
Islam and Anarchism

“This is one of  the fiercest books I’ve ever read. It is a call to action. 
It is conceptually rich and gives us new methodological tools for 

thinking theory and politics together. It is unrelenting in its critique of  
liberal assimilationist tendencies in diasporic and BIPOC knowledge 
production and movement organizing. Abdou is a truth-teller of  the 

highest order. Drawing together disparate geographies and thought into 
a dazzling web of  interconnectedness and dialogue, Islam and Anarchism 

proffers a kaleidoscopic vision of  what could be otherwise.”
—Jasbir Puar, author of  Terrorist Assemblages and The Right to Maim

“A passionate plea for a spiritual decolonial movement. Mohamed 
Abdou advances a vision of  Islam that is abolitionist at its core, 

reminding us that Islam has been and can still be a religion of  the 
oppressed, one that is anti-capitalist, egalitarian, anti-ableist, anti-

patriarchal, queer feminist and for Muslims and non-Muslims alike.”
—Sherene H. Razack, Distinguished Professor and Penny Kanner 

Endowed Chair, Gender Studies, UCLA

“An uncompromising queer-feminist vision of  decolonial, abolitionist, 
and anti-capitalist praxis that is keyed to the pluralistic traditions of  

Islamic spirituality and anarchic thought.”
—Iyko Day, Elizabeth C. Small Associate Professor of  English and 
Critical Social Thought, Mount Holyoke College, Massachusetts





Islam and Anarchism
Relationships and Resonances

Mohamed Abdou



First published 2022 by Pluto Press
New Wing, Somerset House, Strand, London WC2R 1LA

www.plutobooks.com

Copyright © Mohamed Abdou 2022

The right of  Mohamed Abdou to be identified as the author of  this work has 
been asserted in accordance with the Copyright, Designs and Patents Act 1988.

British Library Cataloguing in Publication Data
A catalogue record for this book is available from the British Library

ISBN 978 0 7453 4191 0 Hardback
ISBN 978 0 7453 4192 7 Paperback
ISBN 978 1 786807 14 4  PDF eBook
ISBN 978 1 786807 15 1  EPUB eBook

Typeset by Stanford DTP Services, Northampton, England



Contents

Preface vii
Acknowledgments xi
A Note on Transliteration and Translation xiv

1. Introduction: Panegyric Desert of  the Present 1
The Destructive Legacy of  (Neo)Liberalism and  

Colonial Modernity in the Production of   
Neo-Orientalist and Neo-Fundamentalist Muslim 
Subjectivities 2

A Match to a Powder Keg 14
Islām and Anarchism Are Dead: Muslim Anarchists  

in Turtle Island’s Newest Social Movements 18
Positionality: Who Is Speaking? 32
A Sum Exceeding the Whole, Everything Divided:  

The Argument Condensed 33

2.  Authoritarianism, Capitalism, and Capitalist 
Nation-States: Anarcha-Islām’s Playground and 
Ethical-Political Consciousness 40
On Decolonization and Reindigenization, and the  

Crises of  Fleeting Tahrir Moments 41
Thus Spoke God: The Method of  Anarchic Ijtihād 46
Deleuze and Guattari’s Oedipal Triad: The Nation-State  

(Daddy) – Capitalism (Mommy) – and Me/Us 56

3.  Anarcha-Islām: An Anti- and Non-Authoritarian 
Islām 72
Anarcha-Islām’s Osteological Left-Side 72
Arise: An Anti- and Non-Authoritarian Islām 83
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Introduction:  

Panegyric Desert of  the Present 

When we talk about waking people up from complicity, is to 
say that we can’t be only upset with Trump because he’s not a 
politician who sells us his policies in the most perfect way. His 
policies are bad. But many of  the people who came before him 
also had really bad policies. They just were more polished than 
he was. And that’s not what we should be looking for anymore. 
We don’t want anybody to get away with murder because they 
are polished. We want to recognize the actual policies that are 
behind the pretty face and the smile. 

Ilhan Omar, Politico Interview (March 8, 2019)

The notion of  reform is so stupid and hypocritical. Either 
reforms are designed by people who claim to be representative, 
who make a profession of  speaking for others, and they lead to 
a division of  power, to a distribution of  this new power which 
is consequently increased by a double repression; or they arise 
from the complaints and demands of  those concerned. This 
latter instance is no longer a reform but revolutionary action that 
questions (expressing the full force of  its partiality) the totality of  
power and the hierarchy that maintains it.

Gilles Deleuze (1972)1

Much of  the liberal controversy about Islam and democracy 
has really been about the West’s own antidemocratic imperial 
and domestic commitments (which denied, and in many cases 
still deny, rights to Native Americans, to blacks, to Catholics, to 
Mormons, to Jews, to Muslims, to women, to communists et al.), 
its “hatred of  democracy”, its checkered history in relation to 
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this much touted political system and its fantastical deployment 
as the very essence of  Western culture which allegedly emerged 
from the very bosom of  [Euro-American] Christianity. The 
liberal project is in effect a missionary project to convert Islam 
to the highest stage of  Christian reigning in the West, even if  this 
is carried out under the banner of  a “reformed Islam”.

Joseph A. Massad (2015, 106)2

The Destructive Legacy of  (Neo)Liberalism and Colonial 
Modernity in the Production of  Neo-Orientalist and 

Neo-Fundamentalist Muslim Subjectivities

On March 9, 2019, 37-year old Somali-American Ilhan Abdullahi 
Omar, the first hijābi-Muslim congresswoman, tweeted that news 
media outlet Politico had distorted her statements, given above, 
critiquing Barack Hussein Obama. Over the next 48 hours, both 
neoliberal news outlets, such as CNN, MSNBC, and CBC, and 
right-wing media outlets, such as Fox News, the Drudge Report, 
and Breitbart fixated on her comments that President Obama was 
a “pretty-face” responsible for “droning … countries around the 
world” and the concentration camp practice of  “caging … kids.” 
Following the outcry, the former refugee Omar, who never shies 
away from retelling her hallmark success story as an affirmation of  
the “American Dream,” deleted her so-called controversial tweet. 
Omar – an institutionalized politician who has praised the mother 
of  neoliberalism Margaret Thatcher as a role model as well as 
warmonger Madeleine Albright as an exemplary immigrant – then 
proceeded to insist she had become a victim of  “fake news.” She 
proceeded to tweet, “[No] I’m an Obama fan! I was [just] saying 
how [President] Trump is different from Obama, and why we 
should focus on policy not politics.” Omar hardly stopped there. 
She continued to openly profess and affirm her “unwavering love 
for America” and proclaimed that as a country it “was founded 
on the ideas of  justice, of  liberty, of  the pursuit of  happiness.” 
Insisting on her unquestionable allegiance to America she decried 
the hypocrisy (nifāq) of  how, “We export American exceptionalism 
… The Great America. The Land of  liberty and Justice … But 
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we don’t live those values here.” Then, on May 1, 2019, flanked 
by abolitionist Angela Davis, during one of  many rallies in her 
defense, Omar asserted in typical contradictory fashion that 
settler-colonial America, or in other words, occupied Turtle 
Island (U.S./Canada), “was founded on the history of  Native 
American genocide, on the backs of  black slaves, [that] this is 
not going to be the country of  white people.”

But which is it, “genocide” or “justice, liberty and the pursuit of  
happiness”? 

Congresswoman Omar’s contradictory statements and their 
undergirding conceptions of  positionality, history, and solidarity 
continue to simultaneously inspire and deeply trouble me. Her set-
tler-colonial politics, as for many diasporic Muslims who exhibit 
these stances, speak to the struggles, irreconcilable loyalties, and 
identity crises that Muslims face globally. The identity crisis is a 
consequence of  diasporic exile and displacement. Indeed, it is 
born out of  having to contend with rediscovering a new homeland 
and meanings relative to the notion of  “home” and “belonging,” 
while also engaging in the resettlement of  Indigenous peoples 
who continue to struggle against their ongoing genocide, the theft 
of  their land and calls for its repatriation and rematriation. The 
crisis is anchored in having to prove one’s loyalty to a nation that 
fetishizes and romanticizes its imperialist veterans that participate 
in expansionist adventurism elsewhere, while also assimilating and 
constructing a Euro-American identity and cultural formation 
‘based on the territorial dispersal and political fragmentation’ of  
Muslims.3 This book argues that this identity crisis has pre-modern 
roots that have been heightened by modernity’s advent. 

Liberalism’s effect on a majority of  diasporic Muslims in North 
America is to seek to achieve a multicultural-progressive human-
itarian utopian vision of  an “American/Canadian” belonging 
premised on interracial, gender, sexual, and class social solidarities 
and political justice pluralisms. However, in adopting liberal-pro-
gressive stances, at the expense of  more decolonial/radical social 
justice trajectories, diasporic Muslims reinforce the problematic 
notion that there is a “moderate” Islām and that there is congru-
ence between, on the one hand, patriotic allegiance to nation-states 
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that structure gender, racial, and sexual power, and on the other 
hand, ethico-political Muslim and Qur’ānic ontological/epistemo-
logical commitments. The irony is that innumerable progressives 
like Rashida Tlaib, Omar Suleiman, Dahlia Mogahed, and Linda 
Sarsour, as well as more conservative Muslims like Hamza Yusuf  
and Sherman Jackson, and others in between such as Zaid Shakir, 
market themselves as supporters of  Malcolm X and Muhammad 
Ali’s radical Black legacies, while neglecting the fact that Malcolm 
X, in particular, explicitly adopted an anti-American stance. 

Assimilation’s seductive lure, even when seemingly progressive, 
reifies the hollow mantra that diverse citizenship is an American/
Canadian value; an individualist slogan that ignores the fact that 
the very political institution of  citizenship in settler-colonial North 
America is constructed upon continuing anti-Black foundations 
and Indigenous genocide and dispossession. This identitarian for-
mation undermines core existential struggles involved in what 
W.E.B. Du Bois referred to as a “double-consciousness,” as in pos-
sessing “two souls, two thoughts, two unreconciled strivings; two 
warring ideals in one dark body.”4 Unlike much liberal-Muslim 
scholarship and its idealization of  individualist choices, represen-
tative democracy, and a politics of  rights, this book engages with 
Islamic anarchistic and radical Indigenous, Black and People of  
Color (BIPOC) social movement literatures and movements that 
argue for a politics of  responsibility anchored in direct and hori-
zontal forms of  democracy that are more egalitarian and socially 
just, with regards to both our species and its relationships to 
nonhuman life.5 It argues that the civil rights project of  reform of  
the nation-state and associated assimilationist agendas disregard 
the asymmetrical hierarchies between and within various segments 
of  domestic populations and thus “perpetuate the dangerous 
illusion that liberal politics are a refuge from right-wing racism,” 
when the truth is that the former are “constructed of  many of  
the same components and hence occlude continuities and similar-
ities with the Islamophobia of  liberal governments like Obama’s 
or Trudeau’s.”6 These reform-based political approaches ignore 
Indigenous and non-Indigenous critiques of  settler-colonization 
and the need for decolonization in addressing what Jodi Byrd refers 
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to as the geostrategic “cacophony of  struggles,” which argue that 
the quest for inclusion normalizes the colonization of  Indigenous 
nations and emboldens neocolonial/neoimperial assemblages 
acted upon predominantly Muslim societies elsewhere.7 In other 
words, the preoccupation with assimilation and civic rights in the 
U.S./Canada, and the insistence on the unapologetic congruency 
of  American/Canadian identities, actively promotes the coloniza-
tion and dispossession of  Indigenous and Black peoples within and 
elsewhere upon people of  color beyond white supremacist Empire. 

In contrast to these white-civilizational assimilationist strivings, 
liberalism’s reactive effect on orthodox Muslims is their infantiliza-
tion such that they are driven towards impotent-violent strivings 
in the name of  ushering in a totalitarian and exclusive puritanical 
“Muslim world.” This orthodox worldview informed by “con-
version or death” narratives is one that we can see in Omar Mir 
Seddique Mateen’s case in which the Euro-American concept 
of  sexuality is thrown into the mix. On June 12, 2016, in one of  
the deadliest “terror” attacks since 9/11, Mateen, a “closeted” 
Afghani-American and an employee of  G4S – one of  the world’s 
largest global security and paramilitary corporations – murdered 
49 people and injured 58 in Florida’s Orlando Pulse nightclub, 
an LGBTIQ refuge that attracts a mostly Latinx crowd. Evidence 
suggests that on account of  being unable to reconcile his sexual 
practices with his Muslim identity as well as the tension between 
the hyper-masculine expectations of  his militarized occupation 
and queer tendencies that drove him to frequent Pulse, Mateen, 
in a 911 call from Pulse’s bloodied scene, pledged allegiance to 
Abu Bakr al-Baghdadi, the now dead leader of  the Islamic State in 
Iraq and Syria (ISIS).8 From a grander Orientalist/Fundamental-
ist political standpoint both visions represent diametrical opposite 
reactionary responses along the same continuum. 

Settler-colonialism and liberal politics impact both conserva-
tive and progressive Muslims. Conservative Muslims denounce 
critical race theories, feminism, and queerness during Friday 
prayer (ṣalāt al-jumuʿah) and sermons (khuṭbahs) as Euro-American 
frameworks that are antithetical to Islām. On the other hand, lib-
eral-progressive Muslims engage in the wholesale adoption of  
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Eurocentric LGBTIQ categories, corporate pride, Euro-American 
and modern humanitarian-militarized sexual politics. This occurs 
despite transnational queer Indigenous, queer of  color, and queer 
diasporic critiques of  how strivings for assimilation erase complic-
ity in the continued genocidal and white-supremacist erasure of  
Indigenous peoples.9

Ironically, if  either the progressive or conservative Muslims 
critically studied or engaged with queer of  color critiques that 
distinguish between queer-feminist identities and practices, 
they would comprehend that since modernity’s advent we have 
all been queered by the sexual civilizationism of  Euro-America 
whether we like it or not, given the intimate geopolitical rela-
tionship between racialized perceptions of  gender and sexuality 
in settler and post-colonial societies, particularly in light of  how 
the persistent condition and project of  imperialism violently dis-
figures gendered conceptualizations of  the Other relative to land 
and nonhuman life. The forced queering of  Muslims can be wit-
nessed in the hyper-racist, gendered, and sexualized depiction in 
New York’s subways of  Osama Bin Laden anally penetrated by the 
Empire State Building, post-9/11, with the words “Empire Strikes 
Back.” This resonates with the Fundamentalist/Orientalist rep-
resentation of  9/11’s main hijacker Muhammad Atta, as well as 
Omar Mateen, as racially queered monstrous terrorist “fags” who 
debase themselves to roles supposedly assigned to women.10 The 
colonial intention of  these simulacric images is to not only associ-
ate Muslim militancy with barbaric, savage, and inferior acts, but 
also to indicate that in the absence of  women on whom they may 
enact their heteropatriarchal masculinity, Muslim militants repress 
their latent effeminate, homosexual rage and shame. 

In this sense, Pulse shooter-Mateen, as other arrivant newcom-
ers, is not only differentially racialized, but also cast and projected 
upon the hyper-visibilized and invisibilized gendered and sex-
ualized anti-Indigenous and anti-Black landscapes that inform 
Empire. Reactionary Orientalist/Fundamentalist responses are 
schizophrenic products of  the simultaneous construct of  Muslims 
as victims and perpetrators of  oppression. Both conservative and 
progressive Muslims replicate problematic colonial statist-assump-
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tions and neoliberal frameworks regarding the (in)compatibility 
between Muslim values and modern Euro-American national and 
sexual-identitarian aspirations and the competing sets of  loyalties 
they performatively engender. Conservative Muslims are ambiva-
lent to, erase, and sanitize medieval erotic Muslim literature that 
offers fluid understandings of  gender, sex, love, and sexual prac-
tices, as well as expressions of  intimacies and vulnerabilities in 
hammam (bathhouse) cultures. Examples of  this literature include 
the twelfth century Farīd al-Dīn ʿAṭṭār’s Conference of  the Birds, the fif-
teenth century ʿUmar ibn Muḥammad al-Nafzāwī’s The Perfumed 
Garden (an Arabic sex manual), the writings of  Abbasid scholar Abū 
ʿUthman ʿAmr ibn Baḥr al-Kinānī al-Baṣrī’s (Al-Jāḥiẓ) (800 AD) 
on the ways of  young men and women, ʿAli ibn Naṣr Al-Kātib’s 
tenth century Encyclopedia of  Pleasure, the Seljuk Empire’s Assem-
blies of  al-Hariri about same-sex attractions, the thirteenth century 
polymath Naṣīr al-Dīn al-Ṭūsī’s The Sultan’s Sex Potions on sexual 
stimulants and erotic sex positions.11 These demonstrate the 
openness of  medieval Muslims and jurists on subject matters cur-
rently regarded as shameful taboos. In turn, more radical Islamic 
anarchic trajectories that center on colonialism/imperialism and 
emphasize anti-statism, gender egalitarianism, and sexual ethics 
are also ignored.12 

It is critical to note the distinction here between whiteness (as 
a phenotypical racial/ethnic category) and liberal “cultures of  
whiteness,” which refers to ontological white values, conceptual-
izations of  civility and progress, as well as epistemological practices 
and paradigms. The practice of  whiteness has consistently (de)
humanized, infantilized, sweetened, feminized, exaggerated, and 
flattened the psychic life of  diverse BIPOC and is associated 
with hegemonic Eurocentric ideas and notions of  civilizational 
hierarchies (or what Lisa Lowe refers to as “colonial divisions 
of  humanity”) that continue to be internalized and exercised by 
whites and non-whites alike.13 After all, “post”-colonial subjects 
have adopted cultures of  whiteness in relationship to spiritual-
ity land and nonhuman life as individualist property. Vandalizing 
territory and land precedes if  not coincides with the disfigura-
tion of  a native people’s non-heteronormative conceptualizations 
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of  spirituality, gender/sexual ontologies/epistemologies, kinship 
structures, sovereignty, polygamy, marriage, intimacy, family, (il)
licit sexual practices, desire and vitally their non-anthropocentric 
relationship to land and communal meanings of  what constitutes 
property.14 

The (neo)liberal internalization of  “cultures of  whiteness” 
incepts within BIPOC and Muslims’ inferiority complexes 
and shame (ʿār), as well as drives them to embrace reductionist 
misconceptualizations relating to the merits of  atheism (ilhād) 
and uncritical Euro-American Christian exegetical perceptions 
regarding Euro-American secularism (ʿalmāniyya), democracy and 
human rights, which in turn they strive to emulate (taqlīd). By a similar 
token, it is this same assaultive impact of  al-haymana al-thaqāfiyyah 
al-gharbiyyah (Euro-American hegemonic cultural influence) and 
al-ʿawlama al-neo-liberaliyya al-gharbiyyah (Euro-American neoliberal 
globalization) that drives both (neo)conservative state and non-
state Muslims, who actually rely on the state, to denounce 
Euro-American foreign interventionism while also harkening 
for the prowess of  its military, economic, scientific, medicinal, 
capitalist laws, and civilizational theories of  development that cast 
rural territories as undeveloped, underdeveloped, and primitive 
towards political expansionist metropolitan superiority. Despite 
these (neo)conservative sterile longings, they equally also reject 
music, the arts, humanities, social sciences, as well as mannerisms/
attitudes and, most importantly, ethical-political social justice 
horizons, based on perceived Islamic moralistic grounds, that 
include anti-queerphobia, anti-blackness, anti-feminism, classism, 
anti-ageism, and anti-ableism that ought to be Muslim causes. 
(Neo)conservatives embark on this agenda despite anti-liberal, 
anti-racist, decolonial, and intersectional narratives by BIPOC 
as well as Muslim women of  color. In this sense, Euro-America 
has not only managed to capture and capitalize on cultivating an 
internalized sense of  Islamophobia within Muslims but rather 
also incepted within BIPOC a sense of  resentment regarding 
our own mother tongues, color of  skins, languages, spiritualities, 
cosmologies, and oral traditions. Ex-Muslims are not only content 
with leaving Islām (which they have every right to) but rather have 
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made it their mission to viciously critique Islām as if  it bears no 
redeemable qualities unlike other spiritual traditions, and do so 
in exchange for “rationalist” and new atheist, secularized, racist, 
and misogynist positions, such as those propagated by Sam 
Harris, Richard Dawkins, and Christopher Hitchens, that instead 
anthropologically pay homage to the purported superiority of  
Eurocentric scientific knowledge systems.15

The irony, as Talal Asad notes, is that these self-styled atheists 
are not rejecting “transcendent forces,” but rather are in fact (re)
making themselves subject to different transcendent forces whether 
that of  “the market,” or Euro-American nation-state citizen dis-
courses, or even a “non-religious” exalted appeal to abstract (neo)
liberal humanitarian subjectivity. As Carl Schmitt’s asserts in Polit-
ical Theology: “All significant concepts in the modern theory of  
the state are secularized religious concepts.”16 For this reason, the 
decolonial question of  spirituality and the need for distinguishing 
between the interrelated, yet distinct, Islamic concepts of  spiritu-
ality (rūḥāniyya), faith (īmān), as well as organized and unorganized 
religion (dīn), is fundamental to this book’s concerns. Spirituality is 
a central pillar of  decolonization.

M. Jacqui Alexander and others have made similar arguments 
regarding the necessity for decolonial spiritualities and that schol-
ar-activists step out of  the “spiritual closet.”17 We can find a similar 
call by Michel Foucault who states, 

What meaning is there for the men inhabiting this little corner 
of  earth, whose ground and underground are stakes in world 
strategies, when they seek, even at the price of  their own lives, 
something that we have forgotten, even as a possibility, since the 
Renaissance and the great crises of  Christianity: a political spir-
ituality. I can already hear the French laughing. But I know they 
are wrong.18 

Zahir Kazmi writes in The Limits of  Muslim Liberalism that the dis-
courses of  both (neo)liberal and (neo)conservative Islamists invest 
in political liberalism and collectively contribute to the (neo)col-
onized ground on which the meanings and names of  Islām are 
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contested.19 He also notes that this is another binary discourse of  
Muslim militancy versus Muslim liberalism, which in fact sup-
presses “more radical and creative departures in Islamic thought, 
departures that might fuel a more genuine” decolonial resur-
gence.20 As a consequence of  this destructive legacy of  liberalism 
that infiltrates mainstream and Muslim circles as well as both 
left- and right-wing politics, what is often sidelined in terms of  
the interlocking grids is the dismissal of  social justice conditioned 
by gendered coloniality and persisting neoimperial conditions in 
Euro-American and non-Euro-American societies.21 Privatizing 
religion and segregating it from politics goes against this book’s 
argument, because Islām, as arguably any idea that requisites belief  
(including Marxism and anarchism), inherently entails spiritual 
and ethical-political dimensions within it, including atheism.

Furthering the geopolitical disorientation, whether in the 
context of  diasporic Muslims in settler-colonial societies or in or 
so-called “post”-colonial Egypt, is that Muslims are theologically 
bound by the critical Islamic anti-authoritarian concept/practice 
of  Tawḥīd. Modern Muslim scholars continue to tirelessly debate 
the possibility of  being a Muslim nationalist in light of  the idea of  
Tawḥīd, which stresses that the paramount duty of  Muslims is to 
recognize and pledge allegiance to the absolute authority of  Allāh 
and not a nation, leader, tribe, or state.22 From an Islamic perspec-
tive, Tawḥīd is a fundamental ʿaqīdah (creed). Tawḥīd relies on the 
conceptualization of  God as the sole sovereign and protector of  
rights and accompanying responsibilities associated with them to 
all beings, land, and nonhuman life. Tawḥīd is the acknowledg-
ment that the only authority is that of  Allāh’s, with the association 
or deification of  any other referred to as širk (polytheism), contrary 
to what occurs nowadays in the rampant worship (ʿibādah) of  mate-
rialism, power, prestige, celebrity-influencer status, and cultural 
capital. The deification of  any other (be it through pledging 
allegiance to an authority figure, a nation-state, one’s tribal alle-
giances, or even deification of  one’s family and children) is in fact 
širk. Tawḥīd is a fundamental premise and pillar for Anarcha-Islām, 
the non-ideological interpretation of  Islām and Islamic interpre-
tation of  anarchism that this book Qurʾānically constructs using 
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a methodology I refer to as Anarchic Ijtihād. In this book, Tawḥīd 
condemns fidelity to anyone but a Creator, including one’s place 
of  birth or residence, and even whether the so-called “authority 
figure” or “ruler,” under the guise of  blind “leadership,” is referred 
to as Īmāms, sheikhs, Khulafā, mullahs, muftīs, mutakallimūn (scholastic 
theologians), ‘ulamā (religious scholars), fuqahā (jurists), qāḍīs (judges 
that are regarded as deified “experts”), or any other entity for that 
matter. 

This book builds on the work of  scholars such as Wael Hallaq, 
who argues in The Impossible State that the Prophet Muḥammad 
himself  yearned for and created an unbound community of  
Muslims and non-Muslims alike, indeed that included mono-
theistic People of  the Book (Ahl al-Kitāb), Zoroastrians, Sabeans, 
and even atheists, known as an Umma in Medina, all who were 
bound by the Medina Charter. The Umma (often mistranslated 
in the contemporary as “nation”) was to be founded upon shared 
ethical-political commitments that arguably all spiritualities and 
purported “ideologies” are or ought to be premised upon. In this 
way, even the faithless possess faith. 

In North America, progressive as well as so-called radical leftists 
continue to be informed by state-centric notions of  “culture,” 
“renaissance,” “progress,” “liberation,” “human rights,” “freedom,” 
“secularism,” “democracy,” “civilization,” “nonviolence,” “urban-
ization,” “the private/the public,” “sexuality,” “development,” 
and “progress.” These notions tend to animate what are often 
anti-spiritual and state-centered (post-)leftist social movements, 
theories, stances, and practices. This is the case, even when pro-
gressive liberals and leftists critique (neo)liberalism and condemn 
imperialism, global Orientalism, anti-blackness, Indigenous 
genocide, sexism, class-reductionism, ableism, and queerphobia. 
Often enough, the former fail to recognize (neo)liberalism’s insid-
ious effects not only through their adherence to Enlightenment 
assumptions but also a “culture of  whiteness” that whitewashes 
notions of  feminism and, queer rights.23 Another example of  this 
is “Green New Deals” which have been criticized from Indigenous 
perspectives that instead advocate for a “Red Deal,” arguing that 
the GNDs fails to undermine settler-colonialism..24


