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THE RACIAL DIVIDE: A RHETORICAL ANALYSIS OF

LOUIS FARRAKHAN’S MILLION MAN MARCH ADDRESS

Martin Andrew Bartness

University of Nebraska at Omaha
Supervisor: Dr. Deborah Smith-Howell

This study examines Louis Farrakhan’s Million Man March
address delivered on October 16, 1995, in Washington, D.C.
The address was analyzed to discover how Farrakhan responded
to an historically significant and controversial rhetorical
situation and to determine how race can be discussed in
America.

Farrakhan’s address was analyzed through an application
of Hart’s (1990) model of the rhetorical situation. The
elements of speaker, setting, audience, topic, and
persuasive field were found to have a significant impact on
what Farrakhan said during his address.

Despite Farrakhan’s explicit statements to the
contrary, analysis of the address revealed an attempt by
Farrakhan to increase his legitimacy with African Americans
beyond his audience of traditional appeal. His criticism of
whites during the address, however, called into question his
desire to bridge tﬁe racial divide between blacks and

whites. The analysis concluded it is unlikely Farrakhan or



any other figure will be received as a nationally respected
leader by large numbers of both races unless he or she
speaks to the anger, fears, and frustrations of both whites

and blacks.
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CHAPTER ONE INTRODUCTION

~™ Race relations between blacks and whites in America is
a "hot issue."™ It has been a hot issue for at least forty
years when, in the wake of the Supreme Court’s controversial
Brown v. Board of Education (1954) decision, "The Black
Revolt" began in Montgomery, Alabama (Burns & Peltason,
1966, p.168). According to Bosmajian & Bosmajian (1969),
the 1955 boycott of Montgomery’s bus system marked the
beginning of the civil rights movement, a movement
previously unable to sustain itself (p.3). The Montgomery
Bus Boycott also marshaled in the civil rights movement’s

’7%/ﬁirst charismatic }eader, Dr. Martin Luther King, founder of

" the Southern Christian Leadership Conference and leader of

non-violent resistance to the status quo of race relations
(Burns & Peltason, 1966, p.168). 1In turn, the 1960s
witnessed the organization of the Committee on Racial
Equality (CORE), the Student Non-violent Coordinating
Committee (SNCC) (Burhs & Peltason, 1966, p.168), and the
birth of the more militant "Black Power" movement (Borden,
1973, p.428), all designed to improve the social, economic,
and political plight of black Americans.

,/7%%" In 1995, race relations between blacks and whites in
America remain fractured, hostile, and fervently discussed.
Perhaps the most hotly-contested issuée of race inh America is
affirmative action. Affirmative action has received cover-

story treatment in the New York Times Magazine (1995, June



11), The Chronicle of Higher Education (1995, April 28),
Newsweek (1995, April 3), and U.S. News & World Report

(1995, February 13). In addition, well-known social
commentators such as Shelby Steele (1990), Andrew Hacker
(1992), Derrick Bell (1992), Rush Limbaugh (1993), and
Thomas Sowell (1994) have discussed the ethical dilemmas and
social effects of affirmative action policies.

It is important to recognize the issue of race has
reached far beyond affirmative action. The trial of Hall of
Fame football player O0.J. Simpson, for example, was
"transformed into a national teach-in on the gulf that
exists between black and white attitudes toward the criminal
justice system" (Smolowe, 1994). Elsewhere, Washington Post
Writers Group columnist William Raspberry charged the
American Enterprise Institute’s Dinesh D’Souza, author of
The End of Racism, with writing a book "only racists could
cheer" (1995, p.21). Similar to Murray and Herrnstein’s The
Bell Curve, in which it is argued "’Success and failure in
the American economy, . . . are increasingly a matter of the
genes that people inherit’"™ (Bruning, 1994, p.13), D’Souza
attributed the lower status of blacks in America to "’‘a
natural hierarchy of racial abilities’"™ (Raspberry, 1995,
p.21).

Other issues have illuminated the social disparities

between blacks and whites. In public education, for



example, "savage inequalities" exist between schools
attended by minorities and those predominantly attended by
whites (Kozol, 1991). In the job market, despite closing
the education gap significantly, blacks still trail whites
in employment opportunities (1995, May 22, Jet, p.60) and
median income: "the median income for White families
increased 9 percent over the past 20 years to $39,310, while
the median income of Black families remained stagnant at
$21,550" (1995, March 13, Jet, p.40). "Even among the
younger, better-educated group, in which experience ought to
be less of a variable, [blacks] work longer hours but still
make less mohey than whites do" (Roberts, 1995, pp.l&4).

“* Family structure is also less stable for black
families. According to Benson (1995), out-of-wedlock births
for African Americans increased from 23 percent to 68
percent between 1960 and 1991, whereas for whites, although
dramatic, the rate increased from 2 percent to 22 percent
(p.47). Finally, Tonry (1994) concluded that "racial
disparities in arrests, jailing, and imprisonment steadily
worsened after 1980" because of politicians’ appeals to
"anti-Black sentiments of White voters" and "harsh crime
control and drug policies that exacerbated existing racial
digparities" (p.475). Today, "Nearly 1 in every 3 black men
between 20 and 29 years of age is behind bars, on probation

or parole" (Lacayo, October 30, 1995, p.l). Clearly, then,



because race and "racism is an integral, permanent, and
indestructible component of this society" (Bell, 1992,
p.ix), the issues surrounding it are discussed far-and-wide
by figures both obscure and prominent.

?ﬁiOne of the most vocal and widely-recognized figures
weiéhing-in on the issue of race is Louis Farrakhan, the
leader of the Nation of Islam. Never one to shy from
controversy, Farrakhan has branded Judaism a "gutter" and
"dirty religion" (Meyers, 1993, p.23), lauded Hitler as a
"great man" (p.23), accepted "a $5 million gift from Libya’s
patron of terrorism, Muammar al-Qaddafi" (Brackman, 1994,
p.5), threatened to punish Washington Post reporter Milton
Coleman "with death!" and his wife with eternal damnation

(Time, 1984, April 16), charged the United States Government

with "’genocide’" against blacks (Goldzwig, 1989, p.216),
and vilified whites as "sick" and in need of burial (p.215).
Even blacks have'been ridiculed by Farrakhan, calling some
"/Uncle Toms,’" and others "’dressed-up Brooks Brothers, ‘
alligator shoe-wearing, diamond ring-wearing slaves[s]’"
(Goldzwig, 1989, p.217). It seems no one is exempt from his
inflammatory rhetoric.

The upshot of Farrakhan’s vitriol is widespread
publicity (Mack, 1994, p.34). According to a Time/CNN poll
of 504 African Americans, 73% of those surveyed were

familiar with Farrakhan -- "more than any other black



political figure except Jesse Jackson and Supreme Court
Justice Clarence Thomas" (Henry, 1994, p.22). He has
appeared on Donahue (Reed, 1991, p.l1), CNN (Berman, 1994,
p.5), Black Entertainment Television, and Arsenio Hall
(Schmuhl, 1994, p.42), to name a few, and has been the
attention of cover or feature-length stories in numerous
national publications: Newsweek (July 13, 1987; October 30,
1995), The Nation (January 21, 1991), Time (February 28,
1994; October 30, 1995), Society (September/October 1994),
Dissent (Summer 1994), and the Chicago Tribune (March 12-15,
1995). In addition, Farrakhan is a popular figure on the
lecture circuit, commanding fees of $15,000 to $20,000 per
speech (Henry, 1994, p.27). Although he typically draws
15,000 to 20,000 people to his lectures, he has been known
to attract as many as 60,000, as he did in Atlanta in 1992
}é/outdrawing the World Series (Rolland, 1995, p.379). But his
< greatest publicity coup occurred on October 16, 1995. The
Million Man March "to empower black men," envisioned by
Farrakhan and designed to attract the largest assembly ever
held in Washington, D.C., reached "far beyond the Muslim
sect’s traditional constituency for support" (Moss, 1995,
September 25, p.3A). Although the exact attendance figure
is unknown and a source of great controversy, at least
400,000 black men listened to speakers throughout the day at

the nation’s capital (Holmes, 1995, October 18, p.l).



Additionally, CNN officials stated 2.2 million households
tuned in to Farrakhan’s address at the March, making it the
most widely-viewed speech of 1995, surpassing President
Clinton’s State of the Union Message and the pope’s address

to the United Nations (Holmes, 1995, October 18).

2

2

support -- 62% of blacks familiar with him said he was good
for the black community, 63% said he speaks the truth, and
67% said he is an effective leader" (Henry, 1994, p.22) --
and condemnation -- according to a survey of over 100 radio
stations conducted by Talkers magazine, he is the sixth most
vilified personality on talk radio since 1990, preceded only
by Bill Clinton, Hilary Rodham Clinton, Saddam Hussein, Dan
Quayle, and George Bush (America Online, May 23, 1994).
Favorable or unfavorable one’s evaluation of his rhetoric,

his voice is heard.

/)
;%f&ustification/Rationale for this study

Despite the media attention given to Farrakhan and his
emergence as a national political figure (Reed, 1991, p.56),
a paucity of scholarly research concerning him exists. 1In
fact, there are only two scholarly articles and two doctoral
dissertations with more than a passing reference to him:
Goldzwig’s (1989) "A social movement perspective on

demagoguery: Achieving symbolic realignment," Mamiya‘’s



(1982) "From Black Muslim to Bilalian: The evolution of a
movement," Gaber’s (1986) "Lamb of God or demagogue? A
Burkean cluster analysis of the selected speeches of Louis
Farrakhan," and McFadden-Preston’s (1986) "The rhetoric of
Minister Louis Farrakhan: A pluralistic approach."‘ Most
alarmingly, given communication-oriented characterizations
of Farrakhan as a "thespian" (Meyers, 1994), an opportunist
capitalizing on bigotry (Henry, 1994, p.27), "articulate,
skillful, and clever" (Meyers, 1994, p.23), "venomous but
not inarticulate" (Berman, 1994, p.4), and a "demagogue"
(Goldzwig, 1989, p.212) whose "reality is largely
rhetorical" (Schmuhl, 1994, p.42), only Goldzwig’s (1989)
article is published in a communication studies journal.
This thesis, in conducting an analyis of the rhetorical
situation surrounding the October 16, 1995 Million Man
March, and Louis Farrakhan’s two hour and twenty-seven
minute address délivered at the March, will serve to.fill a
void in communication research and shed light on a prominent
contemporary figure in race relations.

The study of Louis Farrakhan is perhaps more important
now than ever. Urban blight paralyzes the black community
through high unemployment rates, family dissolution, drugs,
gang warfare, urban flight by educated and professional
blacks, and decaying institutions such as public schools,

parks and recreation facilities, and settlement houses



).
(Sales, 1994, pp.6-7)./kAs a result, interest in the Black

Muslims and their message of black pride and self-
determination has struck a chord within the black community,
particularly among the youth. There is a strong perception
within this sector of the population that conventional
avenues of civil disobedience produce few results in the
form of increased political and economic power, and
therefore, "today’s youth generation, out of the desperate
conditions of its existence, is much less shocked by [the
Nation of Islam’s] rhetoric and seeks to embrace [its]
revolutionary speech and example" (Sales, 1994, p.5).

The study of Farrakhan is a "daunting task," but an
"urgent" one, too (Henry, 1994, p.22), for he is someone to
whom both black people and white people should listen.
"Blacks because he speaks to them -- whites because he
speaks against them -- and both because his assessment of
the world, whether right or wrong, can force us to more

closely examine our own" (Rolland, 1995, p.376).

A History of the Nation of Islam

Before Farrakhan’s rhetoric is analyzed, a brief
history of the Nation of Islam is warranted. This history
will be provided through a discussion of the Nation of
Islam’s leaders: W.D. Farad Muhammad, Elijah Muhammad,

Malcolm X, Warith (Wallace) Deen Muhammad, and Louis



Farfakhan.

W.D. Farad Muhammad
C. Eric Lincoln (1973), in his seminal work on the
Nation of Islam (NOI), The Black Muslims in America, coined
ihe term "Black Muslims" to designate a movement of black
Americans belonging to the Muslim faith (p.xi-xii).* The
founder of the Black Muslims, W.D. Farad Muhammad,?
appeared in Detroit in 1930 as mysteriously as he
disappeared in 1934 (Lincoln, 1973, p.xxv). Before he
departed, however, the silk peddler who worked the poor
neighborhoods of Detroit (Rolland, 1995, p.377) had planted
the seeds of an organization designed
to recognize the anger and explain the
disenfranchisement of black people -- poor and middle
class alike -- while instilling group identity, self-
respect and hope. The Nation of Islam addresses the
issues of religion, racism, economic exclusion, drug
abuse and destruction of the traditional family
(Rolland, 1995, p.376).
Wﬁen traveling door-to-door, Farad discussed three concepts
which became the foundation of his ideology: "Allah is God,
the white man is the devil and the so-called Negroes are the
Asiatic Black people, the cream of the planet earth" (Marsh,

1984, p.52).
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According to Marsh, "no Muslim community changed the
doctrine, rituals, and beliefs [of Islam] as radically as
did members of the Nation of Islam" (1984, p.2). The
organization’s doctrine, a mixture of Koranic principles,
the Bible, Farad’s own beliefs, and those of black
nationalists Marcus Garvey’ and Noble Drew Ali, formed
primarily a social movement organization rather than a
religious body (Marsh, 1984, p.3). At its core was the
_struggle to overcome the effects of slavery and to achieve
equality within a capitalist economy and predominantly white
society. Farad "fought fire with fire, racism with racism,
and ignorance with ignorance. . . . [Blacks] were taught to
believe that they were the ones who were favored by the god
of creation, and they were to be his means of redemption for
a world soon to be destroyed" (Battle, 1988, p.35). Because
of Farad’s vision of whites as "devils," his solution was a
separation of the races (Marsh, 1984, pp.2-3). This
included isolating themselves from and rejecting
Christianity, ’‘"the white man’s religion’" (Lincoln, 1973,
p.30). According to Farad, only through a complete
rejection of whites, including their religion, could blacks
restore a sense of self required to succeed.

One of the more mystical and certainly dubious
reconstructions of reality to support Farad’s contention

that all blacks are good and all whites are evil is the Myth



11
of Yakub. Lincoln (1973) called this "the central myth of
the Black Muslim Movement. It is the fundamental premise
upon which rests the whole theory of black supremacy and
white degradation" (pp.78-79). Smith (1995) explained the
myth in the following manner:

Blacks belong to the tribe of Shabazz, which came from

space 66 trillion years ago. The white race was

created 6,000 years ago bf a black scientist named

Yakub. Yakub, through genetic manipulation, created a

number of races that were lighter, weaker and

genetically inferior to the black man. The lowest

order of races is the Caucasian. The white man turned
out to be liar and a murderer . . . but Allah allowed
the Caucasian to dominate the world as a test for the

black race (p.378).

Narratives such as this have attempted to provide Black
Muslims with their own identity and significant place in
history.

The lasting effects of Farad’s efforts "were some eight
thousand members of the black community who had been
converted to [his] brand of Islam, acquiring for themselves
both new beliefs and a new self-image" (Battle, 1988, p.34).
The most significant member to be converted by Farad before

his disappearance was Elijah Muhammad.
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Elijah Muhammad

Upon the disappearance of Farad in 1934, Elijah
Muhammad, formerly Elijah Poole (Cone, 1993, p.49), assumed
leadership of the Nation of Islam (Mamiya, 1982, p.146). 1In
keeping with Farad’s intentions of "dismantl[ing] the
Europeanized form of god" (Rashad, 1993, p.5), Muhammad
presented Master Farad Muhammad as Allah in person (p.4),
and himself as "the Messenger of Allah to black people"
(p.2). During his 41-year tenure, the longest of any of the
NOI’s leaders, "The Honorable Elijah Muhammad laid the
foundation for the longest lasting, . . . most enduring,
and . . . most influential black religio-nationalist
movement in American history" (Rashad, 1993, p.1).

According to Elijah Muhammad’s wishes, the Black
Muslims "state their protest in the form of . . . ten
propositions" (Lincoln, 1973, p.xxvii), a synthesis of the
teachings of Farad and Muhammad. The propositions are
printed in every issue of the Black Muslim newspaper The
Final Call (formerly Muhammad Speaks) (Lincoln, 1973,
p.xxvii):

1. We want freedom.

2. We want justice.

3. We want equality of oppertunity.

4. We want our people in America, . . . to be allowed

to establish a separate state or territory of their



10.

13
own. . . .
We want freedom for all Believers of Islam now held
in federal prison.
We want an immediate end to the police brutality and
mob attacks against the so-called Negro throughout
the United States.

As long as we are not allowed to establish a state

or territory of our own, we demand . . . equal
employment opportunities -- NOW! . . .
We want the government . . . to exempt our people

from ALL taxation . . .

We want equal education but separate schools up to
16 for boys and 18 for girls . . .

We believe that intermarriage or race mixing should

be prohibited (Lincoln, 1973, p.xxvii-xxviii).

It is also policy to print in The Final Call "What the

Muslims Believe," as established by Muhammad:

3.

WE BELIEVE in One God Whose proper Name is Allah.

WE BELIEVE in the Holy Qur’an and in the Scriptures

of all the Prophets of God.

WE BELIEVE in the truth of the Bible, but we believe
it has been tampered with and must be reinterpreted

so that mankind will not be snared by the



10.

11.

12.

14
falsehoods . . . added to it.
WE BELIEVE in Allah’s Prophets and the Scriptures
they brought to the people.
WE BELIEVE in . . . mental resurrection.
WE BELIEVE in the judgement.
WE BELIEVE this is the time in history for the
separation of the so-called Negroes and the so-
called white Americans.
WE BELIEVE in justice for all . . . we respect [the]
laws which govern this nation.
WE BELIEVE that the offer of integration is
hypocritical and is made by those who are trying to
deceive the Black peoples into believing that their
400-year-old open enemies of freedom, justice and
equality are, all of a sudden, their "friends."
WE BELIEVE that we who declare ourselves to be
righteous Muslims, should not participate in wars
which take the lives of humans, . . . [and] for
[which] we have nothing to gain unless America
agrees to give us . . . territory.
WE BELIEVE our women should be respected and
protected as women of other nationalities are
respected and protected.
WE BELIEVE that Allah (god) appeared in the Person

of Master W. Fard Muhammad, July 1930 . . . . We
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believe further . . . that Allah is God and besides

HIM there is no God (The Final Call, 1994, September

14, p.39).

By the time of Elijah Muhammad’s death in 1975, there
were approximately 70 NOI temples across the country and
over 100,000 members who had converted to his unique brand
of theology (Smith, 1990, p.112). He was also directly
responsible for the recruitment and development of the NOI’s
future leaders: Malcolm X, Wallace Muhammad, and Louis

Farrakhan.

Malcolm X

Thirty years after his assassination, Malcolm X has
become "‘a cult of the personality,’ a larger than life
figure" (Rashad, 1993, p.1ll1l). Through the tremendous energy
of today’s youth in search of a politics of liberation,
Malcolm has been firmly established as an icon equal to Dr.
King in the pantheon of Black heroes (Sales, 1994, p.19).
But Malcolm’s road to icon status was an arduous one.

His early years were very influential in forming the
violent, separatist, supremacist, anti-Christian, and
apolitical ideclogy with which he came to be associated
(Watson, 1973, pp.194-195). His parents, a Grenadan woman

and a Baptist preacher who spread the word of Marcus Garvey



16
(Haley, 1965, pp.2-3), provided his first experiences with a
violent world: his parents were abusive toward each other
and their children, his mother was raped by a white man, the
Klan, and his father was killed by a street car (Cone, 1993,
pp.42-43). After his father’s death, Malcolm’s family often
went without food, his mother was committed to the state
hospital in Kalamazoo, Michigan, and he and his brothers and
sisters became wards of the state (Cone, 1993, p.44).

At the age of fifteen Malcolm dropped out of school and
moved to Boston. Shortly thereafter the itinerant youth
traveled to New York where he became schooled "in such
hustles as the numbers, pimping, con games of many kinds,
peddling dope, and thievery of all sorts, including armed
robbery" (Haley, 1965, p.83). Just before his twenty-first
birthday, Malcolm was caught and sentenced (for burglary) to
eight to ten years in prison. In retrospect, Malcolm
considered his arrest and incarceration "fortunate, . . .
for it was in prison that he encountered the teachings of
Elijah Muhammad, teachings that radically transformed his
life" (Cone, 1993, p.49).

Although Malcolm is the NOI member considered most
responsible for the impact of the Black Muslims on black
American life (Cone, 1993, p.91), he never assumed the

leadership position of the NOI. Despite his unflagging
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commitment to Elijah Muhammad, both personally énd
ideologically (Cone, 1993, p.92), he only became the
Nation’s national spokesman. There are multiple reasons for
this.

The first and primary reason is his assassination on
February 21, 1965 (Bosmajian & Bosmajian, 1969, p.19), the
circumstances of which remain a source of speculation. Some
have implicated Louis Farrakhan (Rolland, 1995, p.379),
others the CIA, and others yet the erstwhile Black Muslims
convicted of the crime (Lincoln, 1973, p.211).

Another reason for Malcolm’s halted ascendence through
the ranks of the NOI is jealousy. Because he rapidly
climbed the organization’s hierarchy -- from grassroots
proselytizer, to "minister of the powerful Temple No.7 in
Harlem," to Elijah Muhammad’s chief aide and national
spokesman (Lincoln, 1973, p.207) -- he drew considerable
resentment from the Nation’s rank-and-file; many thought he
was becoming too powerful (Lincoln, 1973, p.211).

A third explanation can be attribuﬁed to Malcolm’s
expressed opinion that President John F. Kennedy'’s
assassination "was a matter of ’‘chickens coming home to
roost’" (Lincoln, 1973, p.210). In order to disassociate
the NOI from Malcolm’s comments, Muhammad imposed a ninety-
day suspension on him, preventing public appearances

(Lincoln, 1973, p.211).
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A fourth explanation is Malcolm’s slow but steady
ideological transcendence of the NOI. According to Sales
(1994),
He developed a profound concern for Africa and the
Third World. . . . Most important, he wanted to
establish an activist, nationalist presence within the
Civil Rights movement, using the NOI as his base. This
desire brought him into conflict with the leadership of
the NOI (p.36).
This transformation can be placed temporally upon his return
from his pilgrimage to Mecca in 1964. Instead of strictly
adhering to the NOI'’s propositions as he did in his early
years as a member of the Black Muslims -- nonparticipation
in American politics, anti-white sentiments, racial
separation, repudiation of Christianity, and scorn of Martin
Luther King and the mainstream civil rights movement --
Malcolm’s rhetoric reflected a significant change in his
fundamental beliefs. According to Malcolm, "’a blanket
indictment of all white people is as wrong as when whites
make blanket indictments against blacks’"™ (Bosmajian &
Bosmajian, 1969, p.21). Furthermore, because of Malcolm’s
efforts to move the organization away from "its exclusively
religious focus toward an engagement of issues in the
mainstream of the socio-political life of America and the

world" (Cone, 1993, p.186), he alienated himself from the
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NOI’s members and leadership.

The final contributing factor to the gulf between
Malcolm and the rest of the organization’s members was the
charges of infidelity Malcolm leveled against Muhammad
(Rashad, 1993, p.30). James H. Cone, author of Martin &
Malcolm & America, summarized these contributing factors
most succinctly: '"the break between Malcolm and Muhammad
could not have been avoided. Malcolm was too political and
honest, and Muhammad was too religious and hypocritical for
them to sustain their relationship" (p.190).

Because of the chasm formed between Malcolm and the
NOI, "early in March of 1964, Malcolm withdrew from the
Black Muslims and formed his own organization, The Muslim
Mosque, Inc., followed by its secular counterpart, the
Organization of Afro-American Unity" (OAAU) (Lincoln, 1973,
pP.211). This marked a dramatic shift in Malcolm’s thoughts
and practices. According to Karenga (1979), Malcolm
cautioned

nationalists not to be dogmatic or narrow and urged

them to condemn people, not for their race, but for

their social thought and practice. . . . Open-
mindedness and flexibility, yet constant commitment to.
the overriding objective of Black liberation by any
means necessary defined the development and direction

of Malcolm’s social thought (p.256).
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bToday, Malcolm’s ubiquitous presence, in the forms of
strident quotations and the defiant ‘X’ symbol, can be found
emblazoned on hats, Jjeans, t-shirts, greeting cards, and
posters, and in speech anthologies, books, rap lyrics, and
feature-length films (p.4). To some scholars, this
éublicity has corrupted the memory of Malcolm X. Henry
Louis Gates, for example, chair of the department of
African-American studies at Harvard, charged popular culture
with emptying Malcolm of his complexity (Whitaker, 1992,
November 16, p.72). However, regardless of one’s position
on the legacy of Malcolm X, his status in history as an
advocate for the black masses cannot be compromised.
According to Sales (1994):

Under Malcolm’s direction, more than 200 additional

temples were organized. During his stewardship, the

NOI grew in size and prestige and was noted for its

ability to reach and transform the lives of the most

anti-social Black people, including those

incarcerated in prison (p.36).

Warith Deen Muhammad

Upon the death of his father Elijah Muhammad in 1975,
Warith (Wallace) Deen Muhammad, according to Elijah’s
wishes, was promoted to the leadership position in the

Nation of Islam. "Wallace D. Muhammad’s leadership ushered
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in a new era for what had become the most misunderstood,
.powerful, and feared black separatist organization in the
United States" (Marsh, 1984. p.5). More importantly for the
purposes of this thesis, "Without him, most of us probably
would never have heard of Louis Farrakhan" (Rolland, 1995,
p.379).

The year 1975 marked the beginning of a schism in the
organization. Instead of carrying on the tradition of the
Nation of Islam as Farad and Elijah Muhammad had dictated,
Wallace Muhammad took the dramatic step of moving toward
orthodox Islam‘. Instead éf believing all whites are ipso
facto evil, Wallace considered "whiteness" to be a "symbol
of evil only when . . . linked to the attitudes and values
that characterize white supremacy and racism" (Mamiva, 1982,
p.143). According to Marsh (1984), author of From Black

Muslim to Muslim: The Transition from Separation to Islam,
1930-1980, Wallace

debunked the racial superiority doctrine of Elijah
Muhammad; redefined Wali Fard Muhammad as wise man
instead of ’‘God in person’; restored Malcolm X to a
position of respect and prominence in the organization:
separated business from religious practices; ceased the
demand for a separate state; began to honor fhe
American Constitution, and brought the doctrine in line

with Orthodox Islamic practices (p.93).
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Other changes implemented by Wallace included changing the
name of black Americans’ nationality from the tribe of
Shabazz to "Bilalian," after the Ethiopian Muslim, Bilal
(Marsh, 1984, p.93):; encouraging voting and honoring of the
American flag (Marsh, 1984, p.94); relaxing dress and
grooming codes (Marsh, 1984, p.95); and restructuring the
subservient roles of women to accommodate more egalitarian
positions in society (Marsh, 1984, p.96). These changes
were obviously very radical and often diametrically opposed
to the forty-five year tradition established by Wallace’s
predecessors. As a result, there exist approximately 17 or
more American black Muslim sects that depart from orthodox
Islam (Henry, 1990, p.112), not the least of which is Louis
Farrakhan’s Nation of Islam, formed in 1978 after his break
with Wallace’s World Community of Islam in the West.

As part of his goal to "reconstruct and restructure the
Nation . . . to eradicate its black nationalist image
completely" (Mamiya, 1982, p.143), Wallace changed the name
of the NOI to the World Community of Islam in the West, and
again in 1980 to the American Muslim Mission (AMM) (Battle,
1988, p.37). Accompanying this name change was a shift in
the organization’s primary audience: instead of appealing
to the lower-class members of the black community, Wallace’s
movement focused on the middle-class (Mimaya, 1982, p.145).

This can be explained by the success of Elijah Muhammad’s
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emphasis on an independent black economy and ascetic
lifestyle (Mimaya, 1982, p.147). Because the NOI invoked a
"Black Puritan ethic" that ultimately created a black niddle
class (Mimaya, 1982, p.147), many of the nationalistic
appeals such as the Myth of Yakub seemed "puzzling or
intellectually repugnant" to some black intellectuals and
college students (Mimaya, 1982, p.147). 1In Wallace’s
opinion, then, "’/The message of Elijah Muhammad did not fit
the times. Times have changed and people have changed’"
(Mimaya, 1982, p.148). A more sophisticated appeal was
therefore warranted.

The AMM was ultimately decentralized; since 1985, the
local centers have been under the control of the imams
(ministers) rather than the Chicago headquarters. Wallace
now operates as an independent Muslim lecturer of the World

Council Masajid headquartefed in Mecca, Saudi Arabia (Smith,

1990, p.112).

Louis Farrakhan

Born in the Bronx and raised in Boston (Mamiya, 1982,
p.141) as Louis Eugene Wolcott, Abdul Haleem Farrakhan, like
Malcolm X, cast aside his "slave name" upon joining the
Nation of Islam and became Louis X (Smith, 1990, p.126). An
accomplished musician who attended Winston-Salem Teachers

College in North Carolina, Farrakhan seemed headed for
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other pursuits when he heard Elijah Muhammad speak in 1955.
Abruptly, he chose an unknown future as a member of the NOI
over a promising career in show business (Henry, 1994,
p.24).

Farrakhan’s tenure as a member and leader of the Black
Muslims began as a soldier in the Fruit of Islam_(Henry,
1994, February 28, p.25), "the most powerful single unit
within the movement"® (Lincoln, 1973, p.222). But he was
destined for greater things. Virtually attached to the coat
tails of Malcolm, Farrakhan quickly ascended the hierarchy
of the NOI. According to Mamiya (1982):

Malcolm was influential in Farrakhan’s professional

conversion from professional musician (violinist) and

calypso singer to minister in the Nation. Minister

Louis X took over the Boston mosgue which Malcolm

founded, and later, after the split, was awarded

Malcolm’s Temple No.7 in Harlem, the most important

pastorate in the Nation after the Chicago headquarters.

He was also appointed National Spokesman or National

Representative after Malcolm’s demise and began to

introduce the Hon. Elijah Muhammad at Savior Day

rallies, a task which once belonged to Malcolm

(p.141).

Both men also started newspapers for the Nation. Malcolm

launched Muhammad Speaks in 1960 (Lincoln, 1973, p.139), and
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Farrakhan began printing editions of The Final Call® in
1979 (Mamiya, 1982, p.141).

Even today, thirty years after the death of Malcolm, it
can be argued Farrakhan remains in his shadow. As author
William Sales, Jr., (1994) stated:

The renewed interest in Malcolm X has . . . led many

Black youth who are not familiar with the history of

Malcolm’s relationship with the Nation of Islam (NOI)

back to the various offshoots of the old NOI and most

prominently to its new leader, Louis Farrakhan (p.19).
Thus, while renewed interest in Malcolm X is at times
positive for Farrakhan and the Nation of Islam, it is not
always so. For example, the January 12, 1995 indictment
against Quibilah Shabazz (one of Malcolm’s six daughters),
charging her with conspiracy to murder Farrakhan, has led to
renewed allegations that Farrakhan was involved in the
assassination of Malcolm X (1995, January 15, Omaha World
Herald). Furthermore, while Malcolm X is credited with
having evolved in his beliefs, Farrakhan is charéed with
remaining "consistently the same" (Mamiya, 1982, p.141).
This is a significant difference between the two men. Henry
Louis Gates concurred: "Farrakhan faces a choice. Does he
want to be remembered as a great leader, someone who
underwent transformation, like Malcolm X? Or does he want

to be remembered as one more demagogue" (Henry, 1994,
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February 28, p.27)?

"The message and program of Louis Farrakhan’s ‘second
resurrection’ of the Nation of Islam is basically the same
as that under Elijah Muhammad" (Mamiya, 1982, p.142).
Whereas Wallace Muhammad’s AMM has retained a largely
middle-class membership, Farrakhan’s resurrected Nation has‘
returned to the organization’s roots, finding its base in
society’s dejected and forgotten masses (Mamiya, 1982,
p.145). Although most noted for its eschewance of
Christianity, advocacy of a separate territory or land for
black people (Mamiya, 1982, p.142), and distinct garb of
suits and bow ties (Henry, 1994, February 28, p.26), today’s
Nation of Islam adheres to a strict code of conduct, system
of beliefs, and list of demands essential for improving the
lot of blacks in America. According to Farrakhan’s 1993
publication A Torchlight for America, Black Muslims are
forbidden to partake in drugs, alcohol, smoking, extfa-
marital sex, and the consumption of pork (pp.146-147).
Similar to his predecessors, Farrakhan educates his
proselytes in the history of the black man and the doctrine
of self-help (Monroe & Schwartz, 1987, July 13, p.38),
admonishes them to sell copies of The Final Call (Henry,
1994, February 28, p.26), and encourages them to "buy black"
(Farrakhan, 1993, p.84).

The practice of "buying black" and establishing a



27

strong economic base is very important to the NOI.
Following the footsteps of Elijah Muhammad, Farrakhan has
launched several business ventures "to provide job
opportunities for all [black] people" (Business Week, 1995,
March 13, p.40). Most notably is POWER (People Organized
and Working for Economic Power), a plan to “soliqit every
Black man and woman in business . . . for a ten-dollar
yearly membership fee . . . to develop a national equity
capital fund for Black businesses and entrepreneurs to draw
upon" (Rhines, 1993, p.93). More recently, Farrakhan has
purchased 1,600 acres of farmland in Dawson, Georgia, and he
has plans to open a 2,000 seat auditorium, launch a trucking
company, and provide meat and dairy products for
supermarkets in economically distressed neighborhoods
(Business Week, 1995, March 13, p.40). A series in the
Chicago Tribune on Farrakhan and the Nation of Islam’s
business ventures raised serious doubts as to the prqpriety
and financial management of the organization (Jackson &
Gaines, 1995, March 12). According to Chicago Tribune Staff
Writers David Jackson and William Gaines, "Nation-affiliated
companies are riddled with debt, failure and allegations of
fraud, while Farrakhan, some relatives and top aides live
lavishly" (March 12, 1995, p.l).

Most importantly, however, to sustain black Americans

in their social and economic struggles, Farrakhan instructs
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one to look to Allah, "Who Came in the Person of Master Fard
Muhammad," and whose Servant and Apostle is the Honorablé
Elijah Muhammad (Farrakhan, 1993, p.v).

Because the NOI is reluctant to divulge personnel
information, there is dispute over the membership size of
today’s NOI (Henry, 1994, p.26). Some have tabbed the
number as small as 5,000 to 10,000 (Smith, 1990, p.126)
while others have cited estimates as high as 200,000 (Henry,
1994, p.26). The sect, still headquartered in Chicago
(Rolland, 1995, p.379), has mosques or temples in 120
cities, the ministers of which are appointed by Farrakhan,
and male recruits earn their way up in the organization
through the Fruip of Islam (Hen;y, 1994, p.26).

_Based on this brief history, the' Nation of Islam
appears to have come full circle: from separatism to non-
separatism and back to separatism: However, because of the
NOI’s five dynamic, committed leaders, the Nation has
maintained one goal throughout: the improvement of black

Americans and their communities.
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REVIEW OF LITERATURE

To provide a framework with which to develop original
rhetorical scholarship, a review presenting extant
literature on the rhetoric of African American social
movements is necessary. In this literature review, a
definition of social movements will be provided, the
"African American oral tradition" will be discussed, and the
strategies, values and religious themes present in African

American rhetoric will be presented.

Social Movements Defined
In 1981, Simons and Mechling broadly conceptualized
social movements "as sustained efforts in behalf of a cause
by noninstitutionalized collectivities" (p.436). Eight
years later, in Persuasion and Social Movements, Stewart,
Smith, and Denton (1989) defined a social movement as
an organized, uninstitutionalized, and significantly
large collectivity that emerges to bring about or to
resist a program for change in societal norms and
values, operates primarily through persuasive
strategies, and encounters opposition in what becomes a
moral struggle (p.1l7).
Simons took this definition one step further in 1991:

movements are struggles on behalf of a cause by groups
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whose core organizations, modes of action, and/or
guiding ideas are not fully legitimated by the larger
society. By this definition, the paradigm case of
social movements continues to be an antiestablishment
grassroots group spouting radical ideas in a manner
calculated to get the attention but not necessarily the
approval of those it opposes (p.100).

However, instead of social movements being conceived
exclusively as "bottom-up struggles by groups at the margins
of society" (p.100), Simons (1991) articulated the
possibility of top-down movements (non-paradigmatic) carried
out by those in positions of institutional authority on
behalf of causes not yet fully institutionalized (p.101).
Regardless of the definition, "the increasing
realization (among historians and sociologists as well as
rhetoricians) that social movements rely primarily upon
rhetoric to bring about or to resist change demands studies
of social movement rhetoric" (Stewart, 1983, p.77). The
essential function of rhetoric in African American social

movements will be the focus of this review of literature.

African American Oral Tradition
In the late 1960’s, communication scholars began
studying African-American rhetoric. Brought on by the

"great increase in speech-making and pamphleteering by Negro
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civil-rights leaders and organizations" (Bosmajian &
Bosmajian, 1969, p.5), the publication of Scott and
Brockriede’s The Rhetoric of Black Power (1969), Bosmajian

and Bosmajian’s The Rhetoric of the Civil-Rights Movement

(1969), and Smith’s (now known as Asante) Rhetoric of Black

Revolution (1969) awakened scholars to a previously
neglected area of rhetorical scholarship. According to
Smith (1971), this uncharted territory warranted inquiry:
Despite the paucity of research in the field, . . .
rhetoric [as often definéd] can be found in African
culture. One man interacting vocally with another man
for the purpose of getting him to act cooperatively has
existed in Ghana as long as it has in Greece (p.14).
In fact, "any proper investigation of black history" must
incorporate "black rhetoric as manifest in speeches" (Smith,
1970, p.265). This is because of the African American
reliance upon the spoken word as the fundamental medium of
communication (Smith, 1970, p.264). Unable to read or write
due to antiliteracy laws during slavery, a "singular
appreciation for the subtleties, pleasures, and potentials
of the spoken word" developed and "has continued to enrich
and embolden [African American] history" (Smith, 1970,
p.264).
The African American oral tradition began in antebellum

slavery. Mike Thelwell, in his article "Back With the



32
Wind," differentiated between two languages that the African
slave adopted: (1) one of subservience for the white
overseer and slave master, and (2) another for communication
among fellow slaves, poetic and spiritual (Spillers, 1971,
pp.14-15). Logue and Garner (1988), who "define[d] and
contrast[ed] the rhetorical statuses’ of some blacks and
whites under slavery, and analyze[d] the more powerful forms
of persuasion employed by many blacks during Reconstruction
and beyond" (p.l1l), claimed that before winning freedom,
‘wblacks mastered phrases and titles that affirmed the
dominance of owners and disguised their efforts for self-
interest" (p.30). Logue (1981) further noted that in
situations of coercion, "blacks exploited the plantation
scene" through the rhetorical strategies of accommodation,
concealment, and deception (p.45), thereby satisfying
personal and group needs while avoiding retribution (p.46).
After the Civil War, however, when whites began a rhetorical
campaign to thwart blacks’ newfound freedom (Logue, 1977,
p.242; Logue & Garner, 1988, p.31), "Many blacks gained a
new offensive rhetorically by displaying more imperious
nonverbal behavior . . . and a more authoritative
vocabulary" (Logue & Garner, 1988, §.32). As will be seen,
this "imperious" and "authoritative" rhetoric is frequently

noted in the scholarship of African American communication.
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Strategies
The rhetoric of the black revolutionist has received
the most treatment in the scholarship of African American
communication, in part because the rhetoric is aggressive,
confrontational, unifying, and unique. According to Smith

(Asante) (1969) in The Rhetoric of Black Revolution,

the contemporary black social revolution possesses a
unique rhetoric that speaks to and for the black
masses.

The terms employed must signify unity and
aggressiveness. . . . A revolutionary rhetoric must
possess an offensive stance if it is to mold the
beliefs of the masses into a tight compact against the
status quo opinion. Thus, all revolutionary rhetoric
is essentially aggressive rather than defensive. The
aggression inherent in revolutionary rhetoric becomes a
unifying force that gives revolutionists a mien of
tremendous energy (p.l).

Commonly referred to as "Black Power," revolutionary black
rhetoric has also been defined as a concern "with organizing
the rage of black people and with pﬁtting new, hard
questions and demands to white America" (Hamilton, 1969,
p.181). Scott and Brockriede (1969) claimed Black Power
implies three ideas:

an emphasis on black pride and on the black person’s
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right to define and to structure the terms in which the
struggle for racial equality is to be waged; a
reinterpretation of  integration as a need to assimilate
black communities as groups into the larger society
rather than to siphon off able black people, one by
one, into that society; and a generally more militant
insistence that ghetto conditions be improved now, an
insistence which makes its point partially by being
willing to step across the line of nonviolence into
violence (p.195).

Even Martin Luther King’s rhetoric, not commonly associated
with Black Power, embodied some of these ideas. The
rhetoric of his first speech as the leader of the non-
violent civil rights movement, for example, had as a primary
goal "image building, an effort to counteract attitudes of
self-hatred and self-deprecation due to restrictions imposed
by the larger white society upon American blacks" (Smith,
D.H., 1968, p.15).

These strategies of the black revolutionary and civil
rights protestor will become clearer as the literature
illuminating African American rhetorical strategies is
presented. Strategies to be discussed include legitimation,
objectification, mythication, confrontation, and
polarization, as well as the use of imagery, fear,

refutation, and emotion. Some of the studies examine






111
newsmagazines of the "mass media" examined for this study.
Time, for instance, covered the event in three of its issues
during the examined time frame (October 16, 23rd, and 30th),
including one in the period before the march. U.S, News &
World Report, just like Jet, covered the march in two
issues, one on October 16 and the other on October 30, and
Newsweek published articles in its October 9, 23rd, and 30th
issues. Therefore, although this review of the persuasive
field is limited in scope, especially in its analysis of the
African American media, it does bring Farrakhan’s claim into
gquestion. A more thorough review of the black press would
have helped to eliminate such ambiguity.

A second strength of this study is its justification
for the arguments made. Although rhetorical analysis of
Farrakhan’s address is subject to individual interpretation,
this study, due in large part to the specificity of Hart’s
critical model, was heavily grounded in the text of
Farrakhan’s discourse; any preconceived interpretations
were unable to withstand a careful scrutiny of the text. 1In
short, the grounded theory approach to research was well
demonstrated in this study.

Having said that, another problem encountered in this
study resulted from an application of Hart’s critical
probes. Six close textual analyses (one for each of Hart’s

six elements of the rhetorical situation) of Farrakhan’s two
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hour and twenty seven minute address generated a tremendous
amount of data. Although a thorough understanding of the
address and its effect on the situation’s multiple elements
was secured through such an in-depth method, interpreting
and narrowing the data for the development of an argument
were very challenging.

Finally, this study answered the research questions
delineated in the prospectus. A concern in the nascent
stages of this study was that an analysis of one address
would not permit conclusions to be drawn about the second
research question: How can race in America be discussed?
Examination of the persuasive field and cultural boundary in
combination with a close textual analysis of Farrakhan’s

address ensured the answering of both questions.

Future Study

This study simultaneously contributes to the body of
communication literature and an understanding of race
relations in the United States. It accomplishes this by
arguing that if a rhetorical situation presents a highly
unusual mix of situational elements -- a very large,
racially diverse audience; a setting with tremendous
historical significance and symbolism; a‘volatile, divisive
topic (race); a saturated persuasive field; and a speaker

with a nationally recognized personality ~-- one can realize
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personal benefits not afforded in other rhetorical contexts.
The Million Man March, for example, with its unique and
complex interaction of the elements of setting, audience,
speaker, persuasive field, and topic, allowed Farrakhan to
increase his legitimacy with an audience much larger than
the one with which he is traditionally associated.
Furthermore, the study argues race relations are unlikely to
improve if persons who employ the rhetorical strategies
Farrakhan does are favorably received by a large populace of
one race and not the other.

These conclusions warrant further inquiry. First,
research exploring why African Americans’ opinions of
Farrakhan improved would be worthwhile so as to identify why
attitude change toward Farrakhan occurred after the Million
Man March. Second, because Farrakhan is unfavorably
regarded by a majority of whites and a significant number of
blacks -- because of what he says -- it would be worthwhile
to study the rhetoric of individuals (should they exist)
toward whom both blacks and whites hold a favorable opinion.
Of particular interest should be these peoples’ discussions
of race. Somewhat similarly, an interesting avenue of
exploration would be research into the rhetorical strategies
of vilification, polarization, threats, obscenity, and
mythication, strategies employed by Farrakhan at one time or

another (Goldzwig, 1989). Questions.to consider should
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include: are these strategies used by other rhetors (black
or white), and if so, with what effect? and are these
strategies 6nly tolerable when directed at whites as opposed
to minority groups? Finally, it would be useful to compare
what Farrakhan has said in his addresses with what is
reported in the "mass media" and the black press. Of
particular interest would be whether Farrakhan’s claims that
the media have distorted and decontextualized his message
are credible or not. Due to their lack of availability, one
of the most difficult challenges in such an endeavor would

be locating full text of Farrakhan’s addresses.

Summary

The conclusions drawn from this study are not very
optimistic. While Farrakhan’s increased legitimacy within
the African American community speaks to his ability to
appeél to some blacks, the persisting intraracial and
interracial division toward Farrakhan and other national
figures speaks to a lack of widely-respected leadership on
matters of race. According to Time, for example, 51 percent
of whites would have voted for Colin Powell had he run as
the Republican candidate for President, while only 27
percent of blacks would have voted for him (Stengel, 1995,
October 16, p.70). Newsweek claimed this is due to blacks’

reluctance to endorse a candidate toward whom whites are so
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fond (Waldman, Samuels, Smith, & Beals, 1995, October 2,
p.42). In The Future of the Race, Henry Louis Gates, Jr.
and Cornel West (1996, April 5) echo the need for leaders,
particularly within the black community, capable of
transcending the manner in which race is presently discussed
(p.B7). In short, then, the strategies Farrakhan employed
to increase his legitimacy beyond his African American
audience of traditional appeal likely served a greater
benefit to Farrakhan than to interracial harmony. The
prospect of improved race relations remains bleak until a
leader -- black or white -- is willing and able to speak
directly to the fears, frustrations, and anger of a large

body of black and white Americans.
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NOTES

1. To date, Lincoln’s (1973) account of the NOI is the most
comprehensive and widely-cited work of scholarship on the
organization. Cone (1993) called it "the authoritative text

on the movement" (p.50).

2. W.D. Farad has also been referred to as Master Wali

Farrad Muhammad and Wallace Fard.

3. "Perhaps the nearest parallel to the Black Muslim
Movement was the Garvey movement of the post-World War I

era" (Lincoln, 1973, p.10).

4. On the international scene, the Black Muslims identify
themselves with the branch of Islam known as Sunni Muslim
(Battle, 1988, p.38), one of the two major branches of Islam

(to be distinguished from Shiite) (p.41).

5. Disbanded by Wallace Muhammad (Mamimya, 1982, p.144), the
FOI was resurrected by Farrakhan after he assumed leadership
in 1978 (Smith, 1990, p.126). Under Farrakhan, the FOI has
been the source of praise and ridicule: praise because of
its successful efforts to eliminate "crime and drugs in

communities where nothing else works," and ridicule because
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of its occasional disregard of civil liberties (Henry, 1994,

p.23).

6. The "final call," according to Mamiya (1982), "is a call
to black people to return to Allah as incarnated in Master
Farrad and his Apostle Elijah Muhammad" (p.141). According
to Business Week magazine, the biweekly newspaper has a

circulation of 600,000 (1995, March 13, p.40).

7. Rhetorical status is defined as "the range of influence
available to individuals and groups through symbols within
particular social standings and situations" (Logue & Garner,

1988, p.2).

8. According to Aaron D. Gresson, consensus creating is
"’the process of forming socially shared (as opposed to
individually held) views of reality’. . . . Consensus
breaking is occasioned by (1) willingness to entertain
tabooed’ thoughts in group situations, and (2) carrying
such thoughts into the macrogroup’. . . . Consensus
renegotiation begins when there is an attempt at reconciling
majority and minority epistemological frames of reference"

(Goldzwig, 1989, p.210).
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9. With rare exception, Malcolm X and Martin Luther King are
the foci of inquiry in analyses of black rhetoricians.
Those receiving scant treatment include Stokely Carmichael
(a distant third), Marcus Garvey, H. Rap Brown, and Louis
Farrakhan, all noticeably Black Power advocates or militant

spokespersons.

10. Contrary to what the October 15 issue of The New York

Times and the October 16 issue of Time reported, Jet claimed

the march was supported by the Progressive National Baptist
Convention and the National Baptist Convention (1995,

October 9, p.6).

11. Farrakhan’s statements lend credence to The New York

Times (1995, October 15) and Time (1995, October 16) who

claimed the Million Man March was not supported by the
Progressive National Baptist Convention (PNBC). Perhaps
unwittingly to Farrakhan, his statements cast doubt on the
journalistic integrity of Jet which claimed the PNBC and NBC

endorsed the march (1995, October 9, p.6).



