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      Chapter Introduction

      The Dream of a Unified
 Islamic Chicago
      

      
         
         
      

      
      Gathering at the Islamic Foundation of Villa Park in Chicago’s western suburbs on
         September 11, 2008, more than 8,000 Muslims from around the country attended the funeral
         service for Imam Warith Deen Muhammad. Beyond simply the number of attendees, the
         Muslims of numerous ethnic, linguistic, and national backgrounds, who put aside their
         differences in order to honor the legacy of the man who came to be known by his followers
         as “Brother Imam,” made the occasion particularly special. As described by Margaret
         Ramirez and Noreen Ahmed-Ullah of the Chicago Tribune, “By the time their leader’s body had been laid to rest, the diverse crowd of Muslims
         said longtime divisions felt healed and they had been united, at least for one day,
         by the man who spent his life trying to connect them.”[1]    Credited with bringing over 100,000 separatist black Muslims into the mainstream
         Islamic community, Muhammad’s legacy of building Muslim unity seemingly lasted his
         whole life, and even in his passing. Noting the great feat in bringing divergent Muslim
         groups together, one attendee, Samia van Hattum, proclaimed, “It just makes me happy,
         no, overjoyed, to see everyone come together.”[2]  
      

      
        The presence of Louis Farrakhan symbolized Imam Muhammad’s ability to bring disparate
         Muslim groups together. Having broken away from Imam Muhammad and his decision to
         bring the Nation of Islam into the mainstream of worldwide and American Islam, Farrakhan
         had revived the discarded separatist beliefs of the organization and brought many
         of its followers back into the reconstituted organization in 1979. Remaining bitter
         enemies with Muhammad for almost twenty-five years, the two leaders had reconciled
         in the early 2000s, helping ease years of tension and estrangement between the NOI
         and black orthodox Muslims. Attending the funeral, Farrakhan instructed the community
         to “hold fast to the rope of Allah and not be disunited,” noting that Imam Muhammad
         “gave us a lot.”[3]   In praising the deceased Imam, Farrakhan helped mark how much times had changed
         in the Muslim community and worked to continue W.D. Muhammad’s legacy, in spreading
         cooperation amongst divergent ideological strains of black Islam.
      

      
      Having spent the majority of his life and career attempting to build unity amongst
         Chicago’s Muslims, as well as Muslims across the country, the overwhelming sense of
         joy Muslims attending his funeral expressed at the sight of diverse and divergent
         Muslim groups coming together should come as a surprise. After all, if Muhammad had
         succeeded in his goals, would not this occurrence be commonplace? In fact, despite
         the many ways W.D. Muhammad and like-minded Muslims met success in their efforts to
         unify the Muslim community, the legacy of such Muslims over the course of the second
         half of the twentieth century is rather mixed.
      

      
      W.D. Muhammad’s example fits within a broader story of the development of Chicago’s
         multiple Muslim communities from 1965 through 1980—as immigration patterns, ideological
         shifts, growing transnational connections, and creeping government interference radically
         altered Muslim groups across the city. Stemming from the demographic changes brought
         by new immigration laws in the mid-1960s, an increase in interaction and cooperation
         between previously disparate Muslim communities arose, resulting in attempts to build
         a unified urban community as the 1970s came underway. Believing in and utilizing the
         Arabic idea of “ummah,” a religious community that encompasses the idea of unity of
         religious and social thought and action, many of the city’s Muslims attempted to create
         such a construct within the urban setting of Chicago. Through these increased interactions,
         positive and negative, Chicago Muslims experimented with new ways of identifying,
         organizing, and advocating for themselves in the urban center of Chicago. Creating
         new approaches and eschewing the ways of the past, these Muslims took advantage of
         the new opportunities that stemmed from the changing political and social landscape
         of the 1960s and 1970s. In doing so, in this period, they transformed American Islam
         from being racially, ethnically, communally, linguistically, and politically divided
         to a religious community that emphasized the unity of all Muslims locally and globally.
         
      

      
      Although these attempts largely succeeded in increasing the short-term and long-term
         frequency of interracial and interethnic cooperation during the decades of the 1960s
         and 1970s, the goal of a permanently unified Muslim community failed to be realized
         as the misunderstandings created by increased interaction led to disillusionment with
         the idea and practice of forming a singular urban ummah. As a result, the end of the
         1970s found Chicago Muslims moving away from greater unity and instead witnessed the
         separation of Muslim groups and organizations—reaffirming the strength of distinct
         ethnic, national, racial, and linguistic Muslim communities. Despite the numerous
         people, on both sides, devoted to the idea of the urban ummah, important cleavages
         of race, nationality, language, and culture prevented African American and immigrant
         Muslim groups from realizing their ambitions during a turbulent era.
      

      
       

      The history of Islam in America has often been told as two largely separate stories.
         On the one hand, there is the story of “indigenous” Islam––existing in isolation for
         almost a century among black Americans in the North. This story concentrates on the
         way many black Americans during the Great Migrations and Civil Rights Movement created
         new religious ties to recreate many of the institutional comforts and security that
         existed for them in the American South. In filling this communal need, these migrants
         also radically rethought their religious identities and ideologies to better fit the
         time and place they found themselves in. Noting the insular and separatist tendencies
         of the NOI, many scholars have overemphasized these characteristics, obscuring the
         ways in which black Muslims connected with the larger society. Recent scholarship
         has attempted to correct this narrative. As Malachi Crawford highlights, the Nation
         of Islam’s transformation from a community that eschewed any form of participation
         with American political life to one that harnessed the political and legal practices
         of the time was already ongoing with the rise of a new generation of leaders in the
         late 1950s.[4]  
      

      
      Beyond participation in American life, the narrative of black Muslims’ insularity
         tends to focus on black Islam as having a particularistic dogma with little to no
         connection to mainstream Islam practiced around the world. While some scholars, like
         Edward Curtis IV, have taken steps towards examining the religious dogma’s connections
         to global Islamic practices, others have largely characterized black Islam as exclusively
         a form of political ideology.[5]   Emphasizing the way the Nation of Islam served as an intellectual forerunner to
         the Black Power movement, infrequently have black Muslims been thought of as similar
         or connected to other American Muslim groups. 
      

      
       Separate from the story of black Muslims, Islam in America has largely been explained
         as a collection of disparate immigrant communities that have risen to prominence very
         recently—with roots in the increased immigration of the 1960s. These Muslim communities
         in America are often examined as totally independent groups connected internally through
         ethnic, linguistic, or sectarian unity. As a result, narratives about immigrant Muslim
         communities mainly focus on specific features of gender, class, and religious practice
         that affect the lives of community members.[6]   While scholars of these studies have done tremendous work bringing attention to
         a long underexamined group of Americans, their focus on internal community dynamics
         has come at the expense of understanding the larger connections between American Muslims.
         Recently, new work has emerged aiming to shed light on the interactions and connections
         between immigrant Muslim communities. But even these works have stopped short of placing
         interaction and cooperation at the heart of the story of American Islam.
      

      
       In rethinking the way scholars examine Muslims in America, greater attention needs
         to be placed on these sites of prolonged contact between seemingly disparate communities.
         As newer studies by scholars like Manning Marable and Akbar Ahmed have noted, Muslims
         in America have had deep and meaningful connections across communities for far longer
         than previously understood.[7]   These connections, while often not as noticeable or frequent as internal actions
         or events, played an outsized role in affecting change within these communities. Indeed,
         interaction and cooperation within and between immigrant and black Muslim communities
         was the driving force in transforming Islam in America into the forms that exist today.
         
      

      
       Reconceptualizing American Islam as the result of a process of interaction and cooperation
         between disparate communities removes any exceptionalist understandings and instead
         places the development of Muslim communities in line with the way scholars increasingly
         have understood interethnic contact. Much like how Nico Slate and others have highlighted
         the way communities of color––conceptualizing themselves as part of a colored world––built
         solidarities with, and learned from, other communities of color,[8]   American Muslims engaged in similar patterns across racial, ethnic, linguistic,
         and national lines as part of a “Muslim World.” While Cemil Aydin has recently noted
         the way the very idea of a “Muslim World” is a constructed notion built by both Islamophobic
         Western theorists and Muslim intellectuals spanning from Turkey to India, regardless,
         by the mid-twentieth century, the idea affected the thoughts and actions of Muslims
         worldwide.[9]   In the United States, American Muslims of all stripes also increasingly talked
         about the idea of being part of a similarly constructed American ummah. Through this
         rhetoric and action, American Muslims pose a counterpoint to many conceptualizations
         of the universality of the model-minority myth.[10]   While many scholars have seen Asians and blacks as forming wholly distinct communities––through
         the prism of Islam–African Americans and Asian immigrants struggled with difference
         while often professing to be part of a shared religious and ideological community.
         In doing so, they exposed the contradictions of simultaneously rhetorically rejecting
         the model-minority framework, while it still factored prominently into the psyche
         of Muslim immigrants to the United States.
      

      
      Critical to the theoretical foundations of this study is the concept of ummah. Arising
         from the Qur’an, ummah became a crucial concept in Pan-Islamic thought and politics
         in the nineteenth and twentieth centuries. Notably distanced from the notion of belonging
         to any singular authority, like a caliphate, the notion of ummah is the linked community
         of all followers of Islam. As Jamillah Karim has theorized, “Ummah signifies both
         a common heritage and new modes of Muslim identity, unity and difference, exchange
         and conflict, and intra-Muslim networks and interfaith alliances.”[11]    As such, the idea of ummah represents not only the historical and existing ties,
         but also the creative new ways of thinking of one’s place amongst other like-minded
         people. In many ways, the notion of ummah shares much in common with other diasporic
         studies. Both are concepts that are larger than just kinship, can expand beyond nations,
         and are dealing with diverse sets of people. Many of these studies examine groups
         sharing a singular constructed identity that bridges ethnic, racial, linguistic, or
         national lines. Notably, studies of the black diaspora or Jewish diaspora (in a similar
         religious case) use such a way of understanding the way disparate sets of people can
         conceptualize themselves as part of a unified group. While this framework has considerable
         explanatory power, it doesn’t quite fit for American Muslims, as diasporic models
         have inherent in them the concept of dispersal of a once-unified body. The notion
         of ummah doesn’t call for a realization of a past unity that has been broken, but
         instead calls for a realization of their inherent connection through Islam. As such,
         calls for the realization of the ummah are about manifesting what already exists internally.
         In this way, the work of creating the ummah is really the work of awakening to the
         connection that has always existed within the community.
      

      
      When exploring the way Muslims of different sects, races, ethnicities, linguistic
         groups, national origins, and other divisions came to see themselves as having the
         same identity, ummah becomes paramount. Many accounts of racial convergence hinge
         on the way subjects perceive their race as central to the way they see themselves
         and other communities around them. In essence, it is the recognition of the ways in
         which their racial treatment shares similarities and commonalities with the other
         groups in their proximity, be it residential or work. What is striking about the Muslims
         in this work is the way they explicitly and implicitly de-emphasized racial consciousness
         as an aspect of their identity. What is particularly surprising about this is that
         African American Islam had so strongly featured racial consciousness at the heart
         of their movement in the years preceding the beginning of this work. In doing so,
         they engaged in their own form of race making. Increasingly, rhetorically and in action,
         placing the idea of the Muslim World into the forefront of their framework for building
         solidarities, these American Muslims engaged in their own process similar to that
         of race making. Replacing their conception of racial solidarity with one of religious
         community, American Muslims redrew the lines of difference and commonality. In essence,
         through increasingly emphasizing and imagining the existence of the ummah, American
         Muslims substituted the importance of race to the importance of the shared experience
         of religion in shaping their daily experiences in the United States. 
      

      
      Further differentiating the study of American Islam from other studies utilizing a
         racial convergence model is the rather unique relationship of Islam with race in the
         American context. As noted by scholar Moustafa Bayoumi, Islam in America has long
         been understood and approached through a racial lens. In particular, Muslims have
         been racialized in a manner that blurred the lines between race, country of origin,
         ethnicity, language, and ideology. Unique to the Muslim experience is how this racialization
         of Muslims occurred not just on the social level, but at the governmental level, including
         all three branches of the federal government.[12]    So although American Muslims saw racial difference between one another, the distance
         between immigrant Muslims, in particular, had already been significantly reduced through
         the immigration, foreign, and surveillance policies of the federal government.
      

      
         The developments traced in this book could only have occurred in this unique time
         in American and global history. Crucial to shaping the trajectory of American Muslim
         communities were the multiple contingent factors that created a “Post-1965 Moment.”
         This sea-change moment in the histories of US immigration policy, US foreign policy,
         and African American Islamic life and practice created a unique set of circumstances
         that would define American Islam for at least two decades, and arguably up to September
         11, 2001. These forces, though not operating completely apart from one another, had
         significantly independent trajectories that would only fully intertwine in the post-1965
         era in a way that would make them difficult to separate from each other. Before this
         moment, however, the evolution of each of these three histories helped lay a foundation
         that made this moment in time so revolutionary for American Muslim communities.
      

      
      In the twentieth century, American immigration policy underwent a philosophical and
         legal transformation that played a significant role in the development of the American
         Muslim community. From the early years of the Republic, American immigration and naturalization
         laws were designed with the intent to favor “white” immigrants. As early as 1790,
         being a “free white person” became a requirement for gaining naturalization in the
         US. During the nineteenth century, naturalization expanded to include peoples of African
         heritage (primarily to address the status of newly freed, formerly enslaved Americans)
         and from the Americas. At the turn of the twentieth century, nativist forces in the
         United States grew increasingly active in response to the influx of Southern and Eastern
         European immigrants on the East Coast, and Asian immigrants on the West Coast. Passing
         a series of immigration laws culminating in the Johnson-Reed Act of 1924, American
         immigration policy outlined a new immigration and naturalization reality that would
         persist for nearly half a century. Based off, now discredited, demographic and biological
         science of the time, US immigration policy beginning in the 1910s made explicit the
         goal of maintaining the existing (as of 1900) white ethnic balance of the United States,
         while entirely eliminating new ethnically Asian immigration. To implement such a goal,
         the Johnson-Reed Act utilized the National Origins Formula, which assigned a quota
         that limited the number of allowed immigrants from each country. European countries
         were granted quotas that were proportional to the Formula’s assessment of the existing
         country of origin for European Americans already residing in the United States. All
         other countries, with exemption of those in North America,[13]    received a quota of precisely one hundred immigrants with the caveat that maintained
         naturalization could only be given to “free white persons.” 
      

      
      While Johnson-Reed largely focused on affecting the shape of the ethnic white population,
         it also was part of a longer trajectory of laws that directly affected the majority
         of the Muslim World. While Chinese Exclusion had largely held since the 1880s, Western
         and Southern Asia had largely been ignored by immigration law until World War I. In
         1917, newly formed immigration policy under Woodrow Wilson created the Asiatic Barred
         Zone which effectively restricted any immigration or naturalization from countries
         with a significant Muslim presence outside of Africa, parts of Arabia, and Persia.
         With the passage of Johnson-Reed, the Asiatic Barred Zone continued to be the law
         of the land until a series of symbolically important, if numerically insignificant,
         changes in the Postwar period. Specifically, in 1946, the Luce-Celler Act allowed
         for quotas of one hundred Filipinos and one hundred Indians to immigrate to the United
         States per year. With the passage of Luce-Celler, the twenty-three-year precedent
         of United States v. Bhagat Singh Thind, which ruled South Asians ineligible for naturalization, no longer applied. Further,
         in 1952 the McCarran-Walter Act eliminated the category of “alien ineligible for citizenship,”
         which effectively removed race from the evaluation of fitness for citizenship. While
         a significant change for the possibility of Muslim immigration and naturalization
         to the United States, McCarran-Walter still capped total immigration from the Asiatic
         Barred Zone at a paltry two thousand people per year.
      

      
      Until McCarran-Walter eliminated whiteness as a requirement for naturalization, Muslims
         in the United States, or coming from outside the Asiatic Barred Zone, faced major
         barriers to gaining citizenship. Although not explicitly addressing the notion of
         religion in immigration law, through a series of court cases, judges in the American
         court system began to codify Muslim identity to be non-white, and therefore, ineligible
         for naturalization. In one instance, citing Muslim religious traditions as being civilizationally
         distinct and incompatible with European society, the court ruled in Hassan v. Michigan (1942) that Arab Muslims could not be properly assimilated in America and did not
         qualify as “white” for legal purposes.[14]    In similar cases involving Armenians (also outside the Asiatic Barred Zone), the
         courts upheld that such a distinction between Christians and Muslims applied when
         assessing whether or not an immigrant was “white,” with the former being so and the
         latter not. This process occurred over time, in pieces, and with contradictions, however,
         which allowed some Muslims from parts of the Arab world to be able to be naturalized
         as US citizens despite prohibitions on immigration from Asia. 
      

      
      The major moment for American immigration policy vis-à-vis the Muslim World, and the
         reason for beginning this study with its passage, however, was the Hart-Celler Act
         of 1964. Arising out of the context of the competition of the Cold War, and American
         concerns with their relationship to the newly decolonizing world, the Hart-Celler
         Act ended the system of the National Origins Formula and replaced it with a system
         aimed to be fair to all parts of the world. Still utilizing two classes of immigrants,
         quota and non-quota, the act set the new quotas to be equal for all nations, regardless
         of size, proximity, or existing relationship to the United States. Within these national
         quotas, the new law gave preference to applicants with needed skills that would aid
         the United States. In particular, applicants with engineering and medical qualifications
         gained top preference. For the first time, the pull factor for Muslim immigrants of
         America’s opportunities matched the country’s openness to accepting people from the
         parts of the world where the majority of Muslims resided. Furthermore, for a generation
         of Muslim foreign students in the United States, the possibility of finding work and
         staying in America upon completion of their degrees suddenly became a reality with
         which to grapple.
      

      
      The other class of immigrants, non-quota, that Hart-Celler outlined also play a critical
         part in the story of Muslims in America. The desire to eliminate the National Origins
         Formula and its protection of America’s white ethnic composition was not shared by
         all members of Congress during the crafting of Hart-Celler. As a result, crafters
         of the policy made concessions with those opposed to too radical a shift in preference
         for the types of immigrants who were to come to the United States. Apart from the
         equal national quotas, conservative lawmakers helped advocate for family unification
         to be a central aspect of the Act. This took the form that (first) spouses and dependent
         children, and (second) parents and siblings of immigrants, would be given priority
         as part of the new law. Oft-maligned in today’s politics as chain migration, this
         aspect of the law won support for two reasons. First, it would help immigrants find
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