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Still We Struggle is a confrontation with the internal crisis of Black Muslim life in America.

This book challenges disunity, moral erosion, compromised leadership, and the psychological residue of centures of oppression. It argues that the struggle is no longer only external — it is within the soul, within the masjid, and within the collective Black conscience itself.

Abul Barā’ Muhammad Amreeki calls for accountability without sentiment and reconstruction without delay. He critiques violence rooted in internalized oppression, leadership that prioritized ritual over reform, and spiritual complacency that weakened communal strength. Unity is presented not as a slogan, but as disciplined responsibility grounded in faith, integrity, and shared destiny.

Islam is framed not as cultural identity, but as moral architecture — a blueprint for self-repair, order, and sovereignty.

Still We Struggle is not nostalgia. It is a demand for renewal.

The future of the Black ummah will not be secured by rhetoric, but by discipline, unity, and the courage to rebuild from within.
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About the Author
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[image: ]His earliest understanding of Black social conditions was shaped not by academic theory, but by generational memory and lived experience rooted in the Black American struggle.

His mother, born in Mississippi in the early 1940s, was raised under Jim Crow segregation. Her parents were sharecroppers, and as a child, she picked cotton in the fields. At the age of seventeen, she suffered a heat stroke from field labor. At eighteen, like many Black Southerners seeking survival and opportunity, she migrated to New York during the Great Migration. She later worked for the United States government within the Department of the Navy for approximately twenty-eight years, where she was employed as a civilian secretary. During her tenure, she consistently observed racial stratification within the institution, noting that in her era Black men were rarely, if ever, represented in senior leadership or decision-making positions, and when present were generally confined to lower-level or non-command roles. His father, a Black American from North Carolina, followed a similar path northward in search of work. In his youth, he played baseball in the Negro Leagues and was personally acquainted with Jackie Robinson. He passed away in the early 1980s.

From an early age, the author’s education on Black social issues came directly from his mother, who lived through Jim Crow Mississippi and the Civil Rights era. She was his first educator in Black history and American racial politics. She emphasized the historical relationship between Black Americans and the U.S. state, regularly reminding him of how power, race, and economics shaped American society. She required him to read extensively—works by Frederick Douglass, Carter G. Woodson, and other foundational Black thinkers—and took him to community programs centered on Black consciousness, political education, and collective self-awareness. He was exposed early to figures such as Malcolm X, Martin Luther King Jr., and the Black Panther Party, and attended events at the African Poetry Theatre in Jamaica, Queens, located near where he grew up.

One of the formative books given to him as a child was Lies My Teacher Told Me, which challenged the whitewashing of American history and reinforced lessons already taught at home. During high school, he participated in the Upward Bound program through Queens College. Through this program in the 1990s, he received structured education in Black history, American history, and the Atlantic slave trade. The program took students to Historically Black Colleges and Universities in the South and to former sites of enslavement, reinforcing the connection between history, geography, and present-day inequality.

Although he was identified as having dyslexia at a young age, the intensity of reading, writing, and historical study within these programs significantly strengthened his academic development. He wrote an essay that earned him a four-year scholarship offer to Morehouse College in Atlanta, which he ultimately did not accept. During one summer school session, he effectively taught portions of a social studies class while still a high school student, receiving a perfect grade and later formal verification from the teacher when administrators questioned the score.

At the age of twenty, during a period of incarceration related to street life, the author converted to Islam. While incarcerated, he encountered a Muslim who introduced him to a structural analysis of American racism—particularly as it relates to the legal system. He learned about racialized incarceration, the school-to-prison pipeline, and how New York State’s prison economy relies on the mass incarceration of Black men to sustain employment in predominantly white, upstate regions. Among those he learned from were individuals such as Imam Shuaib, who had been involved in armed resistance actions rooted in the belief that the U.S. government posed an existential threat to Black communities, and Luqman Ahmed, who focused on educating others about how the legal system functions as an economic mechanism that profits from Black incarceration. This period marked a critical intellectual and spiritual awakening. By 2001, his understanding of Black history, Black political movements, and Black resistance was already extensive, shaped significantly during his incarceration, where he encountered incarcerated men who were former political activists, organizers, and participants in Black liberation movements. Some of these individuals, including Muslims incarcerated at Clinton Correctional Facility in New York State, had been imprisoned since the 1960s and were regarded by many as political prisoners. They provided informal yet rigorous education on Black empowerment, Black movements, and the structural role of the legal system in the mass incarceration of Black men.

Upon his release in August 2001—one month before September 11—he experienced another major turning point. In that same period, he attended Medgar Evers College, a Historically Black College in Brooklyn, New York. During his time there, he observed that despite the institution’s designation as an HBCU, the curriculum was not deeply enriched in the teaching of Black history or Black political thought, particularly when compared to the depth of historical education he had already received by that point in his life. He met Imam Ayub Abdul Baki, the head of the Tawheed Center in Jamaica, Queens, and spent several years under his mentorship. Imam Ayub Abdul Baki, who converted to Islam during his studies at Queens College, was deeply Afrocentric and actively involved in Black community organizing, reparations advocacy, and political education. Under his influence, the author engaged deeply with Black Muslim activism and community discourse.

After ideological disagreements, the author left the United States to pursue Islamic studies abroad, living in Egypt for two years and spending several additional years living outside the United States. Through this experience, he observed how Muslim societies outside the U.S. function collectively and began to better understand structural weaknesses within the African American Muslim community. Upon returning to the United States, he served as a local imam and gradually witnessed firsthand many of the social fractures previously described to him—disunity, unresolved trauma, and untreated mental health issues mirroring those present in the broader Black community.

Recognizing that religious instruction alone was insufficient to address these realities, he began formal study in mental health and psychology. He studied Islamic psychology at the Islamic Online University and completed additional coursework from psychologists and therapists based in the United Kingdom. This interdisciplinary approach—combining Islamic jurisprudence, psychology, and social analysis—became central to his work.

During the George Floyd uprising, the author founded Black American Muslim Opinions, a platform dedicated to addressing Black social issues from an unapologetically Black American Muslim perspective. He observed widespread reluctance within segments of the African American Muslim community to confront systemic racism, despite ongoing complaints about community decline. He noted that many preferred political disengagement while simultaneously suffering the consequences of structural inequality.

One moment in particular crystallized his critique: footage from the site of George Floyd’s killing revealed a masjid located adjacent to the store involved. To the author, this symbolized a deeper failure—religious institutions physically present in Black communities yet unable or unwilling to address the socioeconomic violence surrounding them. He observed parallels between modern masjids and historically weakened Black churches: institutions present, but detached from solving the material conditions of the people around them.

His writing emerges from this convergence of lineage, history, incarceration, religious study, psychological training, and lived experience. His work confronts Black social issues—especially within the Black American Muslim community—that are often ignored, minimized, or avoided, insisting that meaningful solutions require honesty, historical awareness, and structural accountability.

	[image: ]
	 	[image: ]


[image: ]

Islamic Studies & Training
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Abul Barā’ Muhammad ʿAbdullāh bin Earl bin Earl A’l Allister Amreeki has dedicated several years to Islamic study, religious service, and community leadership. He has served as an imam and advocate for Islam in New York, with a particular focus on mental health awareness, ethical responsibility, and civil rights within Muslim and broader Black communities. His Islamic education reflects sustained study in the traditional sciences, combined with applied engagement in contemporary social and psychological issues.

His scholarly background includes structured learning in creed (Uṣūl al-Dīn), jurisprudence (Fiqh), legal theory (Uṣūl al-Fiqh), Qur’anic exegesis (Tafsīr), Hadith sciences, Arabic language, Islamic psychology, and Islamic finance. In addition to formal study, he has authored and contributed articles addressing Islamic teachings, mental health, empowerment, and community accountability.

Arabic Language Studies

Qortoba Institute for Arabic Studies
Cairo, Egypt
July–October 2006
Formal Arabic language instruction designed to enable direct engagement with classical Islamic texts.

Scholars, Teachers, and Places of Study

Dr. Shaykh ʿAbd al-ʿAẓīm al-Badawī al-Kalafī (Egypt)

PhD in Uṣūl al-Dīn and Daʿwah – al-Azhar University

Studied under and attended lessons with Dr. Shaykh ʿAbd al-ʿAẓīm al-Badawī al-Kalafī in Egypt. In 2008, the author attended lessons and resided in the village of the Shaykh in Shīn, Tanta, Egypt, where the Shaykh taught at Masjid al-Nūr.

Dr. Shaykh ʿAbd al-ʿAẓīm al-Badawī al-Kalafī is the author of al-Wajīz fī Fiqh al-Kitāb al-ʿAzīz and holds a doctorate in Daʿwah. He is a member and Vice President of Anṣār al-Sunnah al-Muḥammadiyyah, an institute active in Egypt and Sudan. He also spent time with Shaykh Nāṣir al-Dīn al-Albānī رحمه الله in Jordan.

Subjects studied under him include:


•  Uṣūl al-Fiqh

•  Uṣūl al-Tafsīr

•  Tafsīr al-Qur’ān

•  Selected chapters from Sharḥ al-Sunnah by Imām al-Baghawī رحمه الله

•  Fiqh of Ṭahārah (including wuḍūʾ and ghusl)

•  Fiqh of Ṣalāh

•  Manners and methodology of Daʿwah



Dr. Shaykh Ḥasan ʿAbd al-Ghaffār al-Bashīr (Egypt)

PhD in Sharīʿah – al-Azhar University

Texts and subjects studied:


•  Subul al-Salām, Sharḥ of Bulūgh al-Marām (Fiqh)

•  Muṣṭalaḥ al-Ḥadīth by Shaykh Ṣāliḥ al-ʿUthaymīn

•  Taysīr Muṣṭalaḥ al-Ḥadīth by Dr. Maḥmūd al-Ṭaḥḥān

•  Lumʿat al-Iʿtiqād (Sharḥ) by Shaykh Ṣāliḥ bin ʿAbd al-ʿAzīz Āl al-Shaykh

•  al-ʿAqīdah al-Wāsiṭiyyah (Sharḥ) by Shaykh Ṣāliḥ bin Fawzān bin ʿAbd Allāh al-Fawzān

•  Aqīdatu al-Tawḥīd by Shaykh Ṣāliḥ bin Fawzān bin ʿAbd Allāh al-Fawzān

•  Kitāb al-Tawḥīd by Shaykh Muḥammad ibn ʿAbd al-Wahhāb (Sharḥ by Shaykh Ṣāliḥ al-Fawzān)


Arabic Language and Rhetoric:


•  al-Naḥw al-Wāḍiḥ (beginner and advanced levels)

•  Jawāhir al-Balāghah / al-Balāghah al-Wāḍiḥah


Tazkiyah: Received a written tazkiyah (scholarly commendation) from Dr. Shaykh Ḥasan ʿAbd al-Ghaffār al-Bashīr affirming study and suitability for teaching and daʿwah.

The author also studied Bidāyat al-Mujtahid wa Nihāyat al-Muqtaṣid with Dr. Shaykh Ḥasan ʿAbd al-Ghaffār al-Bashīr. Authored by Ibn Rushd (Averroes)—the 12th-century Muslim jurist, philosopher, and physician—this work is a foundational treatise in comparative Islamic jurisprudence, examining legal evidences and differences of opinion among the major schools of Islamic law.

Ustadh Amīn bin ʿAbd al-Qādir al-Jazāʾirī

B.A. in Sharīʿah (Islamic Law)


•  al-Qawāʿid al-Arbaʿah by Shaykh Muḥammad ibn ʿAbd al-Wahhāb (Sharḥ by Shaykh ʿAbd al-Raḥmān bin Nāṣir al-Barrāk)

•  al-Uṣūl al-Thalāthah by Shaykh Muḥammad ibn ʿAbd al-Wahhāb (Sharḥ by Shaykh ʿAbd al-Raḥmān bin Nāṣir al-Barrāk)

•  Nawāqiḍ al-Islām by Shaykh Muḥammad ibn ʿAbd al-Wahhāb (Sharḥ by Shaykh ʿAbd al-Raḥmān bin Nāṣir al-Barrāk)



Ustadh Muḥammad Makāwī al-Maṣrī

B.A. in Arabic Language; M.A. candidate in Sharīʿah
Dār al-ʿUlūm, Cairo, Egypt

•  al-Wajīz fī al-Fiqh wa al-Kitāb al-ʿAzīz (General Fiqh) by Shaykh ʿAbd al-ʿAẓīm al-Badawī

•  al-Waraqāt (Uṣūl al-Fiqh), Sharḥ by Shaykh ʿAbd Allāh Ṣāliḥ al-Fawzān



Ustadh ʿIṣām Jumʿah

Qur’ān and Arabic Instructor; M.A. candidate in Arabic Language
Dār al-ʿUlūm, Cairo, Egypt

•  Sharḥ al-Ājurrūmiyyah (Tuḥfat al-Saniyyah)

•  Selected chapters from Sharḥ Ibn ʿAqīl on Alfiyyah Ibn Mālik



Ijāzah


•  Ijāzah from Shaykh Aḥmad Samīr ʿAlī Ḥammām in Matn Abī Shujāʿ (Shāfiʿī Fiqh)
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Islamic Psychology, Psychiatry, and Counselling (Certificate Program)

The Fiqh of Psychology, Psychiatry, and Counselling
Dr. Rafāqat Rashīd – Academic Director, Al-Balāgh Academy (UK)
This course examines mental health through the framework of Islamic jurisprudence and ethics. Areas of study include legal capacity (Ahliyyah), depression, anxiety, bipolar disorder, PTSD, psychosis, schizophrenia, OCD, ADHD, autism spectrum disorder, substance use disorders, and Islamic rulings related to psychiatric treatment and counselling. The program includes extensive applied case studies and emphasizes practical guidance within Islamic legal boundaries.

Islamic Banking and Finance (Certificate Program)

Completed structured study in Islamic Banking and Finance, focusing on Sharīʿah-compliant financial systems, classical and contemporary fiqh of transactions (Muʿāmalāt), and the application of Islamic legal principles to modern banking and economic structures.

Publications, Platforms, and Media

Books (Available on Amazon)

Islamic Studies & Daʿwah


•  The Call to Tawḥīd and the Arrows of the Biased: Defending Pure Islamic Monotheism Against Misguidance and Shirk — Abul Barā’ Muhammad Amreeki. (Kindle eBook; paperback and hardcover forthcoming).

•  From the Etiquettes of the Student of Knowledge & the Reality of the Pseudo-Scholar and Studies — by Shaykh Dr. Ṣāliḥ bin Fawzān bin ʿAbdullāh al-Fawzān; translated and published by Abul Barā’ Muhammad ʿAbdullāh bin Earl bin Earl A’l Allister Amreeki.

•  Concise Fiqh for Ramaḍān: A Short Comprehensive Book on Fasting in Ramaḍān — Abul Barā’ Muhammad ʿAbdullāh bin Earl bin Earl A’l Allister Amreeki.


Digital Literacy & Social Analysis

•  Not Just Playing Around on the Internet: Digital Literacy for Job Readiness — Muhammad Abdullah.

•  Nana Threw Out My Clothing: A Case Study of Emotional Rejection, Trauma, and Toxic Attachment — Muhammad Abdullah.



Websites


•  Islam’s Finest — https://islamsfinest.online/ (Primary website owned and operated by the author, focusing on Islamic studies, daʿwah, mental health, and community education).

•  Black American Muslim Opinions (BAMO): Former website founded and operated by the author; no longer active. The platform focused on Islamic studies, Black Muslim social issues, civil rights, and community accountability.





YouTube & Digital Media


•  Black American Muslim Opinions (BAMO) – YouTube Channel: Video lectures, commentary, and educational content on Islam, mental health, daʿwah, and Black American Muslim social issues.
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Psychology Studies & Certifications
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Abul Barā’ Muhammad ʿAbdullāh bin Earl bin Earl A’l Allister Amreeki has pursued structured study in psychology through a combination of Islamic psychology, applied Western psychological frameworks, and international online training programs—primarily based in the United Kingdom. His approach emphasizes ethical boundaries, religious integration, and community-focused mental health literacy rather than clinical licensure.

His studies reflect a deliberate effort to understand psychological theory, mental health disorders, and therapeutic models through both Islamic epistemology and modern psychological science.

Islamic Psychology & Integrated Mental Health Studies (UK-Based)

Al-Balāgh Academy (United Kingdom)

[image: ]
Issued: February 2025
This certificate program examines mental health through the framework of Islamic jurisprudence and ethics. Areas of study include legal capacity (Ahliyyah), psychiatric disorders, and the Islamic rulings governing treatment and counselling.

Al-Balāgh Academy & IHSAAN (United Kingdom)

Islamic Psychology and Counselling – Level 1 (Certificate Program)
Accredited by CPD

This online course was delivered in collaboration with IHSAAN, a certified Islamic psychological therapy service and member clinic of the International Association of Islamic Psychology. The program provides a faith-based theoretical understanding of human psychology from an Islamic perspective.

Students developed foundational knowledge of common mental health difficulties and the appropriate Islamic psychological approaches for support and care. The course emphasized mentoring and counselling skills to provide spiritually and psychologically informed support within diverse communities.

Course Faculty Included:


•  Prof. Abdur Rashid Skinner (Clinical Director; Chartered Psychologist)

•  Saeed Nasser (Integrative Counsellor)

•  Aishah Kiran (Service Development Coordinator)

•  Dr. Mahbub Khan (Consultant Clinical Psychologist)

•  Abdul Hafeez Passwala (Herbalist & Rāqī)

•  Ansa Ahmed (Counsellor)

•  Dr. Majid Saleem (Consultant Clinical Psychologist)


Al-Balāgh Academy (United Kingdom)

Addiction Counselling: Islamic Model – Level 1 (Certificate Program)

This foundational online certificate course develops an understanding of addiction in contemporary society from an Islamic psychological and therapeutic perspective. The course examines the physical, psychological, social, and spiritual harms caused by addiction to substances and compulsive behaviors, and explores Islamic models of prevention, recovery, and therapeutic intervention.

The program is designed for individuals working or intending to work in health, social services, education, and pastoral or community support roles.

Course Director:


•  Professor Dr. Shaykh G. Hussein Rassool (Head of Department, Psychology)


Al-Balāgh Academy – Online International Conference
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Issued: February 2025
This international conference addressed the growing recognition of the relationship between mental health and spirituality. It explored the limitations of mainstream psychology when divorced from spiritual frameworks and presented Islamic psychology as a holistic model integrating faith, cognition, behavior, and emotional well-being.

Applied Mental Health & Psychological Training (United Kingdom)

Calibre Gold Ltd (UK)

A series of mental health and forensic psychology training certificates completed between January–August 2020, focused on foundational awareness, diagnostic categories, and applied understanding of mental health conditions. Certificates include:


•  Introduction to Mental Health

•  Introduction to Domestic Violence

•  Introduction to Obsessive-Compulsive Disorder (OCD)

•  Introduction to Personality Disorders

•  Schizophrenia Awareness

•  Post-Traumatic Stress Disorder (PTSD)


These courses emphasized mental health literacy, safeguarding awareness, and ethical considerations in community and institutional settings.

Cognitive & Behavioral Therapy Frameworks

The Academy of Modern Applied Psychology (UK)

CBT Practitioner Certificate
Issued: August 2020
This certification covered foundational Cognitive Behavioral Therapy (CBT) principles, including:


•  Cognitive restructuring

•  Behavioral activation

•  Anxiety and depression management

•  Emotional regulation and resilience
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International Association of Therapists (IAOTH)
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Issued: August 2020
This certification introduced Dialectical Behavior Therapy (DBT) as a structured approach for managing emotional dysregulation and interpersonal challenges. Core skills studied include:


•  Mindfulness

•  Distress tolerance

•  Emotion regulation

•  Interpersonal effectiveness


Occupational Therapy – Introduction (Certificate)
Issued: August 2020
An introductory program covering the role of occupational therapy in supporting daily functioning, mental health recovery, and adaptive life skills.

Islamic University Online (IOU)

[image: ]
One semester of study
Completed one semester of study focusing on Islamic psychology and foundational areas of psychology, integrating the Islamic worldview with contemporary psychological theory from an Islamic lens.

Subjects studied included:


•  Islamic Psychology

•  Perspectives on Psychology

•  Lifespan Developmental Psychology

•  Child Psychology


Community Engagement & Professional References

In addition to formal study, the author has participated in community-based mental health and disability advocacy work in the United Kingdom. He has been involved with Muslim Disability Awareness (MDA) and related initiatives, supporting awareness, safeguarding, and ethical engagement with vulnerable individuals within Muslim communities.

He also received a formal professional character reference from As-Salaam Trust / The Peace Centre (Leicester, United Kingdom), affirming his conduct, moderation, and suitability for community leadership, pastoral guidance, and work involving vulnerable populations.
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Scope & Disclaimer

All psychology-related studies and activities listed herein represent education, training, certification, and community engagement for scholarly, educational, and pastoral purposes. They do not constitute licensure as a clinical psychologist, psychiatrist, or therapist. The author’s work in psychology is grounded in ethical education, Islamic guidance, research, safeguarding, and community mental health awareness.
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Who This Book Is For
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This book is written for readers seeking a grounded, principled, and historically informed understanding of Islam, identity, and community responsibility—particularly as these realities intersect with the lived experiences of Black American Muslims.

It is intended for Muslims who are striving for clarity, especially those navigating confusion created by misinformation, cultural distortion, political silence, or performative religiosity. The work speaks to readers who want Islam presented with intellectual honesty, moral courage, and fidelity to sound scholarship, without divorcing faith from real social conditions.

This book is also for students of knowledge who wish to see how traditional Islamic sciences—ʿaqīdah, fiqh, daʿwah, and ethics—apply to modern challenges such as systemic injustice, mental health struggles, community fragmentation, and the neglect of vulnerable populations. It offers a framework that integrates religious principles with social awareness rather than treating them as separate domains.

It is written for Black American Muslims who recognize that their historical experience in the United States—shaped by enslavement, Jim Crow, mass incarceration, and economic exclusion—cannot be ignored when discussing religious life, leadership, or community reform. This book affirms that addressing these realities is not political opportunism, but a moral and Islamic obligation.

The book is also for imams, community leaders, educators, and activists who are working on the ground and need language, concepts, and ethical guidance rooted in Islam to address mental health, addiction, trauma, and social decay without compromising religious boundaries or truth.

Finally, this book is for non-Muslim readers—academics, students, and concerned observers—who seek an honest, internal perspective on how Islam is understood, practiced, and debated within Black American Muslim communities, free from caricature, sensationalism, or external narratives imposed from outside the community.

It is also written for other groups across the African diaspora, including those living in non-Muslim-majority societies, who are confronting similar patterns of marginalization, cultural erasure, economic exclusion, trauma, and institutional neglect. While the religious frameworks may differ, the underlying social struggles often overlap, and the lessons explored here may resonate beyond a single community.

Additionally, this book speaks to any group or individual experiencing comparable forms of structural disadvantage, social dislocation, or identity conflict, and who are seeking ethical, principled ways to understand and address these challenges.

For those who specifically wish to understand the Black American Muslim experience—its history, internal debates, contradictions, and resilience—this work offers a grounded account drawn from lived experience, scholarship, and community engagement.

This book is not written to appease institutions, validate power structures, or offer comfortable silence. It is written for those prepared to engage with Islam as a lived reality—one that demands accountability, justice, compassion, and intellectual seriousness.
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Introduction

Indeed, all the praise is for Allah; Him Alone we worship, Him Alone we seek His assistance, and Him Alone we ask for forgiveness. We seek refuge in Allah from the evil of ourselves and from the evil of our deeds. Whomsoever Allah guides, none can misguide; and whomsoever He allows to go astray, none can guide. I bear witness that none has the right to be worshipped except Allah alone, without any partner. And I bear witness that Muhammad is His slave and His Messenger.

يَا أَيُّهَا الَّذِينَ آمَنُوا اتَّقُوا اللَّهَ حَقَّ تُقَاتِهِ وَلَا تَمُوتُنَّ إِلَّا وَأَنتُم مُّسْلِمُونَ

“O you who believe! Fear Allah as He should be feared, and do not die except in a state of Islam.” ( 3:102)

يَا أَيُّهَا النَّاسُ اتَّقُوا رَبَّكُمُ الَّذِي خَلَقَكُم مِّن نَّفْسٍ وَاحِدَةٍ وَخَلَقَ مِنْهَا زَوْجَهَا وَبَثَّ مِنْهُمَا رِجَالًا كَثِيرًا وَنِسَاءً ۚ وَاتَّقُوا اللَّهَ الَّذِي تَسَاءَلُونَ بِهِ وَالْأَرْحَامَ ۚ إِنَّ اللَّهَ كَانَ عَلَيْكُمْ رَقِيبًا

“O mankind! Fear your Lord, who created you from a single soul and created from it its mate and dispersed from both of them many men and women. And fear Allah, through whom you ask one another, and the wombs. Indeed Allah is ever, over you, an Observer.” (al-Nisāʾ 4:1)

يَا أَيُّهَا الَّذِينَ آمَنُوا اتَّقُوا اللَّهَ وَقُولُوا قَوْلًا سَدِيدًا ۝ يُصْلِحْ لَكُمْ أَعْمَالَكُمْ وَيَغْفِرْ لَكُمْ ذُنُوبَكُمْ ۗ وَمَن يُطِعِ اللَّهَ وَرَسُولَهُ فَقَدْ فَازَ فَوْزًا عَظِيمًا

“O you who believe! Fear Allah and speak words of appropriate justice. He will amend your deeds for you and forgive you your sins. And whoever obeys Allah and His Messenger has certainly attained a great success.” ( 33:70–71)

To proceed:

Indeed, the best speech is the Book of Allah, and the best guidance is the guidance of Muhammad ﷺ. The worst of matters are newly invented affairs (in religion), for every newly invented matter is an innovation (bidʿah), every bidʿah is misguidance, and every misguidance is in the Fire.

––––––––
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Allah, the Most High, says in His Noble Book:

يُؤْتِي الْحِكْمَةَ مَن يَشَاءُ ۚ وَمَن يُؤْتَ الْحِكْمَةَ فَقَدْ أُوتِيَ خَيْرًا كَثِيرًا ۗ وَمَا يَذَّكَّرُ إِلَّا أُولُو الْأَلْبَابِ

He grants wisdom to whom He wills, and whoever has been given wisdom has certainly been given much good. And none will remember except people of understanding. (2:269)
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The Prophetic Call: “O My People” — Internal Reform and Social Responsibility
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Throughout the Qur’an, when prophets address their communities, they do not speak as outsiders. They speak from within. They say: “Yā Qawmī” — O my people.

This phrase is not casual. It is relational. It signals belonging, responsibility, accountability, and moral concern. The prophets were not detached spiritual mystics. They were reformers embedded within their societies, confronting real theological, economic, and social corruption.

When Allah sent prophets, He sent them to their own people first — not to strangers.

إِنَّا أَرْسَلْنَا نُوحًا إِلَىٰ قَوْمِهِ أَنْ أَنْذِرْ قَوْمَكَ مِن قَبْلِ أَنْ يَأْتِيَهُمْ عَذَابٌ أَلِيمٌ
قَالَ يَا قَوْمِ إِنِّي لَكُمْ نَذِيرٌ مُّبِينٌ
أَنِ اعْبُدُوا اللَّهَ وَاتَّقُوهُ وَأَطِيعُونِ
يَغْفِرْ لَكُم مِّن ذُنُوبِكُمْ وَيُؤَخِّرْكُمْ إِلَىٰ أَجَلٍ مُّسَمًّى ۚ إِنَّ أَجَلَ اللَّهِ إِذَا جَاءَ لَا يُؤَخَّرُ ۖ لَوْ كُنتُمْ تَعْلَمُونَ
Verily, We sent Nūḥ to his people, saying: “Warn your people before a painful punishment comes to them.” He said: “O my people, indeed I am to you a clear warner — that you worship Allah, fear Him, and obey me. He will forgive you of your sins and delay you for an appointed term. Indeed, when the decree of Allah comes, it cannot be delayed, if you but knew.” (71:1–4)

Nūḥ did not say: “O humanity.” He said: “O my people.” His warning was internal. His reform was communal.

The same pattern appears with Prophet Hūd, Ṣāliḥ, and Shuʿayb. Each addressed their tribe with the same phrase:

يَا قَوْمِ اعْبُدُوا اللَّهَ مَا لَكُم مِّنْ إِلَـٰهٍ غَيْرُهُ
“O my people, worship Allah; you have no deity other than Him.” (7:59, 7:65, 7:73)
The prophets corrected idolatry, arrogance, and injustice — but they did so as insiders correcting their own communities.

When Prophet Shuʿayb confronted economic exploitation, he said:

يَا قَوْمِ أَوْفُوا الْمِكْيَالَ وَالْمِيزَانَ بِالْقِسْطِ
“O my people, give full measure and weight in justice.” (11:85)

He addressed market corruption. He addressed business ethics. He addressed systemic injustice.

When Prophet Lūṭ confronted moral collapse in Sodom, he did not remain silent in the name of “neutral spirituality.” He addressed the social issue directly:

يَا قَوْمِ هَٰؤُلَاءِ بَنَاتِي هُنَّ أَطْهَرُ لَكُمْ فَاتَّقُوا اللَّهَ
“O my people, these are my daughters; they are purer for you. So fear Allah.” (11:78)
He confronted same-sex immorality in his society by directing men toward lawful marriage. He did not detach faith from social conduct.

When Prophet Mūsā addressed Banī Isrā’īl, he reminded them of divine favor and responsibility:

يَا قَوْمِ اذْكُرُوا نِعْمَةَ اللَّهِ عَلَيْكُمْ
“O my people, remember the favor of Allah upon you.” (5:20)
And he warned them clearly:

يَا قَوْمِ إِن تَكْفُرُوا أَنتُمْ وَمَن فِي الْأَرْضِ جَمِيعًا فَإِنَّ اللَّهَ لَغَنِيٌّ حَمِيدٌ
“O my people, if you disbelieve—you and whoever is on the earth entirely—then indeed Allah is Free of need and Praiseworthy.” (14:8)
Allah does not need their worship. They need Him.

The pattern is consistent: the prophets addressed their own people’s corruption — theological, economic, political, and moral.

Therefore, the claim that Muslims should not address the social issues of their own community contradicts the prophetic model. Every prophet said, “O my people.” Every prophet confronted internal decay before external critique.

To speak about injustice within one’s own community is not rebellion. It is prophetic.

To guide one’s people toward reform is not division. It is mercy.

The Qur’ānic pattern is clear: divine guidance begins at home, within one’s own people, with courage, accountability, and truth.

Prophetic Reform Begins With One’s Own People

Every prophet sent by Allah was sent to a specific people — a nation, a tribe, an ethnic group, a clan. They were not outsiders critiquing another civilization. They were insiders correcting their own.

Nūḥ addressed his people.
Hūd addressed ʿĀd.
Ṣāliḥ addressed Thamūd.
Lūṭ addressed the people of Sodom.
Shuʿayb addressed Madyan.
Mūsā addressed Banī Isrāʾīl.
Each prophet confronted the dysfunction present within his own society.

Some were corrected for shirk; polytheism (such as idol worship).
Some for economic corruption.
Some for sexual immorality.
Some for arrogance and oppression.
The prophetic methodology was not racial hostility. It was internal accountability.

When Mūsā addressed his people, they already believed in the Oneness of Allah. Their issue was not abstract theology alone — it was obedience, gratitude, discipline, and covenant responsibility in the political and social climate they were facing. That is why he said:

يَا قَوْمِ اذْكُرُوا نِعْمَةَ اللَّهِ عَلَيْكُمْ
O my people, remember the favor of Allah upon you. (5:20)
And he warned them clearly:

يَا قَوْمِ إِن تَكْفُرُوا أَنتُمْ وَمَن فِي الْأَرْضِ جَمِيعًا فَإِنَّ اللَّهَ لَغَنِيٌّ حَمِيدٌ
O my people, if you disbelieve—you and whoever is on the earth entirely—then indeed Allah is Free of need and All Praiseworthy. (14:8)
They needed Allah. Allah did not need them.

Likewise, Lūṭ confronted the sexual corruption in his society. He did not detach religion from social behavior. He said:

يَا قَوْمِ هَٰؤُلَاءِ بَنَاتِي هُنَّ أَطْهَرُ لَكُمْ فَاتَّقُوا اللَّهَ
O my people, these are my daughters; they are purer for you. So fear Allah. (11:78)
He addressed the normalization of same-sex relations in his society and redirected them toward lawful marriage.

Even the final Messenger, Muḥammad ﷺ — though sent to all mankind — corrected the specific social evils of his own people first.

Allah states clearly regarding his universality:

وَمَا أَرْسَلْنَاكَ إِلَّا كَافَّةً لِّلنَّاسِ بَشِيرًا وَنَذِيرًا وَلَـٰكِنَّ أَكْثَرَ النَّاسِ لَا يَعْلَمُونَ
And We have not sent you except to all mankind as a bringer of good tidings and a warner, but most of the people do not know. (34:28)
قُلْ يَا أَيُّهَا النَّاسُ إِنِّي رَسُولُ اللَّهِ إِلَيْكُمْ جَمِيعًا
Say, “O mankind, indeed I am the Messenger of Allah to you all.” (7:158)
His message was universal, extending beyond tribe, race, and geography — yet that universality did not prevent him from confronting the specific moral and social corruption present among his own people.

Among the pagan Arabs was the practice of killing children out of poverty and fear of financial burden. The Qur’ān addressed this directly:

وَلَا تَقْتُلُوا أَوْلَادَكُمْ خَشْيَةَ إِمْلَاقٍ ۖ نَحْنُ نَرْزُقُهُمْ وَإِيَّاكُمْ ۚ إِنَّ قَتْلَهُمْ كَانَ خِطْئًا كَبِيرًا
And do not kill your children for fear of poverty. We provide for them and for you. Indeed, killing them is a great sin. (17:31)
And regarding the burying of infant girls:

وَإِذَا الْمَوْءُودَةُ سُئِلَتْ • بِأَيِّ ذَنبٍ قُتِلَتْ
And when the girl who was buried alive is asked — for what sin she was killed. (81:8–9)
The Prophet addressed shirk. He addressed economic injustice. He addressed sexual immorality. He addressed family breakdown. He addressed tribal arrogance. He addressed the killing of children. He addressed the dysfunctional norms of his society.

Although he was sent to all mankind, he did not ignore his own people’s condition.

This establishes a principle.

Prophetic reform is not selective. It is not detached. It does not ignore one’s own community in the name of universalism.

In the context of Black America, the Muslim who claims prophetic inheritance cannot ignore the social condition of his own people while focusing exclusively outward.

The prophets said, “O my people.”

They called their people to Tawḥīd.
They corrected their people’s social dysfunction.
They commanded what is right.
They forbade what is wrong.
Calling one’s community away from shirk, away from sexual immorality, away from drug abuse, away from family disintegration, away from economic injustice — this is not tribalism.

It is prophetic continuity.

The model is clear: reform begins with one’s own people, grounded in Tawḥīd, guided by revelation, and driven by mercy — not by hatred, not by division, but by responsibility.
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Collective Responsibility vs. Individual Isolation
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One of the major limitations affecting both Black American Muslims and non-Muslims is the absence of functional collectivism. We struggle to work together as a unified body. Instead, we often adopt a hyper-individualistic framework rooted in Eurocentric social philosophy — a mindset that prioritizes personal autonomy over communal strength.

Meanwhile, many other ethnic and cultural groups organize collectively around shared religion, economic structures, political interests, and long-term communal strategy. They build together. They fund together. They protect together. They strategize together.

The Qur’an does not promote isolated spirituality. It commands structured cooperation.

وَتَعَاوَنُوا عَلَى الْبِرِّ وَالتَّقْوَىٰ وَلَا تَعَاوَنُوا عَلَى الْإِثْمِ وَالْعُدْوَانِ ۚ وَاتَّقُوا اللَّهَ ۖ إِنَّ اللَّهَ شَدِيدُ الْعِقَابِ
And cooperate in righteousness and piety, but do not cooperate in sin and aggression. And fear Allah; indeed, Allah is severe in penalty. (5:2)
The verb تَعَاوَنُوا (taʿāwanū) in Arabic is a reciprocal form. It implies mutual participation. It is not an individual command. It is collective. It means to cooperate with one another — to act together in righteousness and God-consciousness.

Likewise, Allah commands unity explicitly:

وَاعْتَصِمُوا بِحَبْلِ اللَّهِ جَمِيعًا وَلَا تَفَرَّقُوا
And hold firmly to the rope of Allah all together and do not become divided. (3:103)
The word جَمِيعًا (jamīʿan) removes any ambiguity. All of you together. Not separately. Not in factions. Not in ego-driven silos.

Division weakens strength:

وَلَا تَنَازَعُوا فَتَفْشَلُوا وَتَذْهَبَ رِيحُكُمْ وَاصْبِرُوا ۚ إِنَّ اللَّهَ مَعَ الصَّابِرِينَ
And do not dispute and lose courage, and your strength would depart; and be patient. Indeed, Allah is with the patient. (8:46)
Internal conflict leads to collective failure.

Allah even describes disciplined unity with structural imagery:

إِنَّ اللَّهَ يُحِبُّ الَّذِينَ يُقَاتِلُونَ فِي سَبِيلِهِ صَفًّا كَأَنَّهُم بُنْيَانٌ مَّرْصُوصٌ
Indeed, Allah loves those who fight in His cause in ranks as though they are a firmly joined structure. (61:4)
A structure that is firmly joined does not function as scattered bricks.

The Qur’an reinforces communal worship and collective discipline:

وَأَقِيمُوا الصَّلَاةَ وَآتُوا الزَّكَاةَ وَارْكَعُوا مَعَ الرَّاكِعِينَ
And establish prayer, give zakāh, and bow with those who bow. (2:43)
The command is not merely “pray.” It is “bow with those who bow.” Participate in collective submission.

And Allah states:

إِنَّمَا الْمُؤْمِنُونَ إِخْوَةٌ
The believers are but brothers. (49:10)
Brotherhood implies responsibility, alliance, shared burden, and mutual defense.

The deficiency in collectivism within segments of the Black American community — Muslim and non-Muslim — is not merely social; it is strategic. Without structured cooperation, economic advancement stalls. Political leverage weakens. Social reform fractures.

The Qur’anic model demands:

• Cooperation in righteousness together
• Refusal to cooperate in corruption together
• Unity upon divine guidance together
• Structured worship together
• Brotherhood as a lived reality
Collectivism in Islam is not cultural nationalism. It is a covenantal responsibility.

When Allah commands cooperation, unity, discipline, and brotherhood, He is outlining a blueprint for social strength.

Individualism without a collective structure produces fragmentation.

The Qur’an calls for organized righteousness.

The Danger of Division and the Obligation of Reconciliation

Just as the Qur’an commands collective cooperation, it also delivers a serious warning against division, sectarianism, and internal conflict. Division is not a minor weakness. It erodes spiritual authority, dissolves social power, and destabilizes entire communities. A divided people cannot sustain momentum, cannot defend themselves properly, and cannot build lasting institutions.

Allah warns clearly against becoming a fractured community after clarity has already been established:

وَلَا تَكُونُوا كَالَّذِينَ تَفَرَّقُوا وَاخْتَلَفُوا مِن بَعْدِ مَا جَاءَهُمُ الْبَيِّنَاتُ ۚ وَأُولَٰئِكَ لَهُمْ عَذَابٌ عَظِيمٌ
And do not be like those who became divided and differed after clear proofs had come to them. For them is a great punishment. (3:105)
Notice the sequence: proof came first. Clarity came first. Guidance came first. Yet division followed. The warning here is that fragmentation after knowledge carries consequences. It is not an innocent disagreement; it is rebellion against unity after truth has been made clear.

Allah further says:

إِنَّ الَّذِينَ فَرَّقُوا دِينَهُمْ وَكَانُوا شِيَعًا لَّسْتَ مِنْهُمْ فِي شَيْءٍ
Indeed, those who divide their religion and become sects — you are not associated with them in anything. (6:159)
Sectarian fragmentation contradicts the very foundation of divine unity. Tawḥīd demands cohesion. When religion becomes a factional identity, ego replaces obedience.

But what happens when disagreement escalates into physical confrontation? The Qur’an does not permit passive observation. It provides a structured and disciplined method of resolution.

وَإِنْ طَائِفَتَانِ مِنَ الْمُؤْمِنِينَ اقْتَتَلُوا فَأَصْلِحُوا بَيْنَهُمَا
And if two groups among the believers fight, then make peace between them. (49:9)
The first obligation is reconciliation. Not abandonment. Not neutrality. Not choosing sides based on loyalty. The command is to intervene and restore peace.

Allah emphasizes the principle further:

وَالصُّلْحُ خَيْرٌ
And reconciliation is better. (4:128)
Peace is superior to prolonged hostility. Reconciliation is not weakness; it is strength under control.

However, if one party refuses reconciliation and continues in transgression, the Qur’an does not permit disorder to spread unchecked:

فَقَاتِلُوا الَّتِي تَبْغِي حَتَّىٰ تَفِيءَ إِلَىٰ أَمْرِ اللَّهِ
Then fight the one that transgresses until it returns to the command of Allah. (49:9)
This is not chaos. It is a disciplined correction. The purpose is not revenge. The purpose is restoration of justice and return to divine command.

And if the transgressing party returns and complies:

فَإِنْ فَاءَتْ فَأَصْلِحُوا بَيْنَهُمَا بِالْعَدْلِ وَأَقْسِطُوا ۖ إِنَّ اللَّهَ يُحِبُّ الْمُقْسِطِينَ
Then, if it returns, make reconciliation between them with justice and act equitably. Indeed, Allah loves those who are just. (49:9)
Justice governs reconciliation. The oppressor must correct his wrongdoing. The wronged must be restored. Equity must replace hostility.

This Qur’anic model does not allow communities to fracture unchecked. It establishes responsibility: when believers conflict, others must intervene; when peace is possible, it must be pursued; when oppression persists, it must be restrained; and when reconciliation is achieved, it must be grounded in justice.

In the absence of this framework, communities collapse from within. Rivalry replaces cooperation. Ego replaces discipline. Factions replace brotherhood.

For the Black American Muslim community — and the broader Black community — the lesson is unmistakable. Collective strength requires structured conflict resolution. It requires intervention when disputes arise. It requires justice, not favoritism. It requires reconciliation, not silent division.

Division weakens. Reconciliation strengthens.

Allah commands unity. Allah commands justice. Allah commands reconciliation.

Collective Discipline and the Consequences of Silence

When Allah speaks in Sūrah al-Ḥujurāt about two groups of believers falling into conflict, He is not merely giving conflict-management advice. He is establishing a principle of collective discipline. Unity is not sentimental. It is structured.

Allah says:

وَإِنْ طَائِفَتَانِ مِنَ الْمُؤْمِنِينَ اقْتَتَلُوا فَأَصْلِحُوا بَيْنَهُمَا
And if two groups among the believers fight, then make peace between them. (49:9)
The first obligation is reconciliation — ṣulḥ. The community is commanded to intervene, not observe. We are not permitted to remain neutral when internal conflict threatens collective stability. Reconciliation is better:

وَالصُّلْحُ خَيْرٌ
And reconciliation is better. (4:128)
But Allah does not stop there. If one group refuses peace and persists in wrongdoing, the Qur’an commands collective enforcement:

فَقَاتِلُوا الَّتِي تَبْغِي حَتَّىٰ تَفِيءَ إِلَىٰ أَمْرِ اللَّهِ
Then fight the one that transgresses until it returns to the command of Allah. (49:9)
This is not chaos. It is preservation of order. It is disciplined correction. The goal is not destruction — it is return. It is compliance with divine command for the sake of collective strength.

If the transgressing party returns, justice must govern the reconciliation:

فَإِنْ فَاءَتْ فَأَصْلِحُوا بَيْنَهُمَا بِالْعَدْلِ وَأَقْسِطُوا ۖ إِنَّ اللَّهَ يُحِبُّ الْمُقْسِطِينَ
Then, if it returns, make reconciliation between them with justice and act equitably. Indeed, Allah loves those who are just. (49:9)
This framework teaches that unity sometimes requires correction. When one faction harms the collective good, disciplined resistance protects the whole.

The Qur’an further illustrates collective responsibility in the story of Banī Isrā’īl and the violation of the Sabbath.
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Allah says:

وَاسْأَلْهُمْ عَنِ الْقَرْيَةِ الَّتِي كَانَتْ حَاضِرَةَ الْبَحْرِ إِذْ يَعْدُونَ فِي السَّبْتِ إِذْ تَأْتِيهِمْ حِيتَانُهُمْ يَوْمَ سَبْتِهِمْ شُرَّعًا وَيَوْمَ لَا يَسْبِتُونَ لَا تَأْتِيهِمْ ۚ كَذَٰلِكَ نَبْلُوهُم بِمَا كَانُوا يَفْسُقُونَ
And ask them about the town by the sea — when they transgressed concerning the Sabbath, when their fish came to them openly on their Sabbath day, and did not come to them on the day they had no Sabbath. Thus did We test them because they were defiantly disobedient. (7:163)
The people divided into groups. One group violated the command by setting traps for the fish. Another group warned them and forbade the wrongdoing. A third group questioned the value of advising them.

Allah says:

وَإِذْ قَالَتْ أُمَّةٌ مِّنْهُمْ لِمَ تَعِظُونَ قَوْمًا اللَّهُ مُهْلِكُهُمْ أَوْ مُعَذِّبُهُمْ عَذَابًا شَدِيدًا ۖ قَالُوا مَعْذِرَةً إِلَىٰ رَبِّكُمْ وَلَعَلَّهُمْ يَتَّقُونَ
And when a group among them said, “Why do you advise a people whom Allah will destroy or punish severely?” They said, “To be absolved before your Lord and that perhaps they may fear Him.” (7:164)
The group that enjoined what is right understood their responsibility before Allah.

Then Allah clarifies the outcome:

فَلَمَّا نَسُوا مَا ذُكِّرُوا بِهِ أَنجَيْنَا الَّذِينَ يَنْهَوْنَ عَنِ السُّوءِ وَأَخَذْنَا الَّذِينَ ظَلَمُوا بِعَذَابٍ بَئِيسٍ بِمَا كَانُوا يَفْسُقُونَ
So when they forgot what they had been reminded of, We saved those who forbade evil and seized those who wronged with a miserable punishment because they were defiantly disobedient. (7:165)
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And Allah says:

فَلَمَّا عَتَوْا عَن مَّا نُهُوا عَنْهُ قُلْنَا لَهُمْ كُونُوا قِرَدَةً خَاسِئِينَ
So when they persisted in what they had been forbidden, We said to them, “Be apes, despised.” (7:166)
Those who committed the violation were transformed. Those who forbade evil were saved. The lesson is clear: silence in the face of corruption is dangerous. Enjoining what is right and forbidding what is wrong is protection.

For the Black American Muslim community — and the broader Black community — the implication is serious. Social dysfunction cannot be ignored. Internal conflict cannot be left unattended. Harmful behavior that weakens the collective must be addressed.

Unity is not passive agreement. It is an active responsibility.

If we desire collective strength, we must practice collective accountability.

Individual Responsibility as the Foundation of Collective Strength

Collective reform does not begin in crowds. It begins with individuals fulfilling their obligations before Allah. A community becomes strong when its members take personal responsibility for truth, correction, and moral discipline.

The Messenger of Allah ﷺ said:

“Whoever among you sees an evil, let him change it with his hand. If he is unable, then with his tongue. And if he is unable, then with his heart — and that is the weakest of faith.” (Ṣaḥīḥ Muslim)

This hadith establishes tiers of responsibility. Action comes first when possible. Speech comes second. Internal rejection is the minimum standard of faith. Silence with approval is not an option.

This individual duty strengthens the collective. When each person corrects wrongdoing within their capacity, corruption cannot spread unchecked. Reform is not outsourced to leaders alone; it is distributed across the community.
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Allah also commands personal guardianship over one’s household:

يَا أَيُّهَا الَّذِينَ آمَنُوا قُوا أَنفُسَكُمْ وَأَهْلِيكُمْ نَارًا وَقُودُهَا النَّاسُ وَالْحِجَارَةُ
O you who believe, protect yourselves and your families from a Fire whose fuel is people and stones. (66:6)
The command begins with the self — “protect yourselves” — and then extends outward to the family. Reform begins at the smallest unit. A disciplined household contributes to a disciplined community.

When individuals fulfill their obligations — correcting wrong, commanding right, safeguarding their families, maintaining prayer, honoring contracts, and fearing Allah — the collective benefits.

A strong community is not built merely by slogans about unity. It is built by individuals who uphold truth consistently.

Individual accountability produces collective stability.

When each person performs their duty before Allah, the entire body becomes stronger.
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The Absence of African-American Muslim Leadership in Contemporary America
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Introduction

The question of leadership in the African-American Muslim community is both pressing and underexplored. Historically, African-American Muslims played visible and influential roles not only within Muslim spaces but also in broader struggles for justice, particularly during the civil rights era. Figures such as Malcolm X and Imam Warith Deen Muhammad, though differing in theology and methodology, were widely recognized as leaders who shaped the discourse of their time. Today, however, a troubling absence of comparable figures is evident. While the African-American Muslim community has produced many individuals with advanced religious education and access to global Islamic scholarship, their presence in activism and community leadership appears significantly diminished.

This paper seeks to address the following questions:

Why are there no Muslim leaders in the Black community today who mirror the impact of those in the past?

What restrictions, internal and external, prevent African-American Muslim leaders from being active voices for their people?

How has the model of leadership shifted from grassroots activism to an inward, masjid-centered approach that lacks broader social engagement?

Historical Context of Black Muslim Leadership

In the mid-20th century, African-American Muslim figures emerged as powerful voices for justice. Malcolm X, despite not having advanced Islamic credentials, became one of the most influential leaders of his generation. His articulation of Black dignity, independence, and resistance to oppression resonated with Muslims and non-Muslims alike, across racial and national boundaries.

Similarly, Warith Deen Muhammad transitioned many former members of the Nation of Islam into Sunni Islam, providing an alternative spiritual and social vision. Despite disagreements about his theological positions, he remained a recognized leader whose name was familiar even to non-Muslim African-Americans. This generational memory is evidenced by elders — such as those who recall his speeches from the 1960s and 1970s — testifying to his impact on Black America.

These leaders, though differing in knowledge and methodology, were united by one essential characteristic: they were not confined to the masjid. Their work connected directly with the struggles of Black people in the streets, in prisons, and in the broader society.

Divergent Paradigms: Malcolm X and Martin Luther King Jr.

A vital part of this discussion is the clear difference between the approaches of Malcolm X and Martin Luther King Jr.

Malcolm X rejected Martin Luther King Jr.’s vision of integration. He argued that inclusion without independence would keep Black people weak and dependent. Malcolm believed that Black communities must build their own institutions, develop their own wealth, and claim their own dignity, rather than simply seeking a place at the table of the existing system.

In contrast, Dr. King envisioned interracial unity and integration into existing structures, but Malcolm saw that as a trap if it lacked power, ownership, and self-determination.

This is not just a matter of history. It is a lesson for today. As Dr. Claude Anderson (a Christian scholar of Black economics) explained, Martin Luther King Jr.’s vision of inclusion could not resolve the deeper issue: the lack of economic infrastructure for Black people. Dr. Anderson openly stated that he found Malcolm X’s approach more compelling, because Malcolm X insisted on independence and power.

Implication for Muslims: This contrast is central for African-American Muslims. Today’s Muslim leaders have immense religious knowledge but often follow a model closer to King’s integrationist approach — seeking acceptance within the broader framework but lacking real independence, grassroots action, and institutional power. The Malcolm model, on the other hand, requires public presence, economic development, and fighting alongside the oppressed in tangible ways.

The Contemporary Condition of African-American Muslim Leadership

In contrast, the present African-American Muslim landscape is characterized by a proliferation of educated students of knowledge. Many have studied at Islamic universities in Saudi Arabia, Egypt, Yemen, and other parts of the Muslim world, returning with advanced degrees in Islamic sciences. Their knowledge often surpasses that of past leaders in terms of formal training and religious sciences.

Yet, paradoxically, this increase in knowledge has not translated into increased activism. These leaders are largely confined to masjids and Islamic centers. Their da’wah is limited to lectures, classes, and social media platforms. While beneficial in religious education, such methods fail to engage with the pressing realities of Black communities in America.

This disconnection has created a leadership vacuum. Despite having shaykhs and students of knowledge, African-American Muslims lack public figures who can influence political, social, and cultural realities in the same way earlier leaders did. The activism of today’s scholars is limited in scope, often reduced to offering shahadahs, running da’wah tables, distributing food donations, or producing online lectures.

Restrictive Models of Leadership

One reason for this decline in visible leadership lies in the adoption of foreign models of religious authority. In the Muslim world, shaykhs often function within controlled religious institutions. They are rarely activists, and many deliberately avoid involvement in political or social struggles. Their primary roles involve teaching, issuing fatwas, and supporting the religious framework sanctioned by the state.

When African-American Muslims adopt this model, they unintentionally restrict their leadership to the masjid. They imitate the structure of Arab religious institutions without recognizing that such structures are tied to very different historical and political realities. In America, where systemic racism, police brutality, and poverty affect millions of Black people, such a model proves insufficient.

The absence of activism among African-American Muslims, therefore, is not merely personal but structural. It reflects a misplaced attempt to transplant a foreign religious culture into a context where leadership requires public engagement, advocacy, and visible defense of the oppressed.

Consequences of Inward-Focused Leadership

This retreat into the masjid has serious consequences. When crises strike — such as the COVID-19 pandemic, the closure of masjids, or the protests following the murder of George Floyd — many African-American Muslim leaders were absent from the public square. With their platforms tied solely to masjid life, their voices fell silent when masjids closed.

Meanwhile, the realities of the streets continued to affect Black Muslims and non-Muslims alike: police brutality, systemic inequality, mass incarceration, and poverty. Communities that once looked to religious leaders for guidance found them largely absent. Without leaders willing to address these urgent realities, Islamic teaching risks becoming disconnected from the lived experiences of the people.

The Example of Historical Islamic Expansion

History provides lessons that highlight the importance of connecting with oppressed peoples. When Islam entered Egypt and North Africa, the Sahaba and Tabi‘un allied themselves with the oppressed communities under Byzantine rule. Their solidarity with marginalized groups facilitated both the spread of Islam and the downfall of oppressive systems.

Likewise, when Muslims entered Spain from North Africa, they connected with oppressed Christians and Jews, winning allies and establishing influence. The success of Islam in these regions was tied directly to Muslim engagement with the struggles of ordinary people.

By contrast, contemporary African-American Muslim leadership often fails to embody this prophetic and historical model. Rather than allying with the oppressed, many restrict their da’wah to insular Muslim spaces, disconnected from the struggles of the people they should serve.

The Challenge of Identity and Assimilation

Another dimension of the problem lies in identity. Many African-American Muslims unconsciously distance themselves from their Black identity, adopting attitudes from Arab cultures that carry dismissive or even racist views toward Black people. In doing so, they alienate themselves from the very communities they should be leading.

This creates a contradiction: while Islam is growing in America, especially among Black people, the leadership remains detached from Black realities. Converts who enter Islam may quickly find themselves in masjids that do not recognize or address their lived struggles. Over time, this disconnect risks disillusionment, stagnation, and even departure from Islam altogether.

The Question of Social Responsibility

The central question remains: Where are the African-American Muslim leaders who will address poverty, crime, systemic racism, and political marginalization? Where are those who will stand in the streets alongside the people, as Malcolm X once did, without fear of imprisonment or death?

Relying on immigrant organizations such as ISNA, ICNA, or Yaqeen Institute is insufficient. These institutions were not founded to address the unique struggles of Black America. Their missions, often rooted in immigrant concerns and economic integration, do not prioritize the liberation or empowerment of African-American communities.

Therefore, the responsibility falls upon African-American Muslims themselves. Leadership must emerge from within, rooted in both Islamic knowledge and grassroots activism.

Conclusion: Toward a Model of Action-Oriented Leadership

The African-American Muslim community today faces a crisis of leadership. On one hand, it possesses an unprecedented number of educated scholars and students of knowledge. On the other, it suffers from a lack of activists who can connect with the struggles of ordinary Black people.

If leadership remains confined to masjids and social media platforms, it will fail to address the pressing realities of the community. Knowledge without action becomes stagnant. Preaching without engagement loses its relevance.

History demonstrates that Islam spread and flourished when Muslims aligned with the oppressed and acted as agents of justice. The African-American Muslim community must rediscover this model of leadership. Without it, the disconnection between religious teaching and social reality will only widen, leaving future generations without the guidance and representation they desperately need.

––––––––
[image: ]


Author’s Reflection

For those who have an issue with me addressing Black social issues in the Muslim community, for those who blur the line between truth and anti-Blackness within the Muslim community, and for those Black African American Muslims who are full of self-hate and refuse to address Black social issues, and those Black African American Muslims who fear the System and remain silent — listen to the words of our Prophet ﷺ about his Prophethood and his lineage.

At the Battle of Ḥunayn, when many of the Muslims fled in fear, the Prophet ﷺ stood firm and declared:

أنا النبي لا كذب، أنا ابن عبد المطلب

“I am the Prophet, no lie! I am the son of ‘Abdul-Muṭṭalib.”

(Saḥīḥ al-Bukhārī 4317, Muslim 1775)

He reminded them of his divine mission and his lineage. He stood tall in a moment of weakness for the community, claiming his identity with courage and certainty.

As Black American Muslims, we must learn from this. Our history in this land has been scarred by slavery, racism, and systemic oppression. Too often, we are told to silence our issues in the name of “unity” — but in reality, that silence often serves anti-Blackness. Some of us even internalize that poison, turning away from our own people’s struggles.

But the Sunnah is to stand firm in your identity. The Prophet ﷺ was not ashamed to declare who he was and where he came from. Neither should we be ashamed of being both Black and Muslim. Our lineage may not be Abdul-Muṭṭalib, but it includes Bilāl ibn Rabāḥ (رضي الله عنه), the trusted companion, the first mu’adhdhin, and a Black man honored by the Prophet ﷺ himself.

So when racism, fear, or self-hate tries to make us shrink, remember the example at Ḥunayn: Stand tall. Declare who you are. Know that Allah has honored you with Islam — and never let anyone shame you out of addressing the truth.
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How the Black Conscience Imams in the Black Muslim Community Failed Their Muslim Community
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Introduction

The history of Islam in Black America is a story of resilience, transformation, and the search for dignity in the face of oppression. At the heart of this history lies the figure of the Imam, the spiritual and communal leader tasked with guiding Muslims toward moral integrity, religious devotion, and collective empowerment. For Black Muslims, this role was charged with even greater weight, as the Imam stood at the intersection of faith, identity, and survival in a hostile society.

Yet, when we examine this history critically, we are forced to confront a sobering reality: many of the Imams who claimed the mantle of Black Conscience failed their Muslim communities. Rather than nurturing and defending the believers entrusted to them, too many abandoned their responsibilities, compromised their principles, or reduced leadership to ritual without vision.

The Role of the Imam in the Muslim Community

Traditionally, the Imam is expected to serve not only as a prayer leader but as a shepherd of the faithful — a teacher, counselor, and protector of the community. Within the Black Muslim context, this role carried an added dimension: to cultivate a uniquely Black Muslim identity that preserved dignity in the face of racism, while grounding believers firmly in Islamic principles.

This meant teaching Islam with clarity, providing moral guidance, defending the vulnerable, and building institutions that could sustain the community. It meant modeling piety while also embodying courage. Above all, it required a deep accountability to the Muslim community itself, for the Imam’s first responsibility is to those who stand behind him in prayer.

The Failures of Leadership

Despite these expectations, many Black Conscience Imams faltered. Their failures manifested in several ways:

	Neglect of Spiritual Guidance – Instead of nurturing the faith of their congregants, some reduced Islam to outward rituals or empty slogans. Sermons often repeated clichés rather than addressing the real spiritual and social struggles Muslims faced. Many failed to guide youth struggling with faith, identity, or systemic pressures, leaving them vulnerable to disillusionment.


	Authoritarian Leadership – Some Imams treated their role as a position of power rather than service. Instead of consultation and shared responsibility (shura), they demanded blind obedience. This created environments of control, fear, and stagnation, where the growth of the community was stifled.


	Worldly Compromises – Too many sought legitimacy through political connections, state approval, or financial gain. In doing so, they silenced themselves on injustices affecting their own Muslim congregations — from surveillance and profiling to economic marginalization. The prophetic voice of Islam was muted in exchange for institutional comfort.


	Moral Failures – Some betrayed the very ethical standards they preached, through corruption, exploitation, or personal misconduct. These failures not only damaged individual communities but also discredited Islam in the eyes of many who were seeking authentic spiritual leadership.


	Failure to Build for the Future – Instead of cultivating young leaders, many Imams kept authority tightly in their own hands. When they passed away or were discredited, communities collapsed because no strong, educated, principled leadership had been nurtured to carry the torch forward.


Consequences for the Muslim Community

The failure of these Imams had devastating consequences. Instead of being sanctuaries of faith and guidance, many mosques became irrelevant to the daily lives of Black Muslims. Members drifted away, disillusioned by hypocrisy or neglect. Youth turned elsewhere for meaning — sometimes toward destructive alternatives, sometimes toward other movements that seemed more alive to their struggles.

Worse still, the gap left by weak or compromised leadership meant that Islam’s transformative potential within the Black community was stunted. Where the mosque should have been a fortress of faith, family, and resistance, it too often stood silent or empty.

The Missed Prophetic Example

Islamic history offers countless examples of leaders who embodied sincerity, courage, and sacrifice. The Prophet Muhammad (peace be upon him) described leadership as a responsibility, not a privilege. The Imam was to be the first servant of his people, accountable before God for how he guided the flock.

By failing to uphold this standard, many Black Conscience Imams betrayed the very essence of their role. Instead of protecting their communities, they often exposed them to disunity, stagnation, or decline. Their failure was not only institutional but spiritual: a neglect of the sacred trust of amana (trust) that comes with leading believers.

Toward Renewal and Accountability

Criticism, however, is not hopelessness. If the history of failure teaches us anything, it is that the Muslim community cannot afford to entrust its future blindly to leaders without accountability. Renewal begins with demanding integrity, knowledge, and service from Imams. It requires training leaders who are rooted in the Qur’an and Sunnah, but also deeply aware of the social realities facing Black Muslims in America.

It also requires communities themselves to awaken. The Black Conscience must not remain in the hands of leaders alone; it must be a shared project of faith and justice. Only then can mosques return to their prophetic role as centers of guidance, dignity, and transformation.

Conclusion

In conclusion, the tragedy of the Black Conscience Imams is not simply that they failed as individuals, but that their failure left generations of Muslims without the guidance and protection they desperately needed. By neglecting their trust, compromising their principles, and prioritizing themselves over their people, they weakened the very communities they were meant to uplift.
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Yet, in recognizing this failure, there lies an opportunity. The call today is for a new generation of leadership — accountable, principled, and rooted in faith. For the Black Muslim community to thrive, it must no longer tolerate complacency or corruption. Instead, it must insist upon leaders who live by conscience, uphold justice, and serve their people with humility and courage.
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The Failure of the Black Conscience Imams in the African American Muslim Community – Part Two
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The condition of the African American Muslim community must be examined critically if we are to understand the crisis of leadership that defines our present moment. This essay continues the discussion on the failure of the so-called “Black conscience Imams,” those men who occupy positions of religious authority in the African American Muslim community but who, despite their training, education, and resources, have failed to meet the urgent needs of their people. The matter is not small, nor is it confined to theological disputes; it strikes at the heart of what leadership in Islam is meant to be, and how leadership has historically manifested in the lives of oppressed peoples.

In the past, leadership within the African American Muslim community had a different character. Figures such as Malcolm X, though not formally trained in the Islamic sciences, were recognized as leaders not only among Muslims but among the wider Black community.

Malcolm X was visible, courageous, and uncompromising in his commitment to justice. He named the systems of oppression plainly and without hesitation, whether that oppression was racial, political, or economic. His speeches transcended the walls of the mosque and reached into the broader struggles of African Americans in the United States. Similarly, Warith Deen Muhammad, though different in theology and orientation, represented a leader whose name and presence were widely recognized. Even the Nation of Islam, with its theological shortcomings, produced figures who commanded respect and visibility.

These men were leaders because they connected directly to the condition of the people. They were not isolated figures known only within their mosques; they were national voices, household names, and symbols of resistance. The fact that an elderly Christian woman—my own mother—knows Malcolm X and Warith Deen Muhammad testifies to the degree to which these leaders transcended the boundaries of religious community. They were known because they stood at the intersection of faith and social struggle. Their leadership, while imperfect, embodied a principle that lies at the very heart of Islam: to speak truth to power and to defend the oppressed.

By contrast, the contemporary African American Muslim leadership has largely withdrawn from this model. Today, there exists a cohort of imams and students of knowledge who have studied extensively in Saudi Arabia, Egypt, and other centers of Islamic learning. They possess credentials, fluency in Arabic, and mastery of the religious sciences that earlier leaders never had. On paper, they should be more prepared than Malcolm X ever was to lead the Muslim community. And yet, in practice, they are almost entirely absent from the pressing struggles of African Americans.

The contemporary imam, for all his knowledge, has limited himself to ritual instruction. He is found teaching prayer, fasting, Qur’anic recitation, and the rules of purification. While these are important and necessary elements of Islam, the religion has never been confined to ritual. From its very inception, Islam was a movement that transformed societies, liberated the oppressed, and confronted injustice. To reduce it to ritual alone is to hollow out its revolutionary spirit. The imams who restrict themselves in this way, intentionally or not, perpetuate the silencing of Islam’s liberating power in the African American context.

Islam has never been a religion divorced from social justice. When Muslims entered Egypt, they did so not as mere conquerors but as liberators of a population long oppressed by Roman rule. Heavy taxation and social marginalization under the Byzantine regime had crushed ordinary Egyptians, and the arrival of Islam alleviated those burdens. Similarly, when Muslims entered Spain, they brought relief to populations who had been living under oppressive rulers. These moments in history remind us that Islam has always aligned itself with the oppressed, with those who bore the weight of unjust systems. The Qur’an commands Muslims to stand firmly for justice, even against themselves, their kin, or the powerful of society.

If Islam could be a force of liberation for the Egyptians against the Romans, if it could relieve oppressed peoples in Spain, then how is it possible that Islam in America today has been reduced by its leaders to private rituals and academic lectures? How is it that the very imams who have been trained in the traditions of justice and liberation are silent in the face of mass incarceration, police brutality, systemic racism, generational poverty, and educational neglect? Their silence is not merely a personal shortcoming. It is a betrayal of both their people and their faith.

The prophetic mission was never confined to worship alone
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