by local authorities to leavecihe®*®

By mid-year, he was also being
accused by some of his followers of exploiting théot when no withesses appeared at
his trial, he announced that he had been “vindit4t€ Not thirty days later, one of
Crumby’s relatives—probably his son—was arrestedfmoting at two individuals with
the intent to kill®®° Then, after Drew Ali died in 1929, like with whaappened in many
of the temples throughout the country, the memlyeishiit over differences of opinion
on who should lead the group—differences that edipito violencé>! When Khan
came to Pittsburgh, he found an African-Americarshn population in distress, in need
of a new leader and a new approach to their prablem

It seems that Walter Smith Bey—probably the sanmmegueas the W. Smith Bey

who had run the MST grocery store—became the leafdeme post-Drew Ali MST

847 «“Message from Temple No. Fiveyloorish Guide September 14, 1928, 3; “Bro T. Crumbey-Bey Will
Visit Youngstown, O.,"Moorish Guide September 28, 1928, 3. Crumby Bey may have tpkenn the
killing of Claude Greene and was likely a partisffra Johnson; see “Hold Moorish Temple ‘Propliet’.

848 «pittsburgh,”New York Evening Pqshpr 17, 1928, 28.
849«T Crumby Bey Freed of Chargesvfoorish Guide September 14, 1928, 3.
5% The Commonwealth of Pennsylvania v. Carson CruBey, November 9, 1928.

8! Blanche Taylor Dickinson, “Smoky City Streets: Ma@gainst Moor, Pittsburgh Courier September
21, 1929, 8; “Bomb Blasts Hill TemplePittsburgh Post-Gazett&lovember 6, 1929, 1; The
Commonwealth of Pennsylvania v. G. Martin Bey, 8agier 4, 1929. Pittsburgh had a strong pro-lra
Johnson faction—which was probably the group aligwéh Crumby Bey; see “Five Moors to Face Trial
for Murder Next Week,'Chicago Defende(City ed.), January 25, 1930, [?]. After Ira’sest, Crumby
Bey appears to have joined Kirkman Bey's facti@rysg as a temple leader and Grand Governor at
various locations outside of Pittsburgh; see T.ndry Crumby] Bey, [article title unknownMoorish
Guide April 19, 1935, 5.
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faction in Pittsburgfi> It is unknown when it happened exactly, but at sqmint

between 1930 and 1982 Smith Bey had met Khan, who at some point gavelSBey

852 Hakim, History, 2.

853 What exactly took place in Pittsburgh—and Clevd|dor that matter—between 1930 and 1933 is
something that has been very much clouded by abinflj stories. | will attempt to summarize the main
pieces of evidence and arguments here. (A) Accgritirbmith Bey (Nasir Ahmad), in an interview
conducted by the FBI a dozen years after the féfijrst introduction to the Ahmadis was in Cleaed in
1930 (see AAUAA FBiI file, Philadelphia, No. 100-43. We cannot be sure about this claim however,
because it conflicts slightly with other accourgsg below) and there seems to be some other iatorre
facts reported by Smith Bey to the FBI. (B) Whaihigresting about the account in story (A) is thét
unlikely that either Bengalee or Khan were in Clard in 1930. No Cleveland mosque is mentionetién t
Ahmadi magazine until 1935 (at which point, it viaged as being at 5311 Woodland Ave. S.E.); amd, i
fact, | have no solid evidence that any Clevelamdegque was Ahmadi-led prior to 1933. (C) However,
there was indeed an Ahmadi missionary in Clevelark®30: the African-American Wali Akram. Akram
had converted in St. Louis under Paul Nathaniehdoh in 1923 and came to Cleveland in 1927 where,
Dannin tells us, he involved himself with the immaigt Sunni Muslims (DanniRilgrimage 97), which
suggests that the Cleveland mosque could have ®wemi-led in 1930. (D) In a 1937 newspaper article
(Leacacos, “Imam of Moslems”), Akram states thajdireed the Cleveland mosque—which was, in 1937,
located at 5311 Woodland Ave. S.E. and an overtignAdi mosque at that time—in 1930. This claim does
not necessarily contradict the possibility, asestan (C), that the Cleveland mosque could have bee
Sunni-led in 1930, but it does provide strong eriethat the mosque Akram was at in 1937 was tine sa
mosque he was at in 1930, and that it became Ahtaddiy at least (referring to issue (B) 1935. Whkat
notable about this address, however, is thaffdria building that was in Cleveland’s black comritynin
fact, that same building hosted a Prince Hall Mastmuge and was at that time the main center ofAJN
activity in the city (see Thelma-Louise, “Clevelahdfro-American July 12, 1930, 18; Alexander O.
Taylor, “Ohio State News,Chicago DefendefNtl ed.), September 27, 1930, 19; Alexander Q/ldra

“Ohio State News,Chicago Defende¢Ntl ed.), August 20, 1932, 19). Though it is eérty not

impossible, it is somewhat unlikely that an immigr&unni mosque was set up in the heart of thekblac
community in Cleveland; this evidence increasedikedihood that the mosque at 5311 Woodland Avenue
was organized—and not by Akram—as an African-Angricajority Ahmadi mosque in 1930. (E) The
above stories and their dates can all be put in&stipn because Dannin says that932Akram started a
mosqueand invited Nasir Ahmad to be its imam that yé&ar{nin,Pilgrimmage 98). In my opinion, this
story is probably incorrect. It seems to be a cddgannin relying on the memories of men in théghéies
about events that took place over fifty years betiand. Akram’s statements from the 1930s (see {&ue
should be taken to have more credibility becausg ttere clearly given from Akram (and Dannin’s smur
on this issue may have been Akram and other ealyimers who may not have actually been in the
community at the time) and they were recorded cltsthe time the events occurred. (F) The earliest
dated document | have seen concerning what wasphpthis mosque is a January 1933 newspaperearticl
that indicates that Khan was expected to give adpat the “Moslem Mosque” at 5217 Wodland [sic]
Ave. S.E. (see “Mohammedan to Spedglgveland Plain DealerJanuary 30, 1933, 5). The mosque itself
was not explicitly identified as Ahmadi one and Khaas not noted as being its leader. What is most
notable is that it has a slightly different addréemn the known Ahmadi mosque (5311 Woodland Ave.
S.E.). (G) In an article from January 1934, howeités implied that the Cleveland mosque (its addr

was not given) had been Ahmadi-led for most of 1@8Rihammad] Yusuf Khan, “My Message to the
Moslems,”Cleveland Call and Posfanuary 6, 1934, 4). (H) Khan never claimed teeffaunded the
Cleveland mosque, while he did claim this for sal’ethers in Ohio. One Ahmadi history, howeveistel
us that Bengalee founded the Cleveland mosqueAfmegican, 12). This claim is problematic because th
same article indicates that Bengalee founded mastipa¢ Khan took credit for. (I) Dannin (p. 98) say
Khan first came to Cleveland in 1932 or 1933; thi&mdth Bey/Nasir Ahmad was the leader and invited
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the Muslim name Nasir Ahma&d? Khan believed that Nasir Ahmad would be a strong
leader and so made him and around a dozen otheaAfAmericans (most of whom
were probably former Moors) shei®. These sheiks were the people directly responsible
for establishing the mosques in the region, andl suecess most likely came by
recruiting other former Moors. What distinguisheash Ahmad from the others, though,
was that he was also made an imam—of the Clevetarstjue—and was said to have
been the first true African-American ima&hf.Ahmad, now the most influential African-
American Muslim in the region, was thus poised¢odme a significant shaper of the
region’s African-American Muslim community.

In March 1934, Khan announced that he would be ngatie Cleveland mosque
his new headquarters, ostensibly because of ite cemtral location relative to the rest of

the U.S%®" This would mean that Sheik Nasir Ahmad would nuker be the imam in the

Khan to teach his own followers (former MST membperkso were living in Pittsburgh. (J) A newspaper
article from the period indicates that Khan in fappointed Nasir Ahmad to be head of the Cleveland
mosque—suggesting that Khan was in control of tlew&land mosque and not Ahmad or Akram; see
Ahsan Elihee, “The Cleveland Mosqu€leveland Call and Posfanuary 13, 1934, 4. This story is almost
certainly the correct one, as it was written by ashm from the period and it is corroborated byasth
Muslim-written articles from 1934. (K) Bengaleeisst known appearance in Cleveland is June 1932,
when he gave speeches at both black and white ludsi(see “Some Press Noticddidslem Sunrisd, no.

3 (1932): 18-20); it is possible that he gainedtmrof the mosque at that time.

Clearly this evidence does not give us any obvandreliable outline and timeline of the events.

5% Hakim, History, 2-3, 6; “Mohammedan ActivitiesNissionary Review of the Workb (1932): 246;
“Islam in Pittsburgh,’'Moslem Worl23, no. 1 (1933): 90.

8% Hakim, History, 6; M[uhammad] Yusuf Khan, “Cleveland Mosque, Mg#8age, Cleveland Call and
Post April 7, 1934, [27].

856 Ahsan Elihee, “The Cleveland Mosqué&leveland Call and Posfianuary 13, 1934, 4. Also, see two
footnotes above for a discussion of the difficdta# dating the events in Cleveland in the earl§0k9

857«Dr, Khan to Make His Headquarters Her€leveland Call and PosMarch 3, 1934, 2.
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city and he returned to Pittsburgh, though he vadgmstay there as the leader—that job
had been granted to Sheik Abdullah Farook. Instéhthad was sent to Philadelphia,
which was likely explained as a move to develomgseldfrom which the movement could
start spreading Islam on the East Coast. In Apalyever, as Ahmad was preparing to
leave for eastern Pennsylvania, Khan began puldidigizing the MST and denounced
Ahmad for supposedly maintaining ties to his formeup®®® The true reason for
Ahmad’s move, it appears, was that Khan was abhldsing control of his community
to Ahmad.

But exiling Ahmad would prove a fateful decisiom &han. Despite Khan’s
followers’ frequent public expressions of respew admiration for hint>® during early
1934 there was growing resentment among a numb&irichn-American Ahmadis
towards Khan. Some believed that he had been ¢xgdhem for personal proff® and
there was a feeling that he was not doing enouglrémgthen and grow the African-
American Muslim community. The removal of Ahmadrfréhe Ohio River Valley
region and his subsequent condemnation was, itsdémlast straw.

Just six weeks after his departure, the Ohio Riadley Muslims got word of
Ahmad’s success in Philadelphia where he was teg¢he African Americans—

echoing the words of Muhammad Din in the 1920s—tt@vn language and

58 «Bismilla,” Cleveland Call and PosApril 21, 1934, 2; DannirRilgrimmage 38.
859 As seen weekly in th€leveland Call and Poseligion section.
89 Dannin,Pilgrimage 38-40, 98-103.
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religion.”®® Then, on July 14, an important announcement waterimathe religion
section of theCleveland Call and Posthe local black newspaper:
The leaders of Vearianue [sic], or what is bdtteswn as Imams,
gathered [in Pittsburgh] and formed a councilcading to the Islamic teaching.

We discharged the missionary, M.Y. Khan becaugesfailure to carry the work

on in the right way. We, the members have beecesstul in making connection

with the Moslem League, that we may be known tghaut all the Moslem

World. Our lecturer will cost just about half whahas been costing. The new

missionary will be located at ... Pittsburgh. Hisneais Abdul Mohammed Iben

Akbar. For any information, please write 18 So8itkel St., Philadelphia, Pa.

Shaikh Nasir Ahmad has returned back to his misgid’hiladelphia. We
are making wonderful progress here in Philadelpbraty is our aim. May Allah
guide us wherever we §&

The Vearianu&®® which was also known as both the Islamic Counuil the
Supreme Council, was led by Nasir Ahmad and wagllyi composed of twelve leading
men from the Ohio-Pennsylvania community (becaumskadelphia was now included,
the region cannot be limited to the Ohio River ¥g)| and it soon acquired
representatives from the Pittsburgh, Braddock, Ystown, and Columbus Ahmadi
mosque$® It was said that Abdul Mohammed Iben Akbar, putpdly an Egyptian who
claimed to be the “Imam Ul Shareef of America,” vitas person who connected the

black Ahmadi Muslims to both various governmentdfofslim-majority countries and

the Moslem League, an Indian Muslim organizatiaat,tprior to the partition of

81 Abdul Mohammad, “Philadelphia MissiorGleveland Call and Posfiune 2, 1934, 2.
852 «pittsburgh Mosque,Cleveland Call and Posfluly 14, 1934, 2.

%3t is unknown if this was the correct spellingeté were occasional spelling errors in the religieation
of theCall and Postas many of the articles, particularly those writby Muslims, were submitted by
members of the religious communities, not profesaiovriters.

%4 saadi Mliak, “Proceedings at the Pittsburgh MostGéeveland Call and Postuly 31, 1934, 2;
Abdulla Eesa, “Bis-mil-lah,Cleveland Call and Posduly 31, 1934, 2.
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Pakistan, worked for the creation of a separatelimMusountry in South Asi&>> Next to
nothing is known about this Abdul Mohammed Iben Akbnd his Moslem League
connections. Although there are reports of variddgslem Leagues” in the U.S. during
the AAIR, | know of no information concerning thetigities of a U.S. branch of the
Moslem League in the 1930s: A “Moslem League of Aoa was in both California in
the 1920s and in New York City in the 1940s, aritflaslem League of Philadelphia™—
which had been founded by an African-American Musiiamed Abdul Rahman (born
Nathan Johnson), who had converted to Islam ireény 1930s, and which had ties to a
known African-American Sunni group—reportedly hafdfirst public meeting in
1951°%|n any case, it was believed that connecting tighLeague was “most
necessary” if the African-American Muslims of Olasind Pennsylvania were to be
“recognized as Moslem$® The community was therefore understandably exdied
the possibilities Abdul Mohammed Iben Akbar’s presebrought; record-breaking
audiences packed the mosque halls when he visiged for the first tim&®

In histories of the schism in Pittsburgh, there lb@sn some confusion over the

Islamic sectarian beliefs that were introducech®dommunity. Dannin, relying on

8% Miliak, “Proceedings”; Eesa, “Bis-mil-lah.”

666 Special Correspondent, “Muslim Activities in Pliéphia,”Muslim Digest(1951): 85. This article
indicates that the “founder-patron” of the Mosleeague of Philadelphia was one Abdul Rahman and that
the group was working together with an African-Aman Sunni organization, the AAUAA, and

immigrant Muslims. Because this article also teghat one Abdul Basit Naeem was an influential
participant in the activities discussed in thechetiwe can be fairly certain that this Abdul Ralhmezas the
same Abdul Rahman for whom, in 1955, Abdul Basie&ta gave a brief biography in his magazine,
Moslem World & the U.S.Asee “Moslems in the U.S.A.Moslem World & the U.S.A., no. 1 (1955): 24-
25.

87 Mliak, “Proceedings”; Eesa, “Bis-mil-lah.”
%8 «“Moslem Activities in Braddock,Cleveland Call and PosAugust 4, 1934, 2.
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letters from the period as well as interviews wittmbers of the community over fifty
years after the events, demonstrates that somégtmesen 1934 and 1938, a number of
the leaders in the Pittsburgh community, includiasir Ahmad, rejected the dominant
Ahmadi sect to which most of the South Asian misaites belonged, the “Qadianis,”
and joined up with the “Lahori€® The former believe that Ghulam Ahmad, the Ahmadi
founder, was a new prophet, while the latter seeds merely a reformer, and thus are
more in line with Sunni Islam. Hakim, who was a niemof the Pittsburgh mosque and
wrote in the 1970s, makes no mention of the Lasylit, and only discusses an Ahmadi-
Sunni split. | have found newspaper evidence fr@3i7lthat shows that Akram was part
of some sort o$plit in the Ahmadi community, but that he remdia® Ahmadi of some
type, which is contrary to Dannin’s claim that oeeleft the Qadianis he did not join
another Ahmadi organizatidi® Also, the fact that Abdul Mohammed Iben Akbar was
perhaps an Egyptian adds to the confusion, as Egypahoris were relatively few and |
am not aware of any Egyptian Lahoris using the mzgdional name Moslem League,
though the League did indeed have numerous Lahemlvers in India.

There is, however, some additional evidence thistsat seems to verify a Lahori
connection. One Lahori magazine from the periodcetes that in 1935 an American,
whose Muslim name was Saeed Ahmad, converted itogieip and began proselytizing

to other Americans, most of whom were Qadiani—aedelvidence suggests that he was

889 Dannin,Pilgrimage 103.

67%| eacacos, “Imam of Moslems”; Dannifilgrimage 103. Dannin, however, could not explain why
Akram tried to introduce the Ahmadi practice ofngsabayat(pledge) to the UISA in the 1940s (see the
chapter on Sunnis).
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doing so in the Pittsburgh aréd.Saeed Ahmad registered his group that November and
quickly gained a small following of both immigrarged converts. While there is still no
known evidence to directly tie him to the Pittsbugpmmunity, we do know that by late
1937/early 1938 Nasir Ahmad and other Pennsylviaaiders were adamantly Lahori

and that their leader was American-b&fhBeyond this, though, evidence explaining
their direct ties with Lahoris is still lacking.

Other evidence indicates that many of the Ohio-Bglmania Muslims were
known as the Moslems of America (MOA} and at first their leader was an immigrant
named Professor Ala E. Mohammed—it is not knowthig was the same person as the
Abdul Mohammed Iben Akbar—,who incorporated theugran Washington, D.C. in
September 193% Prof. Ala E. Mohammed may have been a national hesin at least
one report one Omar El-Farook led the MOA in Piitgh in 1935 In 1937, when the
Pittsburgh Muslim community had reportedly reaciw@t would be its peak size in the

AAIR, 1,800 peoplé/® Mohammed was deported, leaving El-Farook as peasidf the

67! SeeYoung Islam1935-36.
672 See DanninPilgrimage 103 and accompanying notes.
673 This title was used occasionally while still unéiévan.

674 AAUAA FBI file, Report, Buffalo file 100-6320. Téonly references | have found for Professor Ala E.
Mohammed are in the AAUAA FBI file and in nowherethat file does it indicate his sectarian affibats.
However, his connection to the Moslems of Amergcalear when we consider that (A) evidence from
Hakim and the AAUAA FBI file indicates that indiest that Ahmad and another First Mosque leader,
Saeed Akmal, were affiliated with the Moslems of éina and (B) Dannin says Ahmad and Akmal were
Lahoris.

87 Moslems of America (MOA) FBI file, Report, 9/5/194Pittsburgh file 100-6685, 2.

678 Laurence A. Glasco, edfhe WPA History of the Negro in Pittsburgfittsburgh: University of
Pittsburgh Press, 2004), 350.
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group®’’ As has been the case in other AAIR communitiesdéparture of this
influential leader seems to have caused a schigrduping at least three Lahori-Sunni
mosques at the time, with one being led by El-Haroae being led in nearby Braddock
by the convert Saeed Akmal, and another beingidttsburgh by the convert Saleem
Abdul Wahal®® While not much is known about the Moslems of Ama's activities
over the next few years, they do appear to have hffiliated with a UNIA chapté&f®
and continued to actively promote their religiostadlishing more branches in West
Virginia, western Pennsylvania, and, at some paiiar to 1936, in Buffalo, New
York.®8°
In the Aftermath of the 1934 Schism

In August 1934, Sufi Bengalee who had spent mo#liefast few years
promoting Islam to whites in cities outside of Bkio River Valley, attempted to win
back the disgruntled Sunnis and Lahoris. He puptielhounced Khan and pleaded with
the mosques that had broken off to return undelelidership® The mosques that had
already separated themselves from Khan’s groupetiery were unwilling to do so, and

Bengalee was left to try to organize new mosquékarcities that had experienced

577 AAUAA FBI file, Report, Buffalo file 100-6320.

578 MOA FBI File, Report, 9/5/1944, Pittsburgh file®6685, 2; MOA FBI File, Report, 3/7/1944,
Pittsburgh file 100-6685, 3.

679 «“youngstown, Ohio,'Chicago DefenderAugust 28, 1937, 22. Also, in 1944, Sadiq Ali,avhas at that
time a member of a local UNIA chapter as well #&saaling figure in the MOA, claimed that the MOA and
the UNIA were a single organization, though thiad$ corroborated by any other evidence discovbyed
the FBI; see MOA FBI File, Report, 9/5/1944, Pittegh file 100-6685, 3 and UNIA FBI file, Report,
10/12/1945, Cleveland file 100-3472, 7.

680 AAUAA FBI file, Buffalo, No. 100-6320; HakimHistory, 7; Dannin Pilgrimage 103; AAUAA FBI
file, Cleveland, No. 100-10446.

881 «Moslem Activities in Braddock,Cleveland Call and PosAugust 4, 1934, 2.
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schisms (though he appears to have only been sfoktesPittsburgh) and convince
those mosques that had not already broken ofean &1 1935, Bengalee, leaving
African-American sheiks in charge, returned to &giresumably to consult the Ahmadi
leadership on what he should do with the Ameri¢&hgvhatever the motives for his trip,
after his return in December 1936, he does not $edrave been able to revive the U.S.
mission to its early-1930s level.

Judging by newspaper accounts, Dannin’s evidenadiaQi histories of their
U.S. activities, and U.S. Qadiani periodicals mthturing the AAIR, it appears that the
1934 schism and Bengalee’s subsequent year-loraytdep knocked the wind out of the
movement—only a handful of Qadiani mosques woulddiablished between 1935 and
the 1950s, at which point the group underwent sgveajor change®? In fact, one of
its larger mosques, the one in Cleveland, thoudidinot participate in the 1934 schism,
would soon undergo a schism of its own, and thediaded by Wali Akram eventually
left the Ahmadiyya movement completely (see cha@tethough there are no known
precise numbers, if the movement, as it claimed,3)800 U.S. members in early

1934°%* then the schism that year and the subsequenbfagiowth brought the entire

882«To Our Readers,Moslem Sunris®, no. 1 (1937): 7; T. Titus Smith, “Activities tfe Ahmadiyya
Moslem Mosque in ChicagoMoslem Sunris8, no. 1 (1937): 17; “Press Noticedboslem Sunrisé0, no.
3(1938): 26.

®31n a 1948, a U.S. Qadiani official said that theup only had sixteen U.S. mosques, which would be
only four or five more than the number left aftee schism; see “Hill District Has Only Moslem Mosga
State,”Pittsburgh PressApril 3, 1948, 5.

884 «press Notices,Moslem Sunris&, no. 1 & 2 (1934): 30. However, | suspect thisaber was an
exaggeration.
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U.S. Qadiani community down to less than 1,000, amdlence suggests, to maybe even
less than 500, by the mid-to-late 1948%.

In 1946, four missionaries from India joined Beregain the U.$%® They were
each made head of one of the larger mosques arghenraveled across the country to
visit and help train them until 1948 when he lat tJ.S. for the final time. Dr. Khallil
Ahmad Nasir was left in charge of the U.S. missiad in 1950 moved the headquarters
from Chicago to Washington, D.C. From the lattéy,die was eventually able to
increase membership numbé&t5it must be kept in mind, however, that the rise in
African-American interest in the Ahmadiyya moveminthe 1950s was not simply the
result of Nasir's efforts. First of all, this rigeinterest was paralleled by—and most
likely benefitted from—the much stronger interesthe Nation of Islam at that time,
which will be explored in chapter 7. Another reasas that there was a second wave of
Lahori missionizing, which probably produced a ¢gegeneral interest in Ahmadi
Islam. Lahoris had been generating interest irr thevement since the early 1930s,

when they made a concerted effort to send theififimtanguage publications to

%3 Turner claims that by 1940 the U.S. mission hamriswhere between 5,000 and 10,000 members”
(Turner, 134). However, he cites no source for tlisiber and (writing before Dannin had done his
interviews) does not seem to be aware of the fiyflidct of the schism in the mid-1930s. In fact, hwy late
1940s, the Pittsburgh mosque, which was one dftigest of the sixteen Qadiani mosques in the cgunt
had fewer than 100 members; see “Hill District Hdblfead of Moslem Mission DiesPittsburgh Press
September 18, 1948, 2. In 1950, when the group lwadlyfive mosques, the Chicago mosque, which was
the largest in the U.S. at the time, only had fiftgmbers, and the vast majority did not even attend
regularly (see Sahib, 54). This suggests thatttteaie probably only around 200-300 Qadiani Ahmadlis
that time.

586 American, 13; Anees, 12-13.

®7|n 1950, the group had five branches (Chicago, Newk, St. Louis, Cincinnati, and Washington,
D.C.), and its largest, the Chicago branch, hadat fifty members, only five of which attendedan
regular basis. This suggests that the Qadiantgsatine had at most 200 members, perhaps fiftyladm
were regularly active. See Sahib, 54.

249



numerous libraries across the country. This prodacsmall group of converts, most of
whom were white, who made a handful of short-liat@mpts to promote Islam. Lahori
prospects changed in 1947 when Bashir Ahmad Matghori missionary, arrived in
San Francisco, California and incorporated the BlosSociety of the U.S.A., Irf&®
Though a number of white Californians were knowhawe converted to the Qadiani
movement going back to, perhaps, the 1920s, theéylbae so by sending letters to the
missionaries in the eastern U.S. Now, with an aatissionary in California,
Californians would have direct contact with the Addiyya movement, and African
Americans would be Minto’s largest source of cotszdnterestingly, Minto’s
replacement in 1957, Muhammad Abdullah, had alrdedyn corresponding with Elijah
Muhammad and would continue to do so after hivalfF°
The Importance of Ahmadi Jazz Musicians

In addition to these dynamics, there was one otfaor current that was serving
to increase African-American interest in Ahmadafat music. Because it was frequently
avoided in Sunni communities, music was one oftlest distinct forms of expression
for African-American Muslims. The MST under Drewi Abr example, following the

practice of the UNIA, chanted songs in their megiand held musical conceff8.In the

%88 See the incorporation record of the Moslem Soaiéthe U.S.A., Inc., dated October 28, 1947, & fi
with the State of California. Turner (p. 194) inmtly claims that Minto arrived and set up his
organization in 1949. Interestingly, Minto was tiog first Ahmadi to come to California. A newspaper
article from 1930 indicates that an Indian Ahmaatined Mohammed Basheer was living in Los Angeles
and desired to build a mosque there to serve thagnant Muslim community. His views on converting
non-Muslims are not mentioned, nor is his Ahmadiagan affiliation (Qadiani or Lahori). Basheer’s
name is not mentioned in any other Qadiani matetfedt | have come across, so | suspect that heawas
Lahori. See “Mosque of Islam May Rise Herkeds Angeles Timegebruary 18, 1930, A3.

589 Turner, 194-195.

899 Moorish Guide February 1, 1929, 1.
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1940s, however, other African Americans startedldamg music and Islam, as several
black jazz musicians converted to the religiorarsbrought them the inner peace and
strength to resist the debasing temptations ofrthsic industry and many discovered
that when they wore their robes, fezzes, and twhia@y were not treated as regular
“negroes”: when traveling across the country, whttnded to show them some courtesy
and respect.

Dannin tells us that 303 19Street in Harlem was “where bebop jazz musicians
first encountered Islant®! At that address was both the Somali-led Intermafitloslem
Society, a Sunni group with African-American mensbee chapter 6), and an Apollo
Café, which was sometimes frequented by Duke Ebimgnd his entourage, which over
the years included Muslim conveff§.Whatever the true beginnings were, by the late
1940s, an African-American Muslim jazz communitglifarmed in New York City. In
1947 Brooklyn, musicians gathered under the lehgeisf the saxophonist Sahib
Shihab®®® Shihab, another Muslim convert later recalled, was of the first black jazz
musician to become a Muslim, converting to the @aidnovement sometime before
1945%

In the 1940s there were two other key figures wieoewesponsible for the

popularity that Islam would gain among jazz musisial he first was Art Blakely, who,

%91 Dannin,Pilgrimmage 34.
92 Bowen, “The Search for ‘Islam’,” 269.
693«Bjlly Rowe’s Note Book,"Pittsburgh Courier August 9, 1947, 16.

894 yusef Lateef and Herb Boyd@he Gentle Giant: The Autobiography of Yusef Lafieghgton, NJ:
Morton Books, 2006), 58. An article from the 19%@dicates that the first black musicians started
converting in 1940; see “Moslems Take Firm Starairesg Racism,’Ebony(April 1953): 107.
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after being introduced to Islam in Pittsburgh, &led to Africa for a year to study the
religion®®> Upon his return, he formed in New York the JazasMmger§® a seventeen-
piece band composed entirely of Qadiani convent497, he started a mission out of
his apartment in Harlem and within five years theug grew to over 100 members (only
twelve of which were musicians) and had moved déffarent building on 36 Street®’
The other important person bringing black musici@anislam at the time was the
trumpeter Talib Dawud. Dawud was part of the esrheave of jazz converts, having
turned to Ahmadiyya Islam around 1940 under Shei&iNAhmad in Philadelph{&®
Dawud’s later Sunni-influenced efforts will be dissed in chapter 6, but in the late
1940s, through his job as a traveling musicianjike other Ahmadi Muslims, converted
several African Americans throughout the coufitry.

By the early 1950s, conversion to Islam had becextieemely popular among
jazz musicians, with an estimated 200 Muslims cedimmong therf° It was even
rumored that Dizzy Gillespie, probably the mostiv@lown jazz artist at the time, was

considering conversion after many of his band membad picked up turbaid$: The

89%| ateef and Boyd, 57-58; Yawu Miller, “Art BlakeBiography,” http://www.artblakey.com/ (accessed
July 11, 2012).

9% «“Messenger” was an Islamic reference, being the tesed for those throughout history divinely chrose
to relay God's message.

897«Ancient Religion Attracts ModernsEbony(April 1953): 108. It is unknown if this was tharse
group with which Shihab was affiliated.

%98 Dannin, 58; Essien-Udom, 313.
99 see, for example, Lateef and Boyd, 56.
700 «Moslem Musicians,"Ebony(April 1953): 104.

"01«Bop King Gillespie, Forsaken by Christianity, NdReady for Islam,Chicago DefendefNtl ed.),
May 21, 1949, 1.
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Muslim musician who received the most press, howevas Lynn Hope. Hope had been
first exposed to Islam by Talib Dawud in 1947 whiksforming in Pittsburgfi® Quickly
taking to the religion, he learned Arabic and theade the hajj in 1952, becoming
perhaps the first African-American to do ‘8dHe also began leading in Philadelphia a
branch of the Sunni-oriented Addeynu Allahe-Unieéirabic Association (AAUAA),

of which Nasir Ahmad (whom Hope had probably kndatwough Talib Dawud) was a
founding member (on the AAUAA, see chapter®).

Due to the missionary work of the jazz musiciang tre attention they were
receiving in the press (the turbans they wore whew performed made them a subject
of interest among white jazz fans), several hunati@@musician African Americans
began converting to Islam. Those who followed thesicians were often becoming
Qadiani, but, because some of the musicians hadrLahd Sunni influences, there was
also rise a slight rise in Lahori and Sunni corsvattthe time. Lynn Hope was
particularly important in the Ohio-Pennsylvaniaiogg as it was reported in 1954 that the
Cleveland African-American Muslim community hadeaty grown to over 1,000

people largely due to his influen€®.

924polygamy Question Puzzles MoslemEBony(April 1953): 111.

03 «polygamy Question”; “Lynn Hope in Pilgrimage toeldca Following Farewell Dance Aug. 14,”
Cleveland Call and PosAugust 9, 1942, 6D; “Turbaned Maestro Beckonellézca,”Atlanta Daily
World, October 5, 1952, 2; “Lynn Back from Mecca, Playibony Lounge,Cleveland Call and Post
October 11, 1952, 7B. GhaneaBassiri incorrectlyg ple date of Hope’s hajj at 1958 (GhaneaBassiri,
248)—perhaps he has confused this with Talib Dawueh took his hajj in 1959 (see “He Returns from a
Visit to Mecca,”New York Amsterdam Newhily 18, 1959, 24).

"04«Ancient Religion Attracts,” 109.

%% Marty Richardson, “They Face Toward the EaSlgveland Call and PosMarch 14, 1954, 1D. Itis
not clear if this included the mosque led by Wakram. In 1951, Akram claimed his mosque had only 12
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The mid-1950s, however, would be the peak of thelivtujazz musician
movement. It was at this point that the Nationstéin began overtaking all other forms
of African-American Islam. By 1959, it was estinthtbat there were only about 500
Qadiani Ahmadis in the U.S., and of these, only @@€e regularly active, while the rest
were “more or less lax in their practic€§>

Paul Nathaniel Johnson and the Fahamme Temples tdlam and Culture

A history of the Ahmadis in the AAIR would not beroplete without discussing
what became of Paul Nathaniel Johnson, the inflakafrican-American Ahmadi sheik
in the early 1920s. Johnson'’s story is importamtamby because it shows how Islam
began to take hold in African-American culture, lhaiso exemplifies the “renaissance”
aspect of the AAIR.

Johnson'’s first appearance in the U.S. Ahmadi magatheMoslem Sunrise
was in the July 1922 issue. Here, he and his weeevisted among the 116 individuals
who had become Ahmadis since the previous APfilnterestingly, although he had only
just been made an Ahmadi, his “new convert” listchentified him as a sheik—and this
was theonly instance ever of a “new convert” being identifeesda sheik in the magazine

during the AAIR. While at first glance this suggestat Johnson (known as Ahmad Din)

had been a Muslim prior to Muhammad Sadiq’s arritredt conclusion is probably not

members, and many of them were not black. See Mds&ems in Cleveland,Cleveland Plain Dealer
Pictorial Magazing November 11, 1951, 19.

%% Charles S. Braden, “Islam in Americégiternational Review of Missior8 (1959): 21.

07«“New Converts,"Moslem Sunris&, no. 5 (1922): 115. It was later reported by Adbffert that he had
first come into contact with Sadig while in Chica@toffert, “Moslem Propaganda,” 141), and when
Johnson wrote a response to Hoffert’s article abimg a mistake Hoffert had made concerning Johsson
background, the Chicago assertion was not corrected
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accurate, considering the fact that the early ssfi¢heMoslem Sunriséistinguished
non-Muslim converts from non-Ahmadi Muslims who Figined themselves with the
Ahmadi movement. Furthermore, individuals who hadverted to Islam prior to joining
the Ahmadis were not considered “new convéffsind were also not automatically
made sheiks. Still, Johnson may have had someststamic background. In 1923, he
told a reporter that while his mother was Africamérican, his father was an Arab, and
in 1927 he clarified that his father was “of ArapaBish mixture.”® The truth of either
either claim is not known; it is possible that h@sveimply making the first claim in order
to legitimize Muhammad Din’s assertion that Islama &rabic were the religion and
languages of African Americans’ “forefathers,” amd supposed “Arab-Spanish”
background had possibly been influenced by theesten Moors promoted by the UNIA
and then the MST. Without more evidence, howevam Inot able to conclusively say
one way or the other.

Leaving aside the question of his Islamic backgdyutns likely that Johnson’s
earning of the sheik title was largely due to butheagerness to spread Islam and
Muhammad Sadiqg seeing that Johnson had the skidlsespectability that he looked for
in his sheiks. Johnson, born in Arkansas in 18&8,derved as a sergeant during the First

World War and claimed to have earned a bacheletseak’™ In addition, he was clearly

%8 This was the case for Ella May Garber (SiddicaNisa Rahatulla); selloslem Sunrisg, no. 1
(1921): 13.

"09«Colored People of St. Louis”; “From a MoslenChicago DefendefNtl ed.), June 4, 1927, A2; Rev.
Sheikh Ahmad Din, “Nice Words from a Sheikifessenge® (July 1927): 222.

9 30hnson’s World War | draft registration card fra81.7 and his U.S. National Cemetery Internment
(burial) forms can both be found on Ancestry.comhis 1927 letters th€hicago Defendeand the
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an able writer, as can be seen in the six piecgaibkshed in St. Louis newspapers and
theMoslem Sunrisbetween 1923 and 192%. Johnson may have also been involved in
“mystical” studies at the time, which would haveebettractive to Sadiq who was
cultivating “mystical” ties as a way to promotealsi to individuals open to other forms

of “mystical” or “oriental” religion’*? Whatever the reasons, by 1924, Johnson was not
only the most prominent black Ahmadi, but was d@tsoonly U.S. American of any race
listed as an official Ahmadi missionaf{? In 1923, Johnson—who, like other Ahmadis at
the time, was adding UNIA themes to his Islamic sagg'*—quickly gained around

100 St. Louis converts?® and had retained seventy-five by as late as 1$2e was so

influential for the early U.S. Ahmadi community thas saying “Get back your language

MessengerJohnson claims to have a bachelor’s degree, \lgléater Fahamme community says he had
attended Philander Smith College at Little Rock,.AK

"1 These were as follows: two letters printed in$el ouisStar, reprinted in “Press NoticesMoslem
Sunrise2, no. 2 & 3 (1923): 193-194; a letter printedhe St. LouidPost Dispatchreprinted in “Brother
Shaikh Ahmad Din. 22 N. Compton Ave., St. Louis,.M&/rites the Post Dispatch, St. Louisjoslem
Sunris€[2], no. 4 (1923): 270, 272; a poem, Sheik Armsid][Din, “An Ode to the Prophet of the Day,”
Moslem Sunris8&, no. 1 (1924): 11, a portion of his “Expose’ctrteSheikh Ahmad Din, “False Alarmists,”
Moslem Sunris8&, no. 1 (1924): 12; and two original articles floe Moslem SunriseSheik Ahmad Din,
“Living Flora—and Dead,’Moslem Sunris&, no. 1 (1924): 14-15 and Shaikh Ahmad Din, “Désus
Indorse Polygamy? Moslem Sunris8, no. 2 (1924): 76-77.

"2 This possibility is suggested by the fact thatfttet mention of St. Louis—Johnson’s home at the
time—in the pages of thdoslem Sunrisé within a reprinting of a “Doctor of Divinity” egree presented
to Sadiq in St. Louis in 1921 by the College of iDe&vMetaphysicsNloslem Sunris@, no. 2 (1921): 35).
Johnson’s early interest in the occult is also sstgd by his followers today who say on their wiehiiat
he was “[s]trange from youth, Adept, apt and mystes; Interpreter of Dreams and Visions”; see “Wikat
Fahamme?,Fahamme: THE OFFICIAL WEBSITE OF FAHAMME ISLAM
http://www.fahamme.org/fahamme.html (accessed 12/2012).

"3«Ahmadia Movement in Islam Moslem Sunris8&, no. 2 (1924): inside cover.

"% Such as promoting the idea that African Americstmsuld move to Africa; see “Colored People of St.
Louis.”

"15«Colored People of St. Louis.”

18 Hoffert, “Moslem Propaganda.”
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and your religion, and you won'’t be a Negro anyritere@hich implied Din’s claim
about African Americans’ “forefathers” believing islam and speaking Arabic—was
popular amondpittsburgh’sblack Sunnis (who were former Ahmadis) in as &st¢he
1940s™’

It appears, however, that Johnson was not wilkinglign with Sufi Bengalee
after his arrival in 1928. Perhaps Bengalee didregpect Johnson’s missionary abilities
or perhaps Johnson did not like Bengalee’s focuszlute Americans. Johnson, it was
reported, had, despite attempts, been unable wremna single white person to start
promoting Islan*® and as a result he may have been turning morenanel towards
dealing with African Americans exclusively. In acgse, by the early 1930s Johnson was
no longer part of the Ahmadi movement and hadedaatnew organization.

A doctoral student in the 1970s researched Johagpoup and explained that,
despite its claim of having organized in 1919, gheup dates from around 193§ After
reportedly having dreams in which he communicat#l warious major religious
figures, Johnson, now frequently going as Paulcha#nad, was proclaiming himself the
prophet of Fahamme (a transliteration of the Aratmed for “understanding”). By 1933,
advertisements for his organization, called at tina¢ the Ethiopian Temples of Islam,

were appearing in St. Louis:

Y7 Dannin,Pilgrimage 37; Noshir, “Pittsburgh,” 30.
"8 Holmes, 266.

"9 5ee Patrick Chike Onwuachi, “Religious Concepts &acio-Cultural Dynamics of Afro-American
Religious Cults in Saint Louis, Missouri” (PhD disSaint Louis University, 1963). The section in
Onwuachi’s dissertation which deals with the Fahanrample was in reprinted by Magribine Press as
Religious Concepts and Socio-Cultural Dynamicstaf Fahamme Temple of Islam and Cult{€aicago,
2006). | will only cite from the Magribine Pressitémh.
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NEGROES! HEAR THIS PROPHET!
In the name of the most high God
A Teacher and Apostle of a New Negro Culture arigjiee

Introducing Ancestor Worship among
Negroes for the first time in the history of thendo
We Must Be Saved! We need a new Outlook and Piplogo

Paul J. Achmadin, the Prophet Fahame:
Your Fellow Citizen of America,

Founder of the Ethiopian Temples of Islam; 1919
Bases his creed on Divine Inspiration and
Upon the History and Culture and Faith of

Our Noble Ancestors. Producing Documentary
And Revealed proofs of our Most Ancient
And Holy, Spiritual and Material greatness.

Unveiling Hidden Truths, and Reciting Revealed

History dating back to fifty thousand years ago.

Know the exact Geographical location of
the Garden of Eden and the Lands of Nod.
Know the name of Cain’s wife,
Monogamy is the Moral rule in Islam.

Ninety-six Negro Virgins, Saints and
Prophets, together with Nineteen Dynasties
Of Kings and Queens who ruled the world

Before Adam. We have a Divine Creed,
Language and Culture of our own.
The only road to self-respe®’

Though he was of course influenced by the Ahmadisnson’s central claim in

his new organization was very much a unique orthémAIR. According to Johnson,

African Americans are “not themselves and [are]awting and speaking their own

minds at all, but are obeying the gods, spirits, angels and demons of other rac&s.”

20 See “Americana,American Mercur29, no. 115 (1933): 293-294.

2! Alliah] B[aalkis] Walay, “Prophet Will Pay for SeRespect, Pittsburgh Courier May 5, 1934, 5.
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Both the Ahmadis and the MST told African Americamseturn to the non-racist Islam,
the religion of their “forefathers,” but Johnsombght into the conversation another type
of religious justification for conversion. He arglhat the spirits of African Americans’
ancestors, particularly the leaders of the gremtkotivilizations, were still present in this
world. In fact, these spirits of ancestors are gtusgreat black civilizations were led by
gods in human flesh (a doctrine that shares somigsities with that of the Nation of
Islam, as will be shown). Furthermore, if thesecklancestor spirit-gods are worshipped
properly, they will give the worshipper their poweKnowledge about the great ancient
black civilizations—which Johnson sometimes refeétesimply as “culture”™—is
absolutely necessary for African Americans to wigrgnoperly and gain access to this
power. Indeed, “culture” is much more importantrimaligion. Religion is merely “a
state of mind”; true “understanding” (Fahamme) weNeal that all religions can be
traced back to a particular group’s ancestors. fifgans that a member of the Temples
could believe in the gods of any religion becalssé are merely historical figures.
Fahamme, then, is at the same time both not aaeland a religion—and because of its
accepting all gods, it was probably the most irnelI®AIR religion.”?* What most sets
Johnson’s group apart from the other AAIR orgamizet, though, is its emphasis on

Egyptian civilization and mythology, which Johnsamderstood was, following many

22 3ee Paul JohnsoHply Fahamme Gospel or Divine Understand{ft. Louis]: Fahamme Temples of
Islam and Culture, 1943passimand OnwuachiFahammepassim
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nineteenth-century western occultists, primarilgdzharound the importance of the
sun/#

What Johnson had created was in many ways veryasitoithe MST. Both
groups, notably, had black propHétand used “temple” (as opposed to mosque) in their
names; both, like the Ahmadis, claimed to know"thdden truth” about the Bible; both
combined the “know thyself” instructions of Garvayd the Ahmadis to support their
claim of a dignified African Muslim history; and thosaid that African Americans will
only obtain improvement in their lives when thegpstollowing the religion of other
people. In fact, Johnson’s 1927 claim that hisdathas, essentially, a Moor and his
group’s use of the fez for male members and heagssand dresses for females—
costumes similar to what were used by the MST—sstgighnson had been inspired by
the MST movement He even claimed that it was his group that wastte”

Shriners, thus seemingly borrowing from the Abdahtid Suleiman practic€’ Given

these similarities and the fact that his organtratnly appeared after the MST’s Great

23 0n the modern (since late eighteenth century)riasion with Egyptian and sun-based religions, see
Godwin. Interestingly, Johnson may have alreadydwade of his ideas in as early as 1923, as a Januar
1924 issue of th®loslem Sunriseontains an article in which he gives importarcthe “Sun” and
“Mythology”—he distinctively capitalizes both wordsee Din, “Living Flora—And Dead,” 14.

22 The group’s understanding of “the seal of the petg” follows the Ahmadi interpretation, which et
the seal is essentially an approval of the propliktsa “seal of approval,” and not like a seatthloses
something, such as an envelope (which is the Saterpretation). In fact, Johnson explicitly acceprew
Ali as a prophet. See Johnsétgly Fahamme Gospe26. On the Ahmadi understanding of “seal,” see
Friedmann.

2% As stated above, Johnson was aware of Drew Alicamdidered him a prophet; see Johnstoly
Fahamme Gospgeb6.

28 3ohnsonHoly Fahamme GospgeB0.
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Schism had begun, | believe it is likely that Jaimbad used his knowledge about the
MST to strengthen his own messdge.

But Johnson added an element to his movement #sbwy at most secondary
in the other AAIR groups, although non-denominagidriack nationalists had been using
it for decades. In his opinion, the best hope &inigpg the psychological and cultural
power necessary to change their condition in tf& Was to focus on the greatest
examples of black achievement, worldly and spitijudhis well-known black
nationalist strategy was uniquely and somewhatessfually altered by Johnson to better
appeal to and reflect the African-American inteiasmystical” and Islamic themes.
Johnson’s Ethiopian Temples of Islam, which wasrlaglled the Fahamme Temple(s) of
Islam, experienced a surge of popularity in the [E830s, receiving regular updates in
national black newspapers, such asRhtsburgh CourieandNew York Agelndeed, it
seems to have been the most popular African-Ameiglamic current in St. Louis
during the AAIR. However, it does not appear toéngained a large following outside of
St. Louis, and by the 1940s, interest had sigmtigadied down. By 1954, the year of

Johnson’s death as well as the year that the Nafitslam would begin to take over

27 Interestingly, the Temples of Islam also sharedessimilarities with the Nation of Islam. In additito
the similarities that both the Fahamme and the dl@red with the MST, Johnson, like Fard, provided n
definitions of English words to make them seem thay have Islamic/African-American significance.
Johnson’s overt references to outside esotericesysuch as Masonry and Egyptian history, is more
reminiscent of Fard’s instructions for NOI membirsefer to Masonic and Jehovah’s Witness sources
than it was to the MST'’s tradition of having folleve focus almost exclusively on its own publicasion
Finally, the idea that African-Americans had wittirem, physically, elements of divinity inheritedrh
their ancestors is much closer to Fard’s ideas itharto Drew Ali’'s conception of inner divinityn the
end, however, these are very general similaritiesibseems highly unlikely that Johnson had be
influenced by Fard or vice versa.
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African-American Islamic culture, the legacy of mgportant work in propagating Islam
to African Americans had largely been forgotten.
Muslim-Influenced Factions of the Development of OuOwn and Pacific Movement
of the Eastern World

As was mentioned in chapter 4, in the 1930s an®@4,9the MST came under the
influence of pro-Japanese black nationalist thoughtch largely spread under the
leadership of a Japanese national, Nakane Naka.(&&tokata Takahashi), and a
Filippino named Policarpio Manansala (a.k.a. Ashira&is, a.k.a. Mimo De
Guzman)’?® On a few occasions, the organizations startedh&set two men were able to
draw in African Americans who had already convettethe MST and the NOI by
appealing to those two groups’ stress on the Asatgins of African Americans and
their feelings of antipathy towards U.S. societigeost successful merger of Naka and
Manansala’s efforts with African-American Muslim&svin Michigan in the mid-1930s,
where a number of NOI and MST members joined up Wika (whom | will refer to as
Takahashi, the name he used among the Muslimsytiaup called the Development of
Our Own (DOO). Like many of the other AAIR orgartipas, however, the
Takahashi/Manansala groups produced several faciind African-American Muslims
were highly influential in at least six of these.

Takahashi arrived in Detroit around early 1933 bypdhe fall had become the

leader of the DOO. The idea for the DOO, whose nagoalls Drew Ali’s stress on

28 On these two figures and their movements, seesEAiken, Jr.’s “When Japan Was ‘Champion of the
Darker Races’: Satokata Takahashi and the FlowefiBjack Messianic NationalismThe Black Scholar
24, no. 1 (Winter 1994): 23-46 and “Waiting for ®ojrhe Pro-Japan Vigil of Black Missourians, 1932-
1943," Gateway HeritagéFall 1995): 38-55.
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African Americans having businesses and othertutgins of “our own,” had most likely
come from a former Moor and current Nation of Isleamister named Abdul
Mohammed, though Takahashi seems to have beemsabjeofor establishing the most

successful organizational form of the grdapAlthough Mohammed was primarily

2% Given the conflicting evidence, it is rather difflt to date the beginning of the DOO and Mohammed’
involvement in it. However, while some authors sgjghat it was Takahashi who probably organized th
group and that this may have taken place in 1980y opinion the evidence points more towards Abdul
doing so in around late 1932/early 1933. The soaftke claim that Takahashi had been working with
Abdul since 1930 was Takahashi himself who saiohie FBI interview that he had come to Detroit in
1930 at the request of the African-American Revergohn White from Tacoma, Washington, where
Takahashi was living at the time. White, accordimd akahashi, had been in contact with Abdul whe wa
asking White to send a Japanese person to Datrlgiid the African Americans there. This story was
reprinted several times in the FBI's file on Fandidt is probably because it appeared so oftehanfile
that scholars have accepted elements of it. Howeweescholar has pointed out that, as Takahaghies (
DOOQ’s) FBI file indicates, the FBI in 1941 was uteato find anyone in Tacoma who remembered there
ever even being black minister there named John White (a JohitéN&y however, listed in city
directories from the time). We also have the folluyvfacts: A) Takahashi gave different and appdyent
conflicting versions of his whereabouts in the ¢a830s; B) there is evidence that places him iic&jo

for most of 1932; C) a black reporter from 1930¢rBig Ulysses Boykin, claimed that the DOO was
started in 1933 not by Takahashi, but by a “citykeo’ named George Grimes and that Takahashi took
over Grimes’ group (no other evidence has beend@loout a George Grimes, though he may have been
the same person as the Samuel Grimes, vice-presitigfre DOO in 1934); D) the earliest newspaper
report concerning Takahashi appears in April 0f3L88d, though in it Takahashi is promoting Japanese
nationalism among Detroit African Americans, it tins no mention of the DOO and reads as if
Takahashi is only at that point trying to beginra-papanese movement in the city; E) days after his
December 1, 1933 arrest, Takahashi told repottatsttwas only “several months ago” when he
“conceived ... the idea of elevating the people efdarker races” and he told police that he had begn

in Detroit for six months; F) the FBI could find wme in Detroit that remembered hearing about tB&©D
before 1933 or 1932; and G) The FBI had discovdratdAbdul’s wife later claimed that “[Abdul]
Muhammad had taken one Satakata Takahashi intwohie when Takahashi was ill at which time
Takahashi learned the principles of Muhammad'srozgéion and when he was well, approached
Muhammad, with the thought in mind that the twdh&m could utilise the organization to make a great
deal of money. Muhammad's wife related that Muhachnefused this approach”—it is certainly possible,
as Allen presumes, that the organization refermdtkte is the NOI (and that Abdul did not form alyer
group of his own until around 1935), but H) thige$uted by the several DOO members, who explaioed
the FBI that they were told (and one was told fidlbaul himself) that Abdul had created the DOO, whil
Takahashi had merely attempted to take contrdi®fjroup (and one member put the time of Abdul’'s
meeting Takahashi around 1933); and |) historidieeNOI have shown that around 1932/1933 Abdul
was already trying to form a break-off from Fargisup. See the DOO FBI file, Report, 3/20/1940,rbiet
file 68-709, 16, 58; DOO FBI file, Report, 5/29/194%eattle file 61-142, 1-2; Fard FBI file, Memadam,
SAC, Detroit to Director, FBI, 1/31/1958, 2-3; Fd8l file, Memorandum, SAC, Chicago to Director,
FBI, 10/30/1957, 3-6; Fard FBI file, Memorandumaime withheld] to SAC, Detroit, 12/11/1957, 2;
Boykin, 46; Allen, “Tojo,” 40-41; Allen, “When Japd 31-37 and accompanying notes; “Japan to Protect
the Darker RacesPetroit Tribune April 22, 1933, 1; “Jap Arrested in Raid on Clubgetroit News
December 2, 1933, 2; Seward E. Bower, “Mysteriamadese Held; No Mystery about DisposBlgtroit
News December 3, 1933, 5; “Government to Deport JalbgelOrganizer,Detroit Tribune December 9,
1933, 1; Sahib, 74; Clegg, 35; MSTA FBI file, Merandum, United States Naval Intelligence Service
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concerned with black uplift, under Takahashi, tf@@®promoted an anti-American
millennial message in which blacks and the Japaweskd be allies when the Japanese
invaded the U.S., killing all its white citize® Takahashi’s success in Detroit was
largely due to both the Great Schism, which in 18t8Bhad many Moors looking for
new a leader, and the fact that at that time,véi§ show in chapter 7, the NOI, which
was based in Detroit, was beginning to lose meméxedsexperience its own internal
rifts. Ultimately, Takahashi was so successful tbe&l black community leaders, who
found his message troubling, informed the policeualhis efforts, leading to an
investigation for seditious activities and his ewaharrest. In April 1934, Takahashi was
deported.

With its leader gone, like when Muhammad Sadiqtlegtcountry and Drew Ali
died, the DOO soon underwent several schiSihslanansala, Takahashi’s associate,
began running a DOO in Pittsburgh, which may haae African-American
Lahori/“Sunni” member$®? Abdul Mohammed, meanwhile, established his own DOO
faction, which folded upon his death in 1938. TrEmmew faction—the one that

Takahashi personally continued to support—was knasvthe Onward Movement of

Ninth Naval District B-7-O, “Topical Study Memoramah on Moorish Science Temple of America,”
5/28/1943.

30 5ee the MSTA FBI file, MID [9?7]04.4, 4/2/1943, émtiews in Flint, MI.
31 see Allen, “When Japan,” 35.

32 seeCorrespondence of the Military Intelligence DivisidReport, 4/17/1934, Immigration Office, 4-5.
Interestingly, this report indicates that Manans$eld set up the Pittsburgh DOO at the hall at Z0d€e
Street, which was the address that the local Ahsmdidienced African-American Sunnis (see chapter 6)
met; see Hakim, 7.
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America (OMA)33 This group was the product of Takahashi separdtorg his wife,
who was leading her own DOO faction, in Septemi®&81 One Cash C. Bates, an early
member of the DOO, aligned with Takahashi and ipoated the OMA during the next
year. However, when Takahashi—who had returnedetod to deal with his wife and
the schisms—was arrested and sent to prison that iygerest in the group began to
wane significantly. By 1941, the OMA had becomectie.”* Bates then decided to join
up with the Kirkman Bey’s MSTA and he quickly gaihan important role, becoming
the primary person responsible for printing the M3oly Koranand catechism; and
through this influential position he maintained uky communication with MST leaders
throughout the country and was able to continusptead the DOO/OMA messafja.
After the OMA folded, in 1941 one Emanuel Pharnved the DOO in Gary and
Detroit.”*® His group at first retained a strong pro-Japasésece, but in 1944 the FBI
learned that Pharr’'s DOO, which at the time onlgt heound 170 total members in its
five branche<?’ had departed from the original DOO teachings aaditrecome
primarily an Islamic organizatioff® Interestingly, although the group’s form of Islam

was mostly NOI-influenced—it had several former Nt MST members, but the

330n the OMA, see Allen, “When Japan,” 35-37 andtemhiStates Naval Intelligence Service Ninth
Naval District B-7-O, “Topical Study Memorandum.”

34DOO0 FBI file, Report, 12/7/1942, Detroit file 1G209.

3% United States Naval Intelligence Service Ninth aldDistrict B-7-O, “Topical Study Memorandum,” 3,
7.

36 DOO FBI file, Report, 3/11/1943, Indianapolis fll60-4087.
3THill, RACON 517.

38 DOO FBI file, Report, 8/1/1944, Detroit file 10289, 2. Also see from the DOO FBI file, Reports
dated 6/1/1942 and 8/20/1942, Indianapolis file-4087 and Report, 9/27/1943, Detroit file 100-5209.
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evidence suggests that the NOI teachings playeggeibrole—on a number of occasions
Pharr visited the African-American Sunni leader Moimad Ezaldeen (the former James
Lomax) who was heading in Detroit an organizatialed the Uniting Islamic Society of
America (see chapter 6}°

Another group that the DOO schism produced rivéhedFahamme Temple for
being the most doctrinally eclectic of the AAIR angzations: the Moorish Science
Temple of | AM (MSTIAM).”*® Although this group could be and has been acdyrate
classified as part of Kirkman Bey's faction, thedable evidence suggests that it was in
many ways doctrinally distinct. The “I AM” in the $TIAM’s name, first of all, suggests
that the group was in some way influenced by | Addhings. The white Guy Ballard
claimed that he had encountered Saint GermainAaceénded Master” (one meaning of
the AM in | AM), in California in September 1930eHhen returned to his home in
Chicago from where he published a number of bogks@nding on the teachings of the
Saint and he also established numerous groupsdy giese teachings. The core notion
for the group is that God—who referred to HimselEixodus 3:14 as “I AM"—is within
all people, and that through a process of purificadone through studying the lessons
of the Ascended Masters) humans can access the pdb@ed and create peace in the
world. The ideas in his writings resonated withsdevho were reading other New Age

materials, particularly those in groups like the ™&hd the NOI that stressed the

3*DOO0 FBI file, Report, 8/1/1944, Detroit file 10289, 2. Also see from the DOO FBI file, Reports
dated 6/1/1942 and 8/20/1942, Indianapolis file-4087; Report, 9/27/1943, Detroit file, 100-5209;
Report, 3/11/1943, Indianapolis file 100-4087, 10.

4% Besides its doctrinal eclecticism, this grouplianteresting because the FBI suspected thheatier
was in fact Wallace Fard, the founder of the NQlisTwas, however, never confirmed, and, in my apini
is highly unlikely.
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individual’s divinity and the use of that knowledigecreate change in the world. By the
mid-1930s, | AM circles were being set up througttbe country** The movement was
so popular that, although the vast majority of merahwvere white, at least one African-
American | AM group was established (in Chicagahstime before 19462 As was
noted above, Drew Ali'$loly Koranhad borrowed from similar New Age literature,
includingUnto Thee | Granand Dowling’s extremely popul#&quarian Gospeland
Kirkman Bey plagiarized other parts of Dowling’sdbcfor hisMysteries of the Silent
Brotherhood of the Eastherefore Moors could certainly find commonastia their and
Ballard’s writings’*® While | cannot say with certainty that there watiract influence

of Ballard, | think it is at least probable thaetMSTIAM was using the “I AM” phrase
to represent the divinity within people.

In its investigation into the MST, the FBI discogdrthat the MSTIAM had been
established in 1938 Detroit at 9316 Oakland Aveftti@riginally the group was known
as the Development of Our AM (DOAM) and, as its masuggests, it was very DOO-
oriented, though the FBI learned that it was aigblly influenced by NOI teaching$>
At some point in the late 1930s or early 1940s, éxaw, the DOAM became affiliated

with Kirkman Bey’'s MSTA faction; thereafter it waemetimes referred to as MST

41 3. Gordon Melton, Jerome Clark and Aidan A. Ke#lgts. New Age Encyclopedi@etroit: Gale
Research, 1990), 55-56.

"2\Works Progress Administration, 23, 82.

43 Charles Kirkman BeyThe Mysteries of the Silent Brotherhood of the E@ktcago: Magribine Press,
2006).

44 MSTA FBI file, Report, 4/21/1943, Detroit file 188603, 2; FBI file on the DOO, letter, 6/2/1942EP.
Foxworth (Assistant Director) to J. Edgar Hoover.

3 bid.
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Temple No. 25; its head, Walter Davis-El, became afithe leading figures in Kirkman
Bey’'s MSTA,; and in 1942 the temple hosted over @,B®ors for a MSTA
conferencé®® But its having an MST influence did not mean tet group had shed its
old doctrines. The FBI discovered that the MSTIAdained many NOI, anti-American,
and anti-white teachings—in fact the MSTIAM wasprbly the most radicalized of the
MST temples, and was even known to some peoplaeeaBlack Dragon group or Black
Legion (suggesting a connection with the natiotialBlack Dragon Society in Japan for
which Takahashi claimed membership). In 1942, tI8TM\M had approximately 300
members, an accomplishment that was at least iyagt&ibutable to the fact that this
particular temple was located in a neighborhootlzes reportedly almost entirely
composed of African-American Muslim$’ but its numbers dropped off significantly by
the next year when there were only an estimateerggfive member$*®

Another Takahashi/Manansala organization that tfg ldtelligence departments
investigated was the Pacific Movement of the Eas#orld (PMEW), an organization,

which had been set up by Takahashi and Manansé&higago in 1932, that was

e MSTA FBI file, Report, 4/21/1943, Detroit file 188603, 2; MSTA FBI file, Report, 3/16/1943, Detroit
file 100-6603, 3; MSTA FBI file, Report, 11/12/1942etroit file 100-6603, 10, 13; MSTA FBI file,
Memorandum, United States Naval Intelligence Seridth Naval District B-7-O, “Topical Study
Memorandum on Moorish Science Temple of Americ&86L943, 7. Due to factionalism, there were two
Temple No. 25s in Michigan, though | do not knowhifs is the same MST-NOI break-off mentioned in
mentioned in Adeyemi Ademola, “Nation of Islam Desd,” African Mirror (Aug-Sept 1979): 41. It

might be thought that because this group, like CasBates, joined up with the MST only in the early
1940s or so, that this was the group Bates wastafydowever, Bates is never identified as a menand

in fact he is associated with several other addeessDetroit.

4T MSTA FBI file, Report, 11/12/1942, Detroit file 0865603, 10, 13.

"8 EBI file on the DOO, letter, 6/2/1942, P.E. FoxitofAssistant Director) to J. Edgar Hoover; Report,
3/16/1943, Detroit file 100-6603, 3; United Staessal Intelligence Service Ninth Naval District BEY,
“Topical Study Memorandum,” viii.
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ideologically very close to Takahashi’'s DOO, buswaore directly modeled on the
UNIA. "*° By late 1932, Takahashi, who would soon appe&¥itmoit where he would
lead the DOO, had left Manansala in charge of ¥i&W. Under Manansala, the PMEW
became one of the most influential pro-Japanesanargtions, with branches as far west
as Oklahoma, though its strongest following waStinLouis. Unlike the DOO, the
PMEW did not have a significant African-American 8fim element, a result most likely
due to the fact that its seat of power was a looatiat had neither a strong MST
presence nor any NOI group, so it could not adyeesnnect with the “Asiatic” feelings
of the African-American Muslims who were in St. listhese were primarily followers
of Paul Nathaniel Johnson). However, because heitkképuch with Takahashi,
Manansala presumably knew the value of allying wh#hMuslims, and when the
opportunity presented itself, he did attempt tsd&™®

It appears that Manansala’s most notable connettiddrican-American
Muslims came as a result of a schism in the PMEWMiédvMaude Lena Gordon, a
former Garveyite, was an original member of the R¥)jBut had a brief falling out with
Manansala in late 1932 and decided to form her organization’>! In December that

year, she and twelve other African Americans eghbtl in Chicago the Peace

"% For general information on the PMEW, see AllegHen Japan” and “Waiting for Tojo.”

5% As noted above, Manansala led a group in Pitt$btirgt was located at the same address of an Africa
American Sunni organization, and it was reported it 1935 the PMEW meetings were being held at the
same location a local MST group held its meetisgeCorrespondence of the Military Intelligence
Division, Letter, 9/16/1935, Assistant Chief of Staff, Gz8" Division to Paul Murray, Lt. Col., Infantry.

S1Hill, RACON 523-524.
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Movement of Ethiopia (PME}? As mentioned in chapter 4, Gordon was reporteifly k
to Ira and George Johnson, and George testifigtig@t her 1942 sedition tri&i°
George explained that in 1933 or 1934, Gordon—wéieeted that George should walk
in the footsteps of his father, Ira—sent Georg8ttd_ouis to organize there a MST with
a PME leanind>* George was hesitant at first, so Gordon took lairsee either
Manansala or Takahashi, who offered George stamapey for the group. When
George declined the money, he was assaulted byidodils loyal to Gordon. In the
following year, Gordon tracked down George, and time he accepted money from
Manansala to start an MST in West Virginia. Geosgelld later claim that he feared
being assaulted again, and intentionally violatsdonobation so he could go to prison
where he would be safé> Meanwhile, the PME, according to the FBI,
openly embraced [Islam,] but members did not atidpislem” names ...
Madame Gordon related that she and her membé&esitat their rallies of
worshipping Allah, their God, and Mohammed, higgiret. There was no
indication of a sincere or thoughtful effort tata and follow the precepts of that
religion but rather the mere use of Mohammedangeas a device to further
distinguish the negro from the white races. Thiexpressed in one of the objects
of the constitution of the [PME], “We believe imet God of our forefathers, the
history, language and Islam religion,” and by tisgieeches urging the negroes
not to follow the “white man’s religion.” Yet, #ie same time, the by-laws claim

the organization is built “on a Biblical standp@iand refers to the scriptures to
illustrate this contentiofr?

52 Ethel Wolfskill Hedlin, “Earnest Cox and Coloniiat: A White Racist's Response to Black
Repatriation, 1923-1966" (PhD diss., Duke Universiio74), 112.

53 Hedlin, 154.

54Jap Payoffs to Cult Bared at Trial; Bilbo LinkeslPlotters by LeaderChicago Defende¢Ntl ed.),
February 6, 1943, 3; MSTA FBI file, Report, 9/214B9 Chicago file 14-39, 24.

%%«3ap Payoffs to Cult Bared at Trial”; MSTA FBIdil Report, 9/21/1943, Chicago file 14-39, 25-26.

S8 Hill, RACON 525.
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While there is no known solid evidence concernirgirtype of Islam Gordon
was influenced by, knowing about the existence stf@ng Islamic element in Gordon’s
PME does increase the likelihood that George’systontains some truth.

Government investigations in 1940s Detroit revealeother organization with a
close, but slightly different name from the PMEWWe EEastern Pacific Movement (EPM).
Because there were break-off groups from the PME&WUsed names that were similar
to the PMEW's (such as the PME and the EthiopiasifiedVlovement) and because
Manansala’s PMEW sometimes referred to itself iasply, the Pacific Movement or the
Pacific Movement, Inc., | cannot be sure whetherEPM was a distinct organization or
just another name for the PMEW. Whatever its exaationship with the PMEW and
other Takahashi/Manansala groups, however, itadtibst definitely was related in some
way to them, and, like the DOOs, OMA, MSTIAM, anM B, it may have had a
significant Muslim presence. The first mention lod EPM comes in 1942, when
government agents discovered this group in ChieagbDetroit’>’ At the time, they
found very little information about these brancheber than the fact that the Chicago
leader was a Japanese national named Harry Itthahtde had been trying to connect his
group with the DOO in that city. The next piecesgidence concerning the EPM comes
from a U.S. army intelligence report from 1950 timakicates that by that year this group,
which was being led at 1474 Frederick Street byitwiaviduals who had the MST

surnames of Bey (Jackson Bey and Wilfred Bey), mas the group known as the

“TDOO FBI file, MID 201, Development of Our Own, 521942, 3-4; MSTA FBI file, letter, J. Edgar
Hoover to SAC, Detroit, 12/8/1942.
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Moslem Holy Temple of Islam—i.e., the Nation ofaisi/>® The available evidence does
not tell us the exact relationship between the EfRIMST, and the NOI, but it seems
that a number of former Moors and EPM members b the ranks of the NOI,
which was growing at the time (see chapter 7).

Despite their claims of having a combined totalesfs of thousands of members,
the various Takahashi/Manansala groups had, atgkek, a few thousand, and probably
only a few hundred by 1944. In fact, pro-Japanes¢éirment was held only by a small
minority of African Americans in the 1943% Nonetheless, the impact of Takahashi and
Manansala’'s groups, due to their geographic spreasl significant, and the fact that
they had a number of different factions exempliftes diversity that could exist even
within one single community in the AAIR.

The Clock of Destiny and the Moorish Constitution Cultural National Club

When the Second World War came to an end withautl#struction of white
America and the rise of Asia, many of those infeehby the MST and NOI began to
lose faith that African Americans would be redeemdddmbership in the MST as well as
the Takahashi/Manansala groups seems to have @dfleonsiderably; as for the NOI,
only Elijah Muhammad'’s faction—which was at the&inmdergoing unique experiences

that were giving it new life (see chapter 7)—wakedb survive.

58| etter, 9/22/1950, [unknown] to Assistant ChiefSiaff, G-2, Intelligence. Wilfred Bey may have hee
Wilfred Little, who joined the NOI in 1947, lateebame the Detroit temple leader, and is notabledorg
the first of Malcolm X'’s siblings to join the NOThe Detroit NOI used the 1474 Frederick Street esklr
through the early 1950s, and it was the templeeatolm joined after his release from prison; see
Malcolm X FBI file, Report, 3/18/1953, Detroit fil&; Malcolm X FBI file, Report, 3/16/1954, Detrdiie
100-21719, 12, 13.

594po|| Proves Sympathy for Japanese is FalBéfsburgh Courier November 7, 1942, 4.
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It was amidst the soul-searching in the afterm&tWorld War 1l that a new
prophecy and teaching appeared that not only exgudaivhy Asia had not yet risen as the
world’s leader, but offered a whole new revelatiout the history and destiny of the
“Moors” and white people. In 1947, the fez-weariigveland resident C.M. (Charles
Mosely) Bey publishe€lock of Destiny®® a booklet that, though it was clearly
influenced by both MST and NOI teachings, contaiwbat was virtually a complete
new set of doctrines. Bey, who claimed to be arolsger and a “8 339 360 Degree
Master Mason,” explained, following the NOI (seapter 7), that the original people on
the earth were all “Asiatics” and that white peopkere created through “animalistic
experimentation” by an Asiatic scientist named affti However, unlike in the NOI
narrative, this experimentation and creation waseda Central and South America and,
subsequently, whites and Asiatics “amalgamatedpufading the whole globe with
people of a mixed ancestf$ In the year 580 A.D'*®the people of the Moorish Nation,
descendants of the biblical Moabite Nation, essdigld throughout the world the Moorish
Empire of the Order of Islam, the first civilizatioThese Moors followed Islam (which
was also, notably, known as “l AM*§*which is not a “mystery religion” that revolves

around a “God,” but rather a “Universal Law"—or “thamatics"—based on “facts.”

80 C.M. [Charles Mosely] BeyClock of Destiny[Cleveland)]: Clock of Destiny, [1947] 200-).
61 Bey, Clock of Destiny60.
62 Bey Clock of Destiny60-62.

%31t is likely that Bey chose this date becauseéleebed that this was the birth of Muhammad, the
prophet of Islam, though scholarship typically datés actual birth to circa 571.

64 Bey, Clock of Destiny57-58. The reason “Islam” is also known as “| AM’because “we have
expressed the highest phrase of creation, nameisselves which symbolizes the letter one (1) ot (1)
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The principal knowledge in the Universal Law is teeience of the 12 signs of the
Zodiac,” otherwise known as the Clock of DestinfisT“science” is essentially a
standard system of astrology mixed with Masonienaices and numerology; human
lives are determined by the position of the eagthtive to astrological signs. Once a
person understands these teachings, he or shel@fitis or her destiny and help create
peace on the earth.

However, by around the fifteenth centdfymany of the Moorish rulers had
become corrupt, despotic, and greedy. To incréeseih oppression of people, instead
of teaching true Islam, they kept the Universal Lsmaret and forced people to believe in
mysteries and superstitions—what Bey calls “Islamiis-and the resulting widespread
ignorance of the Truth led to the corruption o&ifaic society®® To resist their rulers’
tyranny, a group of blond women in Patagonia (intB&merica) invented the mystery
and emotional doctrine of a white Christ and Ma&ristianity. This was a racist and
destructive religion inspired by Islamism, andetged the Patagonians mobilize to
liberate themselves from their oppressive Moorighrs’®’ The creation of this
aggressive doctrine resulted in the rise of the iEamgf the Order of Christ, which
quickly spread and was adhered to by many of thedy’-skinned people of the world
who soon, because they were guided by their ematioon-rational, destructive, unjust,

and racist religion, conquered and oppressed thkliwd/oors/Asiatics. The U.S., in

8% The dating of this is not clear in Bey’s book, there are frequent references to events takingepla
around 400 years ago.

%6 Bey, Clock of Destiny16.

" bid.
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fact, was founded (in 1863—the year of the Emani@paroclamation) as a union
between the various Christian peoples; therefer€anstitution reflects the Order of
Christ’s racist and oppressive ideas, which ardraonto those of the Moorish Zodiac

Constitution "®®

the only true constitution (because it is basetdoiversal Law), which
promotes social and economic freedom and peace.

The Moors and the Christians fought for 364 yelans this ended in 1914 when
the Christians submitted to the “grim Law of Retitibn,” which is part of the Universal
Law.”®® Through this Law of Retribution, the Moors woulel iedeemed. The final stage
of this Law would take place from 1947 to 1954 idgmwhich there would be a
significant social and economic revolution and mbldod would be shed, ultimately
leading to the removal of the white Christians fritva position of the world’s rulers.
Asiatics, however, should not hate all whites; los ¢ontrary, they should realize that all
Asiatics have mixed ancesff§and should work to help inspire whites to abaniter
unjust religion, and the country that uses thagii@h as its foundation, by denouncing
those things themselvés.

It was largely because of this last instructiort Bey’s following of a few

hundred”®received a disproportionate amount of attentiothé&1950s. Several

%8 Also sometimes referred to as the Universal Cariii.
%9 Bey, Clock of Destiny16.
"7 Bey, Clock of Destiny62.
"1 Bey, Clock of Destiny62.

""21n 1958, it was reported that his followers numb8®; | have not seen other estimates of the gsoup’
size. See Sanford Watzman, “Tax Men Crack DownMwors’,” Cleveland Plain DealerJanuary 10,
1958, 11.
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members of Bey’'s Moorish Constitution Cultural Matal Club believed not only that
they should not have to remove their red fezzesmerican courts (a, by that time,
twenty-year-old tradition in the MST), but also tifzey did not have to register for the
draft. As a result, in 1952 and 1953, the group mwasstigated by the FBI and three
young members were convicted for draft evadiGBy 1956, after the expected end of
white supremacy in 1954 had passed without sigmtichange for African Americans,
Bey had become more critical and separatist, arsdisgaiing cards to members that
stated that the U.S. “never allowed descendantseofiefeated Moorish nation of this
hemisphere to ever become citizens of this UniateStRepublic* “Legally,” the card
continued, “the Dred Scott decision oaths in 18%d the union of 1863 exempted me
from all taxation of the 48 union stat€$>Influenced by this claim, some of the Club’s
members began refusing to pay all taxes—includalgsstaxes—and were, as a result,

convicted for actions related to their tax eva<idn.

" Dannin, 32; “Red-Fezzed Youth Jailed as Evadeieteland Plain DealerAugust 28, 1952, 8; “Probes
Report of ‘Draft Free’ Club,Cleveland Plain DealerSeptember 11, 1952, 4; “Lawyer-Client Rift is
Patched, Cleveland Plain DealeMay 28, 1953, 14. Unfortunately, it appears thatFBI file concerning
this incident (file 25-HQ-354772) was destroyed #96; letter, Department of Justice to the author,
January 14, 2013.

74 Jerrold Ballinger, “Tax? No Moor'll Pay; It's Jalell for Bey,” Cleveland Plain DealerDecember 3,
1956, 1, 9.

" bid.

7% See Ballinger, “Tax?”; “Melancholy Bey Is Judgeghin in Tax Refusal CaseCleveland Plain Dealer
December 17, 1956, 43; “Moorish American’ Sentehte Jail,”Cleveland Call and PosMay 4, 1957,
6A; Sanford Watzman, “Tax Men Crack Down on ‘Mogt<leveland Plain DealerJanuary 10, 1958,
11; “Moorish’ Leader Given Chance to Avoid ContetfigCleveland Plain DealerJanuary 17, 1958, 31.
C.M. Bey appears to have been opposed to the aabiost least one of these individuals—the unidiexti
person who broke off from C.M. Bey and formed hismarganization using the Clock of Destiny name;
see Charles Mosley Bey FBI file, 63-HQ-4276.
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The most publicized of Bey’s followers, was Emni&tinelli” Cobb (Ahmad
El), whose sensational trial in 1954 left a lastimgression for Cleveland’s African-
American residents and likely influenced the stemgjance taken by the Club members
in the late 1950s. Cobb had been a well-respedacdefin Cleveland’s black community
since the late 1930s when he, while still a teendgggan receiving attention for his
dancing skills, impressive looks, moral behaviawvavering confidence, and race
pride!”” Cobb, however, had many sides. His ardent rade jmd inner strength had
likely developed in response to both his fathevism @efiance of white oppression and
his mother’'s murder at the hands of the Ku Kluxrk¥ehen he was around four years
old.””® 1t was likely primarily due to this background ti@obb, much like Malcolm X,
was drawn to Islam. He donned a fez, grew a béaghn studying various “mystical”
teachings, became a member of C.M. Bey’s Moorishs@iution Cultural National
Club, and taught Bey'’s ideas to his numerous haagerwho called Cobb “the
Prophet.””® Perhaps partially because of the influence of 8égachings on race, and

certainly because the popular Cobb had many weitefe admirers, it was becoming

" See, e.g., “Quinzette Social Swingstelgveland Call and PosSeptember 29, 1938, 4; Gympsey,
“Social Whirl,” Cleveland Call and PosDecember 11, 1943, 6A; “Gay Associates Give Panityl
Contest,"Cleveland Call and PosMay 3, 1947, 14B; “Social LightsCleveland Call and PosApril 10,
1948, 7A; Bob Ferguson, “Emmett Cobb’s Life MadeaHlines, Death Goes Unnoticeleveland Call
and PostDecember 16, 1999, 6C; Ryan Miday, “ClevelanddreyEmmett Cobb, a.k.a. ‘Tonelli’,”
Cleveland Call and PosFebruary 2012 (appeared in five parts). Cobbalrigf even danced with
Josephine Baker when she was performing in Cledalad951; see Raoul Abdul, “The Truth about
Youth,” Cleveland Call and Posfune 23, 1951, 5B.

"8 June V. Williams, “Sister Devotes Life to WinniBgother's Freedom,Cleveland Call and Post
December 20, 1969, 11C; “Death Ends Long BattléHfer Brother’'s FreedomCleveland Call and Post
March 6, 1971, 6A.

" See Marty Richardson, “Parade of Girls Put FirayetProphet’,”Cleveland Call and PosApril 17,

1954, 1A, 3A; Woody L. Taylor, “Tonelli Denies Clyas; Will Be Own Lawyer,Cleveland Call and

Post April 24, 1954, 1A; Cobb claimed to have earrfe@¢ degrees—one from the Neotarian Fellowship
in Kansas City, one from the School of Applied Hgfogy in New York, and one from Bey's Moorish
Constitution Cultural National Club.
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common knowledge that he had several white girlfiseand even a white wife, whom he
married in 1949%°

Cobb’s defiance of white expectations for Africaméricans in the early 1950s
had irritated many of Cleveland’s residents, espbgiit seems, the local police. In 1950,
a white police officer initiated a fight with Cobbat ended when Cobb fractured the
officer’s skull. Cobb was arrested, but, because&® acting in self-defense, was found
innocent of any wrongdoin§* The next year, Cleveland police accused Cobb of
threatening young women to work as prostitutesior, a charge that Cobb vehemently
denied’® The police’s antagonism came to a head in Apf4l@&hen Cobb was charged
with the rape of a fifteen year-old African-Amenicgirl and with using hypnotism to
make several young women—mostly white and from €lkwd’s nicer neighborhoods—
to work as prostitutes and petty criminals for Hffiwhen he appeared in court, Cobb,
citing Bey's teachings, refused to take off his tée judge then had the bailiff forcibly
remove it, cited Cobb for contempt, and made hintengo a psychiatric evaluatidf.
Cobb, who denied all charges, refused a court-aygaiawyer, and during the trial did

not cross-examine any of the state’s witnessesdiddne call to the stand any of the

80 Richardson, “Parade of Girls.”

8lwTonelli’ Freed of Fracturing Officer’s Skull ilNight Brawl,” Cleveland Call and Posfugust 12,
1950, 8A.

82«probe Gang Terror against Domestids|éveland Call and Posfune 30, 1951, 5D; “Denies Threats
Made to Girls Were His,Cleveland Call and Posfuly 7, 1951, 2A.

83 Richardson, “Parade of Girls”; Woody L. Taylor3%000 Bail Set by Judge on 11 CounBléveland
Call and PostApril 17, 1954, 1A; Taylor, “Tonelli Denies Chag/;

84\Woody L. Taylor, “Sets Sanity Test for TonellGleveland Call and PosMay 8, 1954, 1A.
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forty-one witnesses he had subpoenaed for his sef&hiThroughout the trial, he yelled
at the judge for being biased and for not havirggatthority to try Cobb, who, he
claimed, was not subject to the U.S. Constitut©m. Bey, meanwhile, sent a telegram
to the Attorney General to make him aware of supgasjustice being committed in
Cobb’s case, claiming that “a Moorish American urttie Great Seal Law of Islam,
cannot legally be tried by a Christian Jury of @murt.”’®° The sensational nature of the
case made it the subject of intense interest ineld@d and even garnered it some
national attention in the black press.

Despite the fact that the state’s case restedysotethe testimonies of Cobb’s
female accusers, in mid-May, Cobb was found guiityall counts. He received a
sentence of fourteen to sixty-eight years, thoughk aventually sent to a hospital for the
insane for an undetermined amount of time. But\ywestks after the verdict was handed
down, the reporter covering the case for@ad and Positnterviewed Cobb’s accusers
who now were being tried for their participationtire crimes. At this time, they publicly
recanted their statements, saying that the pohdepnomised them lighter sentences in
exchange for them saying that Cobb was leadingstipution and crime rind’ Their
new stories, however, went ignored and Cobb woatdsae his case reopened until

1971.

8%\Woody L. Taylor, “Tonelli Gets 14 to 68 Year£leveland Call and PosMay 15, 1954, 1A, 2A.
86 «gidelights from Tonelli Trial,"Cleveland Call and PosMay 15, 1954, 7D.

8"\Woody L. Taylor, “Bitter ‘Prophet’ Snarls in CéllCleveland Call and PosMay 29, 1954, 1A, 3A;
Woody L. Taylor, “Prison Looms for Witnesses indlrof ‘Prophet’ Tonelli; Two Charg ‘Doublecross’,”
Cleveland Call and Posfune 5, 1954, 1A, 3A.
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More than simply being a demonstration of yet aaottoctrine in the AAIR, the
story of Cobb and the rest of C.M. Bey’s group giue some background to one of the
more well-known directions that those believingMoorish nationality” would take.
Since the time of the AAIR, throughout the courttrgre have been a number of news
reports about Moorish Americans who openly rejethd bound by the U.S.
Constitution and have been charged because ofréfasal to pay taxed® In several of
these cases, these individuals have cited C.M.Begchings.

Independent Muslim Mystics and “Sufis”

One of the main goals of this dissertation is tmpout that, particularly after the
first phase of the AAIR (1920-1925), Islam had beegopular enough in the black
community that the period saw thousands of Afridamericans from a wide variety of
backgrounds and drawing from very different sourbegin claiming to have Islamic
identities. In one interesting case from 1928,Bhiash press discovered that a fez-
wearing African American named George was selloffee on London streets and
claiming to be a Muslim Turk® Although most black Americans embracing Islamic
identities were involved with one of the numerosiaric organizations in the AAIR,
others, like George, for whatever reason, werengisdly independent figures who used

their own knowledge and experiences to createndiskslamic identities.

88 E g., Dan Barry, “In Tax Scheme, Greed is Linke®eparatism,New York TimeDecember 8, 1997,
1A. It appears that in the 1970s, Richardson Dhigle faction (for which Sheik Clarence R. Reynalgls
was its spokesman) was possibly influenced by @&4/'s teachings; see Carl Schoettler, “Howard $tree
Temple Guides Moorish Science in U.Baltimore Evening Sydanuary 20, 1978, B1. In 2011, a number
of Moors made headlines across the country whentibgan claiming to have deeds that gave themsright
to foreclosed homes. These individuals were applgreelievers in Bey’s idea that the U.S. Consiimt

did not apply to them.

89 «Tyrkish Coffee Vender Turns out as AmericaBHicago Defende(City ed.), June 30, 1928, sect. I, 1.
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A few of these types of figures from the AAIR’sdiiphase were already
examined: the Muslim mystics in New York. After B)2robably largely due to the
popularity of Drew Ali’'s MST and the UNIA’s Islamdyia, there was for a few years a
surge in numbers of these Muslim mystics. 1927 ,dvar, seems to be the peak year,
after which mystics in the black community for thest part returned to promoting a
vaguer “oriental” identity. But because Islam wasreasingly held as a legitimate
identity for African Americans, the distinctly-Musi mystics did not completely
disappear. These mystics capitalized on the fattigham in African-American culture
was still far from standardized. The Islam thattheomoted, just like the Islam in
African-American Islamic organizations, was draweonf the various deterritorialized
sources of religion: literature about Islam, vas@xisting cultural expressions of Islam,
and Muslim immigrants. The mystics, notably, freghecalled themselves “Sufis,”
perhaps because of the growing popularity of therSystic in the U.S. due to the efforts
of Gurdjieff, Inayat Khan, and even the Ahmadis.

Most of these mystics, like most entrepreneurs igdliyehad short or at least very
modest careers. One example is Hazrat Inayet Alieat Indian who posed as a beard-
wearing, long-haired East Indian Hindu “Sufi Mystié° Ali traveled between
Milwaukee and Hartford from 1926 to 1929, settipghis main headquarters in New

York City.”®* Like the other New York City mystics, he sold #pial services, though

99| know of only one instance in which he employkd term “Sufi”: in his advertisement in tBetroit
Free PressSeptember 22, 1928, 8.

9! See, for example, “8 Free Lectures by the Grean®al Mystic” [advertisementMilwaukee Sentinel
July 28, 1926, 7; “Hazrat Ismet Ali To Lecture Hgrdartford Courant May 7, 1927, 7; “Your Only
Opportunity” [advertisementBridgeport TelegramMay 28, 1927; “Wife Lost in Cult MysteryPubois
Courier, July 31, 1929, 6; also see his advertisementsafhzeared every Saturday in fbetroit Free
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like Suleiman he started a small religious orgaiorathe Kabaa Alif, before being
arrested for fraud in 1929, for which he was secgdrto serve one to five years in
prison/®? Another small-time mystic was Sufi Akbar, whoseextisements appeared in
Detroit’s black newspaper in 1934 and who may Haiefly shown up in New York
City in 1938’% Though these two figures made little impact, a édthe other mystics
and “Sufis” in the AAIR had a notable influencedahis section provides brief profiles
of them.
“Sufi” Muhammad Yusuf Khan

Although | have already discussed Khan’s work aglamadi and mentioned in
passing his identity as a mystic, because he sagarate and relatively successful career
as a Muslim mystic, it is important to include himthis section. Khan, it should be first
understood, was not a complete charlatan, as oglet suispect after learning about the
displeasure of the Ohio-Pennsylvania community Sufd Bengalee’s denouncement.
Being an Indian Muslim immigrant, Khan probably heagbosure to Sufism as a child,
and these ties were surely reinforced when he gomth the Ahmadis, a group that drew
from the Sufi tradition. In the U.S., as has beantioned, Sadiq in fact promoted the
association of the Ahmadiyya movement with mystarad occult groups and in a few

issues during 1921-1922, tMoslem Sunrisean advertisements for an “Occult Circle”

Pressfrom August 25 to September 29, 1928 and the &Btjmention of him in the religious sections of
New York City newspapers from 1927 to 1929.

924Ali’'s Mysticism Didn’t Foretell Prison Term,Chicago Defende(City ed.), January 11, 1930, 11;
“Cult Leader's Nationality Puzzles New Yorkers; i@lavlan A Fakir,”New Journal and Guidéugust 3,
1929, 12.

93 See the fall 1934 issues of Detroitsbune-Independentiis 1938 appearance will be discussed below,
in connection with Sufi Abdul Hamid.
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that was probably led by Latina/o Ahmadi convemt§ ampa, Floridd®* The occult,
then, was understood as an acceptable part ofAblu8adi Islam.

Khan, however, was different from Sadiq in thashkl spiritual services in the
same way the Muslim mystics had. Khan was not &ciaf Ahmadi missionary, so he
had to support himself financially, and this washably one of his means for doing so.
Using the titles of “doctor” and “Sufi,” he begadvertising himself as a Sufi lecturer in
as early as 1929° From a business perspective, emphasizing Sufissravemart
decision, as Gurdjieff and Inayat Khan had begypufarizing Sufism as a legitimate
practice for Americans.

After his expulsion from the Bengalee’s Ahmadi coamity in 1934, Khan left
for India and eventually returned to Cincinnati,aemdthe group he first founded
remained loyal to him into the 1940 However, he appears to have increasingly
focused his energy into selling spiritualistic seeg. He apparently (probably because it
was more popular for U.S. audiences) frequently $he overtly Islamic identity and
promoted himself as a vague oriental astrologidt“ametaphysician.” For the next
twenty-five years, “Dr. Yusuf Khan” gave speechesgaaious churches and sold his

services all around the eastern U.S., includingprsingly, in the Ohio River Valley

94 Moslem Sunrisé (October 1921): 4Moslem Sunris& (January 1922): 74loslem Sunrisé (April
1922): 82.

9% For example, see his advertisements inashington Postn January 22 and 23, 1929.

9 See MOA FBI file, Report, 1/15/1944, Pittsburdle f.00-6685, 2; DanniRilgrimage 99 and notes
(which points out that he briefly retained the lbyaf Akram); as well as Khan’s name in Cincinngity
directories from the 1930s, available on AncestnncThe MOA FBI file also shows that in the 194@s h
occasionally visited the group of Muslims in Bradkpwhich had been led by the Lahori-Sunni Saeed
Akmal until around 1941.
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region/®” Khan may have even had a black imitator: anotheiyDsuf Khan, who
claimed to be from Liberia, advertised himself ilev@land’s African-American
newspaper in the 1956%
Sufi Rajaba

Ohio was in fact a rather popular location for Misinystics, probably because
of the strong presence of African-American Islaeréh In addition to the two Dr. Yusuf
Khans, a Sufi Akbar Khan from India—who may haverbéhe same person as the Sufi
Akbar in Detroit and New York—Ilectured on Yogic [gdsophy and “mental control” in
Youngstown in 1936° Perhaps the most popular independent Muslim mirst@hio,
however, was Sufi Rajaba.

In 1915, A. Gilmo Rodez and his wife, Alia, a blazduple, moved to Chicatfy
where Alia soon opened an “Oriental Beauty ShopVlsith she manufactured various
“oriental” clothes™ In 1919 and 1920 she claimed to have spent sigmifitime in the

“East” where she gained knowledge to improve hedpets®®? Her husband, who used

97 «pstrologist and Metaphysician at Radcliffe ChufchAtlanta Daily World October 28, 1941, 2; “Don’t
Tip Ht to Moslem Girls,”Zanesville SignalOhio), June 18, 1943, 10; “Church NewAtfanta Daily

World, November 24, 1955, 2; the advertisement “HeaDesuf Khan (of Pakistan)” appeared in several
issues of thétlanta Daily Worldin 1955 and 1956; khan also continued to appeadyertisements in the
Pittsburgh CourierandCleveland Call and Posh the mid-1950s.

"98«Dr. Yusuf Khan,”Cleveland Call and PosMarch 21, 1953, 4A.
"994gyfi Akbar Khan to Talk Here on Yoga Philosophygungstown VindicatpMarch 13, 1936, 10.

800«Beauty Has Brilliant Opening,Chicago DefendefNtl ed.), July 27, 1928, 12; “Mme. Rodez [M]oves
into New and Better QuartersChicago DefendefNtl ed.), July 20, 1918, 19.

801«The Law of Retaliation,’Chicago DefendefNtl ed.), June 10, 1920, 12; “Beauty”; “Mme. Rodez
[M]oves.”

802«Mme. Rodez Returns from VacatiorGhicago DefendefNtl ed.), September 27, 1919, 16; “Display
Ad 46,” Chicago DefendefNtl ed.), September 25, 1920, 11.
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the title of “doctor,” would himself open what heomised “to be the largest lodge
regalia and church supply house of its kind ownedl@erated by [an African
American].®® The “lodge regalia” reference here perhaps hetpta@s why, in 1919,
the couple hosted at their home the white Shrieedtof the Pennsylvania regi@i By
the early 1930s, when the couple was heard of méith was after they had moved to
Cleveland, Gilmo—who now often went by the titlefiSRajaba and claimed to be from
the “East” himself—was claiming for himself an Isie heritage and held a number of
parties for his nephew, “Sufit Ali Raza [Rodez](irportedly from Calcutt&’® Attending
those parties were apparently individuals from et of ethnic and religious
backgrounds, including local immigrant Muslimssétems that before his death in 1948,
Rodez sometimes acted as a local Muslim leaden &keng responsibility for ensuring
a respectful religious burial of a fellow Musli#ff. In addition to his activities with
Cleveland’s Muslims, the turbaned Rodez ran a &k Advice Shop” from where he
reportedly promised to heal minds by using varidugls®®’ Despite his Muslim and
“Eastern” origin claims, however, census and dedbrds confirm that he was born in

Puerto Rico, and his obituary notes that appardr@bause of his skin tone and other

803«City News in Brief,” Chicago DefendefNtl ed.), June 3, 1922, 4.
804 «“prominent Mason in City,Chicago DefendefNtl ed.), April 12, 1919, 14.

805 Alexander O. Taylor, “Ohio State NewsChicago DefendefNtl ed.), March 11, 1933, 24; Vernon E.
Williams, “Cleveland,”Afro-American March 4, 1933, 14. This last source says thaeReehs currently
(1933) planning on making Cleveland his home.

806 “amid Abdul Buried with Ancient Moslem RitesCleveland Call and PosMay 12, 1934, 7.

807«Dr. Rodez of East India to Appear at Local Chytdpittsburgh Courier January 18, 1941, 3; “Display
Ad 18,” Cleveland Call and Posfpril 19, 1947, 11A; “Dr. Rodez Denies He’s Spiglist, ‘No Turban
Wearer',” Cleveland Call and Posfilune 26, 1948, 11B; “Spiritual Aides Hit Policeag,” Cleveland Call
and PostJune 19, 1948, 12A.
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physical features, “[e]arly in life his similaritg appearance to an East Indian seer
caused him to make a serious study of East Indiatoms; [and] to affect the dress,
habits, and religious demeanor of the Moslef18.”

Father Hurley, Elias Mohammed Abraham, and “AralSarence”

The ease with which an African American might begitake on in his or her
identity elements of Islam can also be seen ircse of Father George W. Hurley.
Hurley, an African-American “mystical’/“spiritualpreacher whose message was very
much based in Christian discourse, establishe®23 the Universal Hagar Spiritual
Church in Detroif® While it is likely that Hagar was chosen not bessaaf her
connection to Ishmael and thus Muslims (as Islanaidition holds that Muhammad is a
descendants of Ishmael), but rather because sha wab-known biblical slave, it
reflects how close an African-American could getaking on an “Islamic” identity.
Hurley’s church, in fact, shared much with the “tngel” Islam movements of the AAIR.
This “prophet,” like Wallace Fard later, claimedidity; like Paul Nathaniel Johnson
(who also, to a degree, claimed divinity), he steelsidentification with Ethiopia and
Egypt; and, similar to Johnson, Suleiman, and Diinwhe used elements of Islam-
styled Freemasonry, creating for his Church’s mesiaeMasonry-like fraternal order in

which they wore on special occasions a scarf, gaieapron, and an image of the Al

808 «Hold Final Rites for ‘Dr.’ Rodez Spiritual Advisg Cleveland Call and Posbecember 11, 1948,

11B; U.S. Department of Commerce, Bureau of thesGgnFourteenth Census: 1920: Population (Cook
County, lllinois, 1920), 5A; World War | U.S. DraRegistration Card A-1702. After researching Rodez
came across the following web page which remindedariook for Rodez in census records. “Cleveland’s
Sufi Rajaba,” Cleveland SGS, Dec. 6, 2008, httievkelandsgs.com/blog/?p=157 (accessed November 20,
2010).

809 0n Hurley, see Hans A. Badte Black Spiritual Movement: A Religious Respdadeacism
(Knoxuville, 1984), 86-94.
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Seeing Eye—all pieces employed by Drew Ali. In &iddi Hurley stressed “mystical”
and oriental knowledge, and his movement frequarggd Levi Dowling’sAquarian
Gospe] the same book used by Drew Ali for kisly Koran

Hurley developed some of his ideas under the dindictence of a self-
proclaimed Muslim spiritualist. Jacob S. Dormathis first scholar to discuss the figure
known as Elias Mohammed Abraham, who was an impbimfluence on Father Hurley
in 1930%%° That year, “Reverend” Abraham was the group’s f&sor of the Arabic
School.®* Hurley believed not only that Arabic was “the laage ... spoken by the
prophets, from Adam to Prophet Jesus, then to Maoteahi’ but also that Arabic was
important “in case we need our Arabian brethreelp 2 He, in addition, felt that
Islamic doctrine was “a Spiritual doctrine and fane doctrine that we are preaching,”
and, therefore, that Muslims could legitimatelyiéet that he was a legitimate
prophet*® This last assertion may have been an attempirg Bifrican-American
Muslims into his community.

In 1930, Hurley (under the name Aboonah Adam), withaham as a co-author,

produced the booklet “Arabian Science,” which corgd introductory lessons in Arabic,

819 Jacob S. Dorman, “A True Moslem is a True Spaiist’: Black Orientalism an@lack Gods of the
Metropolis” in The New Black Gods: Arthur Huff Fauset and the pufdAfrican American Religions
eds. Edward E. Curtis IV and Danielle Brune Sig&ioomington, IN: Indiana University Press, 2010),
116-42. Also see Aboonah Adam [George W. Hurley Blias Mohammed Abraham, “Arabian Science”
(Detroit: Universal Hagar’'s Spiritual Associatid30), in the Father George W. Hurley Collection,
Wayne State University, Detroit. | would like taattk Jacob Dorman for providing me with a copy ad th
booklet.

811 Adam and Abraham, 4.
#21bid., 3, 2.
813 bid.
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a brief biography of Muhammad (emphasizing hisialist qualities), some sayings
attributed to Muhammad, and common Islamic expoessiln addition, at the end of the
preface to the booklet, Huley told readers thabéleeved the very “mystical” Islam-type
idea that “a true Moslem is a true Spirituali&t™”

Who Elias Mohammed Abraham was is somewhat of denysLike Abdul
Hamid Suleiman, interestingly, he claimed to bédaabian who could speak twenty-one
languages. While Dorman proposes that Abraham wssilly a man known
alternatively as Elijah Martin, Elias Martin, amghssibly, Elijah Mohammed—an
African-American Sunni convert under Satti Majiseé the next chapter)—there is no
direct evidence to support tfS.1t is possible that Abraham was in fact an alias o
Suleiman, though it is more likely, given the fa@t Detroit was home to the largest
Muslim community in the U.S., that Abraham was ashtu immigrant living in Detroit.
However, given his affiliation with someone who siavam as a “spiritualist” religion, it
is also possible that Abraham was a former Musligstia or perhaps an Ahmadi. Itis
noteworthy that Paul Nathaniel Johnson, in the s@¢o-last issue of thiloslem
Sunriseto be published in the 1920s, conveyed to reatiats

The Quran is a poem, a code of laws, a prayer kanakthe word’s best Bible

combined. THE MAN UNIQUE! THE BOOK UNIQUE! As in l@oking-glass we
behold theMASTER SPIRITUALIST of the world intoxicated with the gifts of GStf

814 bid., 4.
815 Dorman, “A True Moslem,” 118.

818 Djn, “Living Flora—And Dead,” 15.
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In other words, Muhammad, the prophet of Islanithe master spiritualist"—an
idea that was popular in Western “mystical” Islaaditiorf'’—and readers of the Qur'an
might have access to this spiritualism. This ide@esponds with Hurley’s view of
Muhammad. It is not known if Elias Mohammed Abrahagneed with Hurley’s
interpretations, but if he did, Paul Nathaniel J@mmay have been the reason why.

Sufi Abdul Hamid

Perhaps the most well-known independent Muslim imystthe AAIR was Sufi
Abdul Hamid. Throughout his career he told varystgyies about his supposed African
(Sudanese-Egyptian) background and internatioaaéts, but when faced with serious
legal issues he stated that he was born in Philait® and had in fact changed his
name from Eugene Brown to Sufi Abdul Hamid in 19@%n he converted to Islam,
possibly while affiliated with the Ahmadis in Chig®*° There was a rumor that later, in
the late 1920s/early 1930s, while still in Chicalge,had transformed his persona into an

oriental mystic named Bishop Consharikirand led a movement trying to obtain jobs

87 The idea that Muhammad was specifically a “spifist”—a genuine communicator with God—can be
traced back, in the modern West, to Emmanuel Smeatg and was an idea popular in the American
spiritualist movement; see Bowen “Scientific Radigj’ 315-316. Perhaps not coincidentally, in theyve
same issue of thdoslem Sunriséhat Johnson’s “master spiritualist” comment appéan, there is an
article on Swedenborg and the similarities of listdnes to the Ahmadis’; see “Swedenborgian Chtirch
Moslem Sunris8, no. 1 (1924): 36-37.

818 However, another account holds that he was bobivell, MA.

819\Works Progress AdministratioNegroes of New YoifNew York: Works Progress Administration,
1939); Roi OttleyNew World A-ComingNew York: Arno Press, 1968), 116; Claude McK&igrlem:
Negro MetropoligNew York: E.P. Dutton & Company, Inc. [1940]),a%‘Egyptian’ Born in
Philadelphia, Pa.,Philadelphia TribungJuly 4, 1935, 14; Marvel Cooke, “Mme. Sufi Up f8entence,”
New York Amsterdam Newdarch 19, 1938, 1.

820 Unfortunately, | know of no direct evidence ofshSufi was reportedly affiliated with ti@hicago
Whipnewspaper at the time, but | have not been alitectie copies of the paper’s issues from the late
1920s and early 1930s.
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for African American$?! Whatever the truth of these stories, by the eE®B0s Sufi
Abdul Hamid had emerged in Harlem as a boistercaysed, and turbaned, black labor
activist %2

The earliest extant reports about Sufi come fro8219hat May, he began giving
long and apparently inspiring speeches at UNIA imgstin New York, making him one
of the most popular black nationalist speakerhéndity that summe¥-> He quickly took
on the role of an activist leader and in June he aveested leading (probably with
several UNIA followers) a picket of a Woolworth'see for not hiring African
Americans®?* At that point, Sufi was affiliated with a laborgamization known as the
Industrial and Clerical Association of Harlem, lbytlate summer he was representing
what was called the Oriental and Occidental Sdierféhilosophical Societ§?
Preaching from Harlem street corners a pro-Garveysage about the necessity of blacks
to organize to ensure that they would have job$idtegained enough of a following that

he decided to run for the Assemblyman position Enkhttarf?® By September, after

821 McKay, 185-186. One report indicates that Hamig wknamed “Philadelphia Slim”; Ebenezer Ray,
“Race-Uplift’ Groups Stage Early Morning Battle 583" Street and Lenox Ave.New York Age
September 10, 1932, 1.

822 \villiam Muraskin, “The Harlem Boycott of 1934: Bile Nationalism and the Rise of Labor-Union
Consciousness)’abor History13, no. 3 (1972): 361-73; Ethel Payne, “Sufi Crehglarlem’s Spirit in
Early Days,”"New York Age Defendexov. 12, 1955, 1-2.

823 Hon. L.W. McCartney and [William] Van Reid, “Nework Division,” Negro World May 28, 1932, 2;
Hon. L.W. McCartney and [William] Van Reid, “New YkoDivision,” Negro World June 18, 1932, 2;
“New York Division,” Negro World July 2, 1932, 2.

824413 Jailed for Picketing N.Y. Woolworth StoreChicago DefendefNtl ed.), June 25, 1932, 4.
825 “Race-Uplift’ Groups,” 1.

826 \/ere E. Johns, “U.N.I.A. Inc. Opens Convention ¢leith Extensive Program; Garvey Withdraws
From The Negro World,New York AgeAugust 13, 1932, 1, 7; “Tammany Bars Post RengrhiXew
York Evening PostAugust 24, 1932, 3.

290



failing to be elected, he led his Oriental and @ental Society in a raid of the New
York’s UNIA Tiger Division (which itself had somslamic influences§?’ with whom

he was frustrated because they had refused toaltrhis efforts to boycott businesses
that refused to hire African Americaff§.Almost nothing is known about Sufi's Oriental
and Occidental Society, other than it being saad itrwas “made up for the most part of
[black] people who have some East Indian bloBdlt is certainly likely that a number
of its members also had connections to the UNIA, that, just like the Moors and the
NOI during the Great Schism, Sufi was able to difaese individuals to his organization
precisely because of his Islamic identity would énaesonated with those who had been
exposed to the UNIA’s Islamophilia.

However, it seems that with the raid on the Tigardbon, Sufi had significantly
overstepped his boundaries. Both the UNIA and Haftied had enough of his activities
for one yeaf?° and Sufi seems to have left the city. He did mp@ear again in the press
until the summer of 1934 when he became a majardig the popular picketing
campaign calling for jobs for African Americafie.Then, in January 1935, after
disappearing for a few months due to an unsucddssgfal attack against him, Sufi made

headlines again when he was arrested for makingpbcpspeech without a permit and

827 On the Tiger division, see HilGarvey Papers7: 308, n. 2. The Tiger division was a militariX/1&
division that in 1931 hosted in New York severaldiiltn military men from overseas as speakers (ak wel
as, interestingly, Manansala); see “Tiger DivisidnY.,” Negro World May 2, 1931, 3.

828 Johns, “U.N.L.A.,” 7; “Two Injured When Garvey Rams Riot,”Chicago DefendefNtl ed.),
September 10, 1932, 13; “Wreck Club Rooms in ‘Batyddrive,” New York TimesAugust 31, 1932, 2.

829«Two Injured.”
830 gee, for example, The Man at the Window, “Lookindife,” New York AgeOctober 1, 1932, 5.

81 See Muraskin, “Harlem Boycott.”
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selling a book without a licen§& While in one newspaper report it was said that Suf
had been charged for preaching athel$tthe booklet that he was selling used
“mystical” religious—and even Islamic—themes anthbyls. Claude McKay described
the booklet as follows:

The frontispiece contained a photograph of theaeld Sufi and under it this
verse from Omar Khayyafi:

Oh! My beloved, fill the cup that clears

Today of past Regret and future Fears:
Tomorrow:—Why tomorrow | may be

Myself with yesterday’s Seven Thousand Years.

The thin pamphlet of 24 pages purports to be tatyi®f the Negro race
and ranges through the ancient world of Egypxtols Hermes Trismegistus as

the greatest black man—he had discovered andecréa “immortal works

known as the ‘Caballah’ which is now in the hanfithe Jewish Race and

considered one of the world’s greatest philosahichievements>>

Even if, as Sufi's lawyer claimed, this booklet tained “absolutely nothing
relevant to Sufi's actual avowed doctrin&&>1t is still important that this booklet was,
like Sufi's appearance and message, clearly drafwomg both the “mystical” Islam and
black nationalist traditions that had been insgiso many of the Islamic movements in

the AAIR. Other reports indicate that when preaghBufi read from the Quran and

82| ou Layne, “Sufi Abdul Hamid, In Stormy Court Seetdeld Without Bail, New York AgeJanuary
19, 1935, 1, 2; “Harlem’s Hitler Gets 20 DayBfooklyn Daily EagleJanuary 21, 1935, 2.

83| ayne, 1.

834 Omar Khayyam was an eleventh-century Muslim poetastronomer whose poetry was popularized for
English-speaking audiences in the mid-nineteentitucg through Edward Fitzgerald’s translations.

8% McKay, Harlem, 205.

836 «gyfi Abdul Hamid Sentenced to 10 Days in Workhgiuglagistrate Brands Him Professional Faker,”
New York AgeJanuary 26, 1935, 1.
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sometimes had Muslim immigrants in his organizatj@uch as a purported Egyptian
“sheikh” named Hafiz Mandal&}/ and a man called Sufi Akbar (perhaps the same
person as the Sufi Akbar in Detroit in 1934 or $wi Akbar Khan in Youngstown in
1936) who performed the Islamic ritual part of Hdimifuneral in 1938, which also had
Buddhist and Christian rituafs®

Over the next few years, while he continued botfanizing labor activities and
facing legal prosecution, he was working on adddaigrojects. In 1935, he began
traveling through North Carolina to gain suppord &nancing for an African-American
pilot, Ace Hawkins, to serve in Ethiopia’s milital? He also married two of Harlem’s
most influential female fortune tellers. First wdadame St. Clair, the “Queen” of
Harlem who in 1935 had allied with Ellsworth “Bunipjohnson to prevent the white
gangster Dutch Schultz from taking over Harlem’arfibers” (lotto) racket that she
dominated®*® Their rocky marriage ended with St. Clair's ariesvarch 1938 after she

shot several times at her husband, purportedlyingdss front teetfi*! Soon after, Sufi

87 Al-Maqdissi, “The Muslims”: 29-30.

838«0ld Hymns Stir Sufi Mourners Afro-American August 13, 1938, 6; “Plane Crash Fatal to ‘Harlem
Hitler’,” New York TimesAugust 1, 1938, 1. For the Sufi Akbar in Detrsiée the October through
December 1934 issues of Detroitebune Independent

839 5ee Archie Waters, “Flying Club Established in @dyn Store by Ace Hawkins, Former Lightweight
Boxer,” New York AgeDecember 31, 1938, 5; Sherry Sherrod DuPree anddrt C. DuPree, eds.,
Exposed!: Federal Bureau of Investigation (FBI) Wssified Reports on Churches and Church Leaders
(Washington, D.C.: Middle Atlantic Regional Pre$893), 28-29. | have not been able to acquire Sufi’
full FBI file.

840 The St. Clair-“Bumpy” Johnson-Schultz drama wasghbject of the 1997 filldoodlum Sufi,
however, does not appear in this movie.

841 Cooke, 1.
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married Madame Fu Futtam, another fortune tellerauthor of a dream bo&®
Together, they led Sufi’'s Universal Temple of Trattity, which Sufi had opened in
early 1938. While this organization did not hav&@rang Islamic element—it was
primarily Buddhist-inspiref*—its “temple priest” used an Islamic name, Yusef
Mohamid, and Hafiz Mandalay and Sufi Akbar may hale® been membefé’ Only a
few months later, on July 31Sufi’s life was cut short when he died in a plarash on
Long Island. His new wife, who claimed to be aldedmmunicate with Sufi’s spirit and
believed that he would soon resurrect, continuadiahe Temple for a few months; but
there are no reports of it existing after 1§%8.
The Relative Prominence of Sectarian Groups in thAAIR

The existence of a number of smaller sects angpemtdent mystics in the AAIR
reflects the degree to which the AAIR was very mtiehproduct of deterritorialized
Islam. During this period, Islamic ideas and symshwére circulating and being
combined in very novel ways. In almost any Northaty east of the Mississippi River,
one could find multiple forms of Islam in the loddhck community. Although most
forms had a Garvey/black nationalist tinge, “myatidslam remained a strong current,

and more and more African Americans were going bdybe Islam they were first

842«Negro Cultist Dies in PlaneXew York SunAugust 1, 1938, 6. Her dream book Wée 5 & 7 Race
Magical, Spiritual Dream BoakShe also possibly wroteu Futtam’s New Startling Facts

843 Raymond Julius Jones, “A Comparative Study of gtelis Cult Behavior Among Negroes with Special
Reference to Emotional Corporation Conditioningtbes;” Howard University Studies in the Social
Science£, no. 2 (1939): 120-23

844 «\widow Smiles at ‘Black Hitler's’ Rites,Chicago DefendefNtl ed.), August 13, 1938, 3.

845 «\idow Smiles”; “Sufi's Widow Tells of Contact wit Dead Mate,'Chicago DefendefNtl ed.),
October 22, 1938, 3.
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exposed to, exploring and eventually incorporattiger ideas. The AAIR’s diversity
was growing.

After the AAIR, there would continue to be sevesattarian Islamic groups in the
U.S.’s black community, but they would never hawe itelative prominence and
influence that they did in the AAIR. Sectarian gusuike the Ahmadis and the Fahamme
Temples both were dominant African-American Islasgcts in certain regions at certain
times during the AAIR. The Takahashi/Manansalaiéast the Moorish Constitution
Cultural National Club, and the various independeystics, while less influential than
the other two groups, still played significant ®la the development of Islamic identities
in their own regions. In comparison, for at le&&t twenty years after the rise of the
Nation of Islam in the mid-to-late 1950s, with véeyv exceptions the Nation was the
dominant African-American Muslim group in almoseey major city and region in the
U.S. It was only in the AAIR, then, that sectars@aniwas a pervasive, defining feature of

African-American Islam.
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Chapter Six: “Sunni” Islam in the AAIR

Two competing factors drove the development of@sin-American Sunni Islam
in the AAIR: deterritorialization and the reterniizing desire for Islamic strength and
unity to counter the growing number of schisms sectarianism. Although
deterritorialization would eventually win out, te#orts to form a unified Sunni
community in the AAIR reveal that African-Americapproaches to Islam in the AAIR
were maturing, reflecting a growing ability to reg to the challenges that building an
African-American Islamic community posed.

The first of the two major factors shaping Suntansin the AAIR,
deterritorialization, was reflected in the facttthdrican Americans were increasingly
coming into contact with Sunni Muslims. Though therere a few cases of African
Americans meeting Muslims while traveling overseasitact with Muslims born in
foreign countries was primarily due to Muslim immagon to the U.S. While the
immigrant Muslims African Americans encounteredindgrthe period were almost
always Sunni, they represented a wide varietyuifiet cultural, and ideological groups,
and this meant that African Americans were expdsedultiple understandings of what
it meant to be a Sunni Muslim. Some of the immiggafor example, taught African
Americans cultural practices that were unique &rthomelands as if they were
universal in the entire Sunni world. Sometimes igmaint Muslims, because these were
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often people without formal Islamic training, didtrhave clear concepts about the
boundaries of their religious culture and therefaceepted Islamic sectarian influences—
including, in a few instances, those from the Ahimathd even the MST—as Islamic,
thereby legitimizing these ideas and practicegMfocan Americans. In other cases,
African Americans met Sunnis who were committechtlern Pan-Islamic movements
that rejected all non-Sunni sectarian ideas asasdibcal variations of Sunni practice.
Ultimately, because of the multiple and sometin@¥licting influences, and because
there was very little standardization of Sunni edion for African Americans, for most
African-American Sunnis in the AAIR, “Sunni” simpiyeant the larger Muslim world.
They did not distinguish Sunni Islam from Shi'ismdaLahori Ahmadiyya Islam, and
sometimes they even retained Christian and Islaettarian (especially MST) elements
in their understandings of Isla#ff In the AAIR, then, “Sunni” Islam was frequently a
very blended tradition that reflected the deteri@ization and diversity that
characterized the period.

The second major factor shaping the AAIR’s Sunlainswas a desire to find a
form of Islam that could provide African-AmericanuBlims with greater religious
legitimacy, stronger unity, and more influentidled so that they could limit A) the
number of alternative expressions of Islam thaeweading to so many community-
handicapping schisms and B) the chances of beiplpigad by individuals who, like
Muhammad Yusuf Khan, might claim superior religidmewledge. It is notable that

several of the black Sunni leaders in the AAIR banhe to their desire for unification

846 McCloud, 22, n. 30.
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around Sunni Islam after having been personallglired in the schismatic, sectarian
Islam that was becoming so prevalent during theRAAh fact, it was precisely the Ohio-
Pennsylvania region that would serve as the cajiemeof the AAIR’S Sunni movement.
While ultimately the early African-American Sunealders would not create the fully
unified Sunni community that they desired, theittighto form a Sunni network,
stretching along the east coast and as far west &uis, reveals a deep trend in the
African-American Islamic experience: with increaginustration with the schisms in
sectarian groups and a growing awareness of artdatomith Sunni Muslims, more and
more African Americans would be drawn to Sunnidslas a means of finding a stronger
Islamic community to which they could belong.

Sunni Islam developed in the AAIR over the cours®or distinct phases. The
first phase lasted from the 1920s to the early $9B@isé Mohamed Ali and the UNIA’s
Islamophilia may have contributed to this somewhat,the person most responsible for
bringing African Americans to Sunni Islam at thaei was a Sudanese Muslim
missionary named Satti Majid. Though he worked fgagith Muslim immigrants, being
black himself and having come from a colonized ¢oyre was sensitive to the needs of
African Americans and helped introduce a numbéslam before his departure from the
country in 1929. While in the U.S., Majid learnedrh and developed ties with Muslims
from a wide variety of backgrounds, and this adietthe richness of the Islamic ideals
that he taught the converts.

Although the evidence is still somewhat meageapfears that Majid may have

even influenced the man most responsible for tbergephase of Sunni Islam, which
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began in the mid-1930s and lasted until around 184thammad Ezaldeen. In the
second phase of the development of the AAIR’s Suomimunity, Ezaldeen spent the
majority of his time building up Sunni Islam in t@#io-Pennsylvania region, and he
also helped establish African-American Sunni Islariew York City. However,
because the Muslim immigrant population was reddgivarger in New York City, a
number of African-American Muslims began indeperniyeencountering immigrant
Muslims there, and this eventually produced amiistsunni culture.

In phase three, which lasted from 1943 to 1947tidsebetween New York City
and the Ohio-Pennsylvania regions were formalizél thie creation of a national
African-American Sunni organization, the Unitindpisiic Society of America. Also
during this phase, a number of influential immidri&tuslims began, through teaching
African-American Sunnis and publishing books, gn#icantly increase religious
knowledge among African-American Sunnis. With thésv knowledge, African-
American Sunnis were now less dependent on theyr keaders and more willing to
explore Sunni Islam for themselves. As a resulerdf947 the first national African-
American Sunni organization came to an end antsiplace rose new dynamics and new
leaders. Though national unity somewhat decreas#ds fourth and final phase, an
informal African-American Sunni network remainedgict and African-American
Sunnis’ voices were becoming louder and havingeatgr impact than ever before.

This chapter concludes by examining the one impbdatpost of Sunni Islam in
the AAIR: California. There, the UNIA’s Islamoplaliwas complimented by contact with

race-conscious immigrant Muslims, including Indiagggyptians, and, perhaps, a man of
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Afghan/Pashtun heritage going by the name Walladéad. Although this region was
almost completely separated from the major evexkisg place out East, Islam’s
presence among California’s African Americans stilhtained some of the major
elements that were in the eastern US and wouldrege its own unique impact on the
development of the AAIR.

Phase I: Satti Majid and the Early African-American Sunni Community

As | demonstrated in chapter 3, in the early AAIRuanber of immigrant Sunni
Muslims were interacting with African Americans.most cases, however, either their
impact was minimal or, as probably was the cask @itsé Mohamed Ali, they only
made African Americans aware of Islam and did rmt@@ly convert people. One notable
exception to this was Satti Majid, a Sudanese Mustissionary who worked with
immigrant and African-American Muslims in severaias during the 1910s and
1920s** Through Maijid, early African-American Sunnis wepgosed to Muslims and
Islamic ideas from a wide variety of provenancesiclv gave them a strong feeling of
connection to the global community of Sunni Muslidkhough the Islamic
organizations that Majid had established did nethasignificant impact in the second
phase of Sunni Islam in the period, the story efdiforts sheds light on both the
diversity and deterritorialization of Islam in tAAIR and on the religious backgrounds

of two key figures who would play leading rolesidgrthe remainder of the AAIR.

847 This section primarily builds on Patrick D. Bowé&8atti Majid: A Sudanese Founder of American
Islam,” Journal of Africana Religion$, no. 2 (2013): 194-209; Ahmed I. Abu Shouk, HOnwick &
R.S. O'Fahey, “A Sudanese Missionary to the Un8ates,"Sudanic AfricaB (1997): 137-191; Rogaia
Musafa AbusharafyVanderings: Sudanese Migrants and Exiles in NortteAca(lthaca: Cornell
University Press, 2002), 17-32; and GhaneaBagsi#;78.
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Born in 1883, as a young man, Majid, who was raisedfamily of Islamic
clerics and judges, studied Islam under Sudaneskhshin his home province of Old
Dongola. In the late 1890s or early 1900s, hetheftSudan for Egypt, where he
attempted to attend the renowned Islamic univerdizhar®*® Sometime before 1904,
Majid made his way to Britain where he began prgesdtion efforts. It appears that
prior to arriving in England, he had already dasit@ spread Islam abroad, and he may
have been particularly interested in coming toll®. where, some sources claim, he
believed anti-Islamic propaganda was being spreadicularly in New York¥*° In
addition, in the 1920s he claimed that he cambe&dtS. with “the avowed purpose of
aiding his fellow countrymen and of founding a oatwide association for their
political, industrial and social bettermefit”Both of these aims suggest that prior to
leaving for the U.S., Majid had already become mmitted Muslim missionary and,
perhaps, also a proponent of Pan-Isfam.

The evidence concerning Majid’s earliest yearha.S. is conflicting, so | can

say with certainty only that he arrived in the cloysometime between 1904 and 1915,

848 The cultural value he placed in the school isee#id in the fact that although he did not gradfrata
there, later, while acting as a religious leadahaU.S., he claimed that he had in fact gradufxted

there with honors. See Abu Shouk et al., 140; Abtaf, Wanderings20; Jessie S. Butler, “Descendant of
the Great Prophet Mohammed Labors Here for his @guen,” Buffalo Sunday ExpresSeptember 2,
1924, 12.

849 Abu Shouk et al., 140-42; Abushardfanderings20.
80«pescendant.”

81 The term “Pan-Islam” generally refers to effortada by the Ottoman government and various Islamic
organizations in the late nineteenth/early twehtntury to promote Muslim political unity. As Wile
shown, Majid seems to have been influenced by Blamnic ideologies coming out of the Ottoman state
and Egypt. For a discussion of Pan-Islam and itsynmaanifestations, see Jacob M. Landehg Politics of
Pan-Islam: Ideology and Organizatigxford, UK: Oxford University Press, 1990).
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and almost certainly before 1917 His first home in the U.S. was in New York City;
there he connected with Shaykh Mehmed®AliMehmed, in addition to being the imam
for the Ottoman Embassy, led religious worshipred of the earliest immigrant mosques
in the U.S. when, in 1910, the Ottoman consulatabeaying the rent for an apartment
on the third floor of 17 Rector Street in lower Mattan to be used as a mosftférhe
building at this address, in fact, had been, atlsice the early 1890s, a popular
destination for immigrant Muslims, many of whomidesl there, including several who
also ran “oriental wares” businesses out of théobofloors®® From this building,
Mehmed was a very influential Muslim leader in ditg. It was reported in 1912 that, as
a result of Mehmed becoming the imam two yearsezatbcal Muslims had begun more
closely adhering to Islamic practices, and as nenseventy-five to one hundred
Muslims “often” visited the Manhattan mosque foayer. Mehmed, whom the Turkish
government had named head “of the spiritual affaiithe Mohammedans in this part of

k.856

the world,” even had an influence that went beylNiesv Yor He regularly traveled

to and was the religious leader for Muslims in @as New England cities (including

82 Bowen, “Satti Majid,” 195-196.
83 Bowen, “Satti Majid,” 196.

84«Mohammedans Now Have a Place of Worship Hefag Sur{New York), February 25, 1912, 15.
This article gives extensive biographical detailsMehmed Ali.

85 “Mohammedans Now Have.” This is confirmed by thetfthat searches for 17 Rector Street in New
York newspapers often reveal Muslim surnames afélil with this address, at least until the ear30K9 It
seems that these Muslims represented a wide varfiethnicities and nationalities. Apparently, this
characteristic of 17 Rector Street had earneckititle which appeared on the front doors of thiéding:
“The Oriental.”

856 “Mohammedans Now Have.”
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Lowell, Boston, and Worcest8f—all in Massachusetts—as well as Providence, Rhode
Island). News of Mehmed’s religious work had madeniay back to Muslim-majority
lands where it attracted several Syrian sheikltotoe to the U.S., and may have been
part of what drew Majid to New York?

It is certainly suggestive that the activities ihieh Majid claimed to have
partaken in during 1908 and 1912—collecting furcdsupport the Ottoman State and the
creation of a Red Crescent Society to provide &s®is for Muslims in North Africa and
the Balkan®%—were the same activities that Mehmed was particigan at the tim&®°
It is likely, then, given Mehmed'’s own passion elam, that he was also the unnamed
attaché who had enthusiastically supported Magfsrts to spread and defend Islam in
the U.S%®* This concern with promoting Islam, along with Mgsi efforts to help support
the Ottomans and other Muslims from various parth®world, suggest that while in his
early years in the U.S., Majid was cultivating—wilte help of Mehmed—a professional
and religious identity as a promoter of Pan-IsIdajid’s dedication to Pan-Islam and
the skills he was learning about organizing andilegMuslims would play important

roles in his ability to win the confidence of immagt Muslims and converts.

87 For those interested in the history of Islam ia thS., it is interesting to note that in 1924 Majld a
reporter that a mosque (which presumably had ngttardo with him, and may have instead been
connected to Mehmed Ali or to the multi-religiousaB community there) had already been constructed i
Worcester, Massachusetts (see “Mohammedans to”Build

858 Abu Shouk et al., 141-42.

89 GhaneaBassiri, 174, 175. The Red Crescent Sasiat}uslim humanitarian organization modeled
after the Red Cross.

860 “Mohammedans Now Have.”
81 AbusharafWanderings21.
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| have not been able to determine how long Mehnmeltlae Rector Street
mosque stayed active, but it almost certainly reediopen at least through the mid-
1910s and probably until the 19268 This would explain why Majid, whose potential
would likely not have been realized as long astagesl in the shadow of Mehmed,
traveled to the newly-growing Muslim community ireffoit, where he probably
appeared around 1912 or 1913. Over the next tas,yeajid, along with several local
immigrant Muslims, purchased land for a Muslim ceangand additional burial plots in
other cemeteries, attempted to construct a mosaueled a Detroit chapter of the Red
Crescent Socie}f® Majid also established at least one local Islameicevolence society

and possibly also a national organizatith.

821n April 1917, the Ottoman Empire broke diplomatitations with the U.S., and the attachés were
officially required to leave the country. Whettlileis caused Mehmed Ali to leave the U.S. and thetdre
Street mosque to close is unknown. However, a nirt@923 observed that New York did have, at |@ast
1922, a Turkish imam “dispatched ... from Constarglabwho had “charge of Moslems in New York.”
See Clair Price, “The New Era in IslanThe Forum(February 1923): 1208.

83 Barbara Bilge, "Voluntary Associations in the Qldrkish Community of Metropolitan Detroit" in
Muslim Communities in North Americads. Yvonne Y. Haddad and Jane I. Smith (Alb&tsgte
University of New York, 1994), 393-94; Abu Shoukadt 154; GhaneaBassiri, 175. As GhaneaBassiri
points out, however, there is no independent reobMajid attempting to build a mosque in Detroit.

84 There remains some confusion about how many sesiexactly he set up in Detroit, their names, and
their functions. Majid claimed to have led in Déttoenevolence societies with the following naniBs:
Islamic Benevolence Society, 2) Islamic Union (saggaly established around 1912/13), 3) Moslem
Welfare Society (which was supposedly establisiedrad 1922), and 4) “Benevolence Society” (referred
to in 1924). The only one of these groups for Whitere are known independent records is number 3 (
copy of their charter has circulated among schplémgheDetroit Free Pressiewspaper during this
period, there are mentions of groups that are learrly connected to Majid but that have names déhat
similar to those that Majid was connected to inrBieand in other cities: 5) United Moslem Assoiciat
(Majid claimed that in 1923 his Benevolence Soeietyimber 4 and possibly numbers 1 and 3—absorbed
this group), 6) Moslem Welfare Association (menéidnn 1922, located at 1002 Hastings Street; thisen
is very close to Moslem Welfare Society, which Majised in Detroit (number 3), but whose charteegav
a different address, and 7) United Moslem Societgrtioned in 1915; this name is somewhat close to
Islamic Union—number 2—but is also the exact saaraaas the national umbrella organization Majid
would claim to be leading in 1924, if they are #ane, that would make the establishment of thisgro
much earlier than the early 1920s, as Bowen sugjgebich supports the identification of it with nber

2). The most likely scenario, in my opinion, istthambers 1, 3, 4, and 6 were all, essentiallystrae
organization—Majid’docal benevolence organization, which he usually retetoeas the Moslem Welfare
Society. Numbers 2 and 7 were most likely what Magiferred to in 1924 as the United Moslem Socigty,
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In addition to organizing Detroit’s Muslims, Majalso attempted to publicly
defend his religion. After an editorial portrayifglam in a negative light ran in the
Detroit Free Pressn 1922%%° Majid, who considered himself to be a leader efltcal
Muslims 2 wrote an open lett& to the paper

tak[ing] exception to the frequent press attackshencharacter of the modern

Mohammedan, especially in Turkey, and state[d]ia®elief that the men of his

faith in the Near East and in India have not betering up trouble of their own

volition, but because “they have been forced tiyithe imperialists of Europe,

who desire to keep the Moslem under their yoka slsve forever®®

This is evidence that, consistent with his reportedive for his journey to the

U.S., Satti Majid was indeed actively battling negapresentations of Islam, an activity

national umbrellaorganization in which his local groups were mersbkbelieve that he used these
various organizational names interchangeably, seemetimes referring to the Moslem Welfare Socisty a
the national umbrella group. Finally, number 5 yweabably, as Majid claimed, absorbed into one sf hi
other groups. See Bowen, “Satti Majid,” 196-200d aotes) and “Suburban SettingBgtroit Free Press
October 10, 1915, 6.

83 This was most likely the editorial entitled “Hoslam Looks at It” Detroit Free PressSeptember 20,
1922, 6). Later, either Majid or the reporter intewing him mistakenly identified the title of tkelitorial
as “As Islam Looks at It”; see “Descendant.”

88t is not known to what degree he was actuallyjnseesuch by Detroit Muslims. It is notable thaishe
neither listed as a religious leader affiliatedhatitte Eid celebration and parade at the as yet-lsietp
mosque in Highland Park in 1921, nor is he evetupéd the group photograph taken at the time; see
“Moslems Celebrate Feast of Id-Ul-FiltiDetroit Free PressJune 8, 1921, 3 and Samuel M. Zwemer, “A
Mohammedan Mosque at Detroit, MichMissionary Review of the WorkLIV, no. 10 (1921): 787.

And, in fact, while Detroit Muslims and local leadevere discussed in tietroit Free Preson

numerous occasions in the 1910s and 1920s, | hatfeund a single mention of Satti Majid in that
newspaper.

87 The article, “Descendant,” indicates that Majitl &&d and “proudly exhibit[ed]” this letter, thgh |
have not been able to find it in tBetroit Free Press It most likely was not printed in newspaper. jislia
later in life, conveyed that during his time in tHeS., while he attempted to have various artiplgslished
defending Islam, he had little success, and thiatréamotivated him to establish an Islamic Benewtl
Society. See Abu Shouk et al., 141, 142.

888 «Descendant.”
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he probably did in many locations throughout hisetiin the U.$°° It also demonstrates
both a Pan-Islamic and an anti-colonial perspegctirgch may have been important in
his proselytization to African Americans and perhajs later work in Egypt.

During the same year that the anti-Islam editoaal Majid was dealing with
growing tension in the Detroit Muslim community. Nammad Sadiq, the Ahmadiyya
missionary, had come to the community a year befockat first, before local Muslims
had become aware of the sectarian nature of hisfehe was respected for his religious
knowledge and work. Soon, however, local Muslimsaaal that the converts he made—
most of whom were probably UNIA-influenced AfricAmericans—were insisting that
they could continue some of their Christian pratf¢® This angered many of the
immigrants, and they demanded that Sadiq leaveithea demand to which he
acquiesced in 19271

The ever-vocal Majid almost certainly had a sathencontroversy. As a
committed Sunni Muslim, Majid was not acceptingled Ahmadis’ beliefs, and a few
years later he even attempted to obtain a religiolisg (fatwa) against the U.S. Ahmadi

missionarie$’? However, as a missionary himself, Majid would haeen happy to try

89 AbusharafWanderings21-23. That Majid participated in interfaith ewis related by both Abusharaf
(pp. 22-23) and “Mohammedans to Build.” Such typkactivities were taking place in New York City
somewhat frequently at the time (e.g., see Ralduhl&. Minkin, “News of the Jewish WorldSyracuse
Herald, July 22, 1923, 32; “Buddhists, Mohammedans, @hris, Worship Together in New York
Church,”Youngstown VindicatoOctober 28, 1925, 5), though it is unknown if Mattended any of
these.

870u«pctress Returns as Moslem Wifd\ew York Amsterdam Newdarch 19, 1930, 9.
871 GhaneaBassiri, 188.

872 See Abu Shouk et al., 154.
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to instruct the Ahmadi converts on Sunni religitadiefs and practices, and these were
mostly likely among Majid’s first converts to Surieiam.

Among the 1,000 people whom Majid dubiously clainetiave converted by
1924873 the most prominent of these was “[a] wealthy aiyihly educated New York
woman of Near Eastern background who has receheedppellation of Sadiha ..., and
who is now engaged in social service work in Deétaoiong folk of Near Eastern
birth.”®"* This “Sadiha” was probably Siddica-tun-Nisa RaHlatwne of the most active
converts to Islam affiliated with the Ahmadi misséoy in Detroit. Born Ella May
Garber, this white woman (her precise ethnic bamkgd is not identified in the available
literature) had, consistent with Majid’s descripticived in New York prior to coming to
Detroit in 1922, and had also attended a colleggaim Francisco. In the latter city, she
converted to Sufism in 1910 or 1911 after readinfy Soets and likely after having come
into contact with Inayat Khan, who was promotindiSu in San Francisco at the
time 2’ In Sufism, however, Siddica felt she had onlysffibeg[u]n to see Islam’s light,
[and] not in a very serious wa§’® In 1915, she began corresponding with the Muslim
religious leader who was visiting the country & time, Sayid Muhammad Wajih

Gilani, a Syrian who worked for the Ottomoan goveent as the Sheikh al-Islam for the

873 “Mohammedans to Build Real Mosque HerByiffalo Morning ExpressSeptember 11, 1924, 5. On
other occasions, Majid claimed to have converte@@®(see Abusharafyanderings30; Abu Shouk et
al., 189). Majid had a tendency to give very exage numbers.

874 “Mohammedans to Build.”

875 SeeMoslem Sunrisé, no. 6 (1922): 147. | am dating her conversiasenl on comments made in this
source, as well as one foundhtoslem Sunrisd, no. 1 (1921): 13.

87 Moslem Sunrisé, no. 6 (1922): 147. The Sufism Khan promoted wmiversalistic, not Islamic.
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Philippines, and this led her to convert to Sushirh®’’ Because Gilani died the
following May, and because there were so few Mustirssionaries in the U.S. at the
time, Siddica was relieved to come into contachwhie Ahmadi missionary in 1921.
During the next year, she married a Muslim immigmd moved to Detroft’® There,
Siddica, who published several books, articles,@@ms on Islam-related topits,was
an influential promoter of the religidi® Given her position in the Detroit Muslim
community and her tendency to both seek out Islaatigious leaders and look past
sectarian affiliations, it is very likely that shed Majid worked together there to promote
Islam. Majid would have exposed her to his Turkisiienced Pan-Islamic thought and
his community-organizing skills. Siddica, in retuwould have informed Majid about the
various Islamic teachings she had encountereceityt®. and introduced him to other
Ahmadi converts, most of whom were African AmerigaMajid’s Detroit period, then,
was one in which he gained important experiencegh-aoth Muslims from a wide
variety of backgrounds and U.S. culture generallpeHanowledge that he would use

later on.

87 \bid. Gilani was the Sheikh al-Islam for the Philipgsrat the time. Due to his contact with Siddisa, a
well as his being an Ottoman imam—and one who wasew York in the 1910s—it is likely that Majid
also had contact with him. On Gilani, see “Shdiklne to Lecture,New York TimesAugust 13, 1915;
“Descendant of Mohammedl’e Grand ReporteMNovember 12, 1915, 6; “Moros Regret Maj. Finley's
Departure after Ten Years of Peaceful Rulthe Sur{(New York), August 2, 1914, 3; “Finley Solves
Moro Problem,"Oswego Daily TimedMay 27, 1914, 7. “Sheikh-ul-Islam of Philippinés Dead, New
York Herald May 6, 1916, 7. In one report, it is said henskd to have had “spent several years in the
Philippines”—see “Skyscrapers as Prayer Towdvkdmi Herald August 28, 1915, 10—but this is almost
certainly incorrect.

878 Moslem Sunrisé, no. 4 (1922): 9Moslem Sunris€, no. 1 (1923): 167.
879 Moslem Sunrisg, no. 6 (1922): 146. | have not been able tat®any of these.

80 fact, her conversion story—a rather rare typarticle in the Ahmadi magazine—deeply moved at
least one reader, an African-American male coriveBtreet Louis. Selloslem Sunris@, no. 1 (1923):
176, 177-78.
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Buffalo: Majid's headquarters

Muslim immigrants from a various ethnic backgroubdgan arriving in Buffalo,
New York in the early twentieth centuf§} making it an attractive location for a man
who was seeking out young Muslim communities indneka religious leader. By 1922,
Buffalo’s Muslims congregated at a Muslim-ownedfeefhouse located at 450 Seneca
Street?® and it was in an apartment above that very cdfteese that Satti Majid was
residing (possibly with his famil§j® from at least 1924 to 192% From this address
Majid not only organized what was probably his nsstcessful local Islamic
benevolence society, he also set up there the bageégs for his national umbrella
organization, the United Moslem Sociéfy Buffalo, then, was the center of Majid’s
religious work in the U.S.

In Buffalo, Majid was an important community antigemus leader. In June

1924, he and five other local Muslims incorporatesl Buffalo Moslem Welfare

81 Dbannin, 285, n. 1; Vivek Bald, “Hands Across thatéf: Indian Sailors, Peddlers, and Radicals in the
U.S. 1890-1965" (PhD diss., New York University 080, 211, 230, 233.

82 Dannin, 285 n. 1; “Descendant.”

83 A reporter noted that “In the sheik’s apartmenswayood sized family of youths, women and children
whether kin or fellow boarders he divulged not,& $Bescendant.” In a 1926 article it was relayweat t

one Mary Huldy, eighty-eight years old, of 448 Sen8&treet, claimed that she had “[given] hersélf to
Majid six years earlier. It was implied that a Mosmarriage ceremony had been held at the timeinbu
1926 Majid was contesting the marriage in a loeautar court, where the judge found in favor of aj
See “Moslem High Priest Wins Court FighBuffalo Morning Express-ebruary 16, 1926, 16.

84«Descendant.” Abu Shouk et al., 154 n. 41. Bloffin fact, was the very city in which Majid waaid
to be residing (at 24 Seneca Street) on his undaeificate of emigration form (see Abu Shouklet a
152). The fact that Buffalo is listed on Majid'siggration form adds to our confusion about hisyegéars
and it almost certainly indicates that he had bedBuffalo prior to 1924.

85«Descendant.” See the footnote discussing Majiganizations in Detroit for information about the
likely beginnings of this group, which was—contrémyBowen’s suggestion—most likely originally
established around 1913.
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Society®®® a group that was an immediate success. By eapieBter 1924, it was
reported in the local newspaper that “[s]even haddroung men have already signed up
and meetings are taking place frequently in hallhe Seneca street section, at
Lackawanna, where many of the members live and woitke big mills, and at Niagara
Falls.”®’ In addition to the typical duties required of at®f a benevolence society—
collecting and managing money as well as organithegnembers’ activities—Majid
was very much also concerned with assisting immigkéuslims in the process of
becoming Americans. He appeared in courts as arpirtef®® and religious expett’
when needed, and helped the immigrants learn Enghd U.S. customs. On at least one
occasion, he held a meeting for Buffalo Muslimsngnaf whom were unemployed, at
which he discussed “[ijndustrial problems” and way#form local employers about the
Muslim employees’ culturg?®

As a religious leader, Majid stressed the ideaithafs possible to be both a true
Muslim and a true American. The incorporation pager his Buffalo Society endorsed
“adherence to American principles and the eradigadf all racial differences that might

lead to disloyalty to the [U.S.F*! At the same time, he stressed that Islam should be

88 This is the official name given in “Descendant”agk author claimed to have seen the incorporation
records. In another article (see “Moslem High'Qwever, the name of the group is reported as kbimg
Moslem Welfare Society for the Betterment of AralsiaSyrians and Tripolitans.

87«Descendant.” It is unclear as to how long Sigjid had already been in Buffalo.

888 «Descendant.”

89 «“Real Mohammedan Sheik, Federal Court WitneBsiffalo Morning Expresslune 20, 1925, 5.

890 “Mohammedans to Build.”

81l«pescendant.”
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“kept bright by the faithful even under the new ditions of life in America.®** To
encourage this maintenance of faith, Majid attehpdeboth obtain Islamic reading
materials and build a mosqe&.

While at this time it cannot be said with certaihtyw the Muslim community in
Detroit felt about Majid, particularly as a religious leadit was clear that Majid—who,
because he lived above the coffee shop, was plilysatdahe social center of the Buffalo
community—was the social and religious leadeBoffalo’s Muslims®®* It was here,
then, that Majid felt comfortable enough to plaist toot$*° and attempt to strengthen a
national organization that he had set up in Detmdonnect and coordinate his various
local benevolence societies. This was the Unitedl&o Society (UMS), an organization
that Majid boasted was supported by “at least 10T,Muslims®®° This group, however,
most likely only had affiliated with it the peopleumbering no more than a few

thousand, who were involved in his local benevatesucieties.

892«pescendant.”

893 On acquiring literature for U.S. Muslims both vehiie was in the U.S. and after he had left, see
AbusharafWanderings29, 30, 32. On mosque-building: “Mohammedansudd discusses Majid’s
plans to build a mosque in Buffalo. However, wendb hear about this ever being accomplished bydJaji
In fact, in a letter from 1930, Majid explains thes$ return to the Sudan in 1929 was partially raigd by
a desire to acquire support there for building @qoue in New York (whether he meant New York State i
general or New York City is not clear) (see Abusifiag?i/anderings30).

894 This was true even despite the fact that at leastocal immigrant had challenged Majid’s authorit
See “Arabian Appeals Sentence to Pen, ChargingipgrBuffalo Morning ExpresdDecember 31, 1925,
12.

89% The fact that he apparently had a family in Buff@dee above) is even more evidence that he carside
Buffalo his principal home while in the U.S.

896 «Descendant”; “Mohammedans to Build.” This is,amfurse, another example of Majid’s tendency to
exaggerate his influence.
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It seems that part of the difficulty of assessiadfi9vajid’s work in the U.S. has
been the result of the fact that this UMS’s name nat employed or even mentioned
consistently, and was rarely—if ever—used for thmas of its local branches. In fact,
Majid’s local groups—such as those in 1920s DetRittsburgh, and Buffalo—were
usually named “Moslem Welfare Socief”| know of only one reference to a UMS
prior to 1924, and it is not at all clear that thias Majid’s group: in a 1915 news brief in
a Detroit newspaper, which indicated that this grbad sent $2,000 to Turkish
soldiers®®® If this UMS was Majid’s, this fact suggests tHaistUMS was the same
organization as the aforementioned Islamic Unionwtich Majid claimed had made a
similar effort. In any case, because there is mmwknmention of the UMS after 1924, it
is likely that the project was abandoned soon dlffigtr year.

Despite the fact that the UMS may have failed asrahbrella organization,
however, its creation was an important event inhiseory of Majid’s U.S. work for a
number of reasons. First of all, it demonstrates tie had established enough local

groups in multiple U.S. cities to justify a natiboaganization. Majid, in other words,

897 while it might be thought that the UMS was distifrom Maijid’s benevolence societies, reference to
the Detroit benevolence society being a “brancithefUMS suggests otherwise. Furthermore, inafne
the previously-mentioned motives he gave for continthe U.S., Majid referred to having hoped taria
singlenational organization that dealt with U.S. Musliffmlitical, industrialand social betterment” (my
italics). Also, it should be pointed out that th®S is most likely the same entity as the Muslimtyn
Society which is a group name that scholars hadquely associated with Majid, but had not beeredbl
connect to an existing organization in the U.Se 8bu Shouk et al., 143.

It is not known whether the UMS was the parentaigation of a number of other groups with
similar names created throughout the U.S. durimgyglriod. While it is notable that neither the $iéon
Unity Association, Inc. (incorporated in Brooklym 1927) nor the United Mohammedan American
Friends, Inc. (also incorporated in Brooklyn, butl®37) have, in their incorporation forms, anyedir
indication that they had been affiliated with Majigkither does the incorporation form for the Adinc
Moslem Welfare Society of America, a group veriftechave been organized by Majid.

898 «syburban Settings Petroit Free PressOctober 10, 1915, 6.
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had become a relatively successful Muslim missipname who could work with Muslim
immigrants from a variety of backgrounds and nedetthe culture and laws of both the
U.S. and its different states. The UMS'’s creatibovgs as well that Majid did not just
think about building a Muslim organization on a natioea&kl, but he was one of the first
Muslims in the U.S. who took actions to do so. Dgrihe time it did exist, then, the
UMS would have been significant for the Muslims gected to it as they could now see
an actual example of a nationwide Islamic orgaivmathus helping to foster a national,
multiracial Islamic identity. Finally, the UMS isportant because later, in the 1930s
while in Egypt, Majid would use his experience witle UMS as he built another
umbrella Islamic organization.

Expansion: Pittsburgh, New York City, and beyond?

The UMS may have failed as an umbrella organizabomh Majid did succeed in
creating a loose network of Moslem Welfare Socsgetiéhe one for which the most
information exists is the group in Pittsburgh, kmoas the African Moslem Welfare
Society of America (AMWSAJ®° Originally organized in 1927 by Maijid, the AMWSA
filed for incorporation in January of the next yaath an explicitly Pan-Islamic purpose:
“to unite the Moslem people; ... eradicate racialetégnces due to their color and
nationality, and bring them in closer associatidthweach other®® Its incorporation
records also show that the group had the same gsalse Buffalo organization, such as

educating members about “Americanism” and providivem financial assistance.

899 See Bowen, “Satti Majid,” 201 and notes.

999 5ee the incorporation records of the AMWSA on iiéh the state of Pennsylvania. Interestinglg, th
AMWSA was said to have possession of Egyptian, iBlgkand Moroccan flags.
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Though its name suggests that the majority of gsnimers were recent African
immigrants like Majid, FBI files (which were madethe 1940s when some AMWSA
members began refusing to be drafted and madelsgpgeagains the U.S. government)
reveal that the congregation was primarily compasferab immigrants—some of
whom were probably “black” by American racial stards—and African-American
converts, both U.S.-born and Caribbean-born. Thelbees, like Majid, wore fezzes and
long robes, and speakers at its meetings readtfrer@ur’an’*

Majid left the country in 1929, and, just one ykser, the AMWSA let its
incorporation lapse. Nevertheless, the group, whtdhe time was being led by one
Elijah Martin2°? remained intact, staying in touch with Majid ane®e opening an
Arabic schooP% In 1938, a Mooree Jani&$led a faction of five individuals who had
chosen not to be associated with Martin to reatittae original charter, thus creating a
split in the organization. Though a number of thHd\ASA converts identified with the
UNIA, * it appears that Mooree’s faction was much moréipally active*® In 1942,
in fact, several members of the AMWSA—primarilyrftdViooree’s faction—became

influenced by pro-Japanese beliefs. It was for tbéson that the FBI, which had recently

9! See Nyang, “Growing of Islam” and HIRACON

%2 Elijah Martin also went as Elias Martin and, pbsi Elijah Mohammed. However, he was not the same
person as the eventual leader of the Nation ofrisla

9% See Abu Shouk et al., 183-88.

904 James—who also used the spelling Muree Jamesanthimes Ishmael Moore, Abraham Moore, and,
probably, Murad Jemel—was one of the original mersloéthe AMWSA. He was reportedly born in
Arabia.

9% Nyang, “Growing of Islam”; Abu Shouk et al., 185-8

9% Hill, RACON 545-46.
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arrested several leaders of the Nation of Islanab®e of its own anti-U.S. leanings,
briefly investigated the AMWSA.. Soon after this @stigation, both AMWSA factions
appear to have petered &t

The AMWSA's records indicate that by 1928 “branchefshe group had already
been established in Detroit, New York City, andv@land®®® the last two of which are
confirmed in letters sent by AMWSA membéf&However, the only Ohio Islamic
organization from that period for which incorpocattirecords currently exist is the
Association of the Islamic Union of Cleveland. Tiee of “Union” in its name suggests
that it might have been linked to Majid’'s UMS, bioére is no clear evidence of this. In
fact, the records for this group raise more quastiban answers: the first set of its
incorporation records is dated September 17, 2¥iand a set for a group with the exact
same name is dated November 19 of the same yddiuttivo of the names of the
incorporators are different on the second form, liagild’s name never appears. Merely
a month after the second group of records was gjgragerwork for a certificate of
dissolution (signed by the same two men who haaksidpoth of the previous forms) for
the group was started, being finalized on Januat®¥8%'! Our knowledge about a

Moslem Welfare Society in Cleveland is further ded by the fact that in none of the

interviews which Majid conducted with Buffalo repens in the 1920s is Cleveland ever

%7 Nyang, “Growing of Islam.”

%98 Hill, RACON 545.

99 Abu Shouk et al., 184-85.

1% previous authors have incorrectly claimed thai81@as the first date.

11 The group appears to have either continued ta exisas re-established. Dannin notes them asimgist
in the late 1920s; see Dannin, 97.
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mentioned—the only reference to Ohio is a note 1924 newspaper article that a UMS
group had already been established in Cantony aigity miles south of Clevelarid?

The FBI files also connect the AMWSA to Muslim conmmities in Chicago, Cincinnati,
and Washington, D.- Next to nothing is known about these particulaugs, other
than it being possible that Majid had been perdpmesponsible for starting theth?

Only further research will be able to explain thekees.

The one other location for which there is stronglence concerning Majid’s
efforts is New York City. By 1921, a half dozen y@hefore he would establish the
AMWSA in Pittsburgh, Majid had set up an office nd& Rector Street mosque in
Manhattan at 22 West Stréét.From there he would stay connected to New Yorl Cit
Muslims for almost a decade, until his departurearly 1929. During those nine years,
Majid’'s time in New York City was devoted primarily two activities. The first of these
was attempting to find financial assistance andleympent for Muslim seamen who
were living in the City’*® Majid, who had most likely been a maritime workénself as
a young marit’ wrote letters to the British Consulate-Gen&faisking for this

assistance, explaining that these sailors—who wexeably Sudanese, Yemeni, and

912«Descendant.”
913 « : ”
Nyang, “Growing of Islam.

1% One newspaper article from the Buffalo indicateat tMajid “travels much of the time, working to
establish other branches”; see “Descendant.” \& kahow that Majid did live, at some point, in
Washington, D.C.

915 Abu Shouk et al., 143; “Descendant.”
916 Abu Shouk et al., 144.
917 Abu Shouk et al., 140.

18 And, apparently, John D. Rockefeller. See Abuukhet al., 140.
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South Asiaf™—had lived in British territory and had worked oritBh ships, so
therefore, in Majid’s opinion, they deserved théiBn government’s aid?° Evidence
suggests that through these efforts Majid devel@pegputation, particularly with the
local Sudanese community, as a caring religiouség

The second activity that Majid devoted his timéntdew York City had a longer
lasting and deeper impact on Muslims in Americaisactivity was promoting Islam to
New York City’s African Americans. However, whilbdre is evidence that Majid made
a number of African-American converts in New Yorky(®** the most important black
American who joined with Majid and proselytizedhis name was most likely not
himself a convert: Sheikh Daoud Ahmed Faisal. Tinolkg would only come to
prominence in the second phase of Sunni IslamaAIR, in the late 1920s Faisal—
then known as David A. Donald—was Majid’s repreatine at 128 and Lenox Avenue
in Harlem, where he, like Majid, reached out to Musnaritime workers and African-
American convert&? While very little is known about Faisal’s 1920%fsic activities,
his professional and personal life at the time, laisdater religious work, is relatively

well documented and will be discussed in connediaine next phases.

919 On early South Asian seamen in the U.S., see Bald.
920 Abu Shouk et al., 140.
92! AbusharafWanderings22-23, 30-32.

922 See the section on Sheikh Daoud below for citation
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1929 and After

Majid left the U.S. on January 13, 1929 with theem of obtainindgatwas from
al-Azhar and Sudanese clerics against Noble Dréw/AThough a proponent of Pan-
Islam, Majid, as exemplified by his response toAhenadis, had no tolerance for Islamic
movements that ignored some of the core widely-belgkfs of Sunni Muslims; in the
case of the MST, the group’s use of its own “Korantl its belief in the prophethood of
Drew Ali were seen as highly heretical. When MS&gdn appearing in the mid-1920s,
they were often in towns that Majid had contactwéo the chances were good that
African Americans interested in Islam in any ofsbaities were exposed to both Majid
and Drew Ali’'s teachings, and apparently that i&/Majid had come to learn about
Drew Ali.®** Majid had never met Drew Ali personally, but hpatedly sent him
missives urging him to cease spreading his MSTroias. When this failed, Majid felt it
necessary to seek the support of greater religiatisority, and set off to obtain the
fatwas, a goal which he succeeded in accomplishingtieyll830.

During the rest of the 1930s, Majid unsuccessfattgmpted to raise funds to
return to the U.S. and become an official missipmacognized by al-Azhaf? It seems
that he also spent his time divided between Egygttae Sudan, and in Cairo he

926

participated in a number of activities: Islamic eentions;~” the founding of an Arabic-

language Islamic magazine; and the establishmsotiaty known as the Islamic Unity

923 GhaneaBassiri, 177; Abu Shouk et al., 155.
924 Abu Shouk et al., 147.
925 Abu Shouk et al., 150-51, 188-89.

926 Abu Shouk et al., 184, 185, 187.
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Association, based at al-Azhar but with branchestlirer locations$?’ His success in
accomplishing these projects was in many waysdgelt of the skills, experiences, and
knowledge he had acquired in the U.S. Majid hadA&ica a young man with moderate
religious training and life experience; he had me¢d as a seasondd' i (missionary),
apologist, community organizer, and religious lgade

His Egyptian activities, furthermore, reflected ke ideology that he had
refined over the years in the U.S.: Pan-Islam. Aretause of his experiences in the
multicultural U.S., Majid had a particularly stroegnse of what Pan-Islam meant, a
sense that he communicated with his African cagi@tiists. Majid informed several
African Muslims about his prior work in the U.S.datine populations of immigrants and
converts there. U.S. converts were mailed the magde worked on, they were
included as members of his Association, and heuatbus religious leaders about their
existence (he might have even given the conveasias to religious officials in
Cairo)??® Majid was thus serving as an important conduitlierknowledge and
practices of Muslims in the U.S. to reach Egypt.

This conduit in fact transported knowledge and fixas in the other direction
too. The U.S. converts themselves continued taespond with Majid during the 1930s,
learning of his activities abroad and reading laa-#slamic, Arabic-language magazine.
They were very much interested in Majid’s efforssweell as those of the greater Muslim

and African world, and they demonstrated a groveeigse of both Pan-Islamic and Pan-

927 Abu Shouk et al., 184, 188. Maijid writes that ¢ieup was also known as “Islam Men.”

928 Abu Shouk et al., 188. This was perhaps the éixsimple of African Americans belonging to an
international Sunni movement.
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African identity?*° It is likely, too, that some of the African Ameaits whom Majid had
converted were among those African-American Mushvhe emigrated to Egypt in the
1930s>*° Majid, therefore, had a profound affect on atiesasne African-American
Muslims, who, through Majid, were exposed to a dieegroup of Muslims and Islamic
ideas as well as evidence that forming Pan-Islamimmections both within the U.S. and
internationally was a realistic goal. Majid, théad helped lay the foundations for both
of the factors shaping African-American Islam ie thAIR: deterritorialization and the
reterritorializing desire to seek unity with MusBrfrom around the world. It would not
be until phase two, however, that this reterrilaréion began having a lasting influence

on African-American Islamic organizations.

929 Abu Shouk et al., 184-87. It is not known how imidajid contributed to their Pan-African interest,
which was almost certainly heightened by their @grieanings.

93910 1933, an American judge living in Cairo wroteoat African-American converts in Egypt in an
article that ran in Christian periodicals. Ondlwf converts, the judge reported, “told fabulowsiss of
growing Mohammedan congregations in Detroit, Chic&uffalo, Worcester ... and Gary (Indiana)’—all
places (except for Gary) to which, as we have seEajid had been connected; see Pierre Crabites,
“American Negro Mohammedandyloslem World23, no. 3 (1933): 272-84.
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Phase 1I: 1935-1942, The Development of Two Sunnieions
Muhammad Ezaldeen and the Addeynu Allahe-Univeksalbic Associatiof

In 1932, Satti Majid’s followers in Pittsburgh séwb letters to their leader, who
was living in Cairo at the time, in which they adssed a Mohammad E.L. Deen, whom
they expected to either read their letters or baut them from Satti Majitf? Mr. Deen
had recently attended an unidentified “conventiaith Majid in Cairo and the AMWSA
members had been waiting to hear from him aboutdneention’s “outcome*? The
converts’ interest in this man suggests that heayaarson of some importance to them
and, therefore, was possibly a convert himselfhges one of those who had arrived in
the country in the early 1930s. If that is the ¢éisen it is very likely that the person

these Pittsburgh Muslims were addressing was awhanvas going by the name

9! Recently, a number of scholars (including Danktalker, Nash, and Mamiya) have produced
conflicting reports on the origins of the AAUAA atite background of Ezaldeen. Dannin, in fact, effar

his book two completely different accounts of tergs surrounding these two things. On page 33nDan
says Ezaldeen left the U.S. in 1929 and returneldrilate 1930s,” but on pages 121-122—and in the
accompanying notes—he argues that Ezaldeen arMAA were in Buffalo in as early as 1929/1930.
Based on my analysis of the evidence presentdddrséction and in the section concerning the Ahsnad

in the previous chapter, | believe the evidenceridahas about Islam in Buffalo in tlearly 1930s is
connected to the Ahmadis, both the Qadianis andevasof America. Perhaps the best piece of evidence
for this is the obituary for al-Sheikh Dawoud Ghamleading member of Ezaldeen’s group since its
beginnings in western New York and one of Dannin&n informants. Consistent with Dannin’s narrative
the obituary reports that Ghani had lived in Budfaince 1929, but unlike the part in Dannin’s btiokt
describes Ghani starting to follow Ezaldeen inghdy 1930s, the obituary says this took place inlate
1930s, and that Ezaldeen’s group was not startBdififalo until 1938, which is consistent with thiner

data presented in this dissertation. See “Al-Sh8&&woud Ghani, 93, Local Islamic LeadeBiffalo

News June 30, 1996, C19. | believe the narrative $@n¢ here, which has been documented to the best of
my ability, clears up the conflicting dates givgnannin and other scholars.

932 Abu Shouk et al., 183-185. In one letter, theneference to a “Mr. Mohammad S.L. Deen” and a “Mr.
E.L. Deen.” | believe that these refer to the sgason not only because of the obvious similaritthieir
names, but also because, as we will see, | belfevEE.” in E.L. Deen stands for “Ez,” which mighave
been mistakenly written as “S.” in the case offtrst name.

933 Abu Shouk et al., 184. The only indication ofaedfor this convention is that it had taken place
short while ago.”
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Muhammad Ez Al Dee* Muhammad Ez Al Deen—or Ezaldeen, as it is usually
spelled today—would, in a few years, return toth8. and become probably the single
most important figure in the early development &idan-American Sunni Islam. It was
largely due to his efforts that Sunni Islam begareterritorialize and grow in two
distinct regions in the eastern U.S. during the RAI

Ezaldeen was born James Lortiain Abbeville, South Carolina on October 14,
18862°° In the 1940s he claimed that his father was adibiynmigrant by the name of
Yaqub Lomax, and that his mother was a Cherokeianntamed Allacia. There is some
doubt as to the truth of these assertions, as #iedeof claims were common among
early African-American MST members and, furthermd&zaldeen sometimes falsely
stated that he himself was born in LitjaWhatever his parental heritage, throughout
his childhood and young adult life Ezaldeen moweditferent cities, and eventually
ended up in Chicago. It was there in the mid-1920sre he met Drew Ali and became
James Lomax Bey, head of the MST’s “Grand Tempé&ér the Detroit MST

community began rapidly growing, around 1927, Lomeoved there and was made the

934 This particular spelling of Ezaldeen—with “Ez,” 'Aand “Deen” each separated by a space—was
used by Ezaldeen in 1938 on the incorporation flsmnthe AAUAA in Buffalo, on file with the state of
New York.

9% Though the identification of Ezaldeen with Jamesnax had been known almost entirely through oral
tradition, the name “James Lomax” appears on sefaras connected with Ezaldeen, such as a December
1936 ship manifest for a date and ship Ezaldeeémelhto be on and on the incorporation form for the
AAUAA in Camden, on file with the State of New Jeys

938 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 34.

97 AAUAA FBI file, Report, 5/24/1943, Newark file 1008924, 8.
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Grand Governor for Michigaf®® Lomax’s Detroit group was immensely popular,
earning revenues far exceeding those of almostladir temples, and, according to some,
this created jealousy within the movemé&tit.

As noted in the chapter 4, in early 1929, Claudee@e began working with
Lomax to break off from Drew Ali’'s organization grnuerhaps, to try to wrest control of
the MST from Drew Al®*° In around late February/early March, Drew Ali thldmax to
step down as head of the Detroit group, but Lonedxsed and instead formed his own
organization (purportedly called the MohammedaMoorish Church Temple),
reportedly taking with him MST followers and fun$A local Drew Ali partisan
complained to police that Lomax had embezzled ftoenMST, and on Monday, March
11, he was arrested for tHf€.Lomax may have been bailed out, because in thefivig
evening he was reportedly speaking at an MST ngétiat was hosting both his
members of his faction and the Drew Ali partisafbien a shot was fired, both sides

brought out weapons, resulting in a shootout #fatwo police and two Moors

938«prophet’s Trip to Detroit a Succes$fborish Guide September 14, 1928, 1. Despite the fact that he
was clearly an influential leader in the early Glgio MST, later, when interviewed by the FBI, heidén
being the James Lomax whose name appears on theselemown (1926) incorporation form for the MST
and said his name might have been used witholntmwledge. AAUAA FBI file, Report, 3/22, 1944,
Newark file 100-18924, 35; Detroit Moorish TempfeSzience incorporation form.

939«prophet’s Trip”; “Report of TemplesMoorish Guide October 26, 1928, 4. Under Lomax Bey,
Detroit’s temple had two grocery stores and a rfrearket”; see “Moorish Leader is Postmaster's Guest
and “Moorish Head Makes Plans for Conclav@liicago Defende(Ntl ed.), July 21, 1928, A4.

%49 For a more detailed discussion of the evidenceected to the following events, see Patrick D. Bowe
Notes on the MSTA Schisms in Detroit and Pittsbut§28-29(Baltimore: East Coast Moorish Men’s
Brotherhood Summit, 2013).

941 «Hold Moorish Temple ‘Prophet™; “Cult Leader LuteGirls to His Harem,Chicago DefendefCity
ed.), March 23, 1929, sect. |, 1; AAUAA FBI filegRort, 4/13/1944, Chicago file 100-11280, 3.

%42 AAUAA FBI file, Report, 3/18/1944, Buffalo file 136320, 11-12.
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wounded, one critically*® Then, on Friday the 15 Greene was murdered in Chicago.
By Sunday, Ira Johnson, who was probably Greeril¥és kvas in Detroit ready to
murder Lomax as well, and word had spread that bowss a “marked” maf** Around
that time, Drew Ali traveled to Detroit and persiiy#old police that Lomax had
embezzled $8,000 from the MS¥.In April, however, a Detroit judge dismissed the
embezzlement charge. After being released fromlaiihax, fearing for his life, fled to
Brooklyn ?*® Some MST members would later claim that immedjaelfore he left
Detroit, Lomax stole around $20,000 from the Déti@nple, but Lomax would later
deny this and all the other charges of embezzlefiént

For the next year, Lomax stayed in New York Citjene he likely developed

contacts with sympathetic immigrant Muslims and Mpsome of whom he may have

943 “Detroit Followers Riot”; "Four Men Shot in GuraBle," Detroit News March 13, 1929, 14; “2 Police,
2 Negroes Shot in Battle at Moorish Templegtroit Free PressMarch 13, 1929, 1; “4 Wounded in
Lodge Riot,”Detroit Times March 13, 1929, 2, 4; “Man is Arraigned in Lodgttle,” Detroit Free Press
March 15, 1929, 5; “Moorish Head to Stay in Jatittsburgh Courier April 27, 1929, 2. The reports
differ somewhat in their accounts of the event. @ttle published in Chicago over a week afterfeuot
claims that Lomax, who was speaking to the audienes fired upon, and that was when guns were
drawn. However, the articles from Detroit that wpublished a day after the incident make no merdfon
Lomax and instead indicate that Zack Lowe, the giotreasurer, and one Stan Stone Bey were digputin
over leadership in the lodge. Someone exposeddheirpolice were called, when the police came in
Stone Bey told them to leave and shot at them, ghieifi shoot-out occurred. Two police officers and
Lowe were shot in the leg and Stone Bey was reglyrshot twice in the head. An Allan Jordan wagals
charged with assaulting a police officer during thelee. This shootout occurred at 632 Livingstone
Avenue, which was the current meeting hall of th®TMn the city (the original location was at 1023
lllinois Street, but the group had moved by Jandssge the January and February 1929 issues of the
Moorish Guidg and would become the Detroit headquarters oKillanan Bey branch. Another
interesting fact about this event is that one neysp reported that of the 200 people in attendatf@,
were women.

944 «Claude Greene Shot”; “Cult Leader Lured.”
945 «Detroit Followers Riot.”
948 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 35.

%7 AAUAA FBI file, Report, 4/13/1944, Chicago file 0011280, 3.
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converted himself. In fact, it is possible that Llapawas responsible for organizing the
group discussed below called the Moorish Sciengeple Church, which had a title
reminiscent of Lomax’s Mohammedan or Moorish Chureimple. In May 1930, Lomax
changed his name to Ali Mehmed Bey and, along witbw followers, left the country
for Turkey, where he hoped the government wouldtgnan and his followers back in
Detroit citizenship and farm larfd® This hope, however, was not fulfilled, and theugro
was having to scrape by on whatever resourcesdeyd acquiré*® While by late 1931
it was reported that Mehmed Bey had “shown no ation to leave Turkey for
America,”®° he apparently decided to travel to Cairo wherevbeld stay “in the
hospitality and good care of the General Centret{efYoung Men’s Muslim Association
(YMMA)] for five years.”* During this time, Lomax “worked in a restaurant 50
[cents] a day to educate [himself] about Egyjitand was prepared by the YMMA to
preach Islam in the U.$2 Lomax changed his name to Muhammad Ez Al Deen and,

most likely, connected with Satti Majid and the ANDA' members in Pittsburgh?

948 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 35; “Negro Moslems Urged to Colonize
Anatolia,” Washington PostMay 25, 1930, 10; George S. Schuyler, “Views Rediews,"Pittsburgh
Courier, June 14, 1930, 10; “Detroit's Negro Moslems Hiwibs in Turkey,'Chicago Daily TribungJuly
13, 1930, G6.

949 «rounders of lll-Fated Colony Now Dig Sewers inrRey,” Gettysburg TimesNovember 18, 1931, 2.
90 «Fails to Found Negro Colony in TurkeyYew Journal and GuiddDecember 12, 1931, Al4.

%! Nash,Islam 41; AAUAA FBI file, Report, 3/22/1944, Newark ¢il100-18924, 35-36. In the FBI report,
Ezaldeen says that the person who paid for hisagadsack to New York in 1936 was Abdul Hamid Bey,
who was indeed the president of the YMMA at thestim

92 AAUAA FBI file, Report, 10/9/1943, Philadelphiddi100-19940, 13.
93 Nash,Islam, 41.

94 Ezaldeen may have known Majid through contacfétroit. Majid, who was likely plugged into
Cairo’s Islamic movement scene probably helpeddesal join the YMMA.
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The YMMA had been organized in Cairo in 1927 byuahtial Muslim men from
various professions in order to counter Christiassionary efforts in Muslim-majority
lands?®® The organization had four principal aims: teacHsigmic morals and ethics;
spreading knowledge suited to the modern way ef tifscouraging dissensions and
abuses among Muslims; and using the best of batteEFaand Western cultures, while
rejecting that which was bad in each. Its religivigsvs were largely shaped by one of its
leaders, Muhibb al-Din al-Khatib, who owned a Sabaiokstore and published a Salafi
journal?*° Salafi Islam at the time was different from hovsibften understood today;
many Salafis, including the Muslim Brotherhood’ssdan al-Banna, were influenced by
both Salafi-influenced Islam and Sufism, which emporary Salafism generally rejects.
Salafis of the period, like Al-Khatib, focused oromoting the idea that the thought of
contemporary scholars was corrupted, and lay Mgssihould be responsible for
interpreting the Qur’an. This would be balancechwaitwillingness to learn useful ideas
from any society, even if a society was not Islamecprinciple similar to the “scientific”
understanding of the world promoted by the upéifiders, Garvey, and even Drew Ali.
The YMMA was therefore at once an Islamic revivaup, an Islamic modernist group,
and a Pan-Islamic group. And, although it was ogahon an ostensibly apolitical basis,

because many of its leaders were involved in pslidnd because, generally, political

%% 0n the YMMA, see J. Heyworth-DunrReligious and Political Trends in Modern Egyiashington:
J. Heyworth-Dunne, 1950), 11-14; Sayyid Muhammaz/RI‘'Muhibb Al-Din Al-Khatib: A Portrait of a
Salafi-Arabist (1886-1969)” (MA thesis, Simon Frakmiversity, 1991), esp. 74-82; G. Kampffmeyer,
“Egypt and Western Asia,” iwhither Islam?: A Survey of Modern Movements inMioslem Worlded.
H.A.R. Gibb (New York: AMS Press, [1932] 1973), 1D70.

98 Al-Khattib was actually an important influence tdasan al-Banna, who organized the Muslim

Brotherhood in 1928; see Richard P. Mitch&€hge Society of Muslim Brothefisondon: Oxford University
Press, 1969), 5-8, 322-325.
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issues were of high concern for Muslims of the Med8ast at the time, the YMMA
occasionally supported political movements acrbesMuslim world as well as pro-
Muslim policies in Muslim-majority countries.

The YMMA had several strategies for generating esism for its movement. In
addition to cultivating the ideas listed abovdpgtered a militant mentality, it
discouraged Muslims from attending schools run dy-Muslims, it stressed the use of
Arabic as a unifying identity marker as opposedatte or nationality, and it was very
active in spreading its doctrines both throughayy and in other countries. In fact, the
YMMA had set up a branch in New York City by 1938d may have even had
proponents there during the time Ezaldeen wasdiirirBrooklyn®*’ Whatever the
circumstances for his first encounter with the grdwowever, Ezaldeen picked up from
the YMMA many skills and a very new kind of Islaméentity. He, then, following the
YMMA's principle of allowing for the use of benefat local ideas, created a doctrine
about African-American genealogy that was remimsod the MST'’s. Instead of African
Americans being “Moors” and descendants of the Nteatand Canaanites, Ezaldeen
emphasized the association of African-descendedl@&dath Ham, claiming that African
Americans were descendants of him and, later igé&mealogical line, Hagar, whom
Muslims recognize as Muhammad’s ance&tdBy combining this MST-connected

genealogy with Sunni Islam, Ezaldeen had found atowvaive the MST—which had

%74Islam in America,”Muslim RevivaR, no. 2 (1933): 170; "Islam in Americayloslem Worlc24
(1934): 190. It is also possible that Ezaldeenlbathed about the YMMA through contact with consert
who had been associated with Satti Majid, who hadyEgyptian ties.

98 AAUAA FBI file, Report, 10/9/1943, Philadelphiddi100-19940, 11, 19. Ham, though, was indeed
included in the MST genealogy, seehtsly Koran chapter XLVII.
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incredible appeal for African Americans—more lagidicy in the eyes of international
Muslims, thereby increasing African-American Islamwn legitimacy and authority, at
least in the eyes of his followets.

On December 4, 1936, Muhammad Ezaldeen—the foroosessful MST leader
who was now well-versed in Sunni teachings andsipbs well-connected to MST
members and African-American Sunnis throughoutcthentry—returned to the U.S.,
arriving in New York City and using the title “predsor.®®® There, he, along with
another Egyptian immigrant, began teaching the isrimguage and Islamic doctrines
for an MST break-off group called the Moorish Natblslamic Centet® It is likely
that sometime during the late 1930s Ezaldeen enemetha man named David A.
Donald, Satti Majid’'s former representative in kéanl Ezaldeen became Donald’s
mentor in Islam, and, probably largely due to Eealds influence, by 1939 Donald
adopted an Islamic name (Daoud Faisal), quit hisezaas a musician, and opened an

Islamic mosque and missidff In 1937, Ezaldeen would also serve as a teacteer in

%9The FBI even remarked on how close Ezaldeen’spgveas organizationally and ideologically to the
MST; see HilLRACON 547. Notably, Ezaldeen’s followers continued M@®T practice of wearing red
fezzes; see Jeff Diamant, “Elizabeth Loses Imaidisforic Courage,'Star-Ledger(Newark), July 6,
2007, 17.

%0 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 35-36; Ancestry.com. New York
Passenger Lists, 1820-1957 [database on-line].dRtdV, USA: Ancestry.com Operations, Inc., 2010., ,
accessed September 22, 2011.

%1 MST FBI file, Report, 8/18/1943, New York, 100-327 passim AAUAA FBI file, Report, 4/19/1943,
New York file 100-45717, 2; AAUAA FBI file, lettef:.E. Conroy, SAC, to Director, FBI, 7/30/1943, 2.

%2 Heshaam Jaaber, in Hise Final Chapter...... | Buried Malcolm (Haj Malik BhabazzjJersey City:
Heshaam Jaaber, 1992), claims that Ezaldeen wélshIbaoud Faisal's “mentor” (see page 81). While
Jaaber does not give a date for Faisal and Ezaidfeest contact, they definitely had known eacheatby
1943 (the year of the first UISA meeting, with wini€aisal was associated), and if they did come into
contact in the late 1930s, this would explain whyas only after Ezaldeen returned from the Midgdest,
when he was starting numerous groups, that Fagsadleld to establish his own mosque. Also Faisade/N
York and Satti Majid connections, as well as h@rk that his father was Moroccan (a claim that was
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short-lived New York City group at 108 West MBtreet called the Islamic Unity
Society, led by one Sheik H. Harf&$ With his relatively significant amount of Islamic
knowledge and leadership experience in African-Acaer Islamic groups, Ezaldeen
quickly became seen as the real leader of thisl srgdnization and, a few months later,
on September 3, 1938, he incorporated it undenanane: the Addeynu Allahe-
Universal Arabic Association (AAUAAJ®* Though, as will be shown, this was not the
first group to legally incorporate with the AAUAAame, because the group’s founding
predates the first official AAUAA, the Islamic UgiSociety was essentially the first
branch of Ezaldeen’s new, YMMA-influenced Sunni rament that was beginning to
reterritorialize African-American Islam in the AAIR
The Ohio-Pennsylvania Region

The AAUAA Spreads

By 1938, Ezaldeen was not living in New York Citye-bnly went there to
teach; both his residence and, arguably, his ggedieect impact were in other places. In
around 1937, perhaps due to the deportation di¢ld of the Moslems of America, Ala
E. Mohammed, Nasir Ahmad was open to aligning witiers who might offer his
community better connections to the Islamic world greater legitimacy. The timing,
then, was perfect for Ezaldeen, who would movehiteBelphia some time that year or

in early 1938, to become a key influence on Ahnaex@, of the most important African-

common in the MST) are other pieces of circumsshetiidence that further support an early tie betwe
Faisal and Ezaldeen.

93 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 36; AAUAA FBI file, Report, 4/19/1943,
New York file 100-45717, 2; AAUAA FBI file, lettefz.E. Conroy, SAC, to Director, FBI, 7/30/1943, 2.

%4 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 36.
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American Muslim leaders in the region. The two meho shared a MST background
and may have been put in touch with each otheutiraheir Egyptian connections, soon
lived together in a house in Philadelphia whereldigen conducted religious meetimgs.
The pair incorporated a small AAUAA group across Brelaware River in Camden in
August of 1938°° Then, a few weeks later, Nasir Ahmad appeareldesMoslems of
America meeting in Buffalo where he suggested tti@igroup join up with the AAUAA;

a vote was held and the majority agré¥drhe property of the Moslems was then turned
over to the AAUAA, which would become a point ofention for the Moslems’ new
leader, El-Farook, who subsequently sued the AAUKA.

The AAUAA continued to spread through the Africamérican Muslim network
that included former MST members and those aligmiéa Nasir Ahmad, soon
establishing followings in Rochester (1939), Jackdte, Florida (1939), Newark
(1940), Philadelphia (1942), Youngstown (1942, mpooated 1944), Wilmington,
Delaware (unknown}?® Cleveland (Unknown), and Detroit (1944Y.In addition to

these groups in urban centers, the AAUAA also distadd self-sufficient rural

%5 AAUAA FBI file, Report, 2/[8?]/1044, Philadelphfde 100-19940, 2.

96 camden Addeynu Allahe-Universal Arabic Associatiocorporation form, on file with the state of
New Jersey; AAUAA FBI file, Report, 3/22/1944, Newdile 100-18924, 36; AAUAA FBI file, Report,
2/[8?]/1044, Philadelphia file 100-19940, 2-5.

%7 AAUAA FBI file, Report, 2/[8?]/1044, Philadelphfde 100-19940, 2, 4-5; “Al-Sheikh Dawoud
Ghani.”

9%8«Moslems in Court Over Dispute on Arabic PropesfidJtica Observer DispatgHSeptember 12, 1938,
8.

%9 AAUAA FBI file, Report, 10/9/1943, Philadelphiddi100-19940, 6.

7% See the following: AAUAA FBI file, 3/22/1944, Newlafile 100-18924; AAUAA FBI file, 10/9/1943,
Philadelphia file 100-19940; AAUAA FBI file, Clevahd 7/14/1943, 100-10466; Youngstown Addeynu
Allahe-Universal Arabic Association incorporaticorin.
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communities, following the MST tradition that bd€irkman Bey and Turner-El's groups
had already began implementing. One was just aiRitnan, New Jersey, and in 1941
the AAUAA purchased 329 acres of land in West \falldew York (fifty miles from
Buffalo) for what would become the longest-lastAfgcan-American Muslim village in
the U.S?"*
Other Sunnis in the Region

Though he was clearly popular, not everyone watdédllow Ezaldeen,
particularly the Muslims affiliated with Omar El-feek. In early 1941, a young
Palestinian immigrant in Pittsburgh who was intexésn propagating Sunni Islam,
Mohamad S. Jalajel, was able to bring togethemaliau of the local converts to form the
First Moslem (or Islam) Mosqu¥? Because many members of this Mosque had been
leaders in the Moslems of America, they retained tlame until 1945 when the group
became officially incorporated as the First Mosklosque of Pittsburgh’® This mosque
was the central meeting place for Sunnis in thislurgh area; even members of both

AMWSA factions joined the group for eids and otbecasions.

o1 AAUAA FBI file, Newark file 100-18924; Margaret Fess, “Mohammedan Village Byproduct of
Depression,Buffalo Courier June 2, 1946; DanniRjlgrimage 117-40; AAUAA FBI file, 10/9/1943,
Philadelphia file 100-19940, 25.

972 K aikobad, “Colored,” 22. For most of the early 094this group met at 10% Townsend Street; see Hill
RACON 234.

973 Hakim, History, 11, 14. That the Moslems of America was thecifiname of the Pittsburgh African-
American Sunni community prior to 1945 is sugge$tedwo things 1) a 1943 letter from the Moslems of
America in the AAUAA FBI file uses the same addrasgoth (A) one of the leading members of thet Firs
Moslem Mosque and (B) the First Moslem Mosque fitselits 1945 incorporation form; and 2) Only the
Moslems of America, and not a First Moslem Mosauame to the UISA (a Sunni-oriented group which
Nasir Ahmad—a man deeply connected to the FirstidhodMosque community—organized) in 1943. See
AAUAA FBI file, Newark, No. 100-18924; AAUAA filePhiladelphia file 100-19940; Hakirrlistory, 14.
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In Ohio, Sunni Islam began to spread in placeswieaé originally sown by
Ahmadis. One of the most active Sunni missionatigtg this period was an Albanian
Muslim living in Mansfield named Muharrem Nadiji, e efforts had been stimulated
in 1933 by contact with both the Lahori Ahmadis @mel Qadianis’ Sufi Bengalee, who
arrived in Mansfield that yedf? Bengalee, interested in cultivating ties with irgraint
Muslims who would help propagate his message, geavNadji, a steel worker, with
numerous English-language Islamic texts that hédcose to spread the message of
Islam; and the Lahoridslamic Reviewnagazine was another source from which Nadji
drew many of the articles he published. Only a fieanths after Bengalee had arrived,
Nadji converted a local white woman, and over tbet twenty-five years, Nadji
continued his proselytization work, establishing@ably at his home) what he called the
Islamic Center of America, and frequently taking lamge advertisements in the local
newspaper to print portions of various Islamic $extappears that in the texts he had
printed, Nadji did not, for the most part, promate/thing that contained distinctly
Ahmadi views, such as discussions of Ghulam Ahrhatlinstead worked with the
Ahmadis to spread general Islamic concepts. Thoiagt)i's activities did not have a
significant impact on African Americans, given hidative proximity to the black

Ahmadi Ohio-Pennsylvania region, it is understame#tat African-American Muslims

974 «Offers Doctrines of Islam as Cure for Economis,ll Mansfield NewsMay 18, 1933, 10; Muharrem
Nadiji letter,Islamic Review21, no. 8 (1933): 282. Interestingly, over thetrtesenty years, Nadiji

continued to show affiliation with both Ahmadi segbromoting the work of both in the various Islam
writings he produced over the years, such as lewgspaper advertisements and books. Also see “Bsicyru
Man Hurt Fatally,"Mansfield News JournaNovember 7, 1949, 20; “He Wants People to ‘Know’
Mohammed, Mansfield News Journallune 8, 1954, 1, 11; “Notes of the Quartdtu'slim World48, no.

1 (1958): 80; “Muharrem Nadji,lslamic Review9 (January 1961): 37-38; advertisements usimagniis
texts (and listing Nadiji's Islamic Center of Amexifor contact information) ran in tidansfield News-
Journalthroughout the 1940s and 1950s.
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did sometimes communicate with him. FBI files sitbat Muhammad Ezaldeen, Sheikh
Nasir Ahmad, and the Moslems of America had aknesd and used Islamic literature
from Nadji®"™

In Cleveland, meanwhile, Wali Akram, the Ahmadi wieaxd converted under
Paul Nathaniel Johnson and who had been in thesicitg 1927, was taking charge. In
1935, before he would renounce his affiliationgwtite Ahmadis and start his own
mosque at a new address, Akram created what fegldat Moslem Ten Year Plan, a
program—probably based on the UNIA’s Five Year P{&nfor helping African-
American Muslims become both economically selfisight and less reliant on
immigrant Muslims for knowledge of Islaf’ For over two dozen years, the community
that followed Akram, including a branch in Youngstg used the name of his Plan for

its organization§’® In around 1937, he separated his group from athadiis, including

Lahoris, making the Ten Year Plan community SiAhi.

975 AAUAA FBI file, Report, 3/22/1944, Newark file 1008924, 39; AAUAA FBI file, Report,
2/[87]/1044, Philadelphia file 100-19940, 9; Mosteaf America FBI file, Report, 9/5/1944, Pittsbufgh
100-6685, 3.

7 The UNIA announced its Five Year Plan in 1935, drelUNIA’s Cleveland branch—which was
located in the same building as Akram’s mosque188bodland Avenue—was noted for being one of the
biggest supporters of the Plan. See “Five-Year Ride Executed,Black Manl, no. 9 (1935): 5-8;
“Functioning Divisions,Black Manl, no. 10 (1935): 12-13; “Contributions to Expent® Start Five Year
Plan Fund,Black Manl, no. 12 (1936): 14.

"7 Dannin,Pilgrimage 108-09.

78 However, because it was so small, the Youngstaandh combined with the local AAUAA in 1943.
See AAUAA FBI file, Letter, Leland V. Boardman, SACleveland (100-10466), to Director, FBI,
7/14/1943, 1.

9° Richard M. Peery, “Al-Hajj Abdul Akram Founded tR&st,” Plain Dealer August 3, 1994, 9B; Patrice
M. Jones, “Nation of Islam Mosques Came to Clewetiar50s,”Plain Dealer, August 21, 1994, 10.
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In 1942, an immigrant Muslim from Jerusalem, Ahniadl Muhamed, moved
into Akram’s home in Cleveland and establishedaarby Akron an African-American-
majority group known as the First Akron Mosque. Whihe Akron group had only a
small following, it was significant for the factwas connected, beginning in early 1943,
to Akram’s Cleveland group through a Sunni orgatmzeestablished as the Sharia
Islamia—Mashru A-Al-IslamP® While a member of this group, apparently as a sfgn
commitment, Akram temporarily stopped referrindnie Cleveland community as the
Ten Year Plan. But this was short-lived changettig&ysummer of that same year, the
Ten Year Plan had been revived and was prepariagénd the first national African-
American Sunni conference.

This reterritorializing conference would signal theginning of the third phase of
Sunni Islam in the AAIR. But to fully understand gignificance, it will be necessary to
look at the development of Sunni Islam in the ragiere Ezaldeen first made an
impact after his return from Egypt.

New York City
Sheikh Daoud Ahmed Faisal and the Islamic MissionfAmerica®®*
David A. Donald immigrated to New York from the Gesla in 1913 at the age of

twenty-one’®? Skilled as both a tailor and as a violinist, witlai decade, Donald had

90 AAUAA FBI file, Report, 3/7/1943, Cleveland fileDD-10126 passim
%! This section builds off the article Bowen, “Saftajid.”

92 Ship manifest for the S.S. Maracas, June 6, 1&a|able at Ancestry.com. Later in life he would
claim to have been born in Morocco, but this readedrly indicates otherwise.
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developed a relatively successful career in theigrindustry®®® In addition to playing

the violin professionally, Donald worked as a musid elocution teacher, musician
manager, and, for a time, a musicians’ union le&ext the age of thirty-two, he

married Clara Forbes, a black Bermudan, who jolmechusband teaching students at his
Donald Concert Bureal In the following year Donald became a naturalizes.

citizen ®%Although Donald did not publicly portray himself asvluslim during this

period, he would later claim that his father waduwslim from a prominent Moroccan
family.%’

It is likely that Donald’s claimed Islamic backgraiand his ability to teach and
lead people are what influenced Satti Majid to ceobim as his Harlem representative.

By 1928, Donald, who did not use an Islamic nantaiattime, was working at 18g&nd

Lenox Avenue with local Muslim converts and the NMusseamen whom Majid had

%3 |bid. These facts are confirmed by him in a 1965 isv cited below.

9%4«Hughes and Costas in Recitaljew York AgeOctober 29, 1921, 5; “Music Notes: A New Jourhal,
New York AgeNovember 5, 1921, 5; “Munkacsy’s Violin RecitaNew York AgeDecember 17, 1921, 5;
“Manhattan and the BronxNew York AgeJune 7, 1924, 8. Donald also edited and mandgedrtion’s
weekly magazine.

%3 Thelma E. Berlack, “Chatter and ChimeBjttsburgh Courier June 21, 1924, 13; “Manhattan and the
Bronx”; 1930 Census, Brooklyn, New York, availabteAncestry.com. Also see Leslie Hanscom,
“Naturalized American Converts Boroites to Mohamarg@dm,”Brooklyn EagleJune 4, 1950, 34.

98 Ship manifest of S.S. Queen of Bermuda, NovemBef 937 and flight manifest for Pan-American
Airways, December 30, 1948; both documents ardahtaion Ancestry.com.

97| awrence Farrant, “The Days of Ramadaxew York World-Telegrapdanuary 5, 1965, B1. Although
he claims in this article that he and (presumabig)ather were born in Morocco, this is contragitby

the information he gave in his 1913 ship manifeport and the 1930 census; see the above noteshifhe
manifest, in fact, indicates that his father's namas (what appears to be) Adrian—a notably nonvigla
name. Sulayman Nyang tells us that Faisal’s fatler Moroccan while his mother was Grenedian; see hi
“The U.S. and Islam: The Stuff that Dreams are Maile25. The claim of Moroccan heritage was, as we
have seen, very popular among MST members, swdrispossible that Faisal himself had been in the
MST or had at least been influenced by MST docsrifp®ssibly via Ezaldeen).
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been helping® During this period, Donald did not make Islamicrivbis vocation and
rarely used references to Islam in his professibfealBut this would start slowly
changing in the 1930s, when he began taking agrpatfessional interest in African
and Islamic themes, even writing and producingag pi 1933 about the life of Almamy
Samory Touré&®

In the late 1930s, probably largely due to theuiafice of Ezaldeen, Donald, as he
later recalled, “became fully aware for the fiistie of the world’s need for prayet>
He and his wife dissolved their concert bureauk fdaslim names (Daoud Ahmed and
Khadija Faisal), and committed themselves to ttedigion. In 1939, they converted their
apartment at 143 State Street in Brooklyn into agquoe and mission for indigent

Muslims, naming it the Islamic Mission of Ameridd@), and it quickly became one of

988 Farrant; Rogaia Mustafa Abusharaf, “Structural ptdéions in an Immigrant Muslim Congregation in
New York,” in Gatherings in Diasporaeds. R. Stephen Warner and Judith G. WittnedgBéiphia:
Temple University Press, 1998), 243-44; “Eyes tHast: Muslims Follow Koran in BorolNew York
Amsterdam New®November 29, 1958, 21; “Negroes Most Popular @ @prerseas, Says Muslim Head,”
Pittsburgh Couriey September 9, 1961, 5. In a number of Donald’'sspaper appearances in the 1920s
and 1930s, he is participating in activities takiace close to this intersection, and his CorBareau in
the early 1930s was located there, at 108 W. 188tMcCould claims, however, that his religious
“efforts” started in 1924, that he claimed that tieeeived a letter of permission from [the courtily
Jordan to ‘legitimately’ spread Islam in 1925,” andl929 the IMA was opened (McCloud, 22, 10).
Muhammed al-Ahari says that Faisal's 1928 center gedled the Islamic Propagation Center of America,
see Shaykh Daoud A. FaisAl;Islam: The True Faith, the Religion of Humanifihe works of Hajj
Shaykh Daoud Ahmed Faisald. Muhammed al-Ahari (Chicago: Magribine Pr@€f6), 7.

989wk umba’ to Newark,”New York Amsterdam Nev@eptember 5, 1936, 8; “African Opera Opens
Monday,” New York Amsterdam Newsugust 15, 1936, & atalogue of Copyright Entriesplume 6,
number 6 (Washington, D.C.: United States GoverrrRenting Office, 1933), 165. “African Drama is
Planned for B'way,'New York AgeDecember 2, 1933, 6. Africans—including somedsfin Muslims—
were among the actors involved in these productidhis interesting to note that Donald would tat&im
his family had fought with Touré against the Frersdge Al-Ahari, 7.

999 Hanscom; Margaret Mara, “Muslim’ Prays Five Tine®ay,”Brooklyn EagleMay 7, 1952, 19. Itis
unknown what led to this awareness.
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the most popular mosques in New York CityThough influenced by Ezaldeen, the
Faisals’ message, which Daoud spread in his selbetds and pamphlets, was closer to
Majid’s, as it was Pan-Islamic, anti-racist, and@erned with justice for African
Americans, while lacking any discussion of AfricAmericans’ supposed Hamitic
origins %2 Also reflecting Majid’s influence, was the facatiMA’s members were very
diverse ethnically, serving both white and blackwerts as well as immigrants from all
across the Muslim worlt® Daoud’s history with Majid meant that many of thd
immigrants whom Majid had once helped now camé&¢d®MA where they kept Majid’s

memory alive for the next fifty years? Sudanese immigrants, in particular, embraced

91 Hanscom; Ari L. Goldman, “Sayedah Khadijah Faisdbead,’New York TimesSeptember 10, 1992,
D21; Marc Ferris, ""To Achieve the Pleasure of Aftadlmmigrant Muslim Communities in New York City
1893-1991" iltMuslim Communities in North Americads. Yvonne Y. Haddad and Jane I. Smith (Albany:
State University of New York, 1994), 212-13%“slamic Mission in City’s History is Opened Here,”
Brooklyn EagleOctober 4, 1944, 20; “Moslems Chant Prayers Besough Hall,”"Brooklyn Eagle
September 4, 1944, 7; “Boro’s Mohammedans Greeir N@w Year,”Brooklyn Eagle November 27,
1944, 4; “Islam in New York,Anderson Daily Bulletirfindiana), April 23, 1959, [197]. In 1946, in fact
the wrestler Reginald “Siki” Barry (who took thddmic nhame Kemal Abd-ur-Rahman) made the Mission
his home; see “Colorful Sepia Wrestler Looms ondlderont,” California Eagle June 24, 1946, 14. There
may be some question as to whether the IMA wasrally in Brooklyn: a New York newspaper noted in
1942 that black Muslims were meeting in Faisal'mbdn Harlem—though this may be a mistake on the
part of the newspaper; see “Moslems: New York Gi000 Pray for Democracy.M.’s WeeklyJanuary
18, 1942, 49.

992 Daoud’s writings includél-Islam, the Religion of HumanitBrooklyn: Islamic Mission of America,
1950),Islam: The True Faith, the Religion of Human(iBrooklyn: Islamic Mission of America, 1965), and
Islam for Peace and SurvivgBrooklyn]: Islamic Mission of America, n.d.) @py of which is in the
Cleveland Sellers Papers, Avery Research Centéffaran American History and Culture, College of
Charleston).

993 5ee, for example, “Moslems Chant.”

94 Apusharaf, “Structural,” 244. On Yemeni seamethatiMA, see R.M. Mukhtar Curtis, “Urban
Muslims: The Formation of the Dar ul-Islam MovenfantMuslim Communities in North Americeds.
Yvonne Y. Haddad and Jane I. Smith (Albany: Statévérsity of New York, 1994), 54.
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both the IMA and Daoud, who, it is said, developexpecial fondness for them due to
the influence of Majid?°

Sheikh Daoud Faisal became one of the most aatidgerdluential Muslim
leaders in the U.S. during the 1940s through 1986sides directing the IMA and
publishing his writings, some of his most notalideiavements included being a member
the Federation of Islamic Associations, the fitgtcessful national Islamic umbrella
organization in the U.S.; participating in an edflgw York City inter-mosque
organization; serving as Morocco’s representativb@United Nations; participating in
an early attempt to form a Pan-Islamic African-Arcan organization known as the
Uniting Islamic Society of America (discussed belpand teaching about Islam
throughout the country, especially at mosqueswiesie part of the growing African-
American Sunni network’®
The Moorish Science Temple Church and the Moorish &tional Islamic Center

The FBI files on MST indicate that several New Y&@iky MST temples had
affiliations with international Muslim&?” On one occasion, the FBI interviewed a foreign
Muslim sailor who “act[ed] as a teacher” for andemtified Moorish temple. Another
immigrant had first come in contact with the MSTdsyearly as 1935 when he attended
Frederick Turner-El's group, but he later joinedoaganization, which had possibly been

established by Ezaldeen, known as the Moorish Seidemple Church (aka the Moorish

995 Abusharaf, “Structural,” 243.

99 See Patrick D. Bowen, “The Search for ‘Islam’: iBén-American Islamic Groups in NYC, 1904-
1954,”Muslim World102 (2012): 267-268; “Negroes Most Popular Topiad 4Sheikh Stops in Hayward
to Lecture,”Daily Reviem(Haywood, CA), February 8, 1956, 29.

97 See Bowen, “Search for ‘Islam’,” 270-277.
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National Institute, Inc., and Mosque number 34Pakin Avenue (and later on Hancock
Street, both in Brooklyn). Interestingly, this ingréint Muslim claimed that the group,
though it was recognized by Kirkman Bey’'s MSTA Irigollow[ed] the teaching of
Mohammed.” At its peak, in 1941, seventy-five tghey families had joined, but by
1944 the numbers had precipitously dropped to ataumy a dozen total membets.

The New York MST organization that seems to havanbaost impacted by
international Islam during the 1930s and 1940s M&3 temple 41, located at 1 East
125" Street and led by Grand Sheik Walter Price B&frice Bey, who was an inspector
for a black-owned insurance company, and his wédelah, a chiropractor, were
somewhat well-known figures in New York’s black cmemity, occasionally appearing
in theNew York Amsterdam Newsociety page®®® Though their temple was started as
a Kirkman Bey organization, beginning at leasta$yeas 1935, a number of immigrant
Muslims joined and sometimes taught the group, lwhid about fifty to sixty regularly-
attending members. One Egyptian immigrant labarerthe FBI that when he was a
member, from 1935 to 1941, he “taught a class pf@pmately 50 children the Arabic

language and Moslem religion.” During this peritte group was being called, first, the

98 Bowen, “Search for ‘Islam’,” 276-277.
99 Bowen, “Search for ‘Islam’,” 275-276.

1000«prayy Sees Dawn of New Day for Negro Insurancenfany,”New York AgeMay 2, 1936, 2; “Rita
Francis Turns Nineteen with Gaietyyew York Amsterdam New3ecember 5, 1936, 10; “Progress is
Shown by Insurance ColNew Journal and GuideMay 14, 1938, 9; T.E.B., “Chatter and Chimdsgw
York Amsterdam NewBecember 16, 1939, 16; “Gets Degradgiv York Amsterdam Star-Newsigust
30, 1941, 4; “Socially SpeakingNew York Amsterdam Newspril 5, 1947, 9; “"Friends Crowd Chantilly
for Adelle D'Jebra, New York Amsterdam New&pril 5, 1952, 10; Gerri Major, “Gerri-Go-Roundew
York Amsterdam NewBecember 20, 1952, 11.
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Moorish Islamic Academy, then the Moorish Islamientr, and, in its last incarnation,
the Moorish National Islamic Center (MNIC).

By 1940, the MNIC had several ties to internatldsiam. First of all, it appears
that sometime during that year Walter Price Beypaehb the Arabic name of Abdul
Wadood Bey°* probably under the influence of Muhammad Ezald8&1in September
1940, the group hosted an address by Hans StefdaasSan, a white book editor who
was a strong supporter of India’s independencenamrlied for the welfare of Indian
immigrants in New York%*®In November of that same year, the MNIC held ah @i
Fitr celebration for both its members, including Arabic-speaking imam, Si
Abdesalaam Sied, and its Muslim visitors, includeogne from South Asia and perhaps

Sheik Daoud FaisdP®* 1940 also seems to be the year that Wadood Beynzec

1001 1n 2 2012 article (Bowen, “Search for ‘Islam’,”®)7 the relationship between Walter and Abdul
Wadood Bey was not fully understood. However, tkistang evidence tells us that 1) Wadood Bey was a
convert (and the “Bey” in his name suggests hefwams the MST); 2) Wadood Bey's wife was known as
Rezkah; 3) Walter also had a wife known as Rezkabgginning in 1940 Walter no longer appears in
newspaper or FBI accounts connected to Islam in Xexk, while Rezkah continued to and Wadood Bey
suddenly appears, 5) in December 1939, Walter d@sténner with Si Abdesalaam Sied, who would later
be associated with Wadood Bey and the MNIC, aseatgat his home (see T.E.B., “Chatter and Chimes”),
6) a caption for a photograph of African-Americandms in Harlem in 1942 identifies one of the nien
the picture as “Abdul Wadood Price Bey” (the otlaemtified man in the picture is Sheikh Daoud Haisa
The above evidence very much supports the theatytalter was the same person as Wadood Bey, and
perhaps changed his name due to the influencealtiézn, with whom Wadood Bey had a verified
connection.

1002 AAUAA FBI file, letter, E.E. Conroy, SAC, to Diréar, FBI, 7/30/1943.

1003«Eyents Today,New York TimeSeptember 11, 1940, 33. On Santesson, see T Bgtober 14, 2008
(4:12 p.m.), “Hans Stefan Santesson, ERispatch from New YorlOctober 8, 2012,
http://dispatchfromnewyork.blogspot.com/2008/10thatefan-santesson-etc.html. Also see Senate
Subcommittee on Immigration and Naturalization; @uttee on the Judiciary, “To Permit All People
from India Residing in the U.S. To Be NaturalizedRG-1947-SJS-0023.

1004 «Moslems of the Moorish Center break 30-Day Falsgt York AgeNovember [167?], 1940, 2. This
article mentions that in attendance was one “Daattiét.” It is noteworthy that in a 1942 newspaper
article, Price Bey was reported to have recentgnated an Eid celebration at Faisal's mosque; see
“Moslems: New York City’s 5000.”
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involved with an interfaith organization known &g World Fellowship of Faiths, which
over the next few years would put him in touch veéveral other Muslims in New
York.0%

In 1943, because of increases in rent, the MNICtimge were being held in
Wadood Bey’s apartment, and membership had dinmedish only “a very small
following.”'°°® By the next year, the MNIC was clos¥8’ However, all was not lost for
these MST-influenced Sunni Muslims. As | will derstrate below, at the time, Wadood
Bey was developing his ties with African-Americamn@8is in other parts of the country.
And it appears that at least some of the former @hilembers, including Wadood Bey
himself, joined up with an new immigrant Muslim caomanity—a merger that resulted in
the creation of a group known as the Internatidfaslem Society. This union would be
an important reterritorialization in the developrmehthe third phase of African-
American Sunni Islam in the AAIR.

The Academy of Islam

There is one final important New York Islamic graimat emerged in the second

phase of Sunni Islam in the AAIR. This was the Aerag of Islam (International) (AOI),

founded by Atiya Begum Rahamin in the fall of 1389405 West 112 Street:°%® Atiya

1005 5ee “Religious Parliament Holds Session in BoBsgoklyn EagleNovember 4, 1940, 4; “Events
Today,”New York TimesSeptember 23, 1941, 27; “Many Faiths Join inay@rfor Peace New York
TimesJanuary 2, 1942, 13; “Meetings and Lectur®giv York TimedDecember 8, 1945, 12;
“Interdenominational,New York TimesApril 17, 1948, 16.

1008 Bawen, “Search for ‘Islam’,” 275-276.
1007 Makdisi, 969.

100841 iner Savoia Sails, Only 224 On Boardyew York Time®ctober 25, 1939, 26; Nabi Bakhshu Khanu
Balocu [Baloch]World of Work: Predicament of a Schol@iamshoro: Institute of Sindhology, University
of Sindh, 2007), 92.
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Begum was a female Indian Muslim reformer who hgupsrted women'’s rights and the
revival of the arts?®°In 1939, from April through October, she visitedW York City

with her husband, a painter named Dr. S. Rahafinlt seems that most of her time
during this trip was spent promoting, at the WaslBair that was being held in the city,
her Three Arts Circle, a cultural organization thla¢ had established in India during the
late 1920s to promote intellectual and artistidvaties.****

A year before she had arrived in the U.S. for therld/s Fair, Atiya Begum had
organized the first AOI group in England, with fh&pose of encouraging “those
English people who are interested in Islam to leaone about the religion:®*? Because
of her reputation, she was able to draw a numbprarhinent Muslim speakers to her
group, and, as a result, England’s AOI seems te baen a success. Now motivated to
continue this type of work, in February of 1939yatopened an AOI in Bomba$*3In
her address at the group’s inaugural ceremonyafgiplained that the AOI would form

educational and vocational institutions, that ithdohelp Muslim women gain their

rightful status in society, that it would promottetature that helped foster communal

1999 Eor more on Atiya Begum, see Bowen, “Search felath’,” 278-279.
101041 iner Savoia Sails, Only 224 On Boardyew York Time®ctober 25, 1939, 26.

10114 iner Savoia”; Qurratulain HydeRiver of Fire(New York: New Directions Books, 1998), 228; Leela
Gandhi, “Novelists of the 1930s and 1940s,Aifdistory of Indian Literature in Englisked. A.K.

Mehrotra (New York: Columbia University Press, 20®1; “The Fair TodayNew York TimeMay 30,
1939, 12; “Arts of India are Presentetléw York TimeMay 31, 1939, 17.

101241 ondon—Day by Day, Times of IndiaMay 19, 1938, 8.

1013«pcademy of Islam: New Body to Promote Harmon¥itnes of IndiaFebruary 18, 1939, 15.
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harmony, and that it would open branches in Cairdéw York°** She saw that year’s
World’s Fair as her chance to meet her goal indtter city.

The New York group, which was reportedly suppotigdll the Muslim groups
in the city, was opened on Octobel’*’ Its “aims and objects” were as follows:

I. to preserve the heritage of Islam.

ii. to establish, promote and cultivate literandascientific relationship
with the Islamic people. [...] In order to achiebe above-mentioned objects, the
scheme of the Academy is to build a mosque wlaoag with the five-time
prayer arrangement for lectures on letters arghsei will be made. There will be
a museum to preserve Islamic Art; a library wHaweks will be an employment
bureau, reception centre, foreign department:®tc.

Furthermore, the Academy “rallies on 2 principl€airanic Teachings,” and
‘Actions’ for the fulfillment. It is working forhat which it stands (Internationaf)®*’
Atiya left New York only three weeks after formitige AOI, so it is likely that
the local Muslims who had supported it were leftivarge. While there is very little
information about the AOI during its first threeays, it seems to have very quickly
drawn in Muslims of a variety of ethnicities; by4®its president, Sheikh Omar Ali, was

a man of mixed Arab, French, and Assyrian bloodh\@atholic roots**8its vice

president was an Indian named Mukhtar Ahmad, andsisistant treasurer was a Saudi

1014«New Body to Promote.”

1015«pcademy of Islam in New York Plan to Build Mosqu&imes of IndiaFebruary 10, 1940, 15; “Liner
Savoia Sails.”

1016 M.A.M., “Cultural Activities,” Islamic Culture23, no. 1-2 (1949): 111.
1017 Baloch, 92.

1018 AAUAA FBI file, Report, 10/9/43, Philadelphia, N&00-19940, 15-16.
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named Sheik Khalil al-Rawaf’° The AOI also included several African-American
converts (some of whom were AOI leadéf¥f perhaps some who had already been
exposed to the various forms of international Isfaesent in New York City. It was
because of these multiple Islamic connections thaing the third phase of Sunni Islam
in the AAIR, the AOI would play a heightened ratedeveloping African-American
Sunni knowledge and identity.

Phase Ill: 1943-1947, Mergers, Maturation, Early Reerritorializations

The Uniting Islamic Society of America

By 1943, many things were changing in African-Aman Sunni communities.
For instance, the New York City groups were becgmore ethnically diverse and Wali
Akram apparently decided that his mosque shouldmger be a member of the Sharia
Islamia—Mashru A-Al-Islami. In the summer of thaay, the Ten Year Plan had been
revived and was preparing to attend what was c#fledrirst All Moslem and Arab
Convention, to be held in Philadelphia that Audist the purpose of all uniting together
as one great organization working in accord witttkengs of Al Quran?**! Besides
Akram’s group, six others participated in the Camtien: the AAUAA, the Moslems of

America, the Academy of Islam, the Temple of Isi@fithe Islamic Association of

1019 AAUAA FBI file, Report, 2/[8?]/44, Philadelphia,d\ 100-19940, 6.

1920The incorporation records for one of its auxiligrpups, the Young Women’s Moslem Association,
shows that all the incorporators had non-Muslim esmvhich is strong evidence not only that theseewe
converts, but that the AOI did indeed have sevasalverts and that they were taking leadership joosit
in the group.

1021 AAUAA FBI file, Letter, S.K. McKee, SAC, Newark (D-18924), to Director, FBI, 7/15/1943, 2.

1022t is not clear if this was the name of anothemwn group, or an as yet undocumented organization.
the FBI report on the Convention, it is mentionieattan Islam Temple of New York City attended, ibig
not known if these were the same organizationge /AdJAA FBI file, Philadelphia, No. 100-19940.
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Muslims!®?®and the Universal Muslim League of the Ahmadia lMuissionary*®%*

Evidence indicates that Abdul Wadood Bey, the leafi¢he MNIC, was also in
attendancl?® along with a representative from Sheikh Daoud @ aisMA. 1°%°

This Convention would be a major turning pointhe tistory of Sunni Islam in
the AAIR. Not only did it bring together African-Aenican Sunnis from around the
country with international Muslims of many ethnieg, the ties between the 2,000 or so
Muslims that were said to be affiliated with ther@ention were formalized when it was
decided to create a national organization simdavigjid’s UMS. The name of this
organization was chosen to be the Uniting Islanaici®y of America (UISA), and it was
proposed (though apparently never implemented)etheth of the member groups would

keep their “local’ name” and simply add to it therase “of the UISA**?’ In addition,

Abdul Wadood Bey, who was a leader in the SunmileaMoorish (National) Islamic Center in New
York, is known to have attended the Conventiorit 8opossible that Islam Temple or Temple of Islam
were names his group had come to use, see AAUAAfikBIPhiladelphia, No. 100-19940. It is also
possible that this group was the Allah Temple &frts the original name of the Nation of Islam. Hoee
we have no other direct evidence to verify thig; iest that we have is the information, as poioteédn
chapter 5, that the NOI-influenced DOO led by EneriRharr had a relationship with an Ezaldeen-led
Uniting Islamic Societies of America group in Detré-urthermore, even if this group was a true NOI
faction, it is highly unlikely that this was thecfan led by Elijah Muhammad, as his group, atttimee,
had neither a New York nor a Philadelphia brandins,pmost of its leaders were incarcerated in 1943.

1923\Which group this was exactly is also unknown. &&@sMA'’s address appeared associated with this
group on a flyer that was circulating at the cortiaam but it is unclear whether that flyer was foultiple
groups. In a speech at the Convention, Nasir Ahsaddithat the Convention was “a meeting of the
Koranic faith and that the Koran was the Bibletaf tslamic Association of Muslims”—which suggests
that he himself was directly affiliated with thisogp, and it is notable that his Philadelphia graypically
called the Islamic Center of Philadelphia, somesimvent by the name of the Islamic Association of
Philadelphia (see AAUAA FBI file, 10/9/1943, Phikdghia file 100-19940).

1024 AAUAA FBI file, 10/9/1943, Philadelphia file 1009940, 17. Again, the “Universal Muslim League”
is a previously unknown organization. It may haeemthe same organization as the Moslem League of
Philadelphia, established by Abdul Rahman.

192°AAUAA FBI file, Report, 2/[8?]/44, Philadelphia &100-19940, 7.
1026 AAUAA FBI file, Report, 10/9/43, Philadelphia fil€00-19940, 21.

1027 AAUAA FBI file, Report, 10/9/43, Philadelphia fil00-19940, 13-14.
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plans were made to start a national Islamic joyrrad the Academy of Islam, desiring to
spread knowledge of Islam, distributed a pamphlétten by its assistant treasurer,
Sheikh Khalil al-Rawaf, that taught basics of thalic languagé®®® As a result of the
unity created at the 1943 Convention, Ezaldeerbksiteed a UISA meeting place in
Detroit"°*° and three more annual UISA conventions were He9d4-1946)-°*° during
which time the ties between the various African-Aicen Sunni communities were
strengthened. Over the next few years, in factld&A would be attended by African-
American Muslims hailing from as far away as Stuiscand Miami-** And, in addition,
as will be shown shortly, during this period moo®ks were published by UISA
members for circulation in the UISA network, an@peration between groups increased.
The UISA, however, was not to last. Although N#gimad had been responsible
for coming up with the idea of the Convention aad been its chairmad{** Walli
Akram was elected president and, for reasons unknbe/recommended that the UISA
use a pledge of loyalty known as the bayat—a featwat had been used by the

Ahmadis®** This suggested to many that Akram was still lagahe Ahmadis, and even

1028 AAUAA FBI file, Report, 2/[8?]/44, Philadelphialé 100-19940, 6; AAUAA FBI file, Report, 10/9/43,
Philadelphia file 100-19940, 20.

192900 FBI file, Report, 8/1/1944, Detroit file, 1@209, 2. This likely was the same organization that
had previously identified as an AAUAA.

1939 Dannin claims that the group did not hold a megtin1945, but this is inaccurate; see “Honoring
Mohammed, Pittsburgh Couriey March 3, 1945, 10.

1931 MOA FBI file, Report, 9/5/1944, Pittsburgh file 08685, 6. It is notable that when the Pittsburgh
group incorporated as the First Moslem Mosque #618ome of the incorporators were from St. Louis
and Florida (though not Miami—Jacksonville, whenefAUAA was), indicating that these Muslims had
become official members of the MOA, see Hakim, 16.

1932 pannin,Pilgrimage 51; AAUAA FBI file, Report, 10/9/1943, Philadeljatfile 100-19940, 2.

1933 Dannin,Pilgrimage 49.
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though the UISA (as their guest list indicates) watuding Ahmadis, Ezaldeen strongly
rejected the proposdl®® Afterwards, tensions remained due to this ancbuarbther
disagreements about the kind of Islam that the UM8@ild endorse. The AOI stopped
attending after 1944, and others followed. Soossehision began to spread within the
already-established Sunni communities, with sevgn@lips breaking off from the
AAUAA and other local mosque$® Still, despite the return of schisms and
deterritorialization to the AAIR, the existencetbé UISA was an important event that
led to the maturation of Sunni Islam in the AAIR.
Developments in New York City: International Mosl&uciety, Sheikh Khalil al-Rawaf,
and Maulana Subhani Rabbani

In 1944, just a year after the creation of the UI&A&roup known as the
International Moslem Society (IMS) was establisiretlarlem. Writing in the 1950s, a
Muslim researcher explained that the IMS was fodrigeWadood Bey, the same former
Moorish American who had once led the MNIC and attended the 1943 UISA
Conventior>*® However, while Wadood Bey had probably been inedlin the 1944
creation of the IMS, the core of that group hadialty been in existence since at least
1941. Itis likely that in 1944 Wadood Bey, who HBetome well-connected to New
York’s immigrant Sunni community and had been insgiby the unification efforts of
the UISA, decided to try to merge the dwindling MNWith another organization

primarily composed of black Muslims.

1034 Dannin,Pilgrimage 49-50.
1935 Dannin,Pilgrimage 54.

1036 Al-Magqdissi, 29.
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The organization that Wadood Bey united with in4.94as originally known as
Nadil Islam, and had been set up by Somali immigran303 West 15Street on
November 6, 1941°*" Given the history of African Muslim immigrants éntacting with
African Americans in New York City, it is not surping that Wadood Bey and other
former Moors had established a relationship withghoup'®*® After the 1944 merger,
Ibrahim Guled, a Somali who was very active in saripg Somalia’s independence in
the late 1940s, was made the head of the gifdBecause New York City’'s Somali
population would remain relatively small during #h&IR—probably totaling a few
hundred at mo&t*—the IMS, which was led by Guled at least until 28%" developed
ties with Muslims of several different ethniciti@scluding at least some white Muslims
and those like Wadood Bey who were more deeply ected with the growing African-
American Sunni community.

One of the most important connections the IMS dgwed was to the Academy of
Islam, a connection that may have been establish&iladood Bey at the UISA

convention. The AOI, because it had such a wideetyaof Muslims as members, had

10371 A.B. Jones-Quartey, edifrica, Today and Tomorrow. April 1945. Dedicated=elix Eboué [and]
Wendell WillkigNew York: African Academy of Arts and Research43) 49.

1938 The picture of the IMS in Jones-Quartery showsviddals wearing the clothing of Moorish-American
“adepts” (those who had become full members oMBd)—fezzes and white, Masonic-style robes. This
picture can also be seen with the article “Medtomor Willkie and Air Africa’s Pleas,New York
Amsterdam New®ctober 28, 1944, 7.

10394Meet to Honor Willkie™; “Somalis Meet the Pressyew York Amsterdam Newspril 30, 1949, 2;
“Plan Rally to Appeal to UN on Somaliland\lew York Amsterdam New&pril 39, 1949, 1, 2; Ebrahim
Guled, “Asks Aid for Somaliland Afro-American May 7, 1949, 4; “Somali League to Hold Ralliyew
York Age May 7, 1949, 6.

1040 Nadim al-Maqdissi, “The Muslims of AmericaThe Islamic Review3, no. 6 (June 1955): 30.

1041«Three Faiths Join to Hail Jeffersoyew York TimesApril 14, 1957, 86.
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access to a relatively good deal of valuable Istaresources. For instance, the beginning
Arabic pamphlet they distributed at the UISA corti@mhad been printed by one of the
few Arabic presses in the U'&? The author of this pamphlet, Sheikh Khalil al-Réwa
was in fact one of the most important resourceb®AOl—and may have even been
one of the most important Muslims in the U.S. dgtine 1940s. Al-Rawaf, who was
wealthy son of a governor in southern Saudi Aralfifcame to the U.S. in 1935,
purportedly at the invitation of Eleanor Roosevelto had an interest in his expertise in
Arabian horses. During his stay in the U.S., whadted roughly fifteen years, the urbane
al-Rawaf traveled across the country many timestimg politicians and businessmen.
At various points, he served as a technical dirdatoa Universal Studios film, appeared
on a radio program, rode Arabian horses in fronauge audiences, served in the U.S.
army, and made headlines in the late 1940s folailied marriage to an American
woman.

In addition to all of these activities with non-Miass, al-Rawaf contributed in

many ways to the development of Islam in the courde, first of all, visited several

1042 AAUAA FBI file, Report, 10/9/43, Philadelphia, N@00-19940, 21. The name of the printer is simply
listed as “Samir (or Sumayr) in Brooklyn, New Yof943.”

1043 Al-Rawaf’s time in the U.S. has yet to be fullyodonented. The following are sources that | have
collected on his stay: Philip Harsham, “Islam iw&” Aramco World Magazin27, no. 6 (1976): 30-36;
Yahya Aossey Jr., “Fifty Years of Islam in lowduslim World League JourngRAugust 1982): 50-54;
“He’s a Sheik,"Nevada State Journafpril 6, 1937, 8 Joplin News HeraldMO), February 26, 1940, 10;
Carol Bird, “Debunking Sheik Lore 3pringfield Sunday Union and Republigdtass.), March 8, 1940,
3D [this story ran in several papers throughoutdhentry]; “Arabian Sheik Visits Valley,Charleston
Daily Mail (WV), October 22, 1941, 15; “Sheik Visits CityCharleston Daily Mail October 23, 1941, 14;
“Sheik’s a Private,Cleveland Plain DealerJune 20, 1943, 4; “Genuine Arabian Sheik Serge&reny
Private at Camp LeeRichmond Times-Dispatciune 3, 1943, 6; Norton Webb, “Professor ‘UN \ttiiele
Horizon’,” Christian Science MonitgiDecember 27, 1946; “Emir Saud to Fly on TrumaanmB|"New
York TimesFebruary 17, 1947, 2; “Public Notice®New York TimesSeptember 22, 1947, 3; Constance
Wellman, “I Married a Sheik,San Antonio LightAugust 15, 1948, 9 [this story ran in severalgrah
“Wife Shuns Sheik’s NameNew York Timesluly 3, 1951, 31.
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U.S. Muslim communities, including those in Detraitd California'®**In 1936-1937, he
was the imam for the Cedar Rapids mosque, onezdflttest mosques still in use in the
U.S%Then, in 1943-1944, besides serving as the AGKistant treasurer, he taught
Arabic to its members as well as at Sheikh DaotsaFa IMA.*** Al-Rawaf was so
respected among both African-American and immighaslims that in 1944 he was
appointed by Wali Akram to be the UISA’s “liaisofficer to maintain relations with
foreign-born Muslims***’In 1946 and 1947, al-Rawaf also was the imam of a
Manhattan mosque and Islamic organization thageims, he funded: the Young Men’s
Muslim Associatior>*8 It is not known if this group was affiliated withe Egyptian
Young Men’s Muslim Association that had trained lBean and was known to have
already existed in New York, or even if Ezaldeeh@wnew al-Rawaf from the UISA)
did in fact associate with the group, but the samilame raises the possibility of the
existence of an incipient national “Salafi” commiyrn the U.S. during the AAIR. If that
was indeed the case, it needs to be reemphasiae8alafi thought at the time was very
different from how it is generally understood togiyvas fairly open to diverse views
about Islam, being grounded in the principal aimepécting the ideas of official

religious authorities.

1044 «“Emir Saud to Fly.”
1045 See Harsham and Aossey.
1046 AAUAA FBI file, Report, 10/9/43, Philadelphia, N&00-19940, 21; “Moslems Chant Prayers.”

1047 Dannin,Pilgrimage 52. Dannin incorrectly identifies al-Rawaf as“&mdian immigrant who operated
a trading concern in midtown Manhattan.”

1048 This is listed on the advertisements for his editf the Qur'an; see below.
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Perhaps al-Rawaf’s biggest contribution to the Musommunity in the U.S.,
however, was his writing and publishing a numbengdortant Islamic books. In
addition to the beginning Arabic pamphlet that hetevin 1943, in 1944 al-Rawaf
authoredA Brief Resumé of the Principles of Al-Islam anbs of Faith a twenty-nine
page booklet discussing the five pillars, some ottfasic Islamic beliefs, and how to
perform prayers®*® This booklet almost certainly circulated in theS8lcommunity and
beyond. In 1947, al-Rawaf published an edition bfmad Ahmad Galwas’s popul@he
Religion of Islamanother introductory text, but one that went imiach greater depth
thanA Brief Resumébeing over 200 pages and was fairly influentialAfrican-
American Sunnis at the tint&*° Al-Rawaf's most significant publishing contributio
however, was the 1946 publication of Yusuf Ali’sdlish translation of the Qur'a?>*
This was the first twentieth-century U.S. printiofga non-Ahmadi English translation of
the Qur'an and it became relatively popular amongefican readers. In 1953, when the
New York Timesicorrectly claimed that the recent reprintingPadékthall’'s explanatory

translation of the Qur'an was “the only approxiroatdf [Islamic] Scriptures in English

1049 Sheikh Khalil Al RawafA Brief Resumé of the Principles of Al-Islam ankaPs of Faith (New York:
Tobia Press, 1944).

1050 Ahmad Ahmad Galwaghe Religion of IslanfNew York]: [Sheikh Khalil al-Rawaf], 1947). PhD
candidate Donna Auston has informed me that duhiadate AAIR this book was the most important
study-text for the African-American Muslims in Pddlelphia, where it was referred to as “The Ghalwash
Email message to the author, March 28, 2013.

1051 Abdullah Yusuf Ali,The Holy Qurar(New York: Hafner, 1946). On al-Rawaf’s involvengesee
Stechert-Hafner Book News no. 2 (1946): 1 and the “The Holy Al-Quran irehic and English” and
“The Holy Al-Quran” advertisements that ran in thew York Timebetween the fall of 1946 and the
spring of 1947. In 1950, the Saudi government deshah additional 4,385 copies of this version ef th
Qur’an, along with numerous copies of Galwas’ bdokhe Mosque Foundation, which had been
established for building a mosque in Washingto;.Pfor both Muslims at the mosque and so that the
books could be sold to help raise money for constrg the mosque. See Muhammad Abdul-R&istory
of the Islamic Center: From Dream to Realfty/ashington, D.C.: Islamic Center, 1978), 25.
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approved anywhere by Muslim&’®? letters—probably written by converts—came in
from as far away as Milwaukee, Wisconson and Sa@mgon to correct the mistake by
pointing to al-Rawaf’s editiof’> It is interesting that the timing of the printingthese
texts, 1943 to 1947, parallels almost perfecthhwiite life of the UISA—this suggests
that al-Rawaf was motivated to publish these txtgely due to the creation of the
UISA, which represented the growing American intere Islam and the increasing
unification of U.S. Muslim communities.

During this period, another important internationlslim who had connections
with African Americans delved into more technicatigpotentially divisive topics than
al-Rawaf had in his introductory texts. In Novemh846, Maulana Azad Subhani
Rabbani, a South Asian Muslim mystic, poet, phifgser, and Indian nationalist, arrived
in the country as a guest of the IMS. At its mosdueelectured on “Islamic Culture and
Unity.”*%>%In attendance at the lecture was Mukhtar Ahmesl A®I's vice president
who lived at one of the AOI's mosque locations.eivfdays after the lecture, Mukhtar
invited Subhani to stay with him at the AOI.

Subhani’s main reason for coming to the U.S. wagtilect further data for the

development” of a philosophy he had invented caatbaniyyat®>® Over the next

1952 Anne Fremantle, “The Heritage of Millions who Ha@airrendered’, New York TimesOctober 4,
1953, BR7, 16.

1053 5ee two letters on the subject in “Letters toEdéor,” New York TimesNovember 22, 1953, BR49.

1054 «“Muslim Society to Hear Moulana Azad Subhamigw York Amsterdam Newsovember 9, 1946, 25;
Baloch, 92.

1055 Abdullah Uthman Al-Sindi [Nabi Bakhshu Khanu Batdcntroduction toThe Teachings of Islam in
Light of the Philosophy of Rabbaniyyat, for Begisnby Subhani Rabbani (New York: Academy of Islam
International, Inc., 1947), 2.
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three or four months, Subhani, who reportedly hexken studied English before coming
to the U.S., wrote in English the booKletachings of Islam in Light of the Philosophy of
Rabbaniyyatpublished by the AOI in 194°° This thirty-two page book argues that
“Rububiyat (translated as “preservation”) is God, and thus the universe’s, “central
quality”; and preserving is God’s “principal workfter creation and manifestatiot®
“Preservation” is the act of ensuring that the erée functions in a proper and just way;
it entails creation, supervision, annihilation (ffeats of the universe that no longer
perform “properly and regularly” are to be anniteld), and regeneratidfi>° A universe
without preservation will not be filled with Godg®odness and love. Humans,
meanwhile, because they are the beings closediab, have been given the unique duty
of serving as Allah’s deputies over the universel, aherefore, their job is to serve as
Allah’s tools for maintaining preservation. For &ahi, this means that humans should
create, supervise, annihilate, and regenerate humaale institutions when necessary, so
that preservation is ensured. In order to perfdnisiwork in the best possible way, they
must develop their closeness to Divine Will througlgion and, especially, Sufism (as

long as their Sufi practices do not deny the valuerdinary life)!°°° The greatest

1056 Subhani Rabbanihe Teachings of Islam in Light of the PhilosophRabbaniyyat, for Beginners
(New York: Academy of Islam International, Inc.,419.

1057 Rabbani does not used the term “God,” but ratA&LAH.” | use “God,” however, as it helps in the
comparison of his ideas to others looked at insthidy, which generally use “God,” though Drew Ali’s
Holy Koranis a notable exception. It would be beneficialfidure researchers to examine why many
Muslims in the contemporary West use the term ‘®llas opposed to “God.”

1058 1hid., 11, 15.
10591hid., 17-18.

10801hid., 24.
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achievement a human can have is becoming a “mdn¢hwmeans developing the
correct balance between focus on the material withikel “universe”) and focus on
Allah.*®* |nterestingly, up to this point, Subhani’s philpkg shares many similarities
with Gurdjieff's ideas of becoming “normal,” seegibalance between one’s focus on
the world and on one’s cosmic duties, and humgporesbility in ensuring the
perpetuation of the universe. However, Subhaniibpbphy differs from Gurdjieff's
because it contains a much more political benstféif all, all humans, according to
Subhani, have the ability to achieve this balatiweonly thing that can slow them in this
process is “calamities which beset the wi{/*Because of this, capable humans should
ensure that human institutions are set up so #@plp have few “calamities”; and for
Subhani, this means that people need to strivehizae economic justice for dfi®®
Having the dual promises of internal spiritual imypEment through Islamic
mysticism and community improvement through worldtyion was very different than
what the mainstream Gurdjieff program offered andact, it struck a deep chord with
those who had been attracted to the AAIR in itst two decades. The Ahmadis, MST,
NOI, Fahamme Temples, and even perhaps the Harleudji€ffians all urged the
aligning of “mystical” Islam with community improweent. What most distinguished
Subhani’s particular expression of this populaiarotvas that a reputable Sunni Islamic

scholar was now teaching this message and leavieg@st one text to study. Subhani

1061 1hid., 30-31.
1082 1hid., 23.

1083 5yed Abu Ahmad AkifA Conversation Unfinishedinpublished manuscript, Microsoft Word File,
2010.
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Rabbani was therefore a relatively popular andiogmt figure in the AAIR. And in late

February, he was even invited to speak on the wipgiEreedom of the Common Man” at
Liberty Hall, the former UNIA headquarters, undee tauspices of the a UNIA break-off
group called the Universal African Nationalist Mavent®*

By 1949, Mukhtar was noting the significant infleerthat Subhani Rabbani and
his reformist-Sufi message had had on the A&IIt appears to have been largely due to
Subhani Rabbani’s impact that the AOI became déstictn the Hanafi legal school
(madhab) and gave special prominence tStladet'i'EbediyyéEndless Bliss),
published by Huseyn Hilmi Isik, which was comprisd#dhe letters of Hadrat Imam'i
Rabbani. In fact, one of Huysen Hilmi Isik's stutdeibheikh Beya-din-Gechi, served for
a time as the AOI's teach&® Starting in this third phase and continuing irfte fourth,
the Rabbani-inclined AOI, armed with the AAIR’s gtest amount of international Sunni
Muslim instructions on religious issues, became afrtbe most influential sources of
Islamic thought in New York City and in the Africagkmerican Sunni network.

Phase 1V: 1948-1954, Dispersement and Attempts toekerritorialize

During the rest of the AAIR, no other major natibA&ican-American Sunni

organization was formed, though there were stitire$ made to try to unify African-

American Sunnis. In the 1950s, for example, sonte@imost influential African-

American Sunni leaders and groups joined a natisteahic organization, but this was

1084« African Group Airs ‘Freedom of the Common ManNew York Amsterdam New=ebruary 22, 1947,
4,

108501, ALM.

1086 http://www.cmac.fcweenter.org/index.php?option=caontent&view=article&id=62&Itemid=71,
Accessed on July 17, 2012.
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primarily led by immigrant Muslims. The Federatiohislamic Associations in the
United States and Canada (FIA), the first succéssiional immigrant-led Islamic
umbrella organization, was established in 1¥82largely by Muslims in the Midwest.
Of the AAIR groups, the AOI, the AAUAA, Sheikh Dabraisal’s IMA, and Nasir
Ahmad’s Philadelphia group (which was affiliatediwihe AAUAA, but also used other
teachings) all were in attendance at the FIA's 1&53vention:"®® In 1954, most
returned to that year’s convention during which v created its constitution, which
stated that group’s aims should be to “learn, egerand spread the ideas of Islam...[and
that North American Muslims] should organize thelwse into local associations to
translate the above objectives with their commasitt®®® Apparently motivated by this
message, when the New York City attendees retunoatk, they, along with the IMS
and other New York Islamic organizations, creaté&duslim Council to coordinate the
public relations, social work, and missionary earf the city’s various Islamic
organizations. The Council also began a campaidpuitd an Islamic Center in
Manhattan'’"

In addition to the fact that New York City had datevely large concentration of
Islamic groups, one of the reasons for the sucaelew York City Islamic unity was

that its AAIR groups retained the ties that thegt Haveloped in the 1940s. In 1950, the

1087t was originally called the International MusliBociety, not to be confused with the Somali-led IMS
in New York.

1088 «“Moslem Unity Advanced,New York Timesluly 5, 1953, 36; “Islam Crisis DiscusseN&w York
Times July 6, 1953, 3.

1089 Al-Magqdissi, 31.
1070 bid.
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IMS, AOI, IMA, and al-Rawaf’'s YMMA, along with a fe other groups, were members
of New York’s Inter-Muslim Societies Committee, @rganization that brought to speak
at the IMS that year the Indian scholar MuhammaduAi#&leem Siddiqui, who
encouraged U.S. Muslims “to unite and establisbwgsful movement of enlightenment
on Islam.**"* Also, throughout the decade, Sheikh Daoud Faésallarly appeared at
the city’s various African-American mosques, and gven said that he studied at the
AOl into the late 1950827

In fact, Sheikh Daoud seems to have been one ohdst active Sunni AAIR
leaders during this last phase, and he almosticbriaas the one to receive the most
press. Faisal began the decade with the 1950 ptibircof“Al-1slam,” the Religion of

Humanity'"®

a nearly 200-page collection of a few dozen sbsstys on basic Islamic
topics, such as early Islamic history, the Islaméw of Jesus, and information on the
proper practice of prayer. Being one of the firghgicant-sized Islamic books to be
written by a U.S. Muslim leader—and a black onthat—Al-Islam helped establish
Sheik Daoud’s reputation among immigrants and cds\aike. His Islamic work,

however, was not limited to writing. Faisal’'s mosdwused indigent Muslims, held

daily prayers and festivals, proselytized to Afrigamericans in prisoh}*and ensured

1071 «His Eminence, Siddiqui To Be Honored Sundayéw York Amsterdam Newsugust 12, 1950, 16;
“Moslem Leader Honored at Dinner, Urges Unitdéw York Amsterdam New&sugust 19, 1950, 13.
Interestingly, in 1951 it was reported that the A®Jhad been aware of, and probably influenced by
Siddiqui; see Special Correspondent, “Muslim Actas in Philadelphia.”

1072«Moslems Observe Day of Sacrificé\ew York TimeSeptember 1, 1952, 28; Dannin, 62.

1973 Daoud Ahmed Faisal, “Al-Islam,” the Religion of anity (Brooklyn: Islamic Mission of America,
1950).

1074 Curtis, “Urban Muslims,” 54.

357



that Muslim seamen had insurance and burial pWtdl-known for being a strong
advocate of the anti-racist Islamic message prothioyeSatti Majid, Faisal was very
popular among African-American Sunnis throughoetd¢buntry and, especially after
Ezaldeen died in 19547°he traveled to Sunni mosques throughout the WeBping the
African-American Sunni network aliv8’® In addition, he spoke in front of the United
Nations in 194%"" and served as part of the Moroccan UN delegatidr953'°"

After the failure of the UISA, some African-Amerit&unnis were brought
together by groups that used the name “Muslim Bndtbod” in their titles. The term
“brotherhood” has special significance in Islamadese the Qur'an and traditions of
Muhammad stress the brotherhood of all Musiffi80ver the centuries, then, a number
of Islamic groups (including the earliest incaroatof the Nation of Islam$*® have used
the term “brotherhood” to define their organizapjust as Hasan al-Banna would when

he created the famous Egyptian group in 1928. Becauook a few years for Al-

1975 Dannin 286 n. 4. | have seen other dates for Eealg death, but | have not been able to confirn an
of these; so, | will rely on Dannin’s date until rmaeliable evidence is presented.

1976 McCloud says that the IMA was an umbrella orgatire‘for many smaller Muslim communities that
dotted the northeastern coastline. It has beematsd that over sixty thousand conversions tookepia
Shaykh Daoud’s community in his lifetime,” and tha&t had personally claimed to have converted 30,000
(McCloud, 22). However, in more than one newspapticle in thelate 1950s (when Daoud’s influence
was probably nearing its peak), it was reportetdhdy 300 people were members of the IMA (see Meye
Berger, “About New York,'New York Timeslanuary 9, 1956, 19; “Eyes to the East”). Newetts, in
addition to numerous oral histories that claim thaital traveled to and was a major influence on
mosques—including African-American-majority Sunrmsgues—throughout the country, there is some
documentation from the time that confirms his wiidftuence; see “Negroes Most Popular Topic” and
“Sheikh Stops in Hayward to Lecture.”

1977 A copy of his speech is contained at the endldslam, 173 ff.
1078«|5lam Crisis Discussed.”
1079 5ee, for example, Qur'an 49:10.

1080 5ee “Asiatic’ Trend of Negroes is Cited)etroit Evening TimesNovember 22, 1932, 3.
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Banna’s Muslim Brotherhood to organize its propalgaactivities, it would not be until
the late 1930s that his group would start to spoedasdide of Egypt, and it only did this
on a significant scale after World War{f* It is likely, therefore, that the 1930s New
York City “Moslem Brotherhood” organization, whi@&) had several Indian members;
B) allowed as a member the Qadiani Ahmadi leaddi,B®2ngalee; and C) opened its
meetings to the non-Muslim public, including Hindursd Jews—actions that would not
have been accepted in al-Banna’s group—, was fibatad with the Egyptian
organization:°®?By 1941, the New York organization changed its eamMoslem
Brotherhood of the U.S.A., probably to distinguitself from al-Banna’s group, which
had begun gaining international press in the 1880%:°%* On occasion, this Moslem
Brotherhood of the U.S.A.—or at least some ofetsling members—had contact with
African-American Muslims. In its early years, tih®slem Brotherhood was known for
being a missionary organization, and the vast ntgjof its converts—and members—
were West Indian immigrant§®* Later, when the group was more known for its work
supporting India’s independence, it had contadh wiime of the more prominent

African-American Muslims and their groups: Abdul tided Bey (the MNIC leader)

1081 Mitchell, 13; Brigitte MaréchalMuslim Brothers In Europe: Roots And Discoutkeiden; Boston:
Brill, 2008), 22-26.

1082 5ee “What is Going on this Weelyew York TimesApril 19, 1931, 52; “Moslem Brotherhood”
[advertisement]New York TimesOctober 31, 1931, 20; “East Indians Plan FetleWw York Times
January 26, 1933, 3; “Islam in Americbslem World24 (1934): 190; “Synagogues Mark Maimonides
Day,” New York TimesApril 1, 1935, 22.

1083 «\\atch Services New Year's Evelew York PostDecember 27, 1941, 14; “Events Todaygw

York TimesSeptember 30, 1943, 19. The evidence that thedno Brotherhood of U.S.A. was the same
as the 1930s group is that some of the speakéad fisr the 1943 event were individuals known to be
members of the 1930s group, such as Mohammed KazihDr. George |. Kheirallah.

1084«15]am in America,”Muslim RevivaR, no. 2 (1933): 170; V.V., “Le associazioni isiahe degli Stati
Uniti d’America,” Oriente Moderndl2, no. 11 (1932): 524.
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spoke at a 1943 Eid celebration hosted by the Mo#leotherhood of the U.S.A.; in
1949, Dr. George |. Kheirallah, onetime presiddrihe group (as well as a leader for a
U.S. branch of the Arab National League and thea$dhe U.S. Baha'i founder), spoke
at a MDNMNA meeting as a representative of Saudibfa; and Ibrahim Choudry, a
former secretary of the group, represented hisnizgdon at a gathering of New York
City Muslims, which included the IMS, IMA, AOI, andMMA, in 1950.1%%°

In 1949, meanwhile, Nasir Ahmad, along with histgge Talib Dawud, led a
small number of AAUAA members in creating an orgation called the International
Muslim Brotherhood (IMB) to teach Islam in Philapleia, and, perhaps, Harlef#¥® The
fact that Nasir Ahmad maintained ties with the Aldisaluring the several years he ran
the IMB suggests that at this time the group wase abt affiliated with al-Banna’s—or at
least it was significantly influenced by the bledd&unni” tradition in African-
American Islant®®’

However, there were still examples of Egypt’'s MasBrotherhood in the U.S.
during the AAIR. In 1952, on a visit to the U.Nurher-El told a reporter that he was
organizing an American branch of the Muslim Brotiward to help with the liberation of
North Africa. His wing, he said, would work closetlyth, on the international side,
chapters in Morocco and Egypt, and, on the U.®, it MUOF. He clarified that while

“All of us are Americans before anything else, ... lvedieve the United States must help

1085«Events Today”; “Moroccan Tulip”; “His Eminencejdsliqui to be Honored Sundaylfew York
Amsterdam New#ugust 12, 1950, 16, 18.

1086 «History,” Quba Institute http://www.qubainstitute,com/about/history/, a&sed August 31, 2012;
Dannin, 61; Essien-Udom, 313.

1987«Three Hundred Attend Meeting of Islamite§leveland Call and PosSeptember 8, 1951, 3A.
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North Africa become free!®®® There is, however, no evidence that Turner-El gaér

this branch off the ground. Meanwhile, Talib Dawtle IMB’s co-founder, also came
into contact with al-Banna’s organization when het an Egyptian émigré named
Mahmoud Alwan who had been a member, and togeth&8%7 they started in
Philadelphia the Islamic and African Institdt& it appears that Dawud by this time had
either become the head of the IMB and changedhitgen or split off from it to form his
own group, which was called the Muslim Brotherhodds.A1%%

Today, Dawud is perhaps best known for his vigomttecks against the Islamic
legitimacy of the NOI in 1959-1966°* In fact during the late 1950s, because of the
NOI’'s growing presence and popularity (see chapyethe desire to avoid being thought
of as practicing the same religion as the NOI éedfrican-American and immigrant
Sunnis making a somewhat concerted effort to plytticticize the NOI for being non-
Islamic. Both immigrants and black American Musligent out letters to the editor to
various African-American newspapers denying théilagcy of the NOI's Islam and
taking a strong stance against Elijah Muhammad'ssage concerning the racé¥In

Philadelphia, Muslims from various organizatiomgluding Sheik Nasir Ahmad’s IMB,

1088« American ‘Grand Sheik’ Pushes Moslem Leagu@gtpus Christi TimesAugust 11, 1952, 23.
1989 bannin, 61; GhaneaBassiri, 248-249.

1990 pannin, 61-62; GhaneaBassiri, 248-249. It appémisthe IMB continued as a separate organization,
and would later be called Quba, Inc.; see “Say Muhad is Subversive; Teachings Fald#hiladelphia
Tribuneg August 27, 1960, 3; “HistoryQuba Institute

1091 Egsjen-Udom, 313-317.

1092 For example, see the letters to the editor irPitisburgh Courieron August 18, 1956 and November
30, 1957.
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a local MST, and Ahmadis, come together to publitgpounce Elijafi®®® Sheikh Daoud
Faisal even joined in, exchanging critical word#wlijah in the pages of tiéew York
Amsterdam Newis early 195899

Another important example of the development oftirathnic Sunni ties during
this period was the Detroit Sunni community cerdeasound the African-American
Muslim Ishmael Sammsdf®® Information about Sammsan'’s life before arriving i
Detroit is still lacking. The available evidenceosls that he was born in Arkansas in
1894; he was living in Detroit by the late 1930swéhhe, like many early MST leaders,
claimed to be born a Muslif?®® and where he appears to have had some affiliaitn
the NOI or a related group, such as the Sunni4epBiO0%°’ and by 1948 he was in
Egypt and had a well-developed understanding ofiBistam°®® Sammsan returned to
the U.S. in September of that year, accompanyimgabiowa’s prominent immigrant
Muslim families, the AosseyS® He then went to Detroit where he published a pdetph
expressing his ideas and organized a group cdleet)hiversal Muslim Brotherhood of

Al-Islam. The group’s main members were African-Armoan Sunnis, many of whom

1093453y Muhammad is Subversive.”

1094 Rev. Sheikh Daoud Ahmed Faisal, “Calls Both Wrdidew York Amsterdam Newknuary 18, 1958,
6; Elijah Muhammad, “Islamic World New York Amsterdam Newsebruary 1, 1958, 15.

1995 0n Samssan, see Howell, 238 ff. | am also gratefalkil Fahd who provided me with additional data
about Sammsan.

10% gee his Social Security Death Index and his enttlge 1940 census, both available on Ancestry.com,
as well as Ismail Sammsan, “No Harm Intend@&lttsburgh Courief May 22, 1937, 14.

1997 Howell, 239; Sammsan, “No Harm.”
19%8 Dennis Walker, email correspondence with the ayth® September 2011.

1099 passenger list for the Khedive Ismail, 28 Septerfibd8, available at Ancestry.com.
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had been in the NOI, but by the 1950s a wide wanétmmigrant Muslims began
attending his mosque®

In general, throughout the U.S. there was a growergse of unity between
African-American and immigrant Sunni Muslims in th@50s. Several AAIR groups
were represented at the 1957 official opening attiaation of the Islamic Center in
Washington, D.C., which had been established byliutiplomats™** In Chicago, a
number of Ahmadis joined the Sunni mosque staryedbimil Diab, the NOI's former
Arabic teachet!®In Massachusetts, Ella Collins, Malcolm X’s hatfter, became a
Sunni at the immigrant-majority mosque in Quiti&yand, in 1958, Haj Abu Nuri, an
African-American who had converted to Islam in 194tile serving in the army,
organized the Harvard Islamic Society with Syed Wad Pakistani, and Ahmed Osman,
a Sudanese Muslim leader who in 1965 would spedaitolm X's funeraf*®*

Meanwhile, Dr. Mahmoud Youssef Shawarbi, an Egypsieholar teaching in the U.S.,

U.N. advisor, member of the Muslim Council in NewrK, and eventual one-time leader

11904 1959, the FBI learned there were reportedlyntineds of old [African-American] Muslims in
Detroit but they do not recognize Elijah as thellraand, therefore, refuse to follow him”; theseeave
probably mostly followers of Sammsan. See Fardfi#@&|Report, SA [name withheld] to SAC, Detroit,
11/6/1959, 3.

101 These included the IMA, the Moslem League of Riglphia, Pittsburgh’s First Moslem Mosque, the
IMS, and the Academy of Islam. Also in attendanegarthe YMMA and the New York-based Moslem
Brotherhood. Muhammad Abdul-Ratiistory of the Islamic Center: From Dream to Rea(l{Vashington,
D.C.: The Center, 1978), 72.

1102 Fgsien-Udom, 318-319.

193 Rodnell P. Collins with A. Peter Bailegeventh Child: A Family Memoir of Malcolm(Secaucus, NJ:
Carol Publishing Group, 1998), 153-154.

1% Mary Lahaj, “Building an Islamic Community in Aniea: History of the Islamic Center of New

England, 1931-1991,” Microsoft Word file, 2009, Z0ick Schaap, “’Malcolm was Black, Shiny Prince,
Our Manhood’,”"Boston GlobgFebruary 28, 1965, 20.
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of the FIA, made several connections to African-Aicen Muslims. Shawarbi was, in
fact, one of the most prominent immigrant Muslim<titicize Elijah Muhammad (and
Talib Dawud, for his Ahmadi connections$>and he would play an important role in the
conversions to Sunni Islam of both the Ahmadi jemsician Ahmad Jamal and, later,
Malcolm X 1*0°

Dr. Shawarbi also nurtured ties with Turner-El, was was noted in chapter 4,
had by the late 1940s been increasing his conmectigth international Islart™®’
Concerning Dr. Shawarbi’s recollection of his visithe MDNMNA'’s Brooklyn

headquarters sometime during the 1950s, Walkesribge:

In comparison to his rejection of non-Islamic hexs®f Elijah [Muhammad] and
his followers [the Nation of Islam], [Shawarbijht#ed to take Turner on face as a
teacher of true Islam, although he did sense"timatect Islamic guidance” was
needed for “a small number of individuals [in Bext] who are not adherents of
Islam or who know nothing about it or who knowitadnly some things that have
been corrupted/deformed.” [Shawarbi] provided tieiceptive Moorish sectlet
with English-language Islamic propagation pamghteim the Arab World...He
urged the Arab-world Islamic institutions to seadchers of Islam and Arabic
who would rotate around those Moorish associataffisated to Turner to carry
out the formation in each of a vanguard of yourmpkd equipped to later guide
and teach all the ordinary members in each tof@hawarbi] expected that the
“large and organized force” of the Moors of th&SUNorth East could be
equipped and motivated to propagate Arab-stylenBlstam among African-

1195 «Moslems Denounce US ‘Muslims’New York Amsterdam Newdctober 22, 1960, 1.

1106 am assuming his affiliation with the Muslim Caiiirbased on his involvement with the Mosque
Foundation that emerged from this Council. Seei$;e289; Malcolm X and Alex Haley,he
Autobiography of Malcolm XNew York: Grove Press, Inc., 1965), 324; Jay WédPtanist-Investor is a
Hit in Cairo,” New York TimeBlovember 20, 1959, 14; “Federation of Islamic Asations in the U.S.A.
and Canada,Muslim World54 (1964): 218-219. In 1963, Shawarbi would spgeakn audience at the
IMS; see “Muslims List Lectures by ShawarliNew York Amsterdam Newsovember 16, 1963, 9.

107 Even in 1944, Turner-El claimed that he receivedKs for his Moorish National Home from the “High
Counselor from Egypt” and that he had sent sew#rais students to study in Egypt; see the MSTA FBI
file, transcript from Turner-El's Selective Servilcearing, 4/22/1944.
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Americans in general. He urged his governmeirivite Turner-El to visit the
United Arab Republic “to renew his knowledge” (-pl&ce his particularistic
tenets) and to motivate him to step up his profagactivities among African-
Americans-'%®
By the mid-1950s, Turner-El was promoting in hiewgy the speaking of Arabic
and “Education relative to the Koranic Islamic Land Islamic sciences pertaining to
ancient Adept philosophy will be taught at the Mmran Educational Schoot*® For
our purposes, however, the most interesting cororebetween Turner-El and Sunni
Islam appeared in 1951. That year, he traveleddshivigton, D.C. where he presented
to a Senator and Vice President Eisenhower a cbheikh Daoud’'sAl-Islam,” the

Religion of Humanity'*° This event demonstrates just how interconnectedvho

reterritorialized—the African-American “Sunnis” veebecoming in the eastern U.S.

Sunnis in California: Sacramento, Los Angeles, an&an Quentin Prison

Although there were a few cases of prominent Afriéanerican Sunnis from the
eastern U.S. coming out to California in the 19565for the most part the Sunni
community in the western U.S., though it was mudlaler than its eastern counterpart,

had both its own network of African Americans cocted to Sunni Islam as well as its

1%8\Walker, 247.
1109 Ralph Matthews, “One Way to Solve the Race Probléfro-American March 16, 1957, 11.
110«Norfolk Leader of Muslim Group Urges Equal Righitsiartford Courant June 12, 1951, 24.

111 0ne was Saeed Akmal, a former influential Lahamv@ leader in the Pittsburgh area, who moved out
to Los Angeles in late 1950 and would eventuallydmee a leading figure in the group that went on to
form the Islamic Center of Southern California. &léh 1956, Sheikh Daoud Faisal lectured in the Bay
Area; see “Sheikh Stops in Hayward to Lecture.”
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own unique dynamics; and it may have even prodooedof the most influential figures
in the AAIR. The western U.S.’s Islam-African-Ameain ties date back to the late
nineteenth and early twentieth centuries, whemetf®@usand men emigrated from South
Asia to make a living by working on California’srfas. Almost no women came with
them, and so if those who remained in the counaagted to start a family, they had to
find American wives*? Because of racism and anti-miscegenation practicte time,
these South Asians were frequently prohibited froamrying people of too different of
skin tone. This resulted in, consistent with adrémat was taking place throughout the
country in the early twentieth century, many ofim marrying Mexican-American and,
to a far lesser extent, African-American wormé&H.Ultimately, African-American
spouses accounted for only fifteen marriages oth®378 known South Asian-
immigrant marriages in California between 1913 284d9; only seven of these were
verifiably to a Muslim husband, and there is nofeamation that these women converted
to Islam™**

It is notable, however, that all seven of theseand/uslim-African American
marriages occurred in an urban location—specififc&hcramento—as opposed to taking

place in rural settings™*® City life offered greater freedom and opportursitier making

new social ties, which increased the possibilitieoth Indian-black interactions as

112 The authoritative study on this topic is Karerkissn LeonardMaking Ethnic Choices: California’s
Punjabi-Mexican American@hiladelphia: Temple University Press, 1992).

11301 a discussion of this phenomenon in other prise country, but particularly in New York and
Louisiana, see Vivek Bald, “Hands Across the Wadtsdian Sailors, Peddlers, and Radicals in the U.S.
1890-1965" (PhD diss., New York University, 2009).

1114| eonard, 67, 69.

1115 eonard, 69.
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well as the building of connections between immagiduslims who, though they lived
in different parts of the state, would encountaheather when they traveled to the city.
These connections led to the forming of a small IMusommunity, and in 1920
Sacramento became home to the first South Asian+iaimosque in California, known
as the Muslim Association of Ameri¢&° It seems that the members of this organization
had become familiar enough with African Americamsttby late 1922 the group was
directing its proselytization work towards thenressing, as the Ahmadis, Satti Majid,
and Dusé Mohamed Ali had done, that Islam wasdfeacism:**’

During the AAIR, black Californians were being espd to a deterritorializing
Islam, as they were also coming into contact withbAMuslims. Of these, perhaps the
most intriguing is man who, like the leader of @@ananites Temple on the East coast,
was a Garvey supporter, sold curative roots anbishand claimed to be an Egyptian by
the name of Dr. Suleiman—or rather, Soliman. Pagserecords confirm Abd Ellatif
Soliman’s story that he was Egyptian and had cantbed U.S. in the 1920s after living
for some time in Germany. Soliman also claimed kealhad “spent several years

studying in the various European institutions, getthg with honors from the vest

German colleges of medicine,” though | have note@tross evidence to support

1118| eonard, 83; Salim Khan, “Pakistanis in the Westanited States,Journal Institute of Muslim
Minority Affairs 5, no. 1 (1984): 44; incorporation form for the $lm Association of America, March 17,
1920, on file with the State of California.

117 Rahmat Ali Khan, “Letter from Rahmat Ali Khan tds-Disciple, Aldabaran P. ByerCalifornia

Eagle December 9, 1922, 2 (ti@alifornia Eaglewas an African-American newspaper). By 1922, the
Sacramento group may have had as many as 2,000enembe “To Send Mohammedan’s Body Home
for Burial,” Nevada State Journalune 22, 1922, 3.
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this*'® Whatever his true background was, after arrivinéw York City in the fall of
1923, Soliman seems to have made a living by ptiegehimself as a homeopathic
doctor, selling to African Americans medicines sogguly made from roots and herbs
from Africa. By the summer of 1924, he was doinig th Los Angeles, advertising his
services in the same local African-American newspéapat California’s Indian Muslims
had used to reach L.A.’s black citizens, @ifornia Eagle*'*° At this time, although
the thirty-year-old Soliman did not emphasize Blamic background, he did present
himself as a supporter of both Egyptian and blaationalism.

In the early 1920s, the UNIA was becoming incregisimopular in Californi&a*
and in 1925 the state’s influential UNIA divisiom©akland showed an especially strong

interest in the Muslim Moot$?*:—a man like Soliman would therefore be a welcomed

1118 35ee “Just Arrived from Egypt,” an advertisemeiat tfan in several issues of tBalifornia Eaglein

the summer of 1924 (see the next footnote for fipegitations). Also see Ancestry.com for the pagms
list of the Thuringia, which arrived in New York @eptember 4, 1923. Soliman’s claimed background
should, at the very least, not be accepted withaastion. Besides his somewhat dubious educatams)
Soliman said he was an Egyptian and that he had dmst of his European education in Germany (from
where he arrived in 1923), but he has, at leakisr1926 book, an excellent command of Englishtdad
references are to English-language books only.léttar from early 1926, he even claimed to haveedall
the “work” for his book (probably reading, researahd writing) that was released in February tleatry
while in the U.S.—a rather impressive accomplishinfiena non-native English speaker. Still, one vaoul
think that, if he really was Egyptian and had stddin Germany, he might have at least referresbtoe
Egyptian and German sources. As for his race/dtlgrdad religious background, in his book he isefalr
to never overtly identify with any specific ethricreligious group, though he does identify as gyppian
and implies that he is at least a non-ChristiarbAsee Abd Ellatif Solimathe Past, Present and Future
of the NegrdLos Angeles: California Eagle Press, 1926), 64-B&) also displays some knowledge of
both Christianity and Islam; it is therefore possisand it would be consistent with his treatmenithef
potential future of Islam (see below)—that he wageular Muslim.

H19«3yst Arrived From Egypt,California Eagle June 20, 1924, 8; “Just Arrived From Egy@alifornia
Eagle July 18, 1924, 7; “Just Arrived From EgypGalifornia Eagle August 1, 1924, 2.

120gee, for example, HillGarvey Papers4: 233-237, 311-312, 339, 477; also see Emofplbert, The
UNIA and Black Los Angeles: Ideology and Communithe American Garvey Moveméghbs Angeles:
Center for Afro-American Studies University of Gatnia, 1980).

121 5ee the Oakland division’s references to the Rif W its division reports in thdegro Worldon the
following dates in 1925: July 18, September 5, Seyter 26, and October 17. The Oakland division
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figure in the community at the time. It is not suspg, then, that in April 1925, Soliman
gave “a short and interesting talk” to the L.A. W\ivision.**?? Among the UNIA’s
members during this period were the editors ofGh&fornia Eagle Charlotta Bass and
her husband, a Shriner, Joseph, who may have k&olman through his placing
advertisements in their newspap&t By late 1925, the Bass's had decided to publish
and promote a book Soliman had recently writterceaming African Americans:?*
Despite the UNIA'’s popularity and Soliman and Heglés numerous
promotional efforts*?* however, Soliman'¥he Past, Present and Future of the Negro

was largely ignored after its release in Febru&361*2° and it seems to have been

claimed to be the “banner’ division of the Pacifoast” (see the division report on May 2, 1925) an
often had visitors from the San Francisco and dikisions. The Oakland group also hosted in 1924 a
purported Abyssinian with a Muslim name, Abdullahli>see the division report on July 5, 1924,

122 Thomas Hall, “Los Angeles, Californialegro World April 11, 1925. Though this news brief
indicates that the person who spoke was known asS@lomon” and not “Soliman,” spelling errors for
names were not uncommon in thegro World(or other newspapers, for that matter) at the time
particularly when the subject had a rather uncomspmeiling for a well-known name. Given both thetfac
that this “Dr. Solomon” was noted as being an Eigyptas well as the timing of both this appearaarod
the publication of Soliman’s book by the pro-UNIditrs of theCalifornia Eagle there should be little
doubt that “Dr. Solomon” was indeed Soliman.

1123 0n the connections between thalifornia Eagleand the UNIA, see Tolbert, 49-86. My claim that
Bass was a Shriner is based on a picture of hinmimgea Shriner fez that is found in the secondast-I
(unnumbered) page of the picture section at theoé@harlotta Bass'sorty Years: Memoirs from the
Pages of a Newspapé@ros Angeles: Charlotta A. Bass, 1960).

124«Newest Literary Contribution,California Eagle March 12, 1926, 6.

125 TheEagleran advertisements both for the book itself anddgents,” individuals who might sell
copies of the book for a profit. Soliman, meanwhileote letters to John Powell, a well-known wheist
eugenicist, who was supportive of (and supportgdlack nationalists, including Marcus Garvey, who
encouraged the colonization of Africa by black Aroans. Both Powell and his wife were interested in
Soliman’s work. See the letters—dated 3/19/19280/3826, and 12/27/1927—in the Papers of John
Powell in the Albert and Shirley Small Special @ctions Library at the University of Virginia. Ohet
aligning of white racists with black nationaliststhe 1920s-1940s, see Hedlin, “Earnest Cox and
Colonization.”

11281 have found only one book review of it (appearimghe American Journal of Sociology 1929) and a
few other minor references in scholarly works. ¥énaot found any references to it in public newspsr
in the UNIA’s Negro World
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relatively inconsequential in the history of Afre@dmerican culture. StillThe Past,
Present and Future of the Negpoesents a number of ideas that were consistént wi
some of the major themes in the AAIR, particulanlyhe 1920s, so it perhaps sheds light
on ideas that other African Americans and immigioslims had at that time, and it
may have in fact had a greater impact than carectlyrbe documented.

Soliman’s book is composed of three main partstksra section giving histories
of Africa, Africans, and modern slavery; here hghtights African achievements
throughout history. The second part provides ahysdind assessment of the current
conditions of African Americans. He argues thatiegdn Americans will not be
successfully integrated in U.S. society becausalrantagonism—ifrom both whites and
blacks—is too strong to be expected to be overcdmiie last chapter of this section,
the work of Garvey and the UNIA is explicitly supfexl because only this group,
Soliman says, is working to create a strong en@aoghmunity—a nation—to support
and protect African Americart$?’ In the final section, after examining various $iolos
that have been proposed to deal with the “Negrolpm,” Soliman concludes that the
only viable one is emigration to Africa, an ideatthe thinks the U.S. government should
support because it would permit the U.S. to becexatusively white, which is, he says,
the desire of most white Americati$® His book, then, is very consistent with the ideas
promoted by both Edward Wilmot Blyden in the niretih century and Garvey in the

twentieth.

127 50liman, 276-281.

128 50)iman, 303-315.
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And, like Blyden and Garvey, because Soliman’stsmius almost exclusively

about emigration, he does not argue that AfricareAcans need to convert to Islam. He

does, however, in his introduction, argue thaté U.S. does not resolve the “Negro

problem,” there is good possibility that, becauisdyis view, Islam lacked racism, all

oppressed people—but particularly black people—elljin converting to Islam@n

massecreating an immense religious cultural shiff.

If the Mohammedans were to spread their religiampgaigns amongst the
blacks of the world, no black would fail to embeat

In time, a programme of revenge with all the whitald as its object will
be effected. Those blacks and Orientals, Chrigtrmhpagan, have suffered the
arrogance of white superiority which has create@eprooted and irremovable
hatred in their hearts. When the flag of equalitg brotherhood of nations is held
up before them, they will rally to the cause: frewrery corner of the vast world;
from every sea of the earth; from desert and eattisy will come in one strong
band pledging allegiance to the new Salah-el-Dims movement, however, will
not be purely Islamic, with the fanaticism of #erly Crusaders, but its object
will be to raise high the banner of Fraternityugly, and Liberty and to enforce
its sentiments among whites, blacks, yellows, znoavn }**°

One thing needs to be clear here: Soliman wasndarsing this major wave of

conversion to Islam; he was instead telling hislees (whom he hoped would be both

white and African-American) that this was a reasgbility if significant changes in race

relations did not occur. Unfortunately, what Solmthought about the rise of African-

American Islamic groups is not known; by late 192Avas apparently living in

12 g50liman, 26-27.

1130 50liman, 27.
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Germany and was planning on staying in Europelfemext yeat** and he possibly
was dead by 193832
As was explained in chapter 3, Soliman was n@bitly Egyptian nationalist,

pro-Garvey Muslim immigrant in1920s California. lius Lehman, the self-proclaimed
Egyptian mullah and imam who wrote one of the filgstuments explicitly connecting
the UNIA to Islam, was living in Los Angeles for stuof his time in the U.S. and from
1910 to 1924 was residing in San Quentin Prisorhdps not coincidentally, as noted in
chapter 3, during the early 1920s, the UNIA wadipaarly successful in San Quentin
Prison where, it was claimed, by 1924/1925 thekolamate population was “100 per
cent Garvey-ized in spirit:**3

It is likely that Lucius, whose Sudanese-Egyptslarhic identity and claim of
Islamic authority (imam and mullah) would have ba#&mactive to the UNIA-influenced
prisoners, had made several Garveyite associategaahaps a few converts to Islam. He
had, after all, some experience as a minor relgyauthority during the Azusa Street

Revival* It is also possible that some of the imprisonedvEyites were learning

1131) etter, A.E. Soliman to John Powell, 12/27/1927.

1132 A search on Ancestry.com for Abd Ellatif Solimaveals that in 1926 he married a woman named
Vella F. Wilmett. The latter’'s name appears in 8d8ensus from California in which it is indicatieat
she, a white woman, was currently widowed and ¢jwivith her daughter from a previous marriage.

1133 3ames Allen Davis, “Color Line Drawn in San Quemiison,”’Negro World January 24, 1925, 9.
Garvey was also said to have converted 1,000 irtlaata prison in which he was jailed; see “Great
Outpouring of People Pack Liberty Hall to Capactityegro World September 5, 1925, 3. The latter article
indicates that black prisoners were particulartyeated to Garvey’s promise of emancipation foriégn
Americans and in the 1920s tNegro Worldreported about Garveyite converts in several pasmattered
across the country; see Wm. Tucker, “A Prison ad3®lace in Which to Learn to ThinkiNegro World
August 16, 1924, 11; “Nine Prisoners Contribut&tdlA Fund,” Negro World July 3, 1926, 2.

1134 See Patrick D. Bowen, “The Colored Genius’: Ligltehman and the Californian Roots of Modern
African-American Islam,'Cult/ure: The Graduate Journal of Harvard DiviniBchool8, no. 2 (spring,
2013).
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about Islam through other Islam-influenced Afridamericans during the early AAIR. It
is noteworthy that the Islam-influenced GarveyibeipEthel Trew Dunlap was at that
time living in southern California. Also, some bEse prisoners, like Dunlap, may have
been corresponding with the Ahmadis, who were bé&wgmcreasingly popular with
UNIA members at the time, particularly the influh®African-American Ahmadi leader
Paul Nathaniel Johnson. At the very least, it @bpble that, given the UNIA’s
Islamophilia in the 1920s, there ws@melslamophilia circulating in San Quentin’s black
population in the 1920s.

In February 1926, the same month Soliman’s bookrel@ssed, an immigrant
from an Afghan or Pashtun Sunni background, Wall2eed Ford (also sometimes
spelled as “Fard’j***was arrested by prohibition agents in Los Ang&t&&-ord, who
was well-known in the city as both an opiate dealet as a “street politician,” would
soon be sent to San Quentin prison where he waeaddsthe next three years of his life.
While imprisoned, it is likely that he continuedsisitreet politician ways and used his
Islamic background as an entrée into the prisofN$Adinfluenced black community,
just as, perhaps, Soliman and Lucius had done. Uorelease, Ford would take the
knowledge and experience he had gained in Los Asgaid San Quentin to Detroit,

where he would be responsible for initiating onéhef most important organizations in

the history of Islam in the U.S., the Nation oflsl.

135 \allie Dodd Fard (Ford) Draft Registration Carél1%, available on Ancestry.com. While this Fard
was not documented to have overtly claimed to benBMuslim at this time, the fact that as a perebn
Pashtun heritage (his birthplace is noted on thé dard as being in Shinkay, Afghanistan), he wWdave
been raised as a Sunni Muslim, at least culturally.

138«Eyeron Confiscados $5,000.00 Valor de Drogas ldesy’Heraldo de MexicpFebruary 17, 1926, 8.
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The Limits of Deterritorialization and the Desire for Islamic Unity

Deterritorialization had been largely responsilolethe entrance of Islam into
African-American culture and its subsequent expganand diversification. Immigration,
travel, the transmission of various texts, andiémelency to mix and match religious
ideas all were major elements supporting the graftBunni Islam in the AAIR.
However, deterritorialized Islam came at the cdstomstant fragmentation and
sectarianism that hindered the progress of blatit,ushich had been the basic
attraction to Islam for African Americans. The tuonSunni Islam, though it was itself
still heavily shaped by deterritorializing forcegs a primarily means of combatting the
detrimental effects of deterritorialization. Bygaling with international Muslims,
African-American Muslims could gain more religioasthority and support to resist and
suppress exploiters and schisms, thereby strengthéme African-American Muslim
community. But because the sources of Sunni Islanewiverse, knowledge of Sunni
Islam was still fairly minimal and fragmented andys of incorporating uplift and black
nationalist ideas varied. And because personahbesprivate interests still were
inhibiting unification, African-American Muslims tiinately failed to make Sunni Islam
the dominant form of Islam in the AAIR. It was nattil the late 1970s that the majority
of African-American Muslims would become Sunni, ah$ only happened because in
the mid-to-late 1950s one non-Sunni AAIR group ahke to achieve what the Sunnis
had not been able to: unrivaled dominance in Afriéanerican Islamic culture. This
group was the Nation of Islam. Its transition tonBiuslam in the late 1970s will not be

discussed in this dissertation, but its rise to idamce, which would give it the ability to
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lead tens of thousands of African Americans intar$uslam, can best be understood by

looking at it within the context of the AAIR.
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Chapter Seven: The Rise, Fall, Rebirth, and Dominace of the Nation of Islam

Before 1929 was over, the Great Schism had alrkdidlg profound impact on
Detroit’s African-American Muslim community. By sumer, James Lomax, the former
MST Grand Governor of Michigan, had been drivenafuhe city and Detroit's
Moorish-American community—which had been the npagiular and profitable group
outside of Chicago—was shattered. As the Great&spon set in, the future of Detroit’s
Moors—jprobably numbering over a thousand—was verghran uncertain one.

During this period, Hastings Street, the main comuméavenue in Detroit’s
black section, was known for being a magnet for ignamts of every ethnicity*3’
Among the many drawn there was one Wallace D. faahounced Far-ad”), who was
claiming to be an Arab from either Mecca or Northie®a, but was probably the same
person of Afghan/Pashtun heritage who had beeagetefrom San Quentin Prison in
1929. In the summer of 1930, while the MST commuwias still in disarray, Fard, like
so many Muslim immigrants before him, began pedgtaincoats, silks, and other small
items door-to-door in the area around HastingseBtige soon was ingratiating himself

with his customers, who began inviting him intoithe®mes. Once inside, Fard, intrigued

1137 3. Edward McCall, “Hastings Streef)etroit Tribune September 30, 1933, 8.
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his hosts with the claim that the people in thborhe country” were Muslim, and that
practicing Islam would improve the Detroit resideitves 32

Though he did say, like the MST, that African Ansans were in fact “Asiatics”
and that they were descendants of the originakiduats of Mecca, he did not preach
that they were Moors from the El and Bey tribeg, that they should look to Ghulam
Ahmad as a prophet. Instead, he told Detroit’skotammmunity about a new “knowledge
of self”: African Americans, Fard claimed, wererfrdhe tribe of Shabazz and were part
of the “Nation of Islam.” By late 1931 Detroit’sdulk section was abuzz with Fard’s
message. By the next year, he had perhaps as rm&hQQ0 followers in the city, many
of whom were former MST members. Fard’s Detroitdshsiovement had capitalized on
the Great Schism and had rapidly risen to becowssibly, the largest African-American
Islamic organization up to that point.

But the fact that is sometimes forgotten is thatNation of Islam soon
experienced a decline that was just as rapid asé@sdue to both internal problems as
well as to the increasing stability and strengtithef MST and other Muslim-influenced
African-American groups. By the end of the GredtiSm, the Nation of Islam was a
movement made up of numerous small factions—nonehath were larger than the
major MST factions, the U.S. Ahmadi movement, agrethe Sunni community that
would soon emerge. For most of the AAIR, then, Nl was just another small set of

diverse beliefs and practices, adding to the ovezahissance, deterritorialized character

of the period. It was only in the late AAIR, af\@torld War 1l, when the NOI began its

1138 Beynon, 895-896.
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rebuilding process. Its ability to resist extinctivas the result of multiple factors, both
internal to the group and external, which weregitt treating the conditions that would
allow for the NOI to grow significantly. Before tli®50s were over, the NOI had
achieved a level of popularity far surpassing thedr gained by any other AAIR group. It
had successfully reterritorialized the mainstredmfdacan-American Islam.
Wallace Fard and the NOI Doctrines
Who Was Wallace Fard?

According to Nation of Islam tradition, Wallace Bawvas born in Mecca, Arabia
to a black father and white mother on Februaryl®d,7. After studying in London and at
the University of Southern California, Fard arriviadetroit on July 4, 1930 to introduce
to the city’s African Americans his teachings abtigir true origins and Islam.

This topic of Wallace Fard’s identity has remaimechatter of significant
contention between, on the one hand, Nation mengretsympathizers, and, on the
other, non-sympathizer outsiders, particularly éhafio are not African-American. The
major cause of the debate is the fact that it Wwad=BI that was responsible for
popularizing the counter-narrative of Fard’'s pasie FBI's motive for promoting this
was to discredit the man and therefore take away the credibility of the NOI as a
whole, which the FBI hoped would ultimately leadhe group’s demise, as it had
become a leading organization in wave of unrestapng in the black community in the
1950s. Because J. Edgar Hoover’'s FBI's had a wedlaln reputation for counter-
intelligence or disinformation activities, the pimsigty that the FBI's exposé was built on

lies has seemed very real.
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The FBI's main claim was that Wallace Fard, conttarwhat NOI tradition said,
was not in fact a half black, half white man fronedéa, but a white man from, possibly,
New Zealand, named Wallace (or Wallie) Dodd FoatdRwas portrayed by the FBI as a
charlatan and criminal who had served time in Saar@n Prison in the 1920s for a drug
conviction. The most significant and direct pieoésvidence presented to support this
claim were photographs and fingerprints of WallBogld Ford purportedly from San
Quentin prison that matched those of the Fard wae avrested in Detroit in the 1930s.
One of the major criticisms that has been broughtyithe NOI, however, is that no one
outside the government has seen proof that thesgieees of evidence—particularly the
fingerprint records—were genuine, and not plantethk FBI as part of its counter-
intelligence program.

Recently, however, a 1917 draft registration caothfLos Angeles for a Wallace
Dodd Fard (on the card, “Ford” is put in parentisesext to “Fard,” indicating that the
former was an alternative spelling) has been umenl8® The card indicates that this
Fard was born in 1893 on February 26—the sametlaaiOIl claimed for its founder.
Fard, described as being of medium height and butll brown eyes and black hair, is
listed as an unmarried restaurant owner. Final/place of birth is noted as being
Shinka, Afghanistan, which is possibly what is kmawday as the Shinkay region in the
southeast part of Afghanistan or a town in neadryhwest Pakistan—both places
inhabited by the Pashtun people. The majority e$éhtraits are consistent with much of

the evidence concerning Fard discovered by theifrB$ investigation and as well as the

1139 Ancestry.com, Registration Location: Los Angelesi@ty, California; Roll: 1530899; Draft Board: 17.
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additional evidence and analysis presented by Keahzz, in his biography of Elijah
Muhammad, and Fatimah Abdul-Tawwab Fanusie, ir2068 dissertation:*’ In
particular, the connection between this Fard arghAfistan and the Pashtun people is
incredibly suggestive, as Evanzz and Fanusie hraced a number of rather rare terms
and ideas in the NOI to likely having a Pashtun-atdeast Pakistani—provenantcé!
Fard may have actually been born in that regioneomay have given authorities his
father’s birthplace instead of his own. As Evanzggests as a possibility, Fard’s father
could have taught his son traditions from his h@ne| and Wallace might have
borrowed from these when creating the NOI's doesin*?In addition to the draft card,
a 1924 marriage record from Southern Californiaaf@¥allie Dodd Ford has been found,
Ford’s parents’ names are listed here, and arsaime as what Fard told the NOI and
FBI.****While | do not wish to say the draft card and riage record are indisputable
proof that this Fard in Los Angeles was the samisqueidentified by the FBI as well as
the same person who later appeared in Detroit,dbeginly increase the likelihood.
Other new evidence adds an important piece of mmdbion to the identity and life

of Fard before he arrived in Detroit. A Spanishgaage newspaper article, published in

1149 Eatimah Abdul-Tawwab Fanusie, “Fard Muhammad istétical Context: An Islamic Thread in the
American Religious and Cultural Quilt” (PhD disdgward University, 2008), chapter 5, 244-296. Faus
argues that some of the evidence we have aboutdrartiis teachings suggests he was influenceddy an
used elements of Ahmadiayya Islam. While this du#secessarily mean that he was Central or South
Asian, it strengthens that likelihood.

141 Evanzz, 409-412; Fanusie, 244-296.
142 Evanzz, 411-412.

1143 Marriage record for Wallie Dodd Ford and Carmeevio, 5 June 1924. From Familysearch.org,
accessed 16 April 2013. Here, his father’s nantistesd as Zaradodd, which is very close to the name
Fard’s father that the FBI learned about, and other’'s name is listed as Babbjie, which is venselto
the “Baby Gee” hame Fard told the NOI. | would likethank Karl Evanzz for informing me about this
record.
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Los Angeles at the time of Ford’s 1926 arrest &lirsg drugs, confirms the known
details of the everit** It adds, however, one fascinating piece of infdiama this article
tells us that Ford was a well-known “street poidic” This recalls Evanzz’s suggestion
that Ford may also have gone by the name of Gdeage a person who was an
influential UNIA leader in San Francisco in thelgd©920s, and was known as a local
agitator-**> However, there are three reasons that | wouldutéshe claim that the two
men are the same person: 1) The Office of Navalllgénce had started writing about
Farr as early as December 1921, by which time \Wwasrreportedly an established race
agitator and drug dealer—but Hazel Osborne, Farafesmon-law wife until as late as
1920, never remembered hearing him speak agamspvernment or whites*® If Ford
was Farr, this would mean that within about one yeard’s lifestyle and interests
underwent a complete and radical change and halado establish himself and
become a known man with a completely different ien?) Farr was described as
“rather small but stout,” while Fard is never—iryatcount—described in such a way.
In fact, he is typically described as "medium" arfigtn as slender or thin—descriptions
that are supported by every known photograph ofrithe. 3) Evanzz says that Fard’s
name was “often” pronounced as “Farr” in Detrdft, but in his FBI file, despite there
being numerous accounts of various pronunciatiéfssocnames, “Farr” is only

mentioned in one report, and even within that refféarr” is only one of over two dozen

144«Eyeron Confiscados $5,000.00 Valor de Drogas ldesy’Heraldo de MexicpFebruary 17, 1926, 8.
1145 Evanzz, 402-405; on George Farr, see idilyvey Papers4: 233-237, 311-312, 339, 477.
148 \wallace D. Fard FBI file, Letter, SAC, Los Angel@®5-4805), to Director, FBI, 10/18/57, 5.

1147 Evanzz, 403.
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known versions of his nant&?® With these criticisms in mind, then, the Spanish-
language newspaper article is the only strong exge¢hat Ford/Fard held radical views
before coming to Detroit. It is likely that, as éaiped at the end of the previous chapter,
Fard’s radical character, combined with his somewssatic cast and his Islamic
background, led him to, while he was incarcerate8San Quentin Prison, drift into or
seek out the UNIA-influenced (and probably somewslaimophilic) population. It
would have been here, in prison, where Fard likehgnted the core NOI doctriné¥'?
Fard was released on May 27, 1929, only two we#ks the shootout out at the
Detroit MST meeting and Claude Greene’s murdereiAgtopping by Los Angeles, he
went on to Chicago where he became a travelingise@le. Some have claimed that
during this stay in Chicago Fard joined up with W8T and possibly the Ahmadis, and
that after Drew Ali’'s death (July 20) he was onéhef individuals claiming to be the

11°9However, | know of no evidence, other than oradlition,

reincarnation of Drew Al
that confirms that a man going as Wallace Fardood as even a member of the MST
or the Ahmadis at this time, let alone claimindp&oa reincarnation of Drew Ali while in

Chicago. In fact, in all of the numerous newspapécles about the MST from 1929 to

1930, as far as | am aware there is not a singtgiareof a Fard or Ford, while

H48\wallace D. Fard FBI file, Correlation Summary, 3/88, 4, 46.

114911 his MA thesis, Peter Matthews Wright theorigest Fard’s creation of the NOI doctrines while in
San Quentin prison was primarily due to the intypif “penal trauma” and Fard coming to terms waith
ambiguous racial position in the U.S. In my opiniins possible that these did play a deep psydiodl
role, but | believe the likely UNIA-influenced Isteophilia in the prison probably played a more direte
in Fard developing his doctrines. See Peter Matshéright, “A Box of Self-Threading Needles: Epic
Vision and Penal Trauma in the Fugitive Origingha Nation of Islam” (MA thesis, University of Nbrt
Carolina at Chapel Hill, 2004).

10Evanzz, 407.
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numerous other MST members are identified. Onesrggbpular but completely
unsupported related tradition is that Fard hadrtdke name of Ford-El and became an
influential figure in the MST in Detroit. This clai, like the others, has not been
confirmed by any verifiably authentic independemirses and is even rejected by
contemporary MST historians.

Whatever his exact activities were for the nextrybg the summer of 1930, Fard
was in Detroit preaching a message that was in mayg similar to that of the MST.
Like many other leaders of new Islamic groups dythe Great Schism, he capitalized
on the association of Islam with “mystical” religiand black nationalism.

Fard’s Texts and Doctrines

The complete extent of what was taught by Farthécetarly Nation of Islam
community is not fully known. One of the most igtring items that the police
purportedly found in Fard’s possession when thegstéed him in 1932 was a bk called
theBible of IslamismThe police report stated that

On page 354 of the ‘Bible’ is the following quotati which was underlined, and

which [Fard] claimed he used as part of his teagsi—"God is a liar. Ignore Him

and do away with those who advocate His causerd]Fstated that this was a

favorite passage of his and that he used it dftéris teachings®*

No scholar, to my knowledge, has claimed to haea secopy of this book, and
there is no other known mention of it in any pneggort, government document, or even

in any publicly available NOI materials. Similartjpe FBI learned that Fard claimed to

have published, under the name W.D. Feraud, a eotited5 Guiding Principaldsic],

1151«New Human Sacrifice with a Boy as Victim is Avedtby Inquiry,”Detroit Free PressNovember 26,
1932, 1, 2.
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a copy of which, Fard said, was in the possessitineoLibrary of CongresS:=>? The FBI
was unable to locate a copy and, like Bilgle of Islamisml know of neither any scholar
nor any NOI member to have claimed to have actisggn this book (though it may have
been the same book used by a connected group etreldpment of Our Own, as will be
shown below):**3In 1932, Fard claimed he was working on a commisbasis for a
printing company, so, if these books were realy theuld have likely been printed by his
employer and therefore Fard would have had therolotat keep the number of copies
very small*>*

The main texts used by Fard were Tleaching for the Lost Found Nation of
Islam in a Mathematical Wawhich consisted of thirty-four questions, or “plems”;
the Secret Ritual of the Nation of Islamhich was split up into one part that had fountee
guestions and another that had forty; and an Ar@ican, which he orally translated for
his followers''*> Today, theTeachingtext is known as the “Problem Book” and the
Secret Ritua(which no scholar since Beynon has reported sg¢&ngery close to what

has been called since at least the 1950s the Flangtd Muslim Lessons,” which is today

included in the book namélthe Supreme Wisdom Less@mst to be confused with

152\wallace D. Fard FBI file, Memorandum, to SAC, @itt(100-26356), 12/11/1957; Wallace D. Fard
FBI file, Letter, SAC, Chicago (100-35035), to SA€ashington Field (100-32829), 1/20/1960. This
information was obtained by the FBI from a Fifthndy Report on the “Moslem Holy Temple of Islam”
dated 11/28/1950.

153 \Wallace D. Fard FBI file, Letter, SAC, Washingteield Office (100-32829), to SAC, Chicago (100-
35035), 2/10/1960. However, in a 1942 interviewjalal Muhammad referred what we today generally call
the five “pillars” of Islam as five “principles”—alue that Fard’s book was his influence. See Wallac
Fard FBI file, Report, Chicago 25-206607, 2/21/19%7

1154«Negro Leaders Open Fight to Break Voodooism'sp@Detroit Free PressNovember 24, 1932, 1,
2.

155 Beynon, 901 n. 17, 900.
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Elijah’s 1957 bookrhe Supreme Wisdom: Solution to the So-Called Msgro
Problem).***® There may be a few reasons why Sezret Rituavaries somewhat from
the Lost Found Lesson&’ First is that it was originally transmitted oralgnd only a
few manuscripts had survived to even 1937, whicheiases the likelihood that different
versions would have been used over the yEatSecond, at the end of the version
known as the “Lessons,” it is stated that the ségart was given by Fard to Elijah
Muhammad on February 20, 1934, and so the verkairBeynon saw in the 1930s may
have pre-dated the 1934 version. Finally, in 19B@fEMuhammad had taken out of
circulation all old copies of the Lessons in orttefinterpret ... and put the emphasis
where he wanted the emphasis to be,” so the difteebetween the versions may reflect
Elijah’s own change$:>° As for the remaining texts, Elijah Muhammad claihtleat

right before Fard left the NOI for the final timee gave Elijah two versions of the
Qur'an—both were in Arabic, but one had the Englrsinslation alongside the Arabic—
and told Elijah to learn Arabic so he could undamstthe holy book!*°On that same

occasion, Fard also claimed to have had made anodlo& himself (perhaps thgible of

1156 Fard MuhammadThe Supreme Wisdom Lessons by Master Fard Muhanifoadis Servant, The
Honorable Elijah Muhammad for the Lost-Found Natafrislam in North AmericgUnited States]: The
Department of Supreme Wisdom, 2009).

157 Beynon gives two excerpts from and one paraphrssetibn for theSecret Ritual-an excerpt and a
paraphrase from part | and one excerpt from pa@nly the excerpt from part 1l is different froms i
corresponding number in the Lost Found Lessonsoulsl also point out two things: A) the excerptnfro
part | (from section/number 6) that Beynon givese(Beynon 898) corresponds with the 1950s verdion o
the Lost Found Lessons, but it is number 7 in tiveenit version; B) an excerpt from part | sectiomier

10 (which Beynon had only paraphrased) was puldisgh@ Detroit newspaper in 1932 and the wording is
somewhat different than how it appears in the Lesg¢see “Raid Reveals Cult Practicd3gtroit Free

Press November 23, 1932, 3).

1158 Beynon, 901 n. 17.
1159 Quoted in Clegg, 105.

1180 5ahib, 71.
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Islamismor the5 Guiding Principal$, but he neither gave this book to Elijah nor
indicated what the name of the book Wds.

Though Fard also directed his followers to readva dther books dealing with
esoteric ideas and millennialisitf? the core of his teachings relied on the abovestext
and has been succinctly summarized by Beynon:

The black men in North America are not Negroes,nbeinbers of the lost tribe of
[Shabazz], stolen by traders from the Holy City#cca 379 years ago. The
prophet [Fard] came to America to find and to grack to life his long lost
brethren, from whom the Caucasians had taken #éveylanguage, their nation
and their religion. Here in America they werernigiother than themselves. They
must learn that they are the original people, estbf the nations of the earth.
The Caucasians are the colored people, sincendnes lost their original color.
The original people must regain their religion,jethis Islam, their language,
which is Arabic, and their culture, which is astooy and higher mathematics,
especially calculus. They must live accordingie law of Allah, avoiding all
meat of “poison animals,” hogs, ducks, geese,spos and catfish. They must
clean themselves up—nboth their bodies and theisés If in this way they
obeyed Allah, he would take them back to the Raesfdom which they had been
stolen—the Holy City of MeccH®*

Fard’s teachings, then, were similar in spirit t@® Ali’s, but its Islamic identity
was connected primarily with Arabs and Mecca, nobk4 and North Africa (though the

MST doctrines about Mecca do suggest some conmetfidand Fard almost certainly

1181 sahib, 71.
182 Baynon, 900.
1163 Beynon, 900-901.

1184 Although the MST emphasizes the Moabite heritdfg&fiican Americans far more than it does their
supposed Canaanite heritage, in the group’s cateclihe land of Canaan has special significandgtlite
location not only of the Garden of Eden, but altMecca, ideas that may have been borrowed from
Suleiman. In other words, Mecca was African Amear&ariginal birthplace—an idea consistent with
Fard’s. Also, Fard’s teaching that Mecca is “thest3eart of the Planet Earth” (Lost Found Muslim das
No. 1, question 1) is consistent with the idea Matca is Eden.
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told some in the NOI that he was from Moroct§. The promotion of knowing Arabic

is also distinct, and is reflective of a similar@rasis given by the Ahmadis (especially
Paul Nathaniel Johnson) and later Sunni groupsikey MMA and AAUAA. In

addition, there is a greater stress on learnirgngific or “mathematical” knowledge
about the universe. While the “science” in the M&iame suggested there might have
been more discussion of technical data like astronat primarily reflected its
occult/“mystical” influences, and may have beensgrobecause of its resonance with
Garvey's “scientific understanding of religion.” Fard’s group, however, members were
required to do actual mathematic word problemslaadh things like the circumference
of Earth and its distance from the sun. Interestirtgis stress on scientific details, the
use of the term “mathematics,” and the phraseeri_#gssons that the members need to
learn “the science of everything in life,” are stimewhat reminiscent of Gurdjieff's
thought*'°® Nevertheless, and although the fact that bothesé men likely had Central
Asian Islamic influences suggests some sort of ecton, there is not nearly enough
evidence to think that this similarity is due toydmng other than both men independently
drawing from the “mystical” tradition, which, as svaxplained in chapter 2, has
traditionally sometimes taken an interest in “stifeai things like astronomy and

chemistry.

115 Elijah would later swear that Fard came to Dettdiitectly from the holy city of Mecca,” but theeze
at least two accounts that show that Fard toléastlsome in the NOI that his true homeland washNor
Africa—a Moorish American from Detroit told an FBgent that he believed Fard was Algerian, and in
1932 a reporter interviewed an NOI member who ekplisaid that Fard was “from Morocco.” See
MSTA FBI file, Report, 3/16/1943, Detroit file 108603, 4; “Killer Shows Detectives How He Slew,”
Detroit Evening TimedNovember 22, 1932, 2.

1186| ost Found Lessons No. 2, question 18.
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The NOI’s narrative on the origins of the raceansther aspect that is closer to
the thought of Gurdjieff (which was rather absund acience fiction-like) and of other
less Islamic “mystical” thinkers than it is to tMST’s. Fard held that black people are
direct descendents of the creative dark “atom’hefuniverse—they are divine, “Original
Man,” and their true religion is Islam. It was s#iet ancient black scientists discovered
that all blacks had two “germs” in their genetickeap: a black one and a brown one,
with the black having much more divinity than threwsn. 6,000 years ago, a rebellious
black scientist, unsatisfied with his position @mtk, decided to genetically engineer the
removal of the black germ—and thus divinity—frorgraup of people through a process
of killing the darker babies. Eventually he wascassful: he had created the white race.
Whites, then, lacking divinity and therefore huntgnivere “devils,” and they were made
to rule, enslave, and oppress “Original Man” f@@) years. In 1914, however, the white
era of rule had come to an end and the darker racakl soon rise to take their rightful
position on earth.

This story, while certainly containing a Gurdjidife absurd/science-fiction
element, is more similar to a racial theory propliseGodfrey Higgins’ 1833 book
AnacalypsisHiggins was one of the few Europeans at that torergue that the first
human race was blac¢k®” He believed that this black race had emanated Goah and
thus contained within it a great deal of divinisytbsequent types of people were
produced by the first race, and so contained lesseunts of divinity. When cosmic

cycles ended and new ones began, there would beapeflict and warring among

187 Eor a summary of Higgins’ thoughts on the subjsee Godwin, 82-83.
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people, and new rulers, who were sometimes frontegedivine races, would rise.
Again, that Fard had developed this story throughinfluence of Higgins or other
“mystical” writers cannot be proved; it is probalihat Fard was simple drawing from a
vague “mystical” tradition that had numerous sosrdeéne story of a scientist splitting
“germs” to create an inferior and evil human igdot reminiscent of the ancient and
medieval “mystical” stories of scientists creatanjficial mert*®® (even if Fard’s story
was in reality more influenced by modern eugenidsch was at the time being
supported by numerous religious leadét).

Despite the clear divergences from the mainline M8@trine concerning the
races, however, the NOI doctrine did share a fetabiie similarities with some specific
MST sects. As | demonstrated in chapter 4, the M&Thad NOI influences in its views
on whites, but the most interesting connectionrabably with Givens-El's faction.
Notably, by the early 1940s, the Givens-El factiaas claiming that the formation of the
NOI was the result of a “split in the organizatierpresumably “organization” here
refers to the original MST, but it might have beeferring to Givens-EI's group
specifically**° Indeed, Givens-El's faction held two doctrines—admunique in the

MST community*’*—that were similar to ones in the NOI. These weyédantifying

1188 5ee William R. NewmarPromethean Ambitions: Alchemy and the Quest toseeNature(Chicago:
University of Chicago Press, 2004), esp. 164-23fwiKan includes in his discussion medieval Islamic
interests in artificial man.

1189 5ee Christine RoseRreaching Eugenics: Religious Leaders and The AsaarEugenics Movement
(New York: Oxford University Press, 2004).

H7OMST FBI file, Report, 9/21/1943, Chicago file 19;29.

171 The MSTIAM also used the first of these doctrirms, it is not clear whether its use came from the
influence of the NOI or the MST.
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whites as “devils” (in the plural form) and B) thelief that members should cut off the
heads of “devils "2

As was explained in chapter 4, in the MST whitesldde associated with the
Devil precisely because they called themselvest&iland African Americans
“black”/“negro,” which was equivalent to falselyagining that whites were godly and
African Americans were not. However, Drew Ali s#i@t the Devil was also the “lower
self,” and that the lower self was within all pesplegardless of race/“nationality.” In
fact, contrary to what some might presume, Fardhta similar doctrine—African
Americans, he said, could be devils too becausevieked people are devils*"*What
is notable about Drew Ali's MST, however, is thahever, in any of the known writings
from the 1920s, referred to individuals as “dgwitwith a plural “s”—it only referred to
a “Devil.” Givens-El's group, on the other hand, dige the plural “devils,” and used this
exclusively for whites (African Americans not inv@ns-EI's group were called
“coolies,” the derogatory term from the period fmskilled laborers from Asia).

As for the infamous doctrine of decapitation, ieds to be made clear, first of all,
that there have been no known cases before thesI8#&ther an MST or NOI member
actually decapitating any person. Second, it shbaldoted that this specific call was not
in the official NOI literature; Fard’Secret Rituatold followers to “gain a victory from

[four] devil[s]"—and when reprinted as the “Lessgrissaid to “murder” four

“devils”"—for the rewards of a button to wear on tapel of one’s coat as well as a free

1172 Report, 9/21/1943, Chicago file 14-39, 29.

H1734Girl Recounts Lore of Islam,Detroit Free PressApril 26, 1934, 1.
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trip to Mecca:'"* Nevertheless, Elijah claimed that Fard did nowally believe that any
actual murder should actually take place; his amigntion in using this command was to
“take fear of the white man out of the hearts effillowers.™* > But in addition to this
very non-specific command, it was also at leastesones orally transmitted that
members should “cut off the heads” of devii€ Still, it appears that while some
understood this phrase in the literal sense, itpvasarily understood metaphorically:
“cutting off the head” meant bringing a non-NOI i&in American into the NOI, for, in
the NOI understanding, the Devil/devils cannot lidess African Americans “stay
asleep” to their true nature as Muslims—so by cdirvg African Americans to the NOI,
they are effectively decapitating the Devil/devil§’

In the MST—at least in Givens-EI's group—there sasilar a discrepancy
between the official doctrines and member beliefscerning the decapitation of whites.
In Drew Ali’'s catechism, question 84 states that‘tmead of Satan™—i.e., the Devil—
was “taken off [in] 1453 (Byzantine),” a referertoethe Ottoman conquest of the
Christian Constantinople. Satan/the Devil, as vimsvg, could be read as a reference to
whites/“Europeans,” and because Christianity watetstood as the religion of
“Europeans,” the most logical reading of this gigstvould be that it indicated that the
“head” of whitecivilization (or “the Devil,” in the singular) was cut off—iteain source

of power was removed—upon the Muslim conquest.iB@ivens-El's faction, members

1174 «Raid Reveals.”
175 3ahib, 76 n. 1.
1178Gijrl Recounts Lore.” Also see Evanzz, 289 and B736.

177 See FBI file on Joseph Gravitt, Report, 11/19/19%4ladelphia file 100-40130, 5.
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frequently talked about cutting off the heads c#Vils” (individualg in the present
day*"®While the FBI was informed that some Moors beligike some NOI members,
that the phrase “cutting off heads” was to be tdkerally (with devils understood as
referring to whites), there is no evidence thahsaic action was ever carried out, so it is
certainly possible that the phrase was primarilgaratood the same way that most NOI
members understood it—as calling for the conversfoifrican Americans to Islart"
It seems probable, then, that these well-knownesgions and ideas were originally in
Givens-El's MST faction—creatively derived from tNMEST catechism—and that they
were passed on to the NOI from former MST memhmarsyen Fard himself. While this
may not bring us closer to knowing whether Fardindeéed been in the MST it
definitely strengthens my claim that the NOI's dowts, including some of its most
notorious ones, were not completely unique in ti¢RA
The Rise and Peak Years, 1930-1933

Fard was not an immediate success among Detrditisalh Americans. For the
rest of the year after his appearance in July 1886 only gained a small following for
his “Allah Temple of Islam” group and he did notkaa regular meeting plac&’ A
number of accounts tell us that Fard, perhaps iat@mpt to boost interest in his group,

started portraying his movement as in line withiAdi's MST. For instance, as was

1178 Report, 9/21/1943, Chicago file 14-39, 17, 38.

17 However, | cannot say this with certainty becawnbée the FBI file does not say explicitly, it imgs
that the term “devils” was used exclusively for tisi and non-MST African Americans were only called
“coolies.” | believe, based on the evidence abdvat, this was probably a misunderstanding on thésFB
part. See MSTA FBI file, Report, 9/21/1943, Chicdi¢m 14-39, 17, 38.

18 \wallace D. Fard FBI file, Report, Chicago 100-91280/1942, 11.
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pointed out above, like other MST leaders, Fardred a North African connection, and
told at least some that he was from Morot@dMale members in the NOI under Fard
wore, like in the MST, red fezzes, though thesesvg@mewhat different from the Moors’
because they had on the front a star and cresam-rwhile this symbol was important
for the MST, the MST’s version had a right-facimgscent moon, while the NOI's faced
left, plus the MST did not put the symbol on itsfes'#? Another important clue is that
while NOI members were often given as “original maieither traditional Islamic
names or an “X” (designating that they no longexduhe surname given to them by
whites), many NOI members had the MST surname gf'8&Also, in 1935, some NOI
members in Chicago identified explicitly themselass‘Moors.**#* Finally, it is

relatively well-documented that many of Fard’s gdollowers, including the first people

181 MSTA FBI file, Report, 3/16/1943, Detroit file 188603, 4; “Killer Shows Detectives How He Slew,”
Detroit Evening TimedNovember 22, 1932, 2.

1182 geeFinal Call to Islami, no. 2 (August 18, 1934): 1; “500 Join MarchAk Voodoo Kings’
Freedom, Detroit Free PressNovember 25, 1932, 1, 2; “Voodoo Slayer Doffs iaing’ Boyne,”
Detroit Evening TimedNovember 25, 1932, 1; “Cult Members Run AmuckiBgiCourt Trial,” Atlanta
Daily World, March 7, 1935, 1, 2.

11834500 Join March”; “Cultists Riot in Court; One a4l Hurt,"Chicago Daily TribungMarch 5,

1935, 1. There are a few interesting additionaléssconcerning this topic. First, in the lattetraf two
articles just cited (“Cultists Riot”) the NOI memiavere identified in the newspaper as “Moors,”,and
unlike the person interviewed in 1932, they did $ey Fard had come from Morocco but from “the holy
city of Mecca in 1877"— the standard NOI teachibguat Fard’s birth. Also, there may have been soyman
“Beys” in the NOI that the NOI was likely sometimegerred to, informally, as “the Beys”; see “AB&
Trend of Negroes is CitedDetroit Evening TimesNovember 22, 1932, 3. In addition, the FBI disa®d
that in 1937 in the Milwaukee temple all membeastinames were either “X” or “Bey”; see Wallace D.
Fard FBI file, Report, Milwaukee 14-4, 6/1/1942 Hnally, as mentioned in chapter 5, in 1950 th&r@e
NOI temple’s leaders both had the surname Bey.

1184 5ee “Cultists Riot.”

393



Fard appointed as his ministers, Abdul MohammedQitanan Ali**® were former

Moors 8

Elijah Muhammad, born Elijah Poole, may have hedirdard as early as
19308 put his interest increased in the spring of tHiedng year when his father had
met and told Elijah about the minister Abdul MohaeamnElijah, who later claimed to
have been a Prince Hall Mason and had possiblybaien a Moot #® visited Abdul to
ask questions about the NOI's teachings. He sulesglyudecided to attend Fard’s
meetings:*®° After introducing himself to Fard one night® Elijah became convinced of

the truth of Fard’s message and, having always&daiat be a minister, started preaching

Fard’s teachings in the streets of his city. Desgdining Elijah and a few other

1185 5ahib, 91, 96. It is unknown if “Othman Ali” waset same person as Ugan Ali, the leading NOI
member (general secretary and teacher at the Ni@®&dquarters in late 1932) who was arrested in
connection to the Robert Harris killing.

1186 MSTA FBI file, Report, Detroit 100-6603, 4; “Nati®f Islam Deserted,” 41.
M8 \Wallace D. Fard FBI file, Report, Chicago 100-91280/1942, 11.

1188 On his Masonic background, see Sahib, 90 andrBlifahammadThe Secrets of Freemasonry
(Atlanta: Secretarius MEMPS, 1994), 15. Elijah’'snigea former Moor is a matter of some debate, aed t
NOI rejects the assertion. Some Moorish Americdaisncto have what is purported to be a monthly repo
of the Detroit MST from 1928 that lists as membet8ro. Robert Pool Bey” and “Sis. C. Pool Bey"—
Elijah sometimes went as Robert, which was his feiddme, he sometimes spelled “Poole” as “Pool,”
and his wife’s name was Clara; for a copy of thisument, see Way-El, 153. However, the main grdup o
MST historians, ALI'S MEN rejects the authenticity of this document becadisermt reflecting the
membership size that the Detroit group was thotmhtwve at the time and because, inconsistentmatst
MST documents from the period, it was not writtenofficial MST stationary. Nevertheless, in a sta¢at
given to a graduate student researcher in the 18&gamin X Mitchell, an early NOI leader and @dos
friend of Elijah Muhammad, claimed that Elijah hasited both the Moors and Drew Ali. | recognizatth
Mitchell may have been referring to Elijah’s traaéd various MST groups in the late 1930s, but the
specific mention of meeting Drew Ali should at lelesve open the possibility that Elijah had adjuadet
the MST prophet and had been a Moor himself. S#®CE. Marsh, “The World Community of Islam in
the West: From Black Muslims to Muslims (1931-197PhD diss., Syracuse University, 1971), 92-93.

1189 35ahib, 91.

1190 Eyvanzz claims that Clara, Elijah’s wife, was thistfin his family to meet Fard, and Elijah met him
when she invited Fard over to dinner; see Evankz, 7
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followers, however, Fard was still unable to quycklrn his Allah Temple of Islam into a
strong movement. But in August 1931, Fard finatlyrid a large and attentive audience
when he preached outside of a local UNIA meetirag Elijah was reportedly
attending"*®* Just as with the examples of the Ahmadis, the M&ifi, Abdul Hamid, and
the Takahashi/Manansala groups, the NOI was aldehm®ve success when it connected
itself to those who had already been committedao/&y’s ideology. It also helped that,
upon converting, members, because of the groupisaRtlike philosophy, began to be
more financially prosperous, which attracted mogsminers-** Fard soon established a
stable headquarters on Hastings Street and sévrarathes in the nearby are& and,
with the help of Elijah who was now a “Supreme Mter,!** began spreading the
message beyond Detroit into the black ghettos addgjo and Milwaukee, where temples
would be established by 1939>

1932 was in fact a year of tremendous growth ferAlah Temple of Islam, now

also alternatively called the Order of Islam arel American Moslem Brotherhoddf?®

1191 Adeyemi Ademola, “Nation of Islam Desertedftican Mirror (Aug-Sep 1979): 37. Elijah has at some
points denied being a member of the UNIA, but, asthere is with assertions about his supposed
membership in the MST, anecdotal evidence that ctyerwise.

1192 Baynon, 905-906.

193 The address was 3408 Hastings Street; see “Voiiileo Tries to Flee from Police,Detroit Evening
Times November 23, 1932, 2; Sahib, 91; Wallace D. Fdfile, Report, Chicago 100-9129, 9/30/1942,
11.

1% Clegg, 23.

1195 3ahib, 78-79; Clegg, 78; Ernest McGee, “Devouth@ssto Islam SuccessPaily Defender
(Chicago), April 5, 1956, 8.

119 0On the American Moslem Brotherhood name, seeittarp of its membership card accompanying the
“Asiatic’ Trend” article. This card was associateith the temple at 2840 St. Antoine Street; are th
group using this name was still active at that edslias late as April 1934; see “Many Thanks”
[advertisement]Afro-American April 21, 1934, 4.
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Fard had begun teaching that Japan would in 193dkathe U.S. with a “mothership,” a
giant bombing airplane, and “the Armageddon warldptake place to determine
whether the Asiatics or the Caucasians will havgetooff this planet*?’ This added a
sense of imminence, which helped increase excitemehe group. Fard also established
the University of Islam school for children of meaenb and the Moslem Girls’ Training
and General Civilization Class to teach young femalbout cooking and housework. By
the end of the year, the NOI had 4-8,000 registerethbers*® It was so well organized
that Fard, as Sahib explains, “gradually sank iheobackground of the movement and
took the role of the administrator. He did not caméhe temple any more but he
practiced his plan by contacting his minister whemdne had an order, decision, or
instruction.™'%°

Things seem to have been progressing smoothlylat¢éiNovember 1932, when

Fard and the NOI experienced their first major contiation with the government. On

197 \Wallace D. Fard FBI file, Report, Washington, Dfi® 14-12, 6/19/1942, 9; “Voodoo Killer Tries”;
“Member Lists Are Checked by PoliceDetroit Evening TimesNovember 24, 1932, 2.

198«guburbs also in Voodoo NetDJetroit Free PressNovember 29, 1932, 9. Eight thousand was said to
be the number of people listed in the group’s mesthp register found by police, and it was the namb
repeated frequently in the press during the wiofer932. However, this number was in fact firstdign
the press a few days before “Suburbs” was publisiveén it was reported that a leader in the NOlatug
Ali, claimed that 8,000 was the group’s total mensh@ (see “Leader of Cult Admits Slaying at Home
‘Altar’,” Detroit Free PressNovember 21, 1932, 1, 3). The reporter for tlowdinber 29 article could
have simply assumed Ali’'s number was correct armdl itswhen reporting the police department’s firgdin
about the NOI membership register. This possjbigitsupported by the fact that in the followingyand
then again in 1937, the same Detroit newspapeamneldithat there were only 4,000 members in the late
1932/early 1933 period (see “Banished Leader of Suksted,”Detroit Free PressMay 26, 1933, 10 and
“Voodoo Probe in City WidensDetroit Free PressJanuary 20, 1937, 4). Also supporting this thésr
the fact that Beynon noted that, in the 1930sai$ the NOI officials who were estimating 8,000, levline
Detroit Police estimated 5,000 (see Beynon, 893).n1

1199 3ahib, 70. Also see Beynon, 902.
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November 28, Robert Harris, who despite his claim of beingig of Islam,” was
probably just an ordinary member of the Hastingse&dttemple?®killed his roomer,
John J. Smith, apparently as part of a human saofdered by the “Gods of Islam” to
make Harris “the Saviour of the world?®* Harris did not attempt to decapitate Smith, as
might be expected, but instead drove a knife imhitl8s heart. Apparently, Harris was
mentally unstable and was inspired to performitusl after reading in a “cheap
magazine ... a story of mysticism of the desert ...i¢WwIsaid that] ‘the believer must be
stabbed through the heart?*? Although they knew about Smith’s mental state ged
fact that Smith’s murder had largely been influehbg a non-NOI text, when the Detroit
police found out that three years earlier a difiél#dack Muslim, who was also “plainly
psychopathic,” had attempted to kill Detroit resitéefor similarly peculiar reasons, they
decided to look deeper into the group, which was heing called by the press a
“voodoo cult.***® The police entered the Hastings Street templereviiey learned
about the doctrines instructing followers to “kdkevils™ and, because the leader at that
meeting affirmed that he considered himself a doltb{ving the NOI understanding of
black divinity), the police apparently assumed th&s evidence that he was a “God of
Islam” who told Smith to kill, and they arrestedrti?>* When the police learned that

Harris had previously attacked and planned to kitétters, and that members of the NOI

1200 5ee “Voodoo Killer Tries.” Beynon (p. 903), howeyvsays he was a “prominent member” of the NOI,
but he may have based this claim on newspapetesrtic outsiders’ memories of the event.

1201 Beynon, 903.
12024 aader of Cult,” 2.
1203 5ee the headlines of the articles covering thatemeDetroit's newspapers at the time.

1204«Raided Temple Bares Grip of Voodoo in Citypetroit Free PressNovember 23, 1932, 1, 3.
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had threatened welfare agents to persuade theontmge to give NOI members
government assistance, they decided that someltlsidgo be done about the
movement?®> Before they could make a major move, however, 1800 followers, their
militancy being stronger and more organized than ofi other AAIR groups, marched to
the local police station and courthouse in suppbHarris and the other members who
had been arrestéd® This significantly increased the concerns of lauathorities about
the possible threat the group posed. On Decenthdtasd was “persuaded” by police to
disband the NOI and leave the city; and he promiserh that he would not retutff’

But Fard was back in Detroit by Januaf$f Now he was using the name Wallace
Fard Muhammad, perhaps emphasizing his divinitg, siressing to his followers that an
Armageddon was definitely on the horiz8f? During this period, because Fard had to
maintain a low profile, and because the other maimisters had by this time begun
separating themselves from Fard (see below), Ehjak acting as the main leader of the
NOI. Over the next few months, he began writingesalletters promoting NOI

doctrines that were published in th&o-American a national black newspap@ét?In

120541 ntended Voodoo Victims’ Number Still MountingDetroit Free PressNovember 27, 1932, 1, 4;
“Asiatic’ Trend.”

12064500 Join March to Ask Voodoo Kings’ Freedoretroit Free PressNovember 25, 1934, 1, 2;
“Voodoo Slayer Doffs.”

1207«00doo’s Reign Here is BrokenDetroit Free PressDecember 7, 1932, 7; “Voodoo Ranks
Disbanding,”Detroit Evening TimedDecember 7, 1932, 2.

1208 Fyanzz, 94.
1209 evanzz, 94-95; Clegg, 33.

1210 Ejijah Karriem [Muhammad], “Detroit's Moslems Gaize. DuBois a Cheer, This Reader Saysifo-
American January 28, 1933, 6; Elijah Karriem, “Preacheosi’DKnow the Bible and Must Hear the
Prophet in Detroit,’Afro-American April 1, 1933, 6; Elijah Karriem, “’"Prophet’ of @roit Says Black
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May 1933, Fard was picked up again by the polickwaas told once more to leave the
City_lzll
Schisms in the NOI, 1933-1942

Fard’s presence in Detroit was, undeniably, whathmed the group together.
Without him leading the NOI, the same thing thgigened in Chicago after Drew Al
passed away began happening in Detroit. Withimanfi®nths of Fard’s second
departure, internal tensions rose to the surfadesameral small factions began to spring
up around Hastings Stre®t? A major source of contention during this periodswitae
degree to which MST doctrines would be incorporatea the movement. From the
beginning, Fard had been irritated with his firshisters, Abdul Mohammed and
Othman Ali, because their message was primarilysa Mne*?*?

In fact, even while still serving as a NOI ministAbdul had started speaking

against Fard and was attempting to gain contréh@NOI?** Soon, Abdul reportedly
began openly preaching MST doctrines as well adb® ideas?**and it seems that

around late 1932/early 1933, around the time Faxsl kicked out of Detroit for the first

time, Abdul organized—or at least came up withitlea for—a new, non-Islamic

Man is Cream of World, Not FootmatXfro-American April 15, 1933, 6; Elijah Karriem, “Whose
Christianity?,”Afro-American April 22, 1933, 6; Elijah Karriem, “Moslems areidvepresented by
Caucasians,Afro-American May 6, 1933, 6.

1211«Banished Leader.”

1212 clegg, 35; Beynon, 904; Sahib, 77. We do not ktlmevnames of most of these factions; one of the few
names we know is “Rebels against the Will of Altahyt we still do not know the member composition o
ideology of this group.

121353hib, 96.
1214 3ahib, 74.

1215Clegg, 35.
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African-American uplift group called the Developreh Our Own (DOO)**® As
discussed in chapter 5, in the spring or early sanoh1933, the Japanese nationalist,
Naka/Takahashi, tried to work with Abdul to runstigiroup, but appears to have either
taken over Abdul’s group or to have led a more pexpecopycat organization, which
quickly gained a following of several hundred, indihg a few Indian Muslim
immigrants. The fact that Takahashi’s group wasuteopduring the time that Fard was
either exiled or keeping a low profile raises tikellhood that the DOO was drawing
recruits away from the NGF!’ Takahashi even claimed to have both written a teomk
based his group on what he called the “Five Guidrigciples™—which was the title of
a book Fard had claimed to have writtéf Takahashi's group was so successful that
after his arrest in December 1933 and then depant#tie following April, his DOO
stayed popular. In 1934, it was getting more ptieas ever before, as tieibune-
Independentthe local black newspaper, ran essays by DOO reesydn an almost

weekly basis from March through October.

1216 5ee the discussion and notes concerning Abdul Mated in chapter 5.

1217\While Evanzz makes extensive claims about theioalship between Takahashi, Elijah, and Fard, most
of these are not backed up by the FBI files | hee@n, which show minimal contact. Still, Evanzz has
informed me that he is confident this data is ciotéhin the files he acquired; an attempt shouldhbee

to look through Evanzz’s papers, which are curyeintthe possession of the Moorland-Spingarn Resear
Center. Fard FBI file, Report, 6/19/1942, Washimgid.C. file 14-12, 10; Fard FBI file, Memorandum,
[name withheld] to SAC, Detroit, 12/11/1957, 2.

1218 5ee the previous note. There was also a rumoF#rathad desired to take over the DOO, but
Takahashi would not even let him join. Also, in nention to the five “principles,” it is interestirtgat A)
Drew Ali's MST had “five principles” (Love, TrutiPeace, Freedom, and Justice) and B) Elijah reféored
what we today call the five “pillars” of Islam dsetfive “principles”; see NOI FBI file (in Fard FB&ile),
Report, 2/21/57, Chicago file 25-20607, 5.
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Meanwhile, Elijah’s NOI faction, called the “Tem@keople,” was dedicated
exclusively to Fard’s teachings:® Fard’s divinity status, a topic on which Fard htfis
had been somewhat ambigud@® was emphasized more and Elijah’s rank was raised t
“messenger” or “apostle,” and he sometimes refeedmself as Fard’s “prophet?**
But those who desired to remain exclusively logaFard’s doctrines and Elijah’s
leadership were few, and the NOI membership numegan rapidly declining. So
many people had left the movement out of loss t&rest, fear of government
persecution, and frustration with infighting thathin the year the Detroit faction
following Elijah had been reduced to only 186

Fard was not yet completely out of the picture,ibutas becoming clear that his
time leading the Nation was soon to be over. Asfending the summer of 1933
traveling across the U.&#in September he appeared in Chicago and was guickl
arrested?**He then returned to Detroit more millennialistian ever, encouraging the

Muslims to pull their children out of public scha® they could be enrolled in the

12195ahib, 76-77.

1220Though some might point out that Fard told potitat he was the “supreme being on earth” (“Negro
Leaders Open,” 2) and “the Supreme Ruler of thevéhsie” (Beynon, 897), some of Fard’s followers who
later insisted on his divinity admitted that Fatdld those police more about himself than he wawer

tell us” (Beynon, 897).

1221 3ahib, 76-77.
1222 |b|d

1223 5ahib, 71. Fard may have had followers in pla¢kerdhan the three cities in which the NOI vetifia
existed before 1939 (Detroit, Chicago, and Milwaa)kén 1932, police found in his hotel room “1,000
letters from all sections of the country” and hi&l file contains the unsubstantiated claim thatiié@ had
a following in Cleveland by the early 1940s, thotlis group was not given a temple number. See
“Voodoo Killer Tied up after Starting FireDetroit Evening TimgNovember 27, 1932, part |, 3; Fard
FBI file, Report, 10/18/1943, Chicago file 100-1288.

1224Evanzz, 95.
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University of Islam, and telling leaders to chatige signs on the Universities to make
them appear as if they had been replaced in ooderdid police scrutiny®?® His return
apparently led to a modest revival of the NOI, &ordhe next few months he traveled
back and forth between Chicago and Detroit to adeigction by police.

At this time, Elijah was feeling a great deal oégsure. He had started receiving
death threats from competing NOI faction leadét®And, due to the Muslim children
not attending the city’s schools, in January thikcpdoegan looking for the missing
children in Detroit’s black neighborhood. By Mart834, the investigation—and the fact
that the NOI still existed in the city—became widlesad public knowledg&?’ In April,
the University of Islam on Hastings Street wasedidnd fourteen of its instructors were
arrested for contributing to the delinquency of thédren*??® Fed up with the police
persecution, nearly fifty NOI members marched ®blice station where they rioted,
injuring several policemetf? Most of the rioters’ charges were dropped, howeaed
the court simply required that Elijah send thedreih back to public schott*° While

the NOI's second display of militancy was now imBm@ some sympathizers—including

1225 Evanzz, 95-96.

1226 Clegg, 35.

1227w |slam’ Faces Double ProbeDetroit Free PressMarch 28, 1934, A07.

1228w15lam’ Cult Faces Court,Detroit News April 17, 1934, 15; “Voodoo University Raided Bylice;
13 Cultists Seized Detroit Free PressApril 17, 1934, 1, 2; “They Haul Down the ‘Flafjlslam’,”
Detroit Free PressApril 17, 1934, 1.

1229413 Policemen Hurt Battling Voodoo Bandjetroit Free PressApril 19, 1934, 1, 3.

12304Girl Recounts Lore of Islam,Detroit Free PressApril 26, 1934, 1, 2.
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a local black lawyer who wrote for tA@ibune-Independera three-part piece promoting
Islam?**—it was not enough to keep the movement strong.

At some point during the first half of 1934, Faedt IDetroit for the last time,
leaving the unstable community again without itsmieader*?*? Elijah was now more
than ever stressing Fard’s divinity, a claim thigaR’s brother, Kallat, a Temple People
leader, rejected, and this would eventually leakiino parting ways and joining Abdul
Mohammed's group?®* Osman Sharrieff, the minister of Chicago’s templ® had
been personally trained by Fard, also rejecte@lEBjassertion, saying Fard never
claimed he was Allah and that he had never heamd $zy Elijah was a proph&t*
Osman broke with the Temple People, taking sevenatired of Elijah’s followers with
him to form what he called the Moslem BrotherhaBticago, however, was still a less
hostile location for Elijah than Detroit, where ¢@ntinued to receive death threats. In
September, Elijah left for Chicago, though he waahle to revive his faction thet&®

The NOI continued to decline numerically, organizaally, and in morale. In

March and April 1935, the Muslims rioted twice ihi€ago courts, resulting in dozens

1231 5ee J.B. Morris’ “Islam as the Black Man’s Religjowhich ran in théTribune-Independerfor three
weeks in July that year. Interestingly, fhigbune-IndependenDetroit’'s main black newspaper at the time,
came to the defense of the NOI, at least as farging readers not to rush to judgment about tbegand
arguing that the NOI was being persecuted becawgasi composed of two things white America did not
like: blacks and Muslims; see “The Islam Issue &trDit,” Tribune-Independenipril 28, 1934, 8.

1232 33hib, 71; Beynon, 896.
1233 Evanzz, 104-105.
1234Evanzz, 104.

1235 Clegg, 37-38.
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injured and, indirectly, one deatft® At the same time, internal dissent was increasing
there, with Kallat leading a faction in Chicagottheas extremely critical of Elijah. By
December 1935, the number of Chicago Temple Pé@uledropped from 400 to just
thirteen?®*’ and the total number of Temple People in the Wz probably no more
than 250. Now receiving death threats in ChicadimlEparted for Milwaukee, the
location of his only other temple. But resentmegdiast Elijah was strong, and he knew
that Milwaukee could only be safe for so long; with few weeks he left for Madison
and then quickly moved to Washington, D.C., whielmiade his home for the next few
years?* During this period, the schisms continued; in 18g®etroit's Temple People
minister, Theodore Rozier, created his own bre&kaation, and it was during this time
that the OMA and DOAM were established, drawing endOl believers away from the
Temple Peoplé®*® Outside organizations, meanwhile, attempted tdogbihe
factionalism by trying to take control of the grodipough these all failed as frequently as

the NOI factions’ attempts to regain conttol’ In 1937, the movement received more

bad press and police scrutiny when a follower @ faction (according to one account, it

1236 Clegg, 39; “Cultists Riot in Court; One Death,Mdart,” Chicago Daily TribuneMarch 6, 1935, 1;
“Cult Members Run Amuck During Court Trial&tlanta Daily World March 7, 1935, 1, 2; “Forty Cultists
Put in Jail for Courtroom Riot,Chicago Daily TribuneMarch 7, 1935, 13; “Moors Battle in Court; 40
Hurt,” Chicago Defende(Ntl ed.), March 9, 1935, 1, 2.

1237 Clegg, 40.
1238 5ahib, 80; Clegg, 79-81.

1239 5ahib, 74. Another break-off was made by AzzimtSinal936; see Sahib, 74. Clegg (p. 82) mentions
other factions.

1240 5ahib 78; Beynon, 904-905; Clegg, 37. One of itnerés, Beynon tells us, was Prince Wyxzezwixard
S.J. Challoughiezilezise, supposedly of the Royals¢ of Ethiopia. | have found only one newspaper
account discussing this figure: “Bishop of Ethiopectures in Detroit, Tribune-Independenfpril 14,
1934, 1.
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was that of Abdul Mohammed) attempted to rituatety boil and eat his wife and
daughter in order to atone for his sth%-With these schisms and controversies piling up,
by 1938, Elijah’s Temple People had probably drappi to less than 200 members—
which would be the group’s nadir.

Settling in Washington, hundreds of miles from tilmenoil in the Midwest, Elijah
soon set to work rebuilding his following. He corteel the family from whom he rented
his room, the Mitchells, and by 1939 had estabtishahe city the fourth NOI
temple?*? Elijah spent a great deal of time studying, fretlyereading about religion,
black history, and Freemasonry at the Library oh@ess. He also traveled to meet
Moorish Americans in various eastern cities (eveetimg and speaking with Turner-
El's MDNMNA in Hartford)"?**and he decided to ban the use of fezzes in codmake
the NOI more distinct from the MSF** Meanwhile, though the Milwaukee group had

plateaued with only two dozen memb&%,the small contingent in Chicago began to

1241«police Study Story of Cult,Detroit News January 19, 1937, 15; “Death Rituals Revivedity By
Voodoo Cult,"Detroit Free PressJanuary 19, 1937, 1; “Voodoo Probe in City Widéimetroit Free
Press January 20, 1937, 4; “Fear of Being Sacrificeddsto Voodoo Cult TodayPvening Newg$North
Tonawanda, NY), January 20, 1937, 1, 9.

1242 Clegg, 79-80.

1243 MuhammadSecrets of Freemasonr@4; Clegg, 80; Marsh, “World Community,” 92-93ar8 FBI file,
Report, 9/30/1942, Chicago file 100-9129, 12.

1244 Clegg, 81.

12%5\Wallace D. Fard FBI file, Report, Milwaukee 14641/1942, 4.
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slowly grow?*® By 1942, the Temple People, one of the few NOfidas still in
existence, had somewhere between 350 and 500 metier
Imprisonment and Rebirth, 1942-1954

In 1942 and 1943—the period of the beginning of3eni maturation phase and
the zenith of the MST’s post-Drew Ali growth—the Nf@ceived another hard blow.
Following the U.S.’s recent decision to enter teedhd World War, the FBI began to
direct its resources towards prosecuting draftieweand anti-American sentiment.
While African-American Muslims of several sects dadtions were investigated and
arrested as a result, the NOI, which taught mentbeatghey should not register for the
draft because they were already registered foS#iective Service in Mecca, had more
followers imprisoned and felt the impact of thisdtdown to a far greater degree than

the other AAIR groups$?*® Between 1942 and 1943, dozens of male Temple Peopl

1248 5ahib, 81.

1247 The Chicago group had 150-300 members (Clegg,DBtyoit probably had around fifty (FBI file on
Elijah Muhammad, Report, 8/6/1942, file 100-5548,7]); and Milwaukee still had around twenty-two.

1248 Here is a partial list of newspaper articles anttipic: ““Moslems’ Indicted in Draft Evasion,”
Philadelphia TribuneApril 11, 1942, 10; “Judge and Draft Dodger Deb@tar,” Afro-American May 16,
1942, 10; “FBI Nab Red Caps as Draft EvadePtdindealer(Kansas City, Kansas), July 3, 1942, 1, 8;
“Tells Court His Allegiance Pledged to ‘Islam’; NotS.,” Chicago DefendefNtl ed.), August 8, 1942,
12; “Sedition and Draft Charges Jail ‘Moslem$\gw Journal and GuideSeptember 26, 1942, B1; “38
‘Negro Moslems’ Indicted in ChicagoNew Journal and Guidedctober 3, 1942, B1; “38 Members of
Mystic Cults Indicted by U.S. Atlanta Daily World October 5, 1942, 1; “Technicality Fails to Haltai
Rule,” Sunday Times-Advertis€frenton, NJ), October 18, 1942, 8; “Balks at Rldest Held in $1,000
Bond,” Trenton Evening Time®ctober 21, 1942, 5; “14,791 Draft Evasion Cadesovered in 3
Months,”New Journal and Guidectober 31, 1942, A20; “Draft Dodger Guilty in@@l,” New Journal
and Guide October 31, 1942, B11; “Indict Trentonian for Br@harge, Trenton Evening Times
November 12, 1942, 28; “Moslems’ Arrested as Dididgers,”Atlanta Daily World December 5, 1942,
6; “Negroes Represent Less than 2 Per Cent of Diafigers Jailed,Pittsburgh Courier September 11,
1943, 3; “150 Objectors in Federal Prison&ffo-American October 16, 1943, 1, 14.
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members, including Elijah and most of the othedéra in the group, were sent to prison
for evading the Selective Service, resulting inrikar collapse of the moveméat?

By the early 1940s, the NOI had been subject tcergovernment investigation
and prosecution than any other African-Americaanst group in the AAIR. Though the
MST had several small factions challenging the gowent, while under Drew Ali there
were only a few months—in the spring of 1929, affter Greene killing—when the main
body of the group felt a sense of persecution.nk@st of the Drew Ali period, Drew Alli
had, ostensibly, been in support of the U.S. gawemt. During and after the Great
Schism, though some factions and individuals deiltt government pressure, overall the
persecutory and anti-government feeling was difause did not become a key element
in the movement’s identity. Meanwhile, the otherigdn-American Islamic groups
(including the Takahashi/Manansala groups, whiahlbat much of their political
character) were generally even less hostile tgtdwernment and, accordingly, received
less persecution. In contrast, the NOI, which wesady more militant than the other
groups, had felt that the government had persigtant consistently singled it out for
persecution because it was both African-Americathlalamic. When a large number of

men in Elijah’s faction became imprisoned, thisydnirther confirmed their feelings, and

1249 5ahib, 81. While some place the number in théi¢siraccording to one count, fifty-four NOI menmber
were imprisoned for draft evasion; see “Negroesr&smt Less.” Decline in temple numbers at thigtim
are also noted in Clegg, 97; FBI file on Elijah Mutmad, Report, 10/23/1943, file 100-5549, 3; FR! fi
on Elijah Muhammad, Report, 8/15/1942, file 10091P7; FBI file on Elijah Muhammad, Report,
6/1/1942, file 14-4, 1.
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it, as government persecution frequently does tenidlistic religious sect¥*°
increased their belief in the truth of their dao#s and in an imminent Armageddon.

It was in this context of the NOI members gaininfgragreater level of belief in
their teachings that the NOI was reborn. Many osthwho were not sent to prison
started reorganizing and bringing in converts, @hén the prisoners began getting
released and coming back to the temples, the ggawpthis as more evidence that its
mission was divinely sanctioned, and it was expktitat Fard would return to wipe out
the world’s white populatio®>* Meanwhile, Elijah, who was not released until 1946
realized that the prisons, which were becominge$touses of blacks resentful towards
whites, were fertile grounds for spreading the Ke&ichings and militant spirit®>He
determined that the key to growth would be to rdagbrisoned and young African
Americans, the most disenfranchised populatiorteerlJ.S. The youth, who had
generally been ignored by African-American Islararpoters, were especially important
because, as Elijah later would tell Malcolm X, “enmu get them, the older ones will

follow through shame®*?

1250 gee, for example, John R. Hall, “The Apocalypséomestown,” irCults and New Religious
Movements: A Readeed. Lorne L. Dawson (Malden, MA: Blackwell Pulbiisg, 2003), 186-207; Jean-
Francois Mayer, “Our Terrestrial Journey is Comtogan End”: The Last Voyage of the Solar Temple,”
in Cults and New Religious Movements: A Readdr Lorne L. Dawson (Malden, MA: Blackwell
Publishing, 2003), 208-226.

1251 5ahib, 81.
1252 Clegg, 107.

1253 Clegg, 108.
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Although the overall membership numbers did natificantly increase over the
next few years?* spirits were high and three new temples were apeyel946:
Cincinnati (No. 5), Baltimore (No. 6), and Harleha( 7)1?°>> Meanwhile, the more
mature and experienced Elijah began implementimgnaber of business activities,
which were likely inspired by the MST efforts the had learned about during his
travels in the late 1930s. In 1945, the group boadglarm and a restaurarit® and in
1947 the Chicago temple, now the NOI headquart@usched a grocery, restaurant, and
bakery at 3117 South Wentworth Avenue that empl@aedmbined forty-five
Muslims?* In addition, the group strengthened its educatimgram, expanding the
Chicago temple’s schoolroom and paying a Palestimemigrant, Jamil Diab, to teach
Arabic.

At the beginning of the next decade, Elijah introeldia number of changes. The
first was establishing an annual gathering of Muslaround the time of Fard’s birthday
in February, what was called Savior's Day. To attenembers had to give a minimum
of $50. In addition, around this time, as | haventitned, Fard’s “Lessons” were

removed from circulation so that Elijah could, a& scholar has explained, “interpret

1254Evanzz, 159.

1255 The Harlem temple was established in 1946 (see Marris, "'Achieve the Pleasure of Allah’:
Immigrant Muslim Communities in New York City 189B391” in Muslim Communities in North America
eds. Yvonne Y. Haddad and Jane |. Smith (AlbangteStniversity of New York, 1994), 215). Because
NOI temples were numbered in the order in whicly there established, and we know the Harlem temple
(No. 7) was established in 1946, we can assumeehmgiles number 5 and 6 (Cincinnati and Baltimore,
respectively) were established prior to this aridref943 when the FBI investigated the NOI and ébun
only the temples in Detroit, Chicago, MilwaukeedaNashington, plus, perhaps, a short-lived one in
Cleveland (see Fard FBI file, Report, 10/18/1948ic&go file 100-12899, 6).

1256 5ahib, 83-84; Clegg, 99.
1257 Clegg, 99-100.
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[them] ... and put the emphasis where he wantedrtighasis to be’**®Elijah also
increased the amount of money members had to mguatmtribute’*°By 1952, Elijah
was worth an estimated $75,000, not including bimé and other real estate owned by
temple; his income was approximately $25,000, lgrgeming from donations and
profits from the group’s business&8’ And though the overall membership almost
certainly still did not yet exceed 60¢f* the group was definitely growing, having
established temples in San Diego (No. 8), Youngst\wo. 9), and Atlantic City (No.
10). The NOI was now spread further across thetcpamd was far wealthier than it
ever had been before. Because of these developnigifah, who was now the
uncontested leader of the only known remainingwstidOl faction'?®? had perhaps

more power at that time than he had in the ear80%9

1258 Clegg, 104, 105.
1259 Fard FBI file, Correlation Summary, 1/13/1958, 43.
1260 Clegg, 100.

12611 am making this claim based on three main pie¢evidence. First is that in as late as 1951, the
Chicago temple, by far the largest temple in thd,N€portedly had 286 members (see Sahib, 57). Most
other temples at that time, with the exception af/be Detroit’s, probably had fewer than 100 memliérs
we are to judge by reports about the Harlem teragize at the time (see e.g., Bruce Paévgicolm: The
Life of a Man who Changed Black Amer{@&arrytown, NY: Station Hill Press, 1991), 1619econd, in
August 1952 Malcolm X noted that the combined mensitip of the Detroit and Chicago temples—the
two largest temples—was only around 200 (DeCar6).Ithe discrepancy between this number and the
number from 1951 may be due to Malcolm not counitiragtive members or having outdated information
or both. Either way, however, it reflects the fézt the combined total membership numbers at thvese
temples in the early 1950s probably did not exct@l Third, the fact that only around 200 peoplaedo
the 1952 annual meeting (Clegg, 107-108), whiletmge later in that decade would have over 1,000
people, even when total membership was probabypoi@ than 10,000.

1262 As mentioned above, in 1959, the FBI discoverashtireds of old [African-American] Muslims in
Detroit but they do not recognize Elijah as thellaand, therefore, refuse to follow him.” Mostloése

were probably followers of Sammsan, but some chale been in other groups connected to some of the
early NOI factions. See Fard FBI file, Report, $:afne withheld] to SAC, Detroit, 11/6/1959, 3.
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On August 7, 1952, a twenty-seven-year-old Malc¥lmvho had by then served
five years in prison, was paroled. Since 1949 rdiie siblings in Detroit had told him
about their joining the NOI in the late 1940s, lael lveen corresponding with Elijah.
Malcolm’s father, who died when Malcolm was only gears old, had been a strong
advocate and organizer for the UNIA. His death—ksofamily thought and the evidence
suggests—was probably a murder committed by whiteswere attempting to suppress
black resistance in Lansing, where the family viiaad. The death of Malcolm’s father
had a tremendous impact on the family, and whercMia was twelve, his mother was
institutionalized and the children were put intstly care. Malcolm grew resentful
towards whites and turned to a life of indulgened amall-time criminal activity before
finally being imprisoned. While incarcerated, heyrhave been introduced to Islam by
an Ahmadi proselytize*®®but, for all intents and purposes, the NOI wadfirs$
significant exposure to the religion. With his bgedund, and the fact that his siblings
joined the movement, Malcolm was a prime candiflateonversion to the NOI.

Malcolm X, in fact, epitomized the NOI's post-19di2ntity. His experiences vis-
a-vis the white world, his exposure to UNIA andamsic ideas and symbols, his
imprisonment, his sharp mind and tongue, his untilg passion and dedication, and his
youth all were major elements emphasized in theemmnt. Almost immediately after
Malcolm’s release and joining of the Detroit teme Clegg describes it, “largely

through [Malcolm’s] proselytizing efforts, templersices drew larger and younger

1263pecaro, 130-137.
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crowds, and the cavalcades to Temple No. [1] ireédn length*%* By the summer of
1953, Malcolm was made an assistant minister aD#teoit temple, and by the end of
that year, Elijah, tremendously impressed with Mhics efforts, sent Malcolm first to
Boston and then to Philadelphia, where he stawwechew temples (No. 11 and No. 12,
respectively) by sprintf°®>Within two years, Malcolm X had become one of st
effective proselytizers that the NOI had ever Mdith the growing momentum that the
NOI and Malcolm were gaining, Elijah felt that ttime was right to try to reach the heart
of African-American culture. In June 1954, he apped Malcolm to be the head of
Temple No. 7 in Harlem.

Though Malcolm'’s transfer to Harlem was not theyaelason for the NOI's
subsequent national success—its new-found senséssion, its new promotional and
business activities, and Elijah’s consolidatiorpofver were all key components—it was
a very symbolic event. No single Islamic organizathad been able to unquestionably
dominate African-American Islam in New York Cityh@ MST groups, including
Turner-El's, were fairly small and not always contcated in Harlem. Besides, their
fragmentation had made them relatively weak. Theadis and Abdul Hamid
Suleiman’s Caananites Temple were not able to ganitical mass of converts in the
1920s, and probably had even less Islamic influemcelack New Yorkers than the
Islamophilic UNIA, which itself did not form a geme Islamic organization. The Sunni

groups, meanwhile, because of their less militadtraore democratic style, were not

1264 Clegg, 108.

1265 Clegg, 108.
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able to concentrate power into a single organinatieach African-American majority
mosque in New York City had only, at most, a femdinied members. Malcolm’s coming
to Harlem, then, would signify a major turning pamthe history of African-American
Islam. As was pointed out in chapter 3, the mamadhics that flowed through the
AAIR—the "mystical” Islam, the Garvey-inspired blanationalism, the immigrant
influence—were all very prevalent in New York. Witike new, more powerful NOI now
there, the freely flowing dynamics would be reime@nd then focused into a single
form. Ultimately, Malcolm’s arrival in the birthpta of the era of great Islamic diversity
and experimentation signified that the AAIR was@tio come to an end, and the era of
NOI dominance was about to begin.

The Decline of the Renaissance and the New Dominanof the NOI, 1954-1959

In 1954, though the NOI was beginning to grow &ster pace than it had in the

previous twenty years, it was still not the larg&stcan-American Islamic movement.
When the year opened there were probably just ay Waican-American Sunnis as
there were NOI members. The title of largest mov@nmmeanwhile, still was going to
the MST, which—despite being split into severatifats—probably had at that time at
least 3,000 followers and several more unregisteeidvers scattered throughout the
country. The MST, moreover, was also still the édn-American Islamic group that was
receiving the most press coverage up to this pGileigg’s claim that “by the early 1950s,
Elijah Muhammad had become the most salient icaillithe strands of Islam among

American blacks” is in fact an overstatem&if.But it was only off by a few years.

1266 Clegg, 104.
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In fact, by the summer of 1959, the NOI would bguestionably the most
dominant and well-known African-American Islamic veonent in the U.S. Its fame—or
notoriety, depending on the audience—had far ssgubthat ever had by any other
African-American Islamic movement. The Nation dam name was known in almost
every U.S. home and in every Muslim-majority coynElijah Muhammad was in
regular communication with scholars, journaliswjtcians, and international diplomats.
Malcolm X’s face was being broadcast into televisi@verywhere. By that year, when
most U.S. Americans heard the term “Black Muslithgy no longer thought of the
fezzes of the MST or the beards, kufis, turband,rabes of the Sunnis. “Black Muslim”
had become almost completely associated with tlagas of Elijah, Malcolm, and
disciplined crowds of well-kempt black men in datkts and bow ties. While from 1920
to the mid-1950s African-American Islamic culturasicharacterized by significant
diversity, by 1959, it was dominated by a singlgamization.

Many of the factors that led to this transmutatdmthe character of African-
American Islamic culture were described in theieadections of this chapter: the
disproportionate government persecution of the Ni®karly tradition of having
relatively better-organized militancy; its leadEtifgh Muhammad) channeling the
group’s energy into more productive and attractiggvities, such as building highly-
profitable businesses and recruiting the impriscenadithe young; and the gaining of
Malcolm X—the sharp-minded and charismatic minigsteose background made him a
perfect recruiter for the NOI. But even with thesements in place, by 1954 the NOI still

had not surpassed all other AAIR groups. It woakktother factors—many of which
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only emerged between 1954 and 1959—to help thedd@ikeve its meteoric rise. These
additional factors can be understood as beingrettlevels: the NOI's own development
and promotional activities, the changes among n@i-NAIR groups, and societal
transformations. This final section presents aralyaes how these three levels of factors
contributed to the NOI's growth in the mid-to-l&t®850s.
Internal Factors: The NOI's self-promotion and engian

Once Malcolm X arrived in Harlem, he immediately tework. Because the
neighborhood was saturated with African-Americanteeed organizations, all
competing for members, Malcolm had to find a wayn@ke the NOI stand out. He went
into the streets looking for followers of otherdkanationalist groups as well as church-
goers, particularly lower-class, southern evangédidWhile the other temple members
handed out leaflets, Malcolm preached on sidewakitsoutside of the churches as they
were letting out from Sunday services. Like manyhefearlier AAIR leaders, including
Elijah, Malcolm referred to passages in the Bilwaaerning redemption and prophecy to
legitimate the NOI?®” After a year and a half of slow but steady growtmple No. 7’s
following was strong enough that Malcolm had it mpesmall restaurant®® By mid-
1956, Harlem reportedly had 300-400 NOI conv&1SIn addition to these activities in

Harlem, Malcolm was also responsible for estahtighin 1955 the NOI's next three

temples—in Springfield, Massachusetts (No. 13) tidedt (No. 14), and Atlanta (No.

1267 and Haley, 220-221; DeCaro, 104.
1268 peCaro, 109.

1269 3ames Dancy, “What’s New in New York City? The RiipGrowing Temple of Islam,Moslem
World & the U.S.A(August-September 1956): 19.
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15)—and he continued to convert prisoners, whiclchlen had been doing since first
becoming a follower of Elijaf2’® Through Malcolm’s efforts, then, the NOI name was
steadily gaining recognition and respect in theheast.

In Chicago, meanwhile, the NOI's national headarartvas working on a new
proselytization strategy. From late July throughdber 1955 it ran a weekly
advertisement in the national edition of tBleicago Defendempromising that those who
joined the NOI would be “forever blessed and Suste$*?"* Running this
advertisement, which also claimed that Islam wase“Religion of Our Forefathers” and
listed the addresses of the first twelve templess @ne of the NOI's first systematized
attempts at intentionally usinmublic mass media (as opposed to producing its own
periodicals and flyers) for self-promotion. Andajipears to have helped the movement
grow: by February of the next year, reportedly &@00 people—many of whom were
not even registered NOI members—showed up to thi®&aDay meeting?’?

With the NOI becoming increasingly well known ini€go, Ted Watson, who
had just recently been made the editor and marcddlee Chicago edition of the
Pittsburgh Courierthe most widely circulated African-American newappr at the
time,}?”3thought this rather novel organization would malgood subject for a series of

articles. In April 1956, th€ourier ran three rather favorable feature stories orNiD&

121%pecCaro, 91-92, 110; “Local Criminals, in Prisofai® Moslem Faith Now,Springfield Union April
21,1950, 1, 7; “Four Convicts Turn Moslems, Gelisleooking to Mecca, Boston Herald April 20,
1950, 3.

1271 «Muhammad’s Temple #2, lllinois Chicago DefendefNtl ed.), July 30, 1955, 4.

1272 Ahdul Basit Naeem, “The Rise of Elijah Muhammabgslem World & the U.S.AJune-July 1956):
22.

1273«Ted Watson of DefenderChicago TribuneDecember 15, 1987.
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complete with several large photographs of the canitn.*?"* The Courier's interest in
the NOI perfectly aligned with the group’s desautilize mass media, and it appears
that it was as a result of the two organizationseating that Watson and tBeurier
agreed to let Elijah to write a weekly column prdimg the NOI doctrines. “Mr.
Muhammad Speaks,” which was essentially a condesesgdon, began appearing in the
weekly magazine section of t@urierin Juné?’®and by July it was one of the paper’s
most popular and controversial columfA€ Letters poured in praising Elijah’s “fearless”
straightforwardness about the racial situatioha.S. and thanking him for

“uplifiing” and “open[ing] the eyes” of th€ouriers readers?’’ It was language
reminiscent of the Garvey era, echoing the pridéAJiembers had both in Garvey and
when they heard about the Moors’ victories in tliieVRar. The NOI in fact strengthened
this connection to the UNIA when Elijah praised @arin his own speeches and when
Malcolm stressed the Islamic influence on Garveyiisé Mohamed Afi#”® For many,

Elijah Muhammad was becoming a sort of contempoGagvey and the NOI Muslims

were, in a way, being seen as America’s true etprivaf the North African Moors in

1274 See Watson's “The Rise of Muhammad Temple of Isidittsburgh Courier April 7, 1956, SM3;
“The Rise of the Moslems in Chicagd?ittsburgh Courier April 14, 1956, SM6; “The Rise of the
Moslems,”Pittsburgh Courier April 21, 1956, B2.

1275 June 9, 1956, B3.

1276 Earl Hill, “Thanks for ‘Muhammad SpeaksPittsburgh Couriey July 7, 1956, 12; ““Mr. Muhammad
Speaks’ Irks These ReaderBjttsburgh Couriey July 14, 1956, 12; “Atlanta Readers Go for Mr.
Muhammad,Pittsburgh Couriey July 21, 1956, 12; “Muhammad is Front Page NeWw#{sburgh
Courier, July 21, 1956, 12; John W. Simmons Jr., “Fealesgler,”Pittsburgh Couriey July 28, 1956,
A8; Mr. Gibbson, “Just What We Needittsburgh Courier July 28, 1956, A8; “Nationwide Interest in
Mr. Muhammad, Pittsburgh Courier July 28, 1956, A8.

1277 Reader letters about Elijah’s column appeared simeekly for the next year.

1278 «yniversity, Temple Center of Moslems in Chicagald Chicago DefendeNtl ed.), February 22,
1958, 9; “Moslem Speaker Electrifies Garvey Crowdgw York Amsterdam Newsugust 10, 1957, 4.
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the early 1920s. Some readers, however, weredamleased with Elijah’s rhetoric, and
found his racial separatism message and biblitaipretation somewhat questionable
and even potentially dangerous. But the positiegliiack significantly outweighed the
negative, and so tH@ourier reasoned that it would be in its interest to curgithe
column, which it did for the next four years?

This was an incredibly important moment in thedngiof African-American
Islam. Prior to this time, though several Africam@rican Muslims (including Elijah
himself) had letters promoting their doctrines agpe various newspapers, and a
number of black papers—such as @tecago Defendein the 1920s—had made efforts
to regularly feature positively-slanted article®abAfrican-American Islamic groups, no
newspaper had run a regular column by an AfricareAran Islamic leader. Not only
had Elijah accomplished this impressive feat, lmutlid it in the most widely read black
newspaper and as one of the most experienced atatidally skilled leaders in the
AAIR. Although Malcolm X’s proselytizing efforts we surely important for recruiting
core members, his ability to spread the name arssage of the NOI paled in
comparison to Elijah’s column.

But the NOI's use of mass media did not end witlr.“Muhammad Speaks.” In
the same month that Watson'’s articles on Muhammaédaxed, the NOI began its
relationship with thé/oslem World & the U.S.Aa bi-monthly magazine for Muslims
published by Abdul Basit Naeem, a Pakistani Mustimesionary and entrepreneur who

had been working with U.S. Muslims—including Afric@dmerican Sunnis—since the

1279 The Courier cancelled the column in 1959 when the paper’sroditg interest was changed:; Lincoln,
122.
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early 195037*° Naeem, seeing a growing Muslim community that ddad used as an
example of Islam’s success in America, for the mextyears regularly featured in his
magazine the NOI and Elijah, including a numbeElgah’s writings, next to articles
about American and international Sunnis. Some swage, in fact, devoted primarily to
NOI topics; and Naeem defended the NOI againstistits from Sunni Muslims with its
wide circulation. TheMoslem World & the U.S.Alayed an important role in making the
NOI known to not just Muslim immigrants in the U.But also to Muslim political and
religious leaders outside of the country. The tagteup took an interest in the NOI
because it was seen as an organization—just agifkiis MDNMNA was—that could
help promote their own interests in the U.S. Howetlee Muslim immigrant community,
which was at the time striving to be accepted i8.ociety, grew angry over the NOI's
claim about being Islamic, which was thought toegimmigrant Muslims a bad name.
This resulted in immigrant Muslims speaking out Ipthp against the legitimacy of the
NOI’s Islam—a controversy (discussed in chaptehé) gave the NOI even more press.
In December of 1956, Elijah used his popularity arfldience with theCourier to
have it run, apparently in lieu of “Mr. Muhammade@gs,” two lengthy commentaries by
Malcolm X .28 With these essays, Malcolm proved that he tooamasffective writer for

the NOI and in April he was given his own columrtheNew York Amsterdam News

1280The NOI first appeared in the April-May 1956 issker more on the NOI's relationship with this
magazine, see DeCaro, 137-139, 150-151. The dattlesimented connection we have between Naeem
and African-American Muslims is in “Muslim Activigs in Philadelphia.”

1281«\\e Are Rising From the Dead Since We Heard MegseMuhammad SpeakPittsburgh Courier
December 15, 1956, B6; “We Have Risen from the DeRittsburgh Courief December 22, 1956, B6.
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entitled “God’s Angry Men*?*?Like Elijah’s “Mr. Muhammad Speaks,” Malcolm’s
column inspired many and angered others. But nnggbitantly, it exposed the wider
African-American public in New York to the NOI megge. And, having finally gotten
Harlem’s ear, in July, Elijah took over the NOI @win-writing in theAmsterdam
News™® The head of the NOI now had a direct influencehenheart of African-
American culture.

The popularity of Elijah and Malcolm’s columns lednewspapers—particularly
black newspapers—throughout the country showingeatgr willingness to run news
and feature stories about the NOI. Now, not onlyewetable stories being picked up
more often, but minor stories, which would haverbeasily overlooked in the past, such
as the numbers and types of people at NOI convestiwere given a few inches of print
space and a headline. In only two years (1956 8bd)]the NOI impressively eclipsed
the MST as the African-American Islamic group mo&ntioned in newspapers.

Interestingly, however, this unprecedented levedhgfosure to black America did
not automatically translate into an unprecederggdllof growth in official NOI
membership numbers. In late 1959, after the NCdim@ had become so well-known that

most white Americans had some familiarity withtlite group probably still had only

1282 Thjs column was syndicated in various black newspathroughout the country; see DeCaro, 108-109.

1283 Malcolm’s column had in fact ended in early Juait was originally only intended to have a short
run. In early July, th&msterdam Newannounced that Elijah would be writing a columlijaB’s first
article for the paper, which appeared on July 2@, & regular headline and not a formal title foplumn,
but starting on July 27 his column was titled “tal&Vorld”; see “Moslem Leader to Write for Amsterdam
News,”New York Amsterdam Newhily 6, 1957, 3.
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5,000 registered memberd? Even if that number was doubled, it would not heasle
the NOI technically that much larger than the ed880s NOI or the late 1920s MST.

But this number is deceiving. The late 1950s NO$ wadeniably more
influential, and it could even legitimately be sdarger,” than its predecessors in the
AAIR. What all the press attention and Malcolm’éoets had helped produce was
unprecedented level of unregistered believers gnthathizersThese were people who,
for example, eagerly awaited Elijah’s weekly colanialcolm’s speaking
engagements, and may have attended NOI meetirigg Fluhammad and Malcolm
X’s names were the subject of countless conversatioroughout black America, and
many people told their friends, relatives, and arkers about how much respect they
had for these dignified black men standing up taemfacism. Tens of thousands
believed in the NOI doctrines, perhaps even gostaras teaching them to their
children, but they did so without become full memnshé¢hey were not willing to make the
numerous sacrifices that being a true member oNtbemeant.

Meanwhile, temples were continuously springingBythe beginning of 1959,
while there may have been only thidificial NOI temples;?®* FBI lists—which
contained temples that had not yet become offigialuding at least four in various
prisons—showed that they totaled sixty, with aro8r@DO0 registered memberd®In
July, in the midst of the NOI's impressive growpug, “The Hate that Hate Produce,” a

five-part documentary on the NOI made by the reggerMike Wallace and Louis

1284 Essien-Udom, 70-71.
1285 Essien-Udom, 70.
1286 See the temple summary data in Evanzz, 453-462.
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Lomax, aired, reaching millions of Americans. Mpsbple who watched the film had
never heard of the NOI before, and its existeneakly, shocked many whites. In the
assessment of scholars and even of Malcolm X hfirtkel airing of this documentary,
and the cultural impact it had, was another majoring point for the NO?®’ After
July, it seemed as if every U.S. American now kiadwout the “Black Muslims.” By
December 1959, the number of official temples Haat ap to fifty, registered members
numbered close to five thousand, unregisteredébets” totaled nearly 25,000, and
there were probably over 75,000 sympathiz&f&Even if the rest of the AAIR groups
had maintained their peak levels through this gkaiod if sympathizers were added, the
absolute maximum any one group would have had vaasd 15,000 people—only
fifteen per cent of what the NOI had achieved ®ye¢hd of the 1950s.

External Factors: Slow Growth, Stagnation, and Dedh the Rest of the AAIR

Although mass media was indeed an important faottre NOI's growth, by

itself it was probably not sufficient to have cadisiee group’s surge in popularity. As has
been mentioned, other AAIR groups had indeed recesvrelatively good deal of

attention in the press throughout the pefiditand some—particularly the MST—had

1287 % and Haley, 240-241; Lincoln, 103.

1288 Essien-Udom, 70-71. As explained in chapter ligBs§dom provides the most reliable numbers for
the NOI circa 1960 because of he appears to have fyother than any other scholar at the timeyimgy

to obtain highly accurate information about the NDthe period. His numbers, unlike Lincoln’s, aot

based on what the NOI publicly claimed, but rathemwhat an anonymous leading member of the NOI told
him. Further evidence for the validity of these mars is that, after making a detailed study ofgitop,
Essien-Udom did not find these numbers to be inateu

1289 There were easily over 500 unique newspaper @stigle., not counting reprinting of news service
articles, derived articles, or articles containiihg same information from a single city’s competing
newspapers) on the MST during the AAIR.
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much more successful self-publishing efforts tHanN Ol had">°° Other factors, then,
were playing a role in the NOI's surge.

One of these was the fact that the NOI was nowalgss competition for
members from other AAIR groups than it ever hathenpast because, unlike for the
NOI, for most AAIR groups the 1950s was a period@gline. To some extent, as was
pointed out in earlier chapters, the other Afridemerican Islamic groups that existed at
the time had experienced a mild decline since tite1840s due to their inability to
replenish, a factor that sociologists of religiefis us contributes to a group’s eventual
failure}*®* The FBI had observed that the MST had declinecksieaching its second
peak in the early-to-mid 1940s; many temples hamdled to only a handful of
members, and some simply closed. The availableegerslalso suggests that, with the
exception of Turner-El's faction, which had the kiag of some smaller newspapers,
proselytization efforts were essentially limitedword-of-mouth promotion. Ishmael
Sammsan’s Sunni community had some growth durirsgoriod, but current available
evidence does not indicate to what degree—andikaly that his was the group to lose
over a dozen African-American Muslims when a fanofyifteen black converts
immigrated to Caird?®? The only non-NOI AAIR group that seems to haverbee
experiencing noticeable growth during this pericaswhe community—particularly in
Cleveland, Philadelphia, and New York City—buildiaggpund around jazz musicians.

These men were for the most part Qadiani Ahmadiseveral influential ones, including

1290 The Elijah-era NOI's popular newspapktyhammad Speak®as not produced until the 1960s.
1291 Stark, 265.

1292«Miscellanea,Muslim World46 (1956): 183.
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Ahmad Jamal, Lyn Hope, and Talib Dawud, had becmfhgenced by Sunni Islam. In
the end, though, their names probably still ongwdm at most a few hundred in each
city. Sheikh Faisal was one of the few non-jazzimas Sunni leaders of African-
Americans to maintain a regular presence in thegptaut his following in Brooklyn was
still only 300 in the mid-to-late 19504 Judging from newspaper articles, FBI files
from the period, and other available sources, 8agmt growth in the 1950s for African-
American Muslims was almost entirely limited to tHéel.

In fact, during the 1950s, when the MST was meetibim newspapers, it was
usually in the obituaries. Turner-El and KirkmanyBerural communities for elderly
African-American Moors had been relatively succels4fut now had to deal with an
inevitable deaths of those who had had moved &ethbemmunities in the 1940s. As a
result, both the largest and, at the time, mostnpgrent MST groups (Kirkman Bey’s and
Turner-El's, respectively) were suffering signifiidanembership loss without getting
new blood.

To make matters worse, the early 1950s broughdélaéhs and departures of
several relatively influential early African-Ameain Islamic leaders. First, the MST lost
Ira Johnson in December 1950, and then his sosacakssor, George, a few months
later*®* Around that same time, Saeed Akmal, a leading tig®nni in the Pittsburgh

area, moved out to Los Angeles where he becaméviedavith the immigrant-majority

293 About New York”; “Eyes to the East.”

1294«Cremate Head of Moorish Order Her@hiladelphia TribuneDecember 12, 1950, 1; “Moors’ hold
24 Hr. Vigil Beside Dead Leader: Drew Ali Reigned/®nths,” Philadelphia TribuneApril 7, 1951, 1, 8.
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community*?*®In 1952, William Gravitt-El, a staple in New JeyseMST community
since 1929, passed aw&y° Then, in 1954—the same year Malcolm X was made
Harlem’s NOI leader—several prominent AAIR leaddied, including Paul Nathaniel
Johnson, the first influential African-American Aldi leader and then the prophet of the
Fahamme Temple$®’ Abdul Wadood Bey, the MNIC leader and IMS fountf&f:and

one of the most important figures in early AfricAmerican Sunni history, Muhammad
Ezaldeent?® Finally, in 1959, Kirkman Bey, the most influentist-Drew Ali MST
leader, also passetf® Although Kirkman Bey, Ezaldeen, and (probably)dson left
successors, it is notable that almost none of thadg leaders had children. In fact, many
of the leading non-NOI leaders—including Suleimarew Ali, Sheikh Daoud Faisal,
Abdul Mohammed, and Frederick Turner-El—had no kn@esions who might have

been more accepted in their respective commuraiesiccessors than other people.
This, then, is another feature that distinguishesNOI; Elijah had several children, and

the expectation that one of them could serve agitirhate successor, even as a backup

1295 Hazel Carland, “Things to Talk abouBittsburgh Courier May 12, 1951, 13.

129 \vjilliam Gravitt-El—who may have also used the nardeseph and Arthur and who probably was the
father of the NOI leader Joseph Gravitt—had belerader at the MST temple number 10 in Newark since
1929, one of the largest and most influential texwph the country; see “Capsule News.” Unforturyatel
have found no evidence to support Evanzz’s clagm tiilliam belonged to the Detroit NOI temple ireth
early 1930s. More research is needed on Williaifésh order to clear up the numerous questionsigibo
remaining in the literature.

1297 OnwuachiFahamme Temp|®.
12%«1n Memoriam,”New York TimeOctober 28, 1954, 35.

1299 Dannin 286 n. 4. | have seen other dates for Eealg death, but | have not been able to confinn an
of these; so, | will rely on Dannin’s date until maeliable evidence is presented.

1300 Mubashshir, 88; Obituary for Charles Kirkman Baig], Chicago Daily TribungJanuary 28, 1959, 18.
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in case another chosen successor failed to udtedimmunity, may have contributed to
the NOI's comparatively stronger cohesion in the(<9

The decline of the rest of the AAIR groups undodhtenade for there being at
least some room for an existing group to expanghtse of the African-American
Muslim market niché** Decline in similar types of religious groups ipteenomenon
that, as has been demonstrated throughout thisrtéiien, had led to the rise of several
AAIR organization (such as the MST, Ahmadis, thdyeldOl, the Fahamme Temple,
the Takahashi/Manansala groups, and the AAUAA).axtiieless, the total number of
post-1954 NOI believers and sympathizers far exegdide totals lost in the other
African-American Islamic groups. Something mustéaaused the African-American
Muslim niche to expand enough to be able to dramuimbers greatly exceeding those
that it had drawn in the past.

Social Change in the Civil Rights Era

In 1958, Louis E. Burnham, an African-American gohust for the radical leftist
weeklyTheNational Guardianwhile discussing the NOI’s rise, commented thatas
“an anomaly that just at the time the fight agasegregation has scored significant
victories, [a] movement should arise among Negregsting integration and social
equality as a devilish snare and delusibii*Indeed, at first glance it is rather surprising
that the NOI—with its deeply racialized if not raicrthetoric—was growing by leaps and

bounds precisely when African Americans were wigrsocial and political victories for

1301 Stark and Finke say that religious niches tertetstable (Stark and Finke, 195). While Stark and
Finke primarily use “niche” to refer to a religiogsoup’s level of tension with society, | believean be
applied to religious discourse as well, particylaml times of religious pluralism.

1302| ouis E. Burnham, “The Spectator: Our own IslaMdtional Guardian July 28, 1958, 8.
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equality. In fact, 1954—the year that marks theitn@gg of the transformation of the
NOI from being merely one of many African-Americlsfamic groups to the most
dominant—was the year of two landmark Civil RigbésesBrown v. Board of
EducationandHernandez v. Texas

Scholars have tended to argue that the NOI's reae avyroduct of the general
cultural change created by the Great Migration, [d/@var Il, and the post-war
independence movements, all of which were geneyatigreater sense of black identity
and a feeling that equal treatment was the rigitfo€an Americans>°® Another related
argument that is made is that the NOI simply regmé=d the style of political activism
preferred by some African Americans. While someklamericans were more in favor
of the peaceful, integrationist approach epitomizgdAartin Luther King, Jr., others
preferred the more militant and separatist vievwospized by Malcolm and the NOl—a
dichotomy that has been succinctly captured andlpoged in James Cone’s 1991 study
of “Martin and Malcolm’s” views. Indeed, the fatiat there was no strong equivalent to
the UNIA in the 1950s meant that the NOI couldtfik role of the main black nationalist
organization in the U.S.

However, while all of these factors certainly pldyeery important roles in the
ability of the NOI to achieve the level of influenthat it did, | believe there are a few
other factors that more directly address the pargdinted out by Burnham. The work

of the sociologists of religion Rodney Stark andy&oFinke offers some useful theories

1303 £or example, Tuner vaguely points to the “genaf@rmath” of the Second World War and the Great
Migration (Turner, 169), while Lincoln stressestttige “corporate structure” was transforming durihig
period, again, largely due to the Great Migratibim¢oln, 95-96).
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along these lines. Stark and Finke, first of allgim identify the emergence of the Civil
Rights movement as an event that, by reducingdlts¢social, physical, and economic)
for African Americans to enter and act in the paliphere, led to some de facto
deregulation of African-American religion, and this turn, produced an increase in both
religious commitment and diversit§®* Deregulation is a local change in power
dynamics (usually due to changes in a governmentisrol over religion) that allows for
a greater level of deterritorialization in thatfpaular location. The reason that there is
not just increased religious diversity but ofteargased religious commitment in a
location with deregulated (and deterritorializegl)gion is that

A) Even though the religious market expands, tieggill not an infinite number
of people who desire each type of religious nickiedp offered, so there is now, because
more religious groups can enter the market, pabynincreased competition between
these groups to gain followers from the their njchereby making the groups
themselves more competitive, which gives them awatéd sense of commitment to their
religion.

B) Even if new groups do not appear, because theats of people willing to
join smaller niches has grown, there will be aprafit by some of the existing groups to
reach the new people in the niche, and those grinapsiready have higher levels of
religious commitment will usually be the most swg=fal at recruiting the new people in
the niche, particularly when these groups 1) hagklj motivated members, 2) more

actively promote their group, and 3) make effectige of media to spread their group’s

1304 stark and Finke, 198-201.
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name and ideas® These groups will generally prosper over similess active groups
with weaker motivation and less effective explottatof media.

C) The new recruits in the niche will take on tettively high level of religious
commitment of the group that recruited them, seeheew recruits will be good

proselytizers and thus able to help the group naetto grow and compete.

Given what has been discussed in this chapter ciear that the NOI in the 1950s
was a group with a relatively high level of religgocommitment; a growing, highly
motivated membership; several promotional actisitiand effective use of media—
while the non-NOI AAIR groups in the 1950s wereatelely weaker on all these counts.
Therefore, when seeing the NOI in the context efiider AAIR, its 1950s’ growth can
to a large extent be explained by Stark and Finkeddel of religious success in a
location with deregulated religion.

Still, there is another important factor that Stankl Finke point to that
contributed to the NOI's rise—a factor that eareholars have observed for the NOI. It
is that, generally, “religious firms can generahhevels of participation to the extent
that the firms serve as the primary organizatieeicles for social conflict***° As
most scholars of the NOI have pointed out, the W@s seen not just as the most
important African-American Islamic movement, bugaland probably more

significantly, as the most important black natiestainovement at the time. The NOI—

1% gtark and Finke, 201-202.

13% gtark and Finke, 202.
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because of the very traits that made it a successfapetitor among African-American
Islamic groups—was a successful competitor amoagkihationalist groups to recruit
those who believed that black nationalism was tilg way for African Americans to
achieve true empowerment. The Civil Rights moven(aiaing with other international
independence and justice movements) had helpedulate, in addition to religion,
cultural expressions like black nationalism—paiacly more radical forms of black
nationalism, like that of the NOI, that were perbiémo radical in the interwar period to
achieve widespread adherence—and the NOI was ptmisadceed in this environment.
It of course also did not hurt the NOI that it lad highly charismatic and verbally

skilled Malcolm X and Elijah Muhammad.

This dissertation has, hopefully, demonstrated dttaibuting the NOI's success
to one or more of its notable traits—its doctrin@mssiness practices, promotional
activities, or charismatic figures—does not fulkpkain its reemergence in the mid-to-
late 1950s. All of these elements were used byr &R groups with varying success.
And even in the early years of the NOI using thémay did not automatically produce
immense popularity. To properly understand theaisg dominance of the NOI it is
important to understand the religio-cultural enmiment it was a part of—the AAIR—
and how the NOI related to other groups in thairemment. The degree of popularity
that communities like the MST and the AAUAA had &large portion of the AAIR

cannot be ignored. By neglecting to make a casgfidy of the growth of the non-NOI
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AAIR groups, there was a failure in previous schsilg to recognize a number of key
things: the diversity of elements that contribuiethe AAIR and made it attractive; the
great degree of change that important factors—#tere of the NOI, the transformations
in non-NOI AAIR groups, and the socio-religiousdaoape in the U.S.—had to undergo
in the 1950s for the NOI to gain its dominance; #vat throughout the AAIR there was a
very clear trend of African-American Islamic grougsining success precisely at the time
and in the location when similar Islamic groupsd®edeclining, usually when they lost
their charismatic leaders. But now that there i lzofairly thorough outline of the non-
NOI AAIR groups’ growth, and a discussion of hove@sely the NOI was and was not
distinct from the other groups, Stark and Finke&sremic model of religious growth
seems to offer the best explanation for the rigsedominance of the NOI, and it does so
without, as has sometimes been done, dismissinignihartance of the NOI's religious
elementg3”’

The Civil Rights movement, therefore, is the keydral factor that led to the
dominance of the NOI in the late 1950s. It produegdious deregulation in which the
more highly motivated and better promoting grouja @@articular niche of religion (in
this case, African-American Islam and, to some mxtalack nationalist ideology) would
succeed, and it created a social conflict in whiehNOI became a leading player (as the

most prominent black nationalist group). As a resfithese events, African-American

1307 incoln, somewhat notoriously, argues that religiwalues only have secondary importance in the
NOI, as they are “not part of the [NOI's] basic aplj; see Lincoln, 26. Stark and Finke, meanwhilghmh
not agree that the NOI meets their definition dijfen (see pages 89-106) because of its ostensible
rejection of the supernatural (what its calls theystery God”), though it does have other elemédrds t
might be called “supernatural”; plus its stronglerihialism puts it very much in line with the calement
Stark and Finke attribute to genuine religions—@sna@bout the afterlife.
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Islamic culture would no longer be characterizecgkyeme diversity, as it had been
during the previous three-and-a-half decades. TAERAad ended and a new erain

African-American Islam—one unquestionably domindtgdhe NOI—had begun.
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Chapter Eight: Conclusion
Summary and Periodization
The African-American Islamic Renaissance was appleof heightened and

diversified interests in Islam in African-Americaalture. It began, rather suddenly, in
early 1920s New York City, where Islam was beingnpoted by the Ahmadis, Abdul
Hamid Suleiman, lesser-known immigrant Muslims, Muasnystics, and the UNIA. All
these groups, directly or indirectly, had contaithwach other and were creating a rather
complex stew of Islamic themes and identities. lBd¢ause the UNIA—which during
that time was seen as a leader in the social cbofiithe demand for African-American
empowerment and dignity—was by far the most inftis#of these groups, its
Islamophilia would have the greatest impact. Astaao of the early Islamic groups for
African Americans, Suleiman’s Caananites TempletaedAhmadis, realized how great
of an influence the UNIA had on African-Americantaue, and they attempted to align
themselves with Garvey. Soon after, the UNIA bec#meprimary inspiration for the
first African-American Islamic group to gain sevd@teousand members and political
influence: the MST. The MST’s success was attasweduickly that it seemed destined
to dominate African-American Islam. But, as woutdthe case throughout the AAIR,
infighting, particularly after the death or depaetof a charismatic leader, was a
significant problem in the MST. After Noble DrewiAldeath in 1929, internecine
conflict led to a major schism—a Great Schism—té#tthe Moorish Americans and
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other Islamophilic African Americans in a long-liasf state of disunion. Numerous
groups and independent figures sprang up, draworg &nd mixing a wide variety of
Islamic sources.

Wallace Fard, who probably came from a Pashtundracikd and had become
familiar with the UNIA-connected Islamophilia, wable to successfully, if only briefly,
reunify and strengthen African-American Islam, martrly in Detroit. But, with his
departure and the decline of schismatic fightinthenMST, by 1935, his movement had
all but collapsed. This time, however, there warmerous Islamic-themed organizations
in the country and no single dominant one, so Aftidmerican Islam returned to a state
of extreme diversity. Even within a single Islarmn@mmunity, such as the MST, ways of
being a Muslim could vary significantly betweentfans and even between
temples/mosques within a single faction. As a teswen though most of the AAIR
groups were inspired by Garvey-tinged black natismg some were rather
integrationist-leaning while others were extremmaillennialistic and militant. For some
African-American Muslims of the period, this feagwf the AAIR was a boon; it allowed
for their unique beliefs and voices to be expressetheard. For others, though, they
learned through personal experience with highlyteatious and sometimes violent
schisms that too much diversity had the potentiadstroy their dreams of gaining
dignity through Islam. Many of these individualsk to join or stay in sectarian groups,
but a number of others began embracing Sunni Isiritch, because it connected them
to the wider Islamic world, offered them much miagitimacy and authority, and

therefore the power and dignity that they were sgelSlowly, “mystical” and syncretic
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Islam began losing importance, while the valuentérinational and immigrant ties was
increasing. Still, even “Sunni” Islam during thierfpd could take multiple forms, and
true unity was hard to come by in the African-Angsar Sunni network.

In spite of all this deterritorialization, the uicdétion of the greater part of the
African-American Islamic culture and the declinedofersity did eventually occur, being
a consequence of several complex factors. Beginnittge mid-1940s, the NOI, which
already had a more militant tinge, gained both oupd leadership and a new sense of
purpose. Its membership was mobilized and its di@triategies were refined. The NOI
also benefitted from two important external factéfisst was the fact that the other AAIR
groups had become relatively weak by the 1950y, foe the most part, had run out of
steam and were unable to achieve the growth tlegtlihd seen in the previous three
decades. As a result, the NOI had little competifar the Islamic niche in African-
American religious culture. At the same time, thellRights movement was
fundamentally transforming that culture by makinhgasier for highly-motivated non-
mainstream groups to draw new members and by prayalsocial conflict that, if one
of those groups could come to be seen as the padimost promising figure in it,
would give that group the opportunity for signifitagrowth. These were the conditions
that led, in the late 1950s, to the rise and dontaaf the NOI in African-American
Islamic culture and the end of the AAIR.

This broad outline of the history of the AAIR ca@ éxpressed in the following
periodization of the AAIR:

. Birth, 1920-25
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Il. Rise and Dominance of the MST, 1926-29

[ll. The Great Schism, 1929-34

IV. Diversification, 1935-42

V. Mergers and Maturation, 1942-47

VI. Dispersement and Decline, 1948-54

VII. Reemergence of the NOI, 1955-1959

The AAIR’s Impact on the Four Dynamics

At this point, | would like to revisit the four mazlevel dynamics that shaped the
emergence of the AAIR (as discussed in chapter.t@aler tells us that macro-level
structures can sometimes change during the cotiessenajor historical event. Was this
the case for the four macro-level dynamics thatvehused to frame this study? To some
degree, the answer for all is both no and yes.fétlemajor structures—de- and re-
territorialization of religion, “mystical” Islam ithe West, Muslim interaction with
African-Americans, and the religious aspects ofAfrecan-American struggle for
dignity—all are so deeply embedded in historicalfuwral, and ecological forces that the
AAIR and the NOI’s rise could not change their fantental shape. At the same time,
though, the AAIR, and NOI in particular, have sorhawaltered the way these dynamics
appear in the contemporary period.

The deterritorialization of religion—because itasit of the four, the dynamic that
is most grounded in deep ecological factors—is @bbpthe dynamic that has been least
affected by the AAIR. While it is true that, as aoomication and transportation

technologies have made significant advancemergpeand, deterritorialization has in
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many ways increased tremendously since the tinieeoAAIR, but this had little to do
with the AAIR itself. Perhaps what the AAIR did dbpugh, was popularize Islam in the
U.S., particularly among African Americans. It madany people much more receptive
of Islam than they might otherwise have been; heptvords, the AAIR acted as a de
facto deregulator of religion in the U.S. Detemigdization cannot occur if the ecology
does not permit the information that is travelinglourish in new environments; so it
could be said that the AAIR changed the soil ofh®. religious landscape, making it a
much more of a fertile ground for Islam. This maplain why it is that since the AAIR
the U.S. has had several hundred thousand cortedstam—both black and white—
while each Western European country has producemst twenty thousand or $8° At
the same time, though, the idea of what constitistasn—particularly for African
Americans—may have been limited, or reterritoredizby the unparalleled popularity
that the NOI achieved.

The “mystical” Islam dynamic, meanwhile, has alsosisted. Today Sufism is
far more popular than it was during the AAIR, ldygeecause of the boom of interest in
Sufism during the 1960s among white Americans aedgtowing number of immigrant
Muslims practicing Sufism in the U.S. However, &&IR significantly shaped the

“mystical” Islam popular among African Americansdato some degree this has affected

1308 Eor estimates of numbers of Western converts theeyears, see Ghayur, “Muslims in the United
States”; Ghayur, “Ethnic Distribution of Americanuslims”; lhsan BagbyThe American Mosque 2011
(n.p.: Council on American-Islamic Relations, 20119-13; Stefano AllieviLes Convertis a I'lslam
(Paris: L’ Harmattan, 1998), 65-70; Jordi Morerdduslims in Spain: Between the Historical Heritaaysd
the Minority Construction,Muslim World92 (2002): 132; Stéphane Lathion, “Muslims in Seitand: is
Citizenship Really Incompatible with Muslim Idet” Journal of Muslim Minority Affair8 (2008): 53;
James A. Toronto, “Islarttaliano: Prospects for Integration of Muslims in Italy'&lRjious Landscape,”
Journal of Muslim Minority Affair28 (2008): 62; Kate ZebirBritish Muslim ConvertgOxford:
Oneworld Publications, 2008), 42.
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the wider understanding of “mystical” Islam in Ucslture. As has been emphasized
throughout this dissertation, many of the AAIR grswand leading figures promoted
some sort of “mystical” Islam. This is most obvidnghe MST and NOI, both of which
had gnostic characteristics and the magic of ed@ttaSometimes “natural magic” and
magical symbols have also been stressed by memb#rsse communities and their
break-offs, such as the Clock of Destiny and theddaof Gods and Earths (a NOI
break-off sect that emerged in the 1960s). The titgl elements in these groups are
frequently seen as being connected to other “nafstir esoteric traditions, such as
“mystical” Freemasonry, which are often—becaussdlgroups are highly influenced by
Pan-African and Pan-Islamic thought—claimed by ¢hg®ups to have originally come
from various parts of Africa or from Muslims fronsia. Today, there are numerous
small communities (many of which are internet-basdgheople interested in the
African-Islamic “mystical” traditions. These peoplehe majority of whom are African-
American, though there are some Latina/os, NativeeAcans, and whites—study the
literature and histories of many of the groupsussed in this dissertation, especially the
MST and NOI. While some are official members ofatigular Islamic organization,
given the tendency of many of these people to fookommonalities between all the
African-American sectarian movements, it is likétat many of these people identify
with more than one group. The other less well-kndovms of “mystical” Islam in the
AAIR have, unsurprisingly, received much less dttenand in fact most of them have
been all but forgotten. Perhaps with the occasitaral exception, African-American

Sufis today, for instance, have no idea that Sub$eny sort was spread among African
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Americans before 1960. Still, though, the AAIR aékly played a role in shaping the
kinds of “mystical” Islam in which contemporary Aneans show interest.

Immigrant Muslim-African-American interaction wasignamic that was
significantly transformed in the AAIR. On the onanld, a number of AAIR Sunni
communities, particularly those formed in New Y @ity, Ohio, and Pennsylvania,
continued to exist after the AAIR, and even saweased participation. But the biggest
impact came out of the 1950s rise of the NOI, dwdctiticisms of it from the immigrant
Muslim community. Pre-1965 immigrant Muslims, besathey had their own older
Islamic traditions and because for the most pay thiere not themselves black, often
could not identify or even sympathize with AfricAmericans who were in sectarian
groups like the NOI, and the NOI's popularity omygreased the immigrant Muslims’
antagonism towards African-American Islamic groups.some extent, this position vis-
a-vis African-American groups has continued, ascafi Americans are still today the
most segregated ethnic group within mainstreanmigtathe U.S. (though currently they
are more involved with immigrant Muslims than elsefore)™*%° On the other hand, the
development of the African-Americ&unnicommunity during the AAIR may have set a
lasting precedent of African-American Muslims loagito international forms of Islam
for the legitimacy and authority it can offer Afaic-American Muslims. The fact that A)
Malcolm X and his sister, Ella, had ties to sevetatk Sunnis in the U.S. and B) several
AAIR-era Sunni groups continued to draw membersrd®59—and some, like the

AAUAA, Wali Akram’s Cleveland community, and TalBawud’s Philadelphia group—

1309 5ee BagbyThe American Mosque 2011
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still exist today, reflects the importance of th&lR in establishing a strong multi-ethnic
Sunni foundation on which the African-American fela community could later build.

Finally, the religious dimension of the African-Arean struggle for dignity was
obviously altered by AAIR in a major way. Simplytpthe AAIR made Islam a
legitimate religious and political symbol for Afean Americans. There is no conclusive
evidence that there weamy African-American Muslim converts 100 years agad, bu
today there are at least 200,000 African-Americamimers of mainstream Islamic
mosques, probably around 30,000 members of Afrissrerican-majority sectarian
Islamic groups (like the MST and NOI), and perhapsr 100,000 believers who are not
officially affiliated with any particular organizan. These numbers do not even begin to
reflect the impact AAIR figures and groups have bad\frican-American culture and
broader American culture, where Elijah Muhammadiddlan X, and Louis Farrakhan
are all still well-known names. Malcolm X, in paudiar, has risen far beyond a mere
symbol of the NOI and its messages—his name andarhave become representative of
and an inspiration for all oppressed people whodsta to their oppressors with
fearlessness and dignity. Although Malcolm’s lega@s not cemented until the early
1960s, after the AAIR, it took the AAIR—all its vaus currents, accomplishments, and
failures—for Malcolm X’s memory to be able to attéihe symbolic position that it now
has.

Key Implications of this Study
In this section, | will highlight this study’s kesnplications, which will be

grouped by the academic area for which they haggtbatest importance.
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African-American Islam

This dissertation’s main points—that 1) the petietween 1920 and 1959 was
one of great Islamic diversity for African-Americanlture and 2) the NOI, which was
not particularly unique in the AAIR, only came te position of dominance in African-
American Islamic culture after a series of sigm@ficchanges started taking place in the
AAIR in the 1950s—have a number of important imglians for the study of African-
American Islam. First of all, the presence of sdkersity of views even within early
African-American Islam indicates that there is mmke or “natural” form of Islam in
African-American culture. This suggests that whaa particular form gains dominance,
such as when the NOI did in the late 1950s, thig not be so much a factor of one
group’s ideology being inherently more attractivat rather more a factor of specific
historical and social forces at a particular peri@de historical factor that was
particularly prominent in the AAIR, for instanceasvthe presence of highly influential
charismatic leaders. These individuals—many of wippesented themselves as prophets
or as having unique mystical powers—were abletrae@tnumerous African Americans
to their teachings. The importance of charismataclers for AAIR groups is reflected in
the fact that over and over again, AAIR groupsifalb schisms when their leaders
departed, suggesting that it was the leader, motetfichings or the organization itself,
that held these groups together. In fact, no ginupe AAIR seems to have overcome
this dilemma—the NOI was simply fortunate in thatansformed into a mass movement
long before its head died. But whatever the maitofg were that have brought African

Americans to Islam, understanding them may helg $gat on why different forms of
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Islam later became popular in African-American erdt This concept may be
particularly helpful in trying to explain why so maAfrican American Muslims who
had been committed to NOI doctrines were willingb@andon those doctrines and
become Sunni Muslims after 1975. It should serypbsl considered whether it is the
doctrines themselves or other factors that areeabase of what draws African
Americans to Islam.

Another important implication of this study is thiateveals the degree to which
the diverse African-American Islamic sects havenbaae to retain followings. Although
studies of African-American Islam generally ignomest of the post-1975 sects, knowing
that these sects were—contrary to how they have pessented in the literature—
relatively active and strong before 1960 suggédstsmore research into these sects’
contemporary conditions may reveal them to be farenpopular than has previously
been assumed. One of my hopes for this dissertetitmat it—or the book that comes
out of it—will become a sourcebook for data onvwheous early African-American
Islamic sects, and will help foster increased redean non-Sunni groups. Similarly, by
pushing against the tendency in previous literatoremphasize the Midwest as the
birthplace of early African-American Islamic culéuand instead looking to New York,
research on contemporary groups might reexaminketeds of influence of the assumed
cultural centers of African-American Islam.

Finally, this dissertation has, by refining the kxgation for the rise of the NOI,
better established the importance of African-Amaaritslam’s ability to become seen as

a leader in a socio-political movement in the 198€s crucial reason for its popularity.
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This begs the question of whether—or to what deg#fican-American Islam is today
seen as a leader in a movement to achieve sodiicpbgjoals. And if it is not, this
dissertation will hopefully motivate the search #or alternative explanation for African-
American Islam’s continued vitality.
Islam in America

As has been repeatedly emphasized throughoutidssreation, African-
American Islam was incredibly diverse between 1820 the mid-1950s—and it was
often diverse even despite its increasing contdtt 8unni Muslim immigrants. Indeed,
one of the larger implications this dissertatios fa the broader study of Islam in
America is that it more firmly establishes thegglus diversity and flexibility of a
relatively large number Muslims in the U.S. befta865 (the year of an important
immigration act that dramatically shifted the dynesrof Islam in the U.S.). And, given
the fact that this diversity was largely a factblack of Islamic religious training, it will
be particularly important to acknowledge this p864 Islamic diversity when discussing
early white and Latina/o converts, most of whom lesd religious training than their
African-American and immigrant co-religionists. Alp these same lines, this dissertation
has also discussed some early forms of Sufi thoaghte U.S. that have never before
been discussed in the field of Islam in Americapefally, this will help lead to greater
understanding of the development of Sufism in Aoeeri

Broader American Religious Culture and History
Taking a broader perspective, one of the ideas¢ eanphasized that may have

significant implications is the role of the Civiights Movement as a de facto deregulator
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of religion. Of course, the movement has long beskmowledged as a cultural force that
helped initiate the new dynamic of religious expemtation that emerged in the 1960s,
but as far as | know, this specific sociologicaidtion of the Civil Rights Movement has
not been explicitly addressed before. Future rebeato the deregulating powers of the
Civil Rights Movement may yield new insights intigious change in the mid-
twentieth-century U.S.

On a related note, much more research is need#tkativersity of religious
movements of all types before and during the AATRe fact that most of the AAIR
sects were previously only glanced over or, in soases, completely ignored suggests
that many, many other pre-1960 American religiougigs have similarly evaded the
consideration of scholars. It seems, then, thageaally as more and more older
newspapers get digitized, future researchers witiltle to find out about these groups
and reevaluate older theories about pre-1960 ogligi America—patrticularly the
aspects of those theories that address religioessiiy.

Islamic Studies

To an extent, the main importance of this dissenabr Islamic studies has
already been addressed: it demonstrates the divardd flexibility of Islam in a Western
Muslim-minority country in the first half of the emtieth century. | believe, though, that
this finding may have greater implications for tala studies, as | touched on in chapters
1 and 2. This diversity was not simply the outcarhpeople with little religious training
trying to practice Islam in a country that lackedktaral forces supporting the practice of

Islam. Functioning on a deeper level was de- artdrréorialization, phenomena that
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have almost never been explicitly considered im$eof Islamic culture and history. By
offering my theory on the subject—that because eand Guattari's notion of
deterritorialization is based off of Foucault’s enstanding of cultural change, and that
this understanding shares some key fundamentabwéthh Hodgson’s understanding of
Islamic history, we can legitimately consider deterialization as a phenomenon that
should be highlighted in Islamic history—I hopettbther scholars might start
considering how the concept of deterritorializatoam help the rethinking of Islamic
history and culture. The concepts of de- and netbeialization de-emphasize statis and
intrinsic characteristics and put in their plade@us on cultural change. Applying de-
and re-territorialization to Islamic history migthierefore assist researchers and theorists
in responding to limited, “orientalist” views ofldsn and instead offering views that
bring to light the varying dynamics of the religion
Theories of Religion and Conversion

The concepts of de- and re-territorialization, #melr relationship to an
ecological perspective of world history, may algouseful for theorists of religion and
conversion. Again, these notions help us resisitstanceptualizations of religion—
which are often incredibly unsatisfactory when @searching for explanations of
religious change—and instead make religious chamgéocus of research. This
approach to the study of religion may help schabetser identify what it is exactly they
are referring to when they talk about “religion.h@great benefit of combining Deleuze
and Guattari with Foucault and Hodgson—nboth of whielied heavily on earlier

sociologists and theorists of religion, particudburkheim—is that it provides a
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structure through which sociological, culturaltbrgcal, and post-structuralist theories
can be integrated into a single system, enabliegrtbts to more easily attempt to
compare and unify varying theories of religion.

At the same time, by focusing on the dynamics ¢¢mligorialization and its
relationship to ecological change, scholars ofjrelis conversion might be able to start
developing theories that better integrate explanatbof conversions of people with
theories of cultural change. And, particularly wiiksaling with conversions in the late
twentieth and twenty-first centuries, where religiaiversity is abounding and there
seems to be a growing cohort of people claimingg@pen to all religions, the notion of
deterritorialization may help in challenging oldhcepts of religious conversion, which
generally imply conversion to a single “religion.”

Final Remarks

This dissertation has been an attempt to carefidpument and explain a period
in American, Africana, and Islamic history that massed incredible religious change.
This change was not the result of the influenca sihgle cultural or historical dynamic,
but rather was the product of several differentésrthat converged in the 1920s,
inspiring and enabling tens of thousands of petipteject their old ways of thinking
about the world and themselves, and turn to (alpoashpletely new ideas and ways of
life that, although their details often varied frgmoup to group, all revolved around the
notion that African-Americans will gain dignity lpecoming Muslims. This
transmutation of religious culture was no mere ther; its impact has been historically

significant and lasting. It is my hope that thismiscopic view of an important turning

446



point in religious history—with its diversity of s, ideas, leaders, and causes of
religious success and failure—will inspire othersgexamine different periods of great
religious change throughout human history, paréidulthose periods for which the

explanations are suspiciously simple.
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Appendix

The following contains tables, a timeline, and twaps that have been created using the
data given throughout this dissertation, primainlyhe footnotes. They present a clear
picture of the development of the AAIR in termsoimbers of followers, organizational
and sectarian diversity, the estimated membershgs ©f the main groups, key events,
and geographic dynamics.

Abbreviation Key

AAIR = African-American Islamic Renaissance

AAUAA = Addeynu Allahe-Universal Arabic Association

AMWSA = African Moslem Welfare Society of America

AOI = Academy of Islam

DOAM = Development of Our AM

DOO = Development of Our Own

EPM = Eastern Pacific Movement

FBI = Federal Bureau of Investigation

FIA = Federation of Islamic Associations in the tédi States and Canada

IMA = Islamic Mission of America

IMB = International Muslim Brotherhood

IMS = International Moslem Society (303 Mosque)

MDNMNA = Moorish Science Temple, the Divine and NMatl Movement of North
America (Turner-El)

MIIC = Moroccan Inter-Religious and Internationadi@erence

MNIC = Moorish National Islamic Center

MOA= Moslems of America

MST = Moorish Science Temple

MSTA = Moorish Science Temple of America

MSTIAM = Moorish Science Temple of | AM

MUOF = Moroccan United Organization Federation

NAACP = National Association for the AdvancemenGaflored People

NOI = Nation of Islam

OMA = Onward Movement of America

PME = Peace Movement of Ethiopia

PMEW = Pacific Movement of the Eastern World

UDHR = Universal Declaration of Human Rights

UISA = Uniting Islamic Society of America

UMS = United Moslem Society

UNIA= United Negro Improvement Association
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AAIR Groups

Ahmadis

MST

NOI

Qadianis
Lahoris (eastern U.S.)/MOA
Lahoris (western U.S.)

Noble Drew Ali

Kirkman Bey

Givens-El

Turner-El

Ira Johnson

Father Mohammed Bey
Joshua Way Bey
Shelby-El

Mealey-El

Fard

Elijah Muhammad

Kallat Muhammad

Rebels Against the Will of Allah

Takahashi/Manansala Factions

DOO (original)

DOO (Abdul Mohamed)
DOO (Manansala)
DOO (Emanuel Pharr)
OMA

PME

PMEW

MSTIAM

EPM

Fahamme Temples of Islam and Culture

Clock of Destiny

Sufi Abdul Hamid

Sufi Rajaba
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Hazret Ismet Ali

Gurdjieff

Mecca Medina Temple

Islamic Unity Society

Canaanite Temple

Sunni

Canaanite Temple (Drew Ali)
Caananites Temple (Suleiman)
Canaanite Temple, No. 1, Inc. (1924)

AAUAA

AMWSA

Moslem Welfare Society
UISA

IMA

IMS (Harlem)

AOI

MNIC

Moorish Church Temple
Moslem League of Philadelphia
MOA

IMB

Muslim Brotherhood, U.S.A.

AAIR Groups and Branches by Founding Date

founding date group name location

1910 Mecca Medina Temple New York - NYC
(Harlem)

1913 Canaanite Temple (?) New Jersey - Newark

1920 Ahmadi — Qadiani New York - NYC
(Manhattan)

1921

1922 Caananites Temple (c. 1922) New Jersey - Newar

1923

1924 Canaanite Temple, No. 1, Ing.  New Jerseywadde
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rad

1925 MST — NDA lllinois - Chicago

1926

1927 MST — NDA West Virginia - Charlestg

1927 MST — NDA Wisconson - Milwaukee

1927 MST - NDA Michigan - Detroit

1927 MST - NDA Pennsylvania - Pittsburg}

1928 MST - NDA Virginia - Richmond

1928 MST - NDA Ohio - Cleveland

1928 MST - NDA Arkansas - Pine Bluff

1928 MST - NDA lllinois - Chicago

1928 MST - NDA New Jersey - Newark

1928 MST - NDA Pennsylvania -
Philadelphia

1928 MST - NDA Ohio - Youngstown

1928 MST - NDA Maryland - Baltimore

1928 MST - NDA Virginia - Petersburg

1928 MST - NDA Michigan - Lansing

1928 MST - NDA Ohio - Toledo

1928 MST - NDA lllinois - Chicago

1928 Ahmadi - Qadiani Ohio - Cincinnati

1929 MST - NDA Ohio - East Toledo

1929 MST - NDA Maryland - Baltimore

1930 Ahmadi - Qadiani Pennsylvania - Pittsburg

1930 Fahamme Missouri - St. Louis

1930 NOI Michigan - Detroit

1931 Ahmadi - Qadiani Ohio - Youngstown

1932 NOI lllinois - Chicago

1932 SAH New York - NYC
(Harlem)

1932 Ahmadi - Qadiani Pennsylvania -
Washington

1932 NOI Wisconson - Milwaukee

1933 Ahmadi - Qadiani New York - Buffalo

1933 Ahmadi - Qadiani Ohio - Columbus

1933 Ahmadi - Qadiani Ohio - Akron

1933 Ahmadi - Qadiani Ohio - Dayton

1933 Ahmadi - Qadiani Pennsylvania - Braddoc

1933 Ahmadi - Qadiani Ohio - Stubenville

1933 Ahmadi - Qadiani Pennsylvania - Homeste

1933 MST - Unknown Georgia - Augusta
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ra)

1933 DOO Michigan - Detroit

1934 Ahmadi - Qadiani Ohio - Mansfield

1934 Ahmadi - Qadiani Pennsylvania -
Philadelphia

1934 Ahmadi - Lahori Pennsylvania - Pittsburg

1934 Ahmadi - Lahori Pennsylvania - Braddocl

1934 Ahmadi - Lahori Ohio - Youngstown

1934 Ahmadi - Lahori Ohio - Columbus

1935 Moslems of America (c. 1935) New York - Budfal

1935 MST - CKB Indiana - Anderson

1935 MST - CKB Kansas - Atchinson

1935 MST - CKB New York - NYC
(Brooklyn)

1935 MST - CKB Ohio - Cleveland

1935 MST - CKB lllinois - Chicago

1935 MST - CKB Michigan - Detroit

1935 MST - CKB Michigan - Flint

1935 MST - CKB Indiana - East Chicago

1935 MST - CKB Indiana - Indianapolis

1935 MST - CKB Kansas - Kansas City

1935 MST - CKB Michigan - Mt. Clemens

1935 MST - CKB Ohio - Toledo

1935 MST - CKB New York - NYC

1935 MST - CKB New York - NYC

1935 MST - CKB New Jersey - Newark

1935 MST - CKB Pennsylvania -
Philadelphia

1935 MST - CKB Pennsylvania -
Philadelphia

1935 MST - CKB Pennsylvania -
Philadelphia

1935 MST - CKB Indiana - South Bend

1935 MST - CKB Kentucky - Louisville

1935 MST - CKB lllinois - Chicago

1935 MST - CKB West Virginia - Charlestg

1935 MST - CKB Wisconson - Milwaukee

1935 MST - CKB Michigan - Detroit

1935 MST - CKB Ohio - Columbus

1935 MST - CKB Virginia - Richmond

1935 MST - CKB Arkansas - Pine Bluff
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1935 MST - CKB Maryland - Baltimore

1935 MST - CKB Ohio - Akron

1935 MST - CKB Tennessee - Chattanoog

1935 MST - CKB Michigan - Pontiac

1935 MST - CKB New York - NYC
(Brooklyn)

1935 MST - CKB Georgia - Atlanta

1935 MST - CKB Ohio - Stubenville

1935 MST - CKB New Jersey - Glassboro

1935 MST - CKB lllinois - Cairo

1935 MST - CKB Tennessee - Chattanoog

1935 MST - CKB Massachusetts - Boston

1935 MST - CKB Massachusetts -
Springfield

1935 MST - CKB Connecticut - Hartford

1935 MST - CKB Michigan - Bonton Harbo

1935 MST - CKB lllinoi - Harvey

1935 MST - CKB Ohio - Cincinnati

1935 MST - CKB New York - NYC

1935 MST - CKB Michigan - Saginaw

1935 MST - CKB Indiana - Columbus

1935 MST - CKB Ohio - Fostoria

1935 MST - CKB Indiana - Indiana Harbor

1935 MST - CKB Indiana - Gary

1936

1937 Islamic Unity Society New York - NYC

1938 AAUAA New York - NYC

1938 AAUAA New Jersey - Camden

1938 AAUAA New York - Buffalo

1938 MSTIAM Michigan - Detroit

1939 AAUAA New York - Rochester

1939 NOI Washington, D.C.

1940 AAUAA New Jersey - Newark

1941 AAUAA New York - West Valley

1942

1943

1944

1945

1946 NOI New York - NYC

(Harlem)
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1947 Ahmadi - Qadiani (19477?) New York - NYC
(Brooklyn)

1947 COD Ohio - Cleveland

1947 Ahmadi - Lahori California - San Francisc

1948

1949 International Muslim Pennsylvania -

Brotherhood Philadelphia

1950 Ahmadi - Qadiani Washington, D.C.

1951

1952

1953 NOI Massachusetts - Boston

AAIR Groups and Branches by Location

location group name founding date

Arkansas - Pine Bluff MST - NDA 1928

Arkansas - Pine Bluff MST - CKB 1935

California - San FranciscQ Ahmadi - Lahori 1947

Connecticut - Hartford MST - CKB 1935

Georgia - Atlanta MST - CKB 1935

Georgia - Augusta MST - Unknown 1933

lllinoi - Harvey MST - CKB 1935

lllinois - Cairo MST - CKB 1935

lllinois - Chicago MST - NDA 1925

lllinois - Chicago MST - NDA 1928

lllinois - Chicago MST - NDA 1928

lllinois - Chicago NOI 1932

lllinois - Chicago MST - CKB 1935

lllinois - Chicago MST - CKB 1935

Indiana - Anderson MST - CKB 1935

Indiana - Columbus MST - CKB 1935

Indiana - East Chicago MST - CKB 1935

Indiana - Gary MST - CKB 1935

Indiana - Indiana Harbor MST - CKB 1935

Indiana - Indianapolis MST - CKB 1935

Indiana - South Bend MST - CKB 1935

Kansas - Atchinson MST - CKB 1935

Kansas - Kansas City MST - CKB 1935

486

o



Kentucky - Louisville MST - CKB 1935
Maryland - Baltimore MST - NDA 1928
Maryland - Baltimore MST - NDA 1929
Maryland - Baltimore MST - CKB 1935
Massachusetts - Boston MST - CKB 1935
Massachusetts - Boston NOI 1953
Massachusetts - MST - CKB 1935
Springfield

Michigan - Bonton Harbory MST - CKB 1935
Michigan - Detroit MST - NDA 1927
Michigan - Detroit NOI 1930
Michigan - Detroit SDOO 1933
Michigan - Detroit MST - CKB 1935
Michigan - Detroit MST - CKB 1935
Michigan - Detroit MSTIAM 1938
Michigan - Flint MST - CKB 1935
Michigan - Lansing MST - NDA 1928
Michigan - Mt. Clemens MST - CKB 1935
Michigan - Pontiac MST - CKB 1935
Michigan - Saginaw MST - CKB 1935
Missouri - St. Louis Fahamme 1930
New Jersey - Camden AAUAA 1938
New Jersey - Glassbhoro MST - CKB 1935
New Jersey - Newark Canaanite Temple (?) 1913
New Jersey - Newark Caananites Temple (c. 1922) 2192
New Jersey - Newark Canaanite Temple, No. 1, Incl924
New Jersey - Newark MST - NDA 1928
New Jersey - Newark MST - CKB 1935
New Jersey - Newark AAUAA 1940
New York - Buffalo Ahmadi - Qadiani 1933
New York - Buffalo Moslems of America (c. 1935) B3
New York - Buffalo AAUAA 1938
New York - NYC MST - CKB 1935
New York - NYC MST - CKB 1935
New York - NYC MST - CKB 1935
New York - NYC Islamic Unity Society 1937
New York - NYC AAUAA 1938
New York - NYC MST - CKB 1935
(Brooklyn)

New York - NYC MST - CKB 1935
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(Brooklyn)

New York - NYC Ahmadi - Qadiani (19477?) 1947
(Brooklyn)

New York - NYC Mecca Medina Temple 1910
(Harlem)

New York - NYC SAH 1932
(Harlem)

New York - NYC NOI 1946
(Harlem)

New York - NYC Ahmadi - Qadiani 1920
(Manhattan)

New York - Rochester AAUAA 1939
New York - West Valley | AAUAA 1941
Ohio - Akron Ahmadi - Qadiani 1933
Ohio - Akron MST - CKB 1935
Ohio - Cincinnati Ahmadi - Qadiani 1928
Ohio - Cincinnati MST - CKB 1935
Ohio - Cleveland MST - NDA 1928
Ohio - Cleveland MST - CKB 1935
Ohio - Cleveland COD 1947
Ohio - Columbus Ahmadi - Qadiani 1933
Ohio - Columbus Ahmadi - Lahori 1934
Ohio - Columbus MST - CKB 1935
Ohio - Dayton Ahmadi - Qadiani 1933
Ohio - East Toledo MST - NDA 1929
Ohio - Fostoria MST - CKB 1935
Ohio - Mansfield Ahmadi - Qadiani 1934
Ohio - Stubenville Ahmadi - Qadiani 1933
Ohio - Stubenville MST - CKB 1935
Ohio - Toledo MST - NDA 1928
Ohio - Toledo MST - CKB 1935
Ohio - Youngstown MST - NDA 1928
Ohio - Youngstown Ahmadi - Qadiani 1931
Ohio - Youngstown Ahmadi - Lahori 1934
Pennsylvania - Braddock| Ahmadi - Qadiani 1933
Pennsylvania - Braddock| Ahmadi - Lahori 1934
Pennsylvania - Homestead Ahmadi - Qadiani 1933
Pennsylvania - MST - NDA 1928
Philadelphia

Pennsylvania - Ahmadi - Qadiani 1934
Philadelphia
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Pennsylvania - MST - CKB 1935
Philadelphia

Pennsylvania - MST - CKB 1935
Philadelphia

Pennsylvania - MST - CKB 1935
Philadelphia

Pennsylvania - International Muslim 1949
Philadelphia Brotherhood

Pennsylvania - Pittsburgh MST - NDA 1927
Pennsylvania - Pittsburgh  Ahmadi - Qadiani 1930
Pennsylvania - Pittsburgh  Ahmadi - Lahori 1934
Pennsylvania - Ahmadi - Qadiani 1932
Washington

Tennessee - Chattanooga MST - CKB 1935
Tennessee - Chattanooga MST - CKB 1935
Virginia - Petersburg MST - NDA 1928
Virginia - Richmond MST - NDA 1928
Virginia - Richmond MST - CKB 1935
Washington, D.C. NOI 1939
Washington, D.C. Ahmadi - Qadiani 1950
West Virginia - Charleston MST - NDA 1927
West Virginia - Charleston MST - CKB 1935
Wisconson - Milwaukee MST - NDA 1927
Wisconson - Milwaukee NOI 1932
Wisconson - Milwaukee MST - CKB 1935
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Map of Distinct Cultural Zones in the AAIR

1. New England — Primarily dominated by Frederickrier-EI's MDNMNA.

2. New York City — The New York City zone (whichcindes Newark) is notable for
being 1) the zone with the most diverse Islamitugrices; 2) the location of the UNIA
headquarters, which had a significant role in iaficing Islamophilia in African-
American culture in the 1920s; 3) the location é @f the two main regions in the
AAIR to develop a relatively strong African-Americ&unni community; and 4) a region
that was particularly important for the NOI's 1956gansion.

3. Philadelphia/Western New Jersey — MST and Sunfluiences were particularly
important here.

4. Ohio/Western Pennsylvania/Western New York -tibes because of the the strong
influnce of Ahmadiyya Islam (both Qadiani and Lahtnat served as the base for a
vibrant African-American Sunni network that deveddpn the late 1930s/1940s.

5. Detroit/Michigan — Most notable for being theégaral home of the NOI. However, for
most of the AAIR, African-American Islam there wd@minated by the MST.
Detroit/Michigan was also the zone the most infeeshby Japanese nationalism in the
AAIR.
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6. Indiana — A stronghold of the MST; primarily cpased of small Kirikman Bey
temples scattered throughout the state.

7. Chicago — While it was the headquarters of thenadis for most of the AAIR, the
MST (composed of a wide variety of factions) wae itiost influential AAIR movement
there until, perhaps, the late 1950s when the NPérenced its second wave of growth.
8. St. Louis — For most of the AAIR, African-Amaegit Islam in St. Louis was primarily
influenced by Paul Nathaniel Johnson, the earlgkbkhmadi leader and, after 1930, the
head of his sectarian group, the Fahamme Templistaof and Culture.
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AAIR Size Estimates by Year

Year us MST Nation of Sunnis and
Qadiani | (combined) | Islam Lahoris
Ahmadis

1920 100

1921 200

1922 500

1923 700

1924 850

1925 1,000 50

1926 700 150

1927 400 2,500 40

1928 400 6,000 75

1929 350 7,000 100

1930 500 4,000 300 125

1931 1,200 3,000 2,000 125

1932 1,600 2,000 6,000 100

1933 2,000 2,000 2,000 100

1934 3,000 2,000 700 1,500

1935 1,800 2,500 250 1,600

1936 1,500 2,500 275 1,800

1937 1,200 2,500 300 2,000

1938 1,000 2,800 300 1,800

1939 900 3,300 325 1,400

1940 400 4,000 350 1,000

1941 300 4,000 325 1,200

1942 300 4,000 300 1,400

1943 300 4,000 280 1,600

1944 400 4,000 300 1,800

1945 400 3,500 310 2,000

1946 500 3,500 330 1,800

1947 600 3,000 350 1,700

1948 600 3,000 360 1,600

1949 300 3,000 370 1,400

1950 200 2,500 380 1,200

1951 300 2,500 390 1,200

1952 400 2,000 400 1,200

1953 500 2,000 500 1,100
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1954 500 2,000 900 1,100
1955 500 2,000 1,400 1,000
1956 500 2,000 2,000 900
1957 500 1,500 3,000 900
1958 500 1,500 5,000 800
1959 500 1,500 10,000 800

494




AAIR Timeline
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