ISLAMIC
INSIGHT

JOURNAL OF ISLAMIC STUDIES
Vol. 8 No.1 2025

AN £

DARUL HUDA
ISLAMIC UNIVERSITY



[ISLAMIC
INSIGHT



EDITORIAL TEAM

Editor-in-chief
Dr. Bahauddeen Muhammed Nadwi

Vice Chancellor, Darul Huda Islamic University, ve@dhiu.info

Associate Editor

Dr. Suhail Hidaya al-Hudawi
Dean, Kulliyyah of Qur’an and Sunnah, DHIU, suhailhidaya@dhiu.in

International Advisory Board

Dr. Abdul Kabir Hussain Solihu,
Professor, Department of Religions,
History and Heritage Studies, Kwara
State University
abdulkabir.solihu@kwasu.edu.ng

Dr. Abdul Sami’ Mohammed Al Anees
Professor of Hadith and its Sciences,
College of Sharia and Islamic Studies,
University of Sharjah
dranis@sharjah.ac.ae

Dr. Anis Malik Thoha,

Rector, UNISSULA University, Jalan
Raya Kaligawe, Km 4 Semarang, 50112
Jawa Tengah, Indonesia
anismalik.t@unissula.ac.id

Dr. Bilal Kuspinar,

Professor, Department of Philosophy,
Necmettin Erbakan University, SBBF,
Konya, Turkey
bkuspinar@konya.edu.tr

Dr. Ebrahim Moosa

Professor of Islamic Studies, Keough
School of Global Affairs, University of
Notre Dame, 1010 Jenkins Nanovic
Halls, Notre Dame, Indiana 46556-5677,
USA

emoosal@nd.edu

Dr. Francis Robinson

Professor, Dept. of History, Royal
Holloway, University of London, Egham
TW20 0EX, England
F.Robinson@rhul.ac.uk

Dr. Ibrahim Zein

Professor, College of Islamic Studies,
Hamad Bin Khalifah University,
Qatar Foundation, Qatar
izain@hbku.edu.qa

Dr. Israr Ahmed Khan

Professor, faculty of Islamic studies
Social Sciences University of Ankara,
Turkey

israr.khan@asbu.edu.tr

Dr. Mohamed El-Tahir El-Mesawi,
Professor, Dept. Of Figh and Usul al-
Figh, International Islamic University
Malaysia, Kuala Lumpur, Malaysia
mmesawi@iium.edu.my

Dr. Osman Bakar,

Rector, International Islamic University
Malaysia

Kuala Lampur
osmanbakar@iium.edu.my

Dr. Stephen F. Dale

Professor, Dept. of History, Ohio State
University, 106 Dulles Hall, 230 Annie
& John Glenn Avenue, Columbus OH,
43210-1367, USA

dale. 1@osu.edu

Dr. Wael B. Hallaq

Professor in the Humanities, Columbia
University, 401 Knox Hall, MC9628
606 West 122nd St, New York, NY
10027, USA

wh2223@columbia.edu



Editorial Board

Dr. Jafar Paramboor, Asst. Professor, Kulliyah of Education,
International Islamic University Malaysia

pjafar@jiium.edu.my

Dr. Salahudheen Kozhithodi, Asst. Professor, Department of Hadith
and Related Sciences, Darul Huda Islamic University
salahudheenk@dhiu.in

AP Musthafa Hudawi, Asst. Professor, Department of Qur’an and
Related Sciences, Darul Huda Islamic University
apmmusthafa@gmail.com

Language Editors:

Mohammed Ansuf AH, Department of Qur’an and Related Sciences,
Darul Huda Islamic University
muhammedansufl@gmail.com

Mohammed Shanid, Department of Hadith and Related Sciences, Darul
Huda Islamic University
shanidakntm@gmail.com

Book Review Editor:

Muhammed Unais Kunnakkaden, HoD, Department of Hadith and
Related Sciences, Darul Huda Islamic University
unaishidaya@dhiu.in

Layout: Muhammed Arif U



Islamic Insight Vol. 8 No. 1 (2023) (117-120)
ISSN: 2581-3269

Book Review

ISLAM AND BLACKNESS

By: Jonathan A.C Brown. London: Oneworld Publications, 2022.

Mohammed Rashid A.T>®

Jonathan A.C. Brown’s critical engagement with the themes of race
and slavery in Islamic history represents a significant contribution to
contemporary Islamic studies, particularly in addressing the recurrent
accusations of antiblackness within Islamic tradition. Brown begins
by reaffirming the foundational Islamic principle that race holds no
ontological or moral significance in the sight of God. Drawing on
Qur’anic verses such as "And of His signs is the creation of the
heavens and the earth and the diversity of your languages and colors"
(Qur’an 30:22), and prophetic traditions such as the Prophet
Muhammad’s Als final sermon declaring the equality of all races,
Brown asserts that Islamic theology is inherently anti-racist.
Distinctions among people are based solely on taqwa (God-
consciousness), not lineage, color, or ethnicity. Nevertheless, Brown
acknowledges that a gap exists between Islamic ideals and historical
Muslim practices, especially in the domains of slavery and
ethnocentric bias.

Central to Brown’s argument is the claim that race itself is
not a fixed biological reality, but rather a social construct with
shifting definitions across time and place. To articulate this, he
utilizes the phrase “people racialized as Black™ to underscore the idea
that blackness has been historically defined in relation to structures of
power and exclusion. And he also proposes that Blackness should be
capitalized to denote such a meaning. Physical features such as skin
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tone and hair texture, though real, acquire racial significance only
within particular socio political frameworks.

Brown situates the rise of antiblack narratives in the West
within a broader context of colonialism, transatlantic slavery, and
theological metaphors in Christian Europe. He notes that Western
Christianity’s symbolic associations of blackness with sin, evil, and
moral inferiority contributed to the development of enduring cultural
and religious stereotypes. These stereotypes were eventually mapped
onto global hierarchies of race, especially during the height of
European imperialism.

Brown’s discussion of colorism draws attention to a
widespread phenomenon wherein lighter skin is often valorized over
darker tones—not necessarily as a function of racial ideology, but as a
proxy for class status. In both European and Asian contexts, lighter
complexions have historically been associated with indoor leisure,
privilege, and nobility, while darker skin was linked to outdoor labor
and subjugation. While such biases are deeply entrenched in many
Muslim societies today, Brown argues that they are products of
broader cultural and economic systems rather than teachings derived
from Islamic scripture.

Brown introduces the intellectual framework of
Afropessimism, particularly its thesis that blackness occupies a
position of permanent subordination within the structure of modern
society. According to theorists like Frank Wilderson, anti-Blackness
is not merely one form of racism among others but is constitutive of
the very logic of the modern world. While Brown stops short of
endorsing Afropessimism in full, he references its insights to illustrate
the depth of structural antiblackness, including within parts of the
Muslim  world where cultural hierarchies often reinforce
discriminatory attitudes against Africans and African descendants.

One of the most pointed critiques addressed in Brown’s work
is the allegation that Islam and the Arab world have a unique and
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inherent predisposition toward the enslavement of Black Africans. He
identifies this accusation as emerging from three distinct, yet often
overlapping, ideological sources: white supremacist and conservative
Western commentators who seek to demonize Islam; Afrocentric
scholars who regard Islam as an alien, even colonial, force in Africa;
and pro-Israel public diplomacy that uses the charge of Arab slavery
to deflect from criticism of Zionism by undermining Muslim moral
authority.

Brown critiques this narrative as historically reductive and
ideologically motivated. He stresses that slavery in the Muslim world
was never race-based in the way that Atlantic chattel slavery was.
Rather, it was a multi-ethnic institution in which slaves could be
Arab, Persian, Turkic, African, or European. Furthermore, Islamic
law and ethics placed significant constraints on the treatment of
slaves and allowed for emancipation as a highly meritorious act.

Brown offers a corrective to common misconceptions by
situating early Islamic society within its proper historical context. In
pre-Islamic Arabia, slavery was not tied to skin color, but to tribal
marginality, military defeat, and economic circumstances. The
Prophet Muhammad ils:f’s early followers included many socially
marginalized individuals—such as Bilal al-Habashi (a Black
Abyssinian), Khabbab ibn al-Aratt (a non-Arab), and Suhayb al-Rom1
(of Byzantine origin)—whose loyalty and status were elevated by the
new Islamic ethos. Brown emphasizes that their marginalization was
socio-political rather than racial.

Addressing concerns over Qur’anic and hadith usage of color
metaphors, Brown explores how Arabic utilized terms like aswad
(black) and abyad (white) in both literal and figurative senses. While
“black” could connote physical features or symbolic meanings such
as sorrow or loss, “white” often connoted joy, purity, or nobility.
These associations, Brown argues, were conventional and not racially
essentialist. Early Muslim audiences did not interpret such metaphors
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as expressions of racial hierarchy, nor did they equate symbolic
whiteness with physical skin color.

Brown’s historical critique includes an examination of many
Orientalist literatures which portrays Muslim men—particularly those
of African or Arab descent—as sexually predatory and morally
degenerate. These narratives not only shaped Western perceptions of
Islam but also racialized Muslims in the global imagination. Brown
underscores how such portrayals served colonial and imperial
agendas, reinforcing both anti-Muslim and antiblack stereotypes
under the guise of civilizational critique

Jonathan A.C. Brown’s scholarship provides a vital corrective
to both internal and external misconceptions about race in Islamic
history. He carefully distinguishes Islamic doctrine from historical
practice, acknowledging the presence of racial prejudice in some
Muslim societies while insisting that such attitudes are culturally
contingent, not theologically mandated. His work contributes to the
broader effort to decolonize Islamic studies and challenge the
essentialization of Islam as a racially oppressive force. By integrating
historical analysis, linguistic insight, and critical race theory, Brown
invites scholars and students alike to engage Islam’s past with
intellectual honesty and moral clarity.



