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ABSTRACT

In this thesis, | examined the philosophy of thelieeal Muslim thinker, Abu
Hamid Muhammad Al-Ghazali (1058-1111 CE), espegiad it applies to the Master-Pupil
relationship. | consider his ideas in terms ofribles and responsibilities of educators and
learners, then superimpose them on his core canbapthe Parent-Child relationship. |
then extend this examination to include women aslggartners with their husbands in
childrearing.

| utilized two approaches to understand and tapmét the material: Hermeneutics,
which is the interpretation of texts (i.e., the Mussacred texts and Al-Ghazali's
publications), and Ethnographic Content Analysisicl provides an understanding of the
material in terms of the culture, society, and ealof the people affected by this
information.

There have been many schools of thought throudistamic history. To depend on
a single scholar or school of thought as the Hasisstablishing a foundation for education
is misleading. Other scholars and schools of thbnged to be considered. This process
must therefore include a comprehensive examinati@variety of key contributors to
Islamic education throughout history.

Al-Ghazali was very specific about the curriculattbinformally in the family
setting and formally in a school, and proposed tiatcurricula be an integral part of the
model. Thus, these curricula are the key linkhenMaster-Pupil and Parent-Child
relationships. Since motherhood is an integral plathe family unit, my study includes a

re-examination of women’s education from Al-Ghazgioint of view, because some
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Muslim women have been denied opportunities or mideen encouraged to become
fully educated due to several influences, includimgf of certain Muslim scholars who have
been promoting personal ideas rather than Islanmciples, and that exerted by other
cultures.

My findings indicate that Al-Ghazali’s legacy comisthe seeds of many powerful
ideas that can be applied to contemporary Islachic&tion. The pursuit of knowledge was
Al-Ghazali’'s highest priority, one that he consetkto be among the highest forms of
worship. Al-Ghazali's theory of knowledge systeitaty formulated a series of
interrelated processes for gaining such knowledde discussed the role of the intellect, the
way of knowing, the learning process, and the alssato the learning process. This is his
legacy. Al-Ghazali’s philosophy corresponds wtik tmportance placed by Islam on
religious and spiritual formation, which is intef@a the infrastructure of Muslim families.
The practical aim of family education is “to motigand assist believers in living the
Islamic way of life, both externally and interndliianotti, 1998, p. 23).

This research also discusses the possible imgitafor Al-Ghazali’'s philosophy on
the future of Islamic educational policy. First,arder to make Al-Ghazali's teachings more
accessible, the body of his resources could beghéa in a wider variety of media.
Perhaps what we need, as one UNESCO educatior@hkgtesuggests, is media exposure
of the interconnectivity between Al-Ghazali’'s plstiphy and “modern” education in
Muslim countries, in order to demonstrate how loisaepts actually can enrich
contemporary education in Islam (Idris, 2001). Wil Kuwaiti women are officially

encouraged to pursue higher education, in reaitydf these women are actually able to



seek this level of education. Some of the politied are in place that are intended to
facilitate their education actually sabotage tHeref

My study also concludes that there has been vitly éixamination of Al-Ghazali’s
ideas concerning family life and interpersonaltietaships (e.g., husband-wife, parent-

child, and child-child). This, too, leaves a widwiety of topics still to be explored.
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CHAPTER 1

INTRODUCTION

Background

Abu Hamid Al-Ghazali (1058-1111 CE) was an Islathieologian and educational
theorist. His writings, which he openly acknowledgo be based on Islamic principles,
have provided a foundation for Islamic educatigraktices for generations. His teachings
are still so influential that contemporary Kuwaéacher training includes coursework on his
philosophies. His many publications are a mageifiddody of resources on the principles
and practices he recommended be applied to batiefand informal education.

Hegazi Idris, a contemporary specialist in Islapdcicational policy and theory for

UNESCO, said:

You can say the spirit of Al-Ghazali's educatiopahciples is affecting
our way of thinking in many ways, and, the [way] $ims are
approaching education trends. But his ideas omtbertance of early
childhood [education], his approach of interconiviigtamong subject
areas in education, that teaching methodologiesldlafect mainstream
schooling goals and methodology...some of these thiisugye already in
place, but the educators—even in Muslim countridsrktthey are

modern thoughts (personal communication, Februdy2@01).



Before implementing Al-Ghazali's teachings, incluglihis concepts of curricula and
teaching methods, however, one must first determimether his information is still
applicable in light of contemporary societal needswell as ensuring that it does, in fact,
conform to the Islamic faith and principles uponiethislamic education and family life
should be ideally founded. Many groupboth religious and seculdrare discovering that
they have strayed from the original intent and gtla¢y established. Thus, they are
undertaking programs to re-examine their sourceletermine whether they still comply
with their fundamental mission, as well as considewhether they will be able to meet
their contemporary needs more effectively by eithezgturn to the original goals or by an
overhaul of the purpose of the organization. Tloeeg the approach of re-examining these
original resources to facilitate modern educatioisiam is appropriate.

In Islamic organizations, as in others, there asgances in which idiosyncratic
personal interpretations of spiritual matters hlawen accepted as tradition and integrated
into daily life. Some of these traditions, howewdviate from genuine Islamic principles.
For example, education for some Muslim women isdpseverely limited, even though
there is no foundation for this limitation in thacsed texts. The purpose of this research,
therefore, is to examine Al-Ghazali’s writings tansider what his teachings can offer
contemporary Islamic education, especially to adrieaditions that have deviated from the
original Islamic principles.

According to Al-Turabi (1997), the medieval scheldid make important
contributions to Islamic law. However, at the timavhich Al-Ghazali lived, society’s
understanding of women'’s rights concerning edunatias limited. He and other scholars

of this time were able to separate some of theathu@l concepts from Islamic principles,



perhaps because of the influence of other cultimgsprobably more because of their
particular interpretation of the Islamic law in whiwomen'’s rights were not denied but
were not given the importance demanded in the tekit® verses concerning men were
expanded, while those concerning women were keptnimum without actually
violating Islamic principles (Lang, 1994). In thldssertation, | will critically examine this
aspect of Al-Ghazali's thoughts, focusing especati the problems that subsequent re-
interpretations of Al-Ghazali's teachings have wédor women’s education in Muslim
nations.

Therefore, | will compare Al-Ghazali's writingstiee sacred texts to point out
consistencies, inconsistencies, and gaps, andstoethat they conform to Islamic
principles, especially the all-important one thates that the pursuit of knowledge is the
highest form of worship. Once | have establistedvalidity of these writings, | can make
recommendations concerning potential improvemenénbancements for education in
primarily Islamic nations.

Al-Ghazali stressed that his model for the MastgpiPrelationship supported the
delivery of information from educator to learnemdaalso that virtually anyone could be
either the educator or the learner. This researalso concerned with the process of
conveying knowledge among family memhensrimarily parents to children, but also from
children to adults and among one’s chronologicarpeso my study includes an
examination of what Al-Ghazali said about familgland relationships. After comparing

his teachings on these models to the original decuation in thedoly Quranand



ahaditH, | superimpose his Master-Pupil model on threemwiiterpersonal relationships:
informal education of youngsters by family membaisr to formal schooling, family
support for formal education, and the process atating women in Islam. This
investigation is intended to demonstrate that theaehing and learning concepts are
applicable regardless of age, gender, or familgs.ol

Al-Ghazali's writings emphasize how a strong Ma$tapil relationship fosters the
pursuit and acquisition of knowledge. My researchsidered whether Al-Ghazali’'s model
can be applied almost verbatim to the contempdvarglim Parent-Child relationship.

While his model of the Master-Pupil relationshipvislely accepted among Muslims
worldwide, there are some areas in his philosomgimgerning family interpersonal
interactions and responsibilities that need toebexamined in light of contemporary
educational theories, especially those regardinglivhuwomen. For example, some of his
suggestions pertaining to the education of femalisiterpret the principles of Islam and
need to be updated to be applicable to a contempBeaent-Child model.

This study also examines Al-Ghazali's key pointst torrespond with th@ur’an
and theahadith,and those that do not, to develop an updated nfod#ie Parent-Child
relationship, particularly as this relationship gogs transmission of information among
family members. This new Parent-Child relationsbhigsed on his Master-Pupil model,
makes full use of Al-Ghazali's positive points whikvising those aspects that rely on
invalid traditions that he used to advocate lingjtsmomen’s access to education. These non-

scriptural traditions were originally implementedhis era when it was customary for

! To clarify the meanings of these terms, the castefitheHoly Qur’an are those words transmitted
to the Prophet Muhammad by Allah via the angel,i@hbThehadith (pl. ahadith) are those utterances,



females to be totally dependent on males, partigula terms of access to education and
social involvement. It also appears that Al-Ghairalorporated traditions from other
cultures, which did not always conform to genuisiarhic principles. While Al-Ghazali is
still highly respected, as a human, he was notlibla

This redefinition of the concept of women'’s rolgaking responsibility for
educating themselves and their children will neaglssinclude suggestions for more
effective educational policies and theories thay mat agree with Al-Ghazali’'s medieval
perspectives. In order to develop educationalrtee@nd policies that meet contemporary
societal needs, however, there is no alternativédoconsider Al-Ghazali’'s teachings and
compare them to genuine Islamic principles to em$luat future educational theories and

policies adhere to Islamic principles.

Research Questions

Many of Al-Ghazali's teachings offer guidelines Bohealthy Master-Pupil
relationship. He discusses the rights, respoiits#isi] and intended outcomes from both
parties’ perspectives. This investigation usesMiaster-Pupil model to develop similar
relationships within the family unit to facilitatee formal and informal education of both
children and women.

This paper will address the following research ¢joas:

reports, and narratives conveyed by Prophet Muhainmlaich include his attributes and actionshadithis
also a practical example of the implementatiorhefQur'an (see Hasan, 1995; Netton, 1992).



1. What are the basic features of Al-Ghazali’'s Mastepil model, in

terms of the social and curricular components isf iblationship?
2. What curricula does Al-Ghazali recommend for baifioimal
(family) and formal (institutional) education?

3. How can those aspects of Al-Ghazali’'s model forNaster-Pupil
relationship, which comply with Islamic principldse applied to the
family unit to guide parents and children in leamfrom each other?

4. What topics or areas require special attention wreerslating Al-

Ghazali’s theories into a family model?

5. How can we apply these models and curricula to e mporary

needs in the family and institutional educatiomalionments?

With the answers to these questions, | can offertibdy of information to
policymakers and educational theorists so that daeybegin the difficult task of redefining
and clarifying educational goals and establishieg policies that reflect the Master-Pupil
relationship as a model for the Parent-Child retathip. This study scrutinizes the first
relationship, extracts the positive elements thatloe applied to the second relationship,
and creates a new educational environment in wihiebrists and policymakers can operate

with confidence.

Significance of the Study

| address two significant concepts in this reseafhe first deals with my proposal

that Al-Ghazali’'s Master-Pupil model can be used asodel for the Parent-Child



relationship in Muslim families. This concept wik examined in terms of both Al-
Ghazali’s and other Muslim thinkers’ contributiciosthe philosophy of education. The
second concept, which is linked to the first beeanfthe mother’s role in the Parent-Child
relationship, deals with rectifying Al-Ghazali’'sdnthers’ misinterpretation of women'’s
right to a comprehensive education equivalent &b éffforded to men.

Although nearly nine centuries have passed sine@lfdzali’'s death, his teachings
are still incorporated into standard course mdteriemany Islamic universities and colleges
of education. He is acknowledged as one of thenfioist contributors to education, but the
information taught is essentially the same asdfated in Al-Ghazali’s day. Several
Muslim scholars (Ashraf, 1985; Khan, 1976; and #j)eave also noted that while some of
Al-Ghazali’'s teachings are essentially valid and ba applied directly to education in the
Islamic world today—or in any other country, foatimatter—the entire body of his
philosophy is not wholly accurate or complete (Banan, 1983), suggesting that there must
be additional examination of his teachings befbeytare applied to contemporary
education.

Although many researchers have studied Al-Ghazpditeeptions of various aspects
of education and religion (Abul Quasem, 1978; AHBa1983; Asari, 1993; Gianotti, 1998;
Gil'adi, 1983; Khawajah, 1986; Nofal, 1994; Reagh®95; Sherif, 1975; Tritton, 1957),
there is a lack of scholarly research examiningcthrecept of education within the family
unit from Al-Ghazali’s perspective. In additiohgtre is an increasing interest in Muslim
family life among non-Muslim researchers, a develept facilitated by migration and the
expansion of global communication. Some of théséias (Al-Barjis, 1983; Dakhil Allah,

1996) have investigated parents’ educational corscevhile others (Asari, 1993; Bazzun,



1997) have considered issues regarding the eduaattichildren. While this study focuses
on Al-Ghazali's perception of education within flaenily, this is not meant to imply that
other cultures and societies throughout time hatefiered valuable information
concerning family management and activities. Eglgdoday, when we have access to
global resources on virtually every conceivabladpinere is certainly nothing to be lost by
considering some of these other inputs.

Many researchers (e.g., Esposito, 1982; Gil'add2)have also proposed that the
body of Islamic literature is an abundant resodoceénformation for meeting the needs of
contemporary life. Yet, it has been “almost totadjgored by orientalists and that nothing
parallel toFamily HistoryandHistory of Childhooddeveloped by historians of the
West...existed within the framework of Islamic stgdi€Gil’adi, 1992, p. ix). Because
there are fewer resources in Islamic literature tikese Western treatises and because
language issues may inhibit European scholars’sacicelslamic resources, orientalists may
be unable to access this rich body of Islamic nedteAccording to Al Zeera (20014, p. 95),
“apart from some creative and serious work produmeMuslim scholars and thinkers in
the West, the Islamic academic world at Westermersities is far behind what one would
expect.” She notes that there have been thousdmdsslim students have enrolled in
North American and European universities, but tlagonity of these students choose to
research topics of “no relevance to Islamic issuestherefore do not contribute to the
development and growth of Islamic knowledge” (Akeza 2001a, p. 95). | offer this thesis
so that others have access to this kind of infaonat

With regard to Islamic women, if one were to revihat is presented in the media

concerning their lives, it would not be unreasomdblassume that all Muslim women are



oppressed. There are reports that some womemiguggrimarily-lIslamic societies are
being denied certain rights that women in otheretss and culturés both Muslim and
non-Muslini] enjoy, such as the right to vote, seek educatiod ti@avel. There are far
fewer reports in the media describing the accornpients of successful Islamic women
who are scholars, researchers, or businesspedpdeare making valuable contributions to
many facets of modern society. However, lack dfligity does not mean that these women
do not exist and operate on a par with men.

In fact, a growing number of Muslim women scholansl activists (e.g., Al-Hibri,
2000; Bewley, 1999; Kahf, 2000; Wadud, 2000) ar@lehging the notion that Islam is
synonymous with the oppression of women. Thesea&mwmany of whom consider
themselves to be feminists, are questioning the miadl often misogynist interpretations of
the sacred tenets of Islam. These scholars ang,Ugjuratively speaking, a woman'’s, or
feminist’s, lens in examining Islam’s canon, retagto the original Islamic interpretations
rather than those misinterpretations that haveglexV for the last several centuries
(Simmons, 2000). The intent of this study is tatabute to this process, that is, to examine
Al-Ghazali's writings and compare them to both dhiginal and current gender issues from
a woman'’s perspective. Once we have corrected#z@li’'s inconsistencies about women
and education in terms of the foundations of Isldra,Parent-Child model can be expanded
to ensure that mothers have an equal share in gdkicisions about their children’s
education.

Currently, some women in Muslim countries do natipgpate actively in their
children’s education because they perceive thatachn for women is less important. This

may be manifested in two areas. First, both parneraty offer less support to their female
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child because they feel that her education isitepsrtant; second, the parents may still be
under the impression that it is the father’s roleducate the family. Even in those families
where both parents concur that all children neednaprehensive education, the unfortunate
legacy of failure to educate the mothers prevdrdgsd mothers from actively participating in
their children’s education, because they lack tloéstand knowledge already written in the
sacred texts to support their children. By valigthe need for both parents’

input’] particularly the mother§l in their children’s education, this research witbyide an
opportunity for both parents to support Islamic iléea with young children. It will help
these parents take full advantage of opporturfitiesducation within the family
environment, drawn from those works of Al-Ghazald ather Islamic thinkers that support
women.

In summary, this study explores several concephsc@ional relationships,
curricula, women’s education, and the pursuit aledge) in order to understand how the
Parent-Child model and the expansion of educabomvbmen in Islamic countries are
related. | found a lack of modern educational aes® from the perspective of Al-Ghazali's
concept of education within the family unit. Mwydings indicate that even though there is
ample evidence that the Master-Pupil relationship serve as a model for the Parent-Child
relationship, modern researchers are ignoringlitiisand failing to take advantage of
possible further development of this concept.

By including Al-Ghazali and other Islamic educatbtheorists’ philosophies of
education in the classroom, Westerners will betteterstand Muslim philosophy and be
able to incorporate these resources into Westaroagidn. This will also help Muslim

students and others interested in Islam to becoore knowledgeable about Al-Ghazali's
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influence on education. Al-Ghazali was the autbfanany publications, covering an
enormous range of topics. Through a careful gleaof Al-Ghazali’s writings, | have been
able to collect his ideas on the Master-Pupil aactRt-Child relationships throughout his
works and compare them to genuine Islamic prinsipkis noteworthy that many of his
writings addressed a wide variety of family mattéiney did not simply focus on the
relationship between parents and children in aca&titinal setting. This study gathers the
scattered information into a single resource, &ed Bpplies it so that the Parent-Child
relationship can more easily be identified as dicef the Master-Pupil model, with some
adaptations and modifications to accommodate thieses of Al-Ghazali’s which
inadvertently misinterpret Islamic principles.

By updating Al-Ghazali's teachings in terms of tileeds of contemporary education
and society, both Muslims and Westerners can kein@fn his large body of work. In
addition, as the West becomes more familiar widnisc contributions to society in terms
of education, business, and researgharticularly those made by womiéra greater
understanding of Muslim society will emerge. Targlerstanding must include the re-
education of Muslim and non-Muslim societies to tbalities of Islamic life for women in

order to gain a complete understanding of Musligiety.

Organization of the Thesis

The thesis is organized to reflect the historicakyground of Al-Ghazali's era. By
examining the historical context of this prolifibigppsopher, we can better understand his

ideas on education, which he claimed were drawm fite Prophet Mohammed and from
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earlier scholars, both Muslim and non-Muslim. He era in which he lived, however, there
were other, negative elements already absorbedhatprevalent culture in some Islamic
nations that had strayed from some of the origslamic principles. In order to use Al-
Ghazali’s resources and also to comply with auibdsfamic teachings, | will identify
which concepts are consistent with the sacred Isléawts and which are inconsistent with
these texts. With each successive chapter, lgnaliually bring Al-Ghazali into the 21
century, demonstrating both what was authenticvémele he went astray, demonstrating
the need to restore Al-Ghazali’s interpretationthoriginal Islamic principles, in order for
women to take their rightful places within the Rar€hild relationship and society in
general.

Chapter 2 will explain the methods | used to explnd analyze Al-Ghazali's
educational philosophy. Because Al-Ghazali relindacred Islamic texts, | have chosen
the hermeneutic method of interpretation and re@xatmon of Al-Ghazali’'s ideas. The
second method is enthnographic content analysighwiuts Al-Ghazali in the context of
his time and culture. In this way, his educatanathods and ideas, both consistencies and
inconsistencies, will be better understood. Chaptsontains a review of the relevant
literature, starting with the birth of Islam ane&tRrophet Muhammad as a leader and
educator. Al-Ghazali used the Prophet Muhammaeksid as a model for his own life and
work, generally interpreting the Prophet’s teachkitthe advantage of the society as a
whole, but not always to the benefit of the wom@&iis chapter also includes an
examination and goals of Islamic education fronihistorical perspective. This historical

perspective explores tl&ufiinfluence in Islamic education, because Al-Ghazals aSufi
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Muslim. This chapter also contains Al-Ghazalife land era, which includes the opinions
of other philosophers who have written about Al-@Giiés Master-Pupil relationship.
Chapter 4 explains Al-Ghazali’s theory of knowledgel learning, which logically
leads to Chapters 5 through 7, in which | evalaaie analyze the Master-Pupil model in
terms of curricula, children’s education, and wormeducation within the family. Chapter
5 discusses the potential impact of those of Al£alia recommendations for both informal
and formal curricula. In Chapter 6, | superimpds=Master-Pupil model onto the Parent-
Child model, emphasizing the lack of attention dastorically to the role of women and
mothers in their children’s education, and in Manstiociety in general. Chapter 7 deals
with Al-Ghazali’s views on women’s education and tieed to go beyond his philosophy
based on the time he lived. In Chapter 8, | examaimd revise Al-Ghazali’'s model in light
of original Islamic texts, and their potential ingban educational policy in Islamic
countries today. This chapter also contains tinensary and recommendations for further

study.
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CHAPTER 2

METHODOLOGY

Introduction

In this chapter | will explain how the materialsregathered, examined, and
analyzed in terms of the relevance to each ofékearch questions. | conducted a search
for Al-Ghazali’s thoughts on the theoretical andgtical aspects of education within the
family unit, since this information is pivotal tbi$ research. This included a consideration
of Al-Ghazali’s previously overlooked perspectivefamily education issues, in order to
show how the Parent-Child relationship can be mextleh the Master-Pupil relationship,
and to determine the relevance of these issuesntemmporary social education. This study
uses an ethnographic content analysis, guidednigyraeneutic approach to facilitate the
research. | used these qualitative research methechuse they are particularly effective
for examining and explaining how things are (oreyer

As an Islamic researcher, | also have certaintsgirbbligations to fulfill as part of
my work. For example, wherever possible, | mus iformation from thédoly Qur'an
and the Prophetic saying@hadith)to explain how or why something is the way it isis a
fundamental concept in Islam to use the sacred texdupport any findings; Muslims
maintain that, “knowledge separated from its praazion is useless” (Von Denffer, 1996).
Including references to theéoly Qur'anand theahadithis not difficult in my research

because Al-Ghazali himself referred to and wasgigoinfluenced by his spiritual
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orientation. Accordingly, it would be impossibtediscuss Al-Ghazali’s teachings without
making such references. In Islam, all educatianahtheological component.

There are certain interpretations of some of thelsgious documents that differ
slightly from otherQur’anic interpretations, such as those offered by cefaifinscholars.
Al-Ghazali was &ufiand this orientation certainly affected his petw#ys to a certain
degree, although he was not an extr&u& many other persons in history have held more
mystical beliefs than he didSufi tafsir(exegesis/interpretation of th#oly Qur’an) is
notable for its attempt to go beyond the apparexdamng of the&ur’anic text “in order to
derive deeper, hidden meanings through intuitivegqaion” (Mir, 1995, p. 175). There is
uniform agreement among all Muslims that H&y Qur'anis whole and complete as
written; however, | will adhere strictly to the easial texts without considering
interpretations that may have been embellished.tHeopurposes of this study, all
interpretations will adhere to those traditionahodox understandings of the sacred texts

that are uniformly accepted by all Muslims.

Qualitative Media Analysis

My study includes two primary sources of data: $athpbooks and Internet
documentation. These sources yielded three clatseformation: primary, secondary, and
auxiliary. These classifications correspond tsthproposed by Altheide (1996). The first
group includes writings recorded by Al-Ghazali hatfigincluding translations made many
years after his death), which are the primary dansito be analyzed. The main resource

is Al-Ghazali’'slhya’ ‘Ulum al-Din (The Revival of the Religiousi&uces) which is
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comprised of several volumes written in th& t2ntury. Some of Al-Ghazali’s other works
are explored, also, such Bsliverance from ErroandO Disciple Some of the materials
were written in English or translated into Englishother authors. Some of the resources
were only available in Arabic; | translated thesewments myself. In all cases, regardless
of the language used in the source document, thgnetations were equivalent.

Another primary resource for this research was abidi's (n.d.)Commentary on
Al-Ghazali's lhya’ ‘Ulum al-Din. This is a prestigious interpretation of Al-Ghazalhya’,
written by Al-Zabidi in the 18 century (b. 1732, d. 1790 CE). This comprehendide
volume study has attracted little attention fromsiéen researchers, possibly because it is
only available in Arabic and is not in general alation in the United States. Al-Zabidi's
work is well respected among Arabic-speaking reseas, largely due to the
comprehensive nature of his research. Al-Zabidspesed an extensive library of different
versions of Al-Ghazali’s writings; he was and g8liconsidered an expert on Al-Ghazali.

The secondary documents include records by and dveprimary documents used
in the study (e.g., both contemporary and histbriedews of Al-Ghazali’'s works). These
secondary documents are contemporary works witityedsoth Muslims and non-Muslims
interested in Islamic philosophy and who focusteworks of Al-Ghazali. These
researchers assert that there is an opportunityegrate many of Al-Ghazali’'s ideas into
modern education because they are still applicaiolay.

The auxiliary documents include resources that srgpe primary data, but are not
the main focus of the research. For the purpoktssostudy, these auxiliary documents
will include background information on the cultyrspiritual, and historical environment

among Muslims to explore and understand the coirteihie context in which it was
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produced. Altheide (1996) also cites Manning anduth-Swan (1994), who mention a

natural concern with the approach being used ggtudy.

As with most research approaches, any attempotobackward from a
text toward the author’'s motivation is rich wittoptems, especially if the
author lacks an awareness of and familiarity whin historical, cultural,

and organizational context (p. 8).

| have addressed these concerns through the tise bistorical information
resources in the auxiliary documents and by vidiuthe fact that, like Al-Ghazali, | am a
Muslim and | understand the cultural and spiritréntation he used in his approach to his
works. Because we cannot personally ask Al-Ghaaakplain what he meant in his
writings, | crosschecked the supporting informaiirder to validate my conclusions.

| applied two approaches to digest and to interjr@imaterial. One approach is
hermeneutics, which is the interpretation of t€kes, Muslim sacred texts and Al-Ghazali’'s
publications). The term comes from the Greek weinich means “to interpret,” and
commemorates Hermes, the messenger of the godeék Gythology (also known in
Roman mythology as Mercury), who interpreted thik efiZeus for mankind. The Greeks
developed a technique for interpreting texts, daflermeneutics, which they used to
interpret their own legends of the gods. This tded them to find contemporary
equivalents for words and practices whose mearagolecome obscure” (Kneller, 1984,
p. 65). Some theologians have used this techrimirgerpret scriptures and sacred texts,

and judges use it when applying legal precedenéeto cases.
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The definition was expanded in the™&@ntury when some philosophers (e.g.,
Dilthey and others) argued that interpretation asrecept, although perhaps not the use of
the hermeneutic technique, is applicable to a nwokder range of texts, “from teaching
manuals to literary classics” (Kneller, 1984, p).6&hus, “in contemporary philosophy and
the social sciences, hermeneutics has come totcefee study of the process by which
individuals arrive at the meaning of any text,” ahdt the term text could refer “not only to
documents, but also to social customs, culturahsyydnd anything else containing a
message that can be read” (Gall, Borg, & Gall, 199®30). Michrina and Richards (1996)

offer a description of the three-step cycle intikemeneutic method:

The investigator first gathers data in a stepwisamer from sources such
as written texts, dialogues, and behaviors. Theearlshe attributed some
meaning to the data. This is called interpretatibnthe third step, the
hermeneut constructs an understanding of the wgrolgo from

interpreted pieces of data. With each turn oftywde, the hermeneut adds
more and more detail to his or her understandinge otrerall description
shapes the interpretation of the next piece offmétion, and...the

interpretation adds detail to the description {p. 7

Wadud (2000, p. 4) advocates a contemporary ressidgeof the Islamic paradigm
for women using primary sources. By returningiese essential interpretations, “... the
hermeneutics of those sources—how they are unaerstaterpreted, and then applied—

[will] reflect new levels of understanding and hungarticipation.” Al Zeera (2001a,
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2001b) notes that hermeneutics addresses sociakiss well as collective consciousness.
Her perception is that collective social issuespaaps even more important than personal
issues, because these issues impact the lives@bgof people, not just individuals. The
Islamic sacred texts address social issues, engihgshe concept of a cohesive Islamic
community and nation, which support the use of legruitics to consider these texts for this
purpose (Al Zeera, 2001b, p. 112).

| applied hermeneutics by selecting a concept alwbigh Al-Ghazali wrote on
educational relationships, curricula, and womediscation, and then compared this concept
to the sacred text$lply Qur'an andahadith) upon which Al-Ghazali bases his assertions to
identify points that agree or disagree with theszed texts. In my final step, | considered
other scholars’ interpretations of Al-Ghazali's tvrgs to determine whether my perceptions
correspond to theirs.

| supplemented this hermeneutic approach with lanagfraphic content analysis,
which is a review of pertinent biographical, higtaf, and cultural information, in order to
fully understand not only Al-Ghazali's works, bus@the other researchers’ perceptions in
the context in which they were produced. Hermangwtorks especially well in concert
with ethnographic content analysis. This secomut@gch afforded me an understanding of
the material in terms of the culture, society, aallies of the people affected by this
information. Thus, my study includes backgroundoenple and their roles and functions in
society, both in Al-Ghazali's era and today.

Ethnography can be as defined as a descriptioeaylp and their culture (Denzin &
Lincoln, and Schwartz & Jacobs, in Altheide, 1998)theide also explains that

ethnography can be considered as a “methodologigaitation independent of a specific
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subject matter.” He asserts that the researclepsaakes place in a historical-cultural
context, that research is essentially a socialigtiand that the methods develop in and are
influenced by a social context. Further, he stdtasthis approach is valid when there is a
theoretical perception or reason to believe thattiethod is appropriate for studying this
particular type of data. Ethnography can alsodesluo study products of social interaction,
that is, relationships, in terms of looking at deature (e.g., the Parent-Child relationship)
in the context of what is understood about othatuies (e.g., the Master-Pupil
relationship).

This consideration of the observations in contdgins for constant comparison
among the data (Glaser & Strauss, in Altheide, 199®e subject mattérin this case Al-
Ghazali's teachings on the Master-Pupil relatiopsind the application of these teachings
to family education and women’s educafibguided my orientation and inquiry process.
To analyze the Master-Pupil relationship | usedgéht®vo approacheshermeneutics and
ethnography content analysiso suggest policies to foster education and intemaevithin
the family unit and to enhance the Parent-Childti@hship. Because this approach and
these methods have been implemented not onlyystarsatic and sincere fashion but also
with a passion for the subject, as the researtloannot distance myself from the topic | am
studying. As a Muslim, and as a woman, theregeeat deal of myself invested in this
research. This supports Al Zeera’s (2001a, p.ixagsertion that an “intimate relationship
between the researcher and phenomena under studyarms all parties to higher and
deeper levels. More importantly, during the transfation, researchers become aware of

controversial and contradictory issues, graduatpgnizing the wholeness and oneness of
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the macrocosm and the microcosm.” My goal is ip béher Muslims in their Parent-Child

and peer relationships.

Data Collection

Several stages are involved in a qualitative studseswell (1998) describes seven
steps in the data collection process, which areguted here in a format that corresponds to
this study. To confirm the validity of Creswelpjsocedures, the steps were compared to
those suggested by Marshall and Rossman (19898pp00). While Marshall and
Rossman use slightly different terminologies anpla&axations, their proposed data
collection process is essentially the same as @lésw

The first step is to identify the subject, whichthis case is Al-Ghazali. Not only
was he a prolific writer, but there have also bexmy interpretations of his works. The
primary documents selected for this study focushose writings that apply to the
educational process, as well as on the sacredttextkich Al-Ghazali refers, arguing for
the family unit as the focus of this research, sitie family is the first institution for
learning.

Next is the need to verify the reliability of thespurce material. | have identified
resources written by and about Al-Ghazali, as aglhistorical resources describing the
culture and customs in his era. | tested each lsasupject for relevance using several
criteria. First, is the book/article written by about Al-Ghazali? This study includes only
those books and articles describing Al-Ghazalfes ¢ir concerning Al-Ghazali’'s teachings

in terms of the material being discussed in thiglgtsuch as education, family dynamics,
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etc. Other subjects are outside the realm ofstioidy. Alternatively, does the resource
discuss life in the late F1and early 1% centuries, the period in which Al-Ghazali lived?
These resources include media describing the saeciliral, and/or educational
environment of that time period. The next levetefources will include documentation
concerning Islamic life, culture, or history in etttime periods, for comparison purposes.
Once the resources were selected, verified, andatatl as authentic, | collected the
data by reviewing the resources and selecting aekestatements, categorizing the
information according to topic and its relevancéhi® study. Once | completed recording
the data, | evaluated and synthesized the materchbrganized the data for presentation. |
selected this format to present my findings in otdeshow their relevance to educational
policymakers and administrators in their effortebdance and improve education and its

delivery to children and adults, particularly inrparily Islamic countries.

Limitations

Exclusive use of document review does have sonereémt weaknesses as a data
collection method. One potential limitation isttti@e data may be open to multiple
interpretations due to cultural differences (seedtiall & Rossman, 1999, p. 135). In this
case, this is minimized because my cultural baakaplds similar to Al-Ghazali’s, which
affords me a more reliable interpretation of Al-@alés teachings. To address differences
in interpretations among those authors commentmii® works, this examination compares
Al-Ghazali's actual writings to thEoly Qur'anand to theahadithto which he refers as part

of the data collection process, so that theresiagle axis around which the discussion
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revolves. Also understood is that certain issusedain Islamic literature are ambiguous,
addressing “gray areas” in tradition that are djpeinterpretation, such as the study of
music. In order to understand these areas, |lsedrfor modern trends in either consensus
or disagreement as part of this examination. Fempurposes of this study, | have
considered Al-Ghazali's works in terms of theirirgnce on the average person, with the
exception of his collection of letters written tarious kings.

Many of Al-Ghazali’s teachings are written in véoymal, scholarly language and
address very complex concepts in Islamic theorylawd Al-Ghazali also considered both
the conventional an8ufi tafasir(interpretations, pl. form) when developing hisrow
understanding of these concepts. The languagensergretation issues can make some of
these teachings very difficult for non-expert studeo comprehend. There is also an
alternative Muslim orientation (Shi'ite) that embes different interpretations of some
Islamic principles. Because the Sunni group cosggrihe overwhelming majority (Weiss,
2000) of the worldwide Muslim populatiohand Al-Ghazali himself was a Sunni Muslim
this research will speak from the Sunni perspective

| also acknowledge that accurate data interpretatgsumes the honesty and
integrity of the sources of materials reviewkldoth Al-Ghazali’'s and those scholars
interpreting his works. | approached this stuadyrfrthe perspective that all Al-Ghazali's
writings portray his opinions accurately, and thidthe scholars who have studied Al-
Ghazali’s works recorded their genuine and autbesiiservations.

Among the secular and modern traditional criticébGhazali’s teachings, there
has been no mention of the concept that many ddltadith Al-Ghazali relied upon were

weak] that is, they had very little foundation in Islanéev. Al-Zabidi (n.d.) and others
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have reported that Al-Ghazali relied heavily on Aalib al-Makki's (d. 386Qut al-qulub

fi mu amalat al-mahbub wa wasf tarig al-murid ilagam al-tawhid The nourishment of
hearts in dealing with the Beloved and the dedonpbf the seeker's way to the station of
declaring oneness), in developing liga’, and that many of the stories Al-Makki used (and
attributed incorrectly tahadith in fact contradicted Islamic law, especially aelated to
women. This suggests that some of Al-Ghazali'slesions and assertions that might be
interpreted as misogynist may have inadvertentgndeased on false writings. Al-Makki’s
book includes many contradictory reports and unsubisited stories, which Al-Ghazali
then used and repeated verbatim. Tya’ refers to some 4,000 Prophetic sayings, with
900 of them being understood today to be unrelifitde 21.5% of the Prophetic sayings he
cites cannot be completely validated). This intisahat a detailed examination is in order,
taken on a case-by-case basis, to ensure thaaatiigntic and valid Islamic principles are

included in any program designed to facilitate tiglamic education.

Summary

This chapter described the processes of hermereautat ethnographic content
analysis used to gather and interpret the dataisrstudy. The investigation of
documentation from an historical perspective ineslworking with extant material
(Aldridge, 1998). For this study, the existingadabnsisted primarily of Al-Ghazali's works
and other researchers’ interpretations of his wotksill add to this my understanding of
Al-Ghazali’s life history, and my interpretation lois works, as well as thdoly Qur'anand

Prophetic sayings upon which he relied for his irajon. Using the conceptual template of
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the social and spiritual climate of the laté"&hd early 12 centuries, when Al-Ghazali
lived and worked, | can then discuss and explarndeas from this historical persepective

in order to formulate conclusions based on thermédion.
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CHAPTER 3

REVIEW OF THE LITERATURE

Introduction

A careful examination of the various contributidaghe body of knowledge
concerning Al-Ghazali's teachings regarding educateveals a paucity of recent research
in this area in the English language. A compreivensearch of virtually all of the
dissertations and theses written in the Englisguage in either the U.S. or in Canada over
the last 75 years revealed nothing on this sulffgmtleq & Islam, 1998). Further in-depth
searches of all English-language publicatiot®th professional and academimentify
virtually nothing accessible in any published meadliuThis is supported by Avner Gil’adi’'s
(1988, p. 3) observation that “not a single impatrt@onograph on the educational
philosophy of any Muslim thinker has been publishrethe West,” which would include
other prominent Islamic thinkers besides Al-Ghazali

In contrast, there is a great deal of publishedaesh in Arabic language media
concerning Al-Ghazali’s work and life in the"Land 1 centuries. Some of the
researchers focused on theology and philosophgr®tim education, and still others on
politics (Qarib Allah, 1978). Even within this Ay context, however, very little research
has been done concerning education within the janmit. Since some of the research has
been documented in languages other than Arabi&agtish, | included a search for these

publications in this study.
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The review of the literature, which includes botiglish and non-English resources,
examines Al-Ghazali’'s classification of the praatisciences and his prioritization of
subject matter in terms of the Master-Pupil relagigp. | will use this information to
propose curricula to support the concept of lifgltearning within the family context. The
most logical place to start is where it all begae: birth of Islam and the Prophet

Muhammad as an educator.

The Prophet Muhammad as an Educator

The Prophet Muhammad established the Master-Pelptionship in Islam with the
information and methods he used to teach his commpan In order to understand Al-
Ghazali’s philosophy of the Master-Pupil relatiomsim Islamic education, | began by
considering the inception of Islam and the Propheéhammad, himself. This section
discusses the Prophet’s educational methods, idads;urricula. | will comment on the
continuing evolution of the Master-Pupil relatioisn Islamic education since the
Prophet’s day, noting the influence®difismon education in Islam, as well as Al-Ghazali’s
life and the era in which he lived in terms of thafluence on his theories of knowledge.

The Prophet Muhammad was born in the I4teéntury CE (c. 570) in Mecca,
which is now part of Saudi Arabia. His father diexfore he was born, and his uncle, Abu
Talib, who lived in Mecca, raised him. His famay'eligious practices included idol
worship, a practice uncomfortable to the Propheneyefore his prophetic calling. As an
adult he worked as a shepherd and a trader. Wéherak 40 years old, the angel Gabriel

appeared to him to deliver a message from Godyeante¢hat was to recur throughout the
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rest of the Prophet’s life. Thus began the probgsshich God directed the Prophet to
establish Islam.

Once he became a prophet, much of what the Profilieammad said and did was
preserved in both oral and written form in #ieadith(Azami, 1992a, 1992b; see also
Malek, 1997). Historians have noted that the Pebpdok every opportunity to use
whatever situation he found himself in to teachssbn, and his entire life was devoted to
the propagation of the Islamic faith and its praesithrough word and deed. Even in his
interactions with non-believers, his approach wasgs that of an educator: “a benevolent
teacher, very tolerant, and sympathetic” (Hamidylle939, p. 58; see also Bilgrami &
Ashraf, 1985; Semaan, 1966). He died in Medirthetge of 63, having established a
lifestyle that continues today.

There are severahadithregarding the learning process. The Prophet baitl t
“seeking knowledge is obligatory for every Musliggee Al-Ghazali, 1997a, Vol. 1, p. 8).
Al-Ghazali (1997a) referred to engaging in theéag process as the most sincere form of
worship. Knowledge and its pursuit were of the agtimportance to the Prophet. With the
very first revelation from Allah through the angghbriel, the messages stressed the
importance of learning, particularly reading andtivwg.

The Prophet emphasized that the context of woiisleipdes more than just praying
or attending the mosque regularly. Oraglithin particular reports that caring for one’s
parents’ needs is an act of worship. Likewisesratting properly (i.e., in harmony with

God'’s requirements) with one’s environmémwhether socially, ecologically, financially, or

otherwisél is also a form of worship. Anothbadith states, “Verily, knowledge comes by
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learning...he who seeks good will get it. He whoesalimself from sin will be secure from
it” (Al-Ghazali, 1997a)hya’, Vol. 3, p. 333).

TheHoly Quranreports that Allah directed Muslims to follow teample set by
the Prophet, citing the principles set forth in @&’an and theahadithas the ultimate
guidelines for the personal conduct of all belisveln addition to the instructions in the
Holy Qur’an, over 100,00@hadithare attributed to the Prophet. All of the Profshet
teachings offer guidance in the fundamentals aintsét education for every Muslim. It
would be impossible to compile an extensive revaéall of the Prophet’s teachings into a
single document, since his teachings address eapact of Islamic life, which is certainly
beyond the scope of this research. A comprehemsurew of Islamic literature reveals that
many scholars (e.g., Al-Ghazali, 1997a; Al-Asqal2000; Suwayyid, 1988) have
investigated various aspects of the Prophet’s tagsh These early Islamic scholars were
able to survey the entire scope of the Prophedishimgs. As time passed, the volume of
information grew exponentially. Different scholdngn began to focus on specific content
areas to show how these teachings could be appliedrticular areas and phases in one’s
life.

Al-Ghazali asserted that the Prophet’s teachingsemded the entire life cycle (i.e.,
from birth to the afterlife). He specifically mémted the importance of Prophet
Muhammad'’s character and integritylitya’, including how the Prophet interacted with his
family and other people on a daily basis, suppgrtiis reports with over 4,000 Prophetic
sayingg(ahadith) Allah said, “Indeed in the Messenger of AllahuMimmad) you have a

good example to follow for him who hopes for (theating with) Allah and the Last Day,
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and remembers Allah much” (33:21). Al-Ghazali dat just tell people to be like the
Prophet; he personally emulated the Prophet in mays.

Al-Ghazali (1997a) clearly stated that Prophet Mutvead is the leader and the
counselor for every teacher and parent. His dsouns on the Master-Pupil relationship
referred to the Prophet’s teachings. The oriemiatif all Islamic teachers, then, must be to
follow the suggestions and methods of the Propfiee Prophet conveyed the key
principles of Islam to his companions as guidelifeedife, which are part of the goals of an
Islamic education. Clearly, then, Al-Ghazali's@ealnship is part of the mainstream of

Islamic thought.

Education in an Islamic Context

In Arabic, the wordarbiyahrefers to education, but encompasses more than just
sitting in a classroom and learning from books e Teaning of educatidan the Islamic
context includes every aspect of absorbing infolonaincluding learning by doing and also
by observing others. Ibn Manzur (in Roald, 19@4)4"-century lexicographer, offers
several terms as synonyms farbiyah, including increase, formation, nourishment, care,
guarding, and grow/let grow. Roald explains taabiyahin the Islamist sense “relates to a
lifelong process.” This corresponds to lllich (8)9and other postmodernists’ theories
about “de-schooling,” or acknowledging that edumatiakes place all the time, and not just
in the classroom.

This insight is evident in the Arabic wortigbiyah,ta’lim, andta’dib, all of which

refer to different aspects of the process of edoicatThey are interrelated in their concern



31

for humans, society, and the environment, whichuin, are all related to God and
represent the scope of education in Islam, botm&and informal (Erfan & Valie, 1995).
In two popular Arabic dictionariegjsan al-Arab(2000) andAl-gamus al-muhi2000),
these three terms basically mean increasing, ggywaiorming, cultivating, or purifying
one’s knowledge so that one is a well-balancedgpeiaculcated wit'addab (morality)
(Ibn Taymiyyah, 1994). Thus, these concepts caapipied to intellectual knowledge,
personal conduct, and spiritual growth.

The wordta’dib, which Al-Attas (1979, p. 1) refers to as “encongag the spiritual
and material life of a [person] that instills theadjty of goodness that is sought after,” is
also part of preparing a child for adulthabd process referred to more recently in Western
cultures as education (lllich, 1998). The PropMileahammad said, “O Lord God! Thou hast
made good my creation; therefore make good my cteraAl-Attas, p. 1; see also Winter,
1995). According to thieadithand others, the term “education” refers not only to
intellectual growth but is broadened to include ahalevelopment. The Prophet
Muhammad summarized his educational vision andiamsshen he said, “I have been sent
only for the purpose of perfecting good morals”-@\khari, 1999, No. 274, p. 126).

In terms of practicing good character not only wather humans, but also with
nature, Al-Ghazali (in Winter, 1995, p. 17) discgéow “a trait of character, then, is a
firmly established conditiothaya’) of the soul, from which actions proceed easilyhaitt
any need for thinking or forethought.” Thi®ly Qur'an connects teaching with purifying

one’s soul. Allah says:
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He it is Who sent among the unlettered ones a MegsséMuhammad)
from among themselves, reciting to them His Verpasfying them
(from the filth of disbelief and polytheism), arehthing them the Book
(thisQur’an, Islamic laws and Islamic jurisprudence) aleHikmah (As-
Sunnahlegal ways, orders, acts of worship of Propheh&tamad), And

verily, they had been before in manifest error 2§2:

Al-Ghazali, too, believed that developing good elater traits was a form of
worshipping God. One opportunity parents havetioénce their children in this regard is
to help them develop the positive attitudes thstilithese character traits. Thus, when
parents nurture their children in positive waygst beneficial characteristics become
personal habits. Likewise, when a Master nurthrestudents in positive ways, these
characteristics can also become good study ha@#tShazali (1951) further recognized that

character isn’t fully realized until the student$it into practice. In his words,

O disciple, be neither lacking in deeds, nor waptinstates’ but be sure

that knowledge alone does not strengthen the hblede is an illustration:

2 In the introduction to his translation of Al-Ghézabook, O Disciple Scherer (1951, p. xxiii)
explained that Al-Ghazali's understanding was thathuman journeys through life through both stages
states. The stages are “steps in the asceticthivdlediscipline of the soul, which are practidsdthe
traveler, but are in such a relationship that estiafje must be fully mastered before” proceedirthemext
stage. Stages are constant in nature; that issal®ays in one or another stage of the jourridg.
differentiates this concept from the states, whidh “spiritual feelings and dispositions over whiohn has no
control.” States are transient, and passing tHrargompleting one makes the traveler eager tcaekmmn
the next state.
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Suppose a man in the wilderness, a brave warnoe@with ten Indian
swords and other weapons, is attacked by a tergfijon—what do you
think? Will the weapons ward off the danger ifdees not use them?
Obviously not. Just so, if a man reads a hundreddand scientific
problems and learns them or teaches them, his lkagelis of no use

unless he acts in accordance with it (p. 4).

More recently, various postmodern philosophers siscBerry (1992) and Dennison
(1992) suggest that attitudes are incipient atteey assert that unless and until we change
the attitudes that form our behavior, we will hdittee success in preventing or halting the
acts to which we object. This corroborates Al-Gitigzideas concerning influencing
behavior through positive attitudes and charadespite the centuries and cultures that
separate these scholars.

Historically, philosophers and thinkers in manyfetiént civilizations have attempted
to transform the way we see, think, act, and ictethey have often considered themselves
to be mankind’s ultimate educators (Rorty, 199B3ha Hussein (in Galal, 1994) has long
been revered by some Egyptian scholars as a giaeagonal philosopher. [fhe Future
of Education in Egyptie devoted a whole section of his book to exphaihe role of the
teacher. Galal offers Hussein’s example of thditi@al Arab-Islamic educator whose job
was to prepare and develop the rulers’ sons taftasghe tasks of government,
administration, and leadership, instilling in théme uprightness befitting an exemplar, who

must direct and manage the affairs of the peope702). Hussein stresses that the teacher
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does not “merely fill the pupil’'s head with knowlgsl” but also needs to “train and
discipline [the pupil’s] mind...to prepare him forgatical life and...to raise his intellectual
level” (p. 702). (See also Al-Ghazali, 1997a; kat& Prakash, 1998; lllich, 1998; Prakash,
1993; Gajardo, 1993.)

Berry (in Smith, 2000) explains the intent of edigrafrom the post-modern
viewpoint. Smith (2000, p. 13) interviewed thi®lfic post-modernist writer and asked

him about education:

My approach to education would be like my appraaciverything else.
I'd change the standard. | would make the stantteatdof community
health rather than career of the student. Youibgeyu make the standard
the health of the community, that would change yhérg. Once you
begin to ask what would be best thing for our comityyiwhat'’s the best
thing that we can do here for our community, yon cde out any kind of

knowledge.

Berry (in Smith, p. 14) concludes by saying “we t@@&ching as if the purpose of
knowledge is to help people have careers or to rtied@ better employees, and that's a
great and tragic mistake.” Al-Ghazali (in Fari891, p. 202) encouraged his students to

seek knowledge in order to contribute to the emm@munity, not just for personal gain.

It is mentioned in the Books of Israal{lsraeliyaf that a certain wise

man had composed three hundred and sixty worksisagiom and thus
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earned the sobriquat-Hakim (the wise). Thereupon God revealed to the
prophet of Israel at that time saying, ‘speak wuoch and such a person
and tell him.” Thus said the Lord: ‘You have fdi¢he earth with twaddle
but you have not mentioned me in a single wordietfioee, | accept

nothing of it.” On being so informed, the wise mapented and, abjuring
his twaddle, mixed with the common folk and roarttesistreets
befriending all the children of Israel, and humblkaahself. Then God
revealed to the prophet saying, ‘Tell him, now y@ve gained my

[favor].’

In this light, researchers might reasonably inquihether today’s universities are
more oriented towards preparing students for ssfalesareers, or towards fulfilling both
the students’ career goals and the communitiesitivgaGianotti (2000, p. 3) confirms that
Al-Ghazali's philosophies acknowledge that themdtie goal of learning and knowledge
should be to consider the welfare of the commumvtyich was the original intent of today’s
academic institutions, which he agrees were “baikducate our emerging professionals
and leaders,” but which have “degenerated into sloimg of an ego factory, encouraging
scholars to be more concerned with their publicatexords, grant applications, and public

notoriety than mentoring their students and sertiegwider non-academic community.”
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The Aims of Islamic Education

The ultimate intention and goal for Muslims isitceltheir lives in accordance with
God’s requirements so that they can see God ingRelife. This requires learning what
God'’s requirements are in order to know in whialediion to go. Several of ttahadith
illustrate these aims, which are generally readhedcquiring knowledge (education) and
implementing what one has learned.

The Prophet said, “Fear Allah wherever you are,faftidw up a bad deed with a
good deed and it will wipe it out. And behave tosgpeople with a good behavior” (see
Al-Nawawi, 1982, No. 18, p. 66; see also Al-Ghaze8i97a, Vol. 2, pp. 155, 172, Vol. 4, p.
276). Thishadithaddresses several of the Prophet Muhammad’s alims first statement
is an acknowledgment between the human and Allathathe should maintain the purity of
one’s soul for Allah at all times because Allalaliways watching what we do. The second
statement recommends that one atone for one’s edsdend make every effort to correct
one’s mistakes.

The last aim of thidadithhas to do with the social environment at the time
hadithwas recorded. The Prophet wanted people to khawttey do not exist on this
planet alone; rather, we live in a society. Therefit is imperative that we interact with
each other politely, with consideration for the aeeand feelings of others. A key point here
is that this does not apply only to human relatigps, but to one’s relationships with all of
God'’s creations. Being good to all beings andidgakith them justly is one of the ultimate

aims of all religions. Allah said, “Indeed, we leasent Our Messengers with clear proofs
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and revealed with them the Scripture and the Balgustice) that mankind may keep up
justice” (57:25).

One day, the Prophet saw a young man who was Neryd asked him how he was
feeling. The young man replied that he fearediAdad that he hoped that Allah would
forgive his sins. The Prophet replied that Allabwd give him security (Ahmad, 1983).

Fear and hope are two sides of the same coinh Al&d:

Is one who is obedient to Allah, prostrating hirhselstanding (in prayer)
during the hours of the night, fearing the Hereeadted hoping for the
Mercy of his Lord (like one who disbelieves)? S#@ye those who know
equal to those who know not? It is only [persarfajnderstanding who

will remember (get a lesson from Allah’s Signs aMetses)’ (39:9).

Clearly, the Prophet wanted to inculcate the mepaimd purpose of fear and hope in
his companions. Islamic education is driven bynhbaftthese motivations: fear of doing
wrong, as well as the desire to do what is righdr Muslims, fear and hope are like two
wings by which human beings can fly to every pland can cross onto the way to the next
life and reach the truth (Al-Ghazali, 1997a). Thie Prophet offered detailed directions
for Muslims to understand how to attain the goalhat to do, when and how to do it, and

why. This included both men and women.
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The Social Climate of Early Islam

The first generation of Islam (622 C.E.) was itfdgo age with respect to many
aspects of life. In the context of women'’s righttamic females had full rights equal to
men (Amal, 2000; Roded, 1999). They participatedusiness and politics, and were
generally highly respected as equal members oégocilhe rationale was that early Islam
was believed to have been built by every membespoiety, both men and women, rich and
poor, young and old, white and black, from all smt of society.

Also, in early Islam, transmission of knowledge was$ confined to the male
members of the household. Women were encourageektoknowledge and to study with
others outside their immediate family. Gradudtlgtchanged so that only men—preferably
only male family members—taught women in the hodewever, let us not forget that, “In
the earliest centuries of Islam, women'’s positi@swot bad at all. Only over the course of
centuries was she increasingly confined to the éamnsl forced to veil herself’ (Schimme,
1992, p. 65; see also Roded, 1994, p. 76). Bwithia century, women'’s roles became even
more proscribed, limiting their educational oppaities further. Historically, women’s role
in society was determined as much by social andaoa factors as by religious
prescriptions (Haddad & Espositio, 1998, p. xiii).

Poverty, local customs, illiteracy, and varioustadtes in different Muslim cultures
often determined the role of women in day-to-dég; lvhich may have differed radically
from what Prophet Muhammad and his wives envisi@aretipracticed during the golden
age of Islam. For example, during this early eraieported that Muslim women prayed in

the mosque (Reid, 1995); over time, women'’s acteefise mosque became severely
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restricted. This restriction is counter to theisture of Muslim practice. Regarding the five
pillars of Islam — witnessing, ritual prayer, fagfiduring Ramadan, almsgiving, and
pilgrimage to Mecca — are the responsibilities ahbmen and women. Islam, at its core, is
egalitarian, preaching the human dignity of botmmrard women. The Prophet, in one
hadith, is quoted as saying that “They (men and womemggual as the teeth on a comb”
(Waddy, 1980, p. 5). He practiced what he preacbeclalizing with men and women in
the community, treating them equally.

The social aspects of any culture reflect itstmsliand economics. In the beginning
of Islam, society was very simple, easy to managd,confined to a relatively small area.
By the 13" century C.E., Islam expanded beyond the Arab Retdn This expansion led
many cultures to influence and be influenced bantsl With the collapse of the Abbasids
Dynasty (750 -1258 C.E.) as a result of Mongol 8iwa — who brought with them a
patriarchal, nomadic culture — the power of theadiy declined. The last Caliph in
Baghdad was murdered by the Mongols (Netton, 199%). This collapse had a negative
effect on the social life of the Muslims, as wedlan their educational system. It is also
possible that the rise of a war-like state rendaredhen less important. Schools were
destroyed and people became fearful for their dimugh One of the characteristics during
the Ottoman period (1281-1924 C.E.) was seclusiomoonen, most likely necessitated to
maintain their safety and modesty. Unfortuantebme Muslim thinkers interpreted this
need for modesty and privacy into an essentiallsoprlike existence. Seclusion may have
been a way to combat insecurity resulting from@etyg where law and order did not
prevail, such as it was during the Mongolian ingagiWaddy, 1980, p. 123). After years in

which seclusion was the norm, although some cumpaaple were able to make a dramatic



4C

shift, many people adjusted more slowly and grdgualthe less dangerous social
environment.

Bewley (1999, p. 2) lists six other factors in etping why women became inactive
community members in the last three centurieslafris long history. (In the first three
centuries of Islam, women were not affected byalfastors.) These factors are a
reassertion of pre-Islamic patriarchy, adoptioca@iquered peoples with pre-Islamic
practices (e.g., the harem), the infiltration of3fMperceptions of women'’s inferiority, and
colonial policies designed to keep Muslims, esggci@omen, in a lower status. A legacy
of barbaric behavior established by the colonistsame the norm; Muslims allowed
themselves to be defined by the colonial conceplsudoaric/civilized and eventually
defended and transformed it into a reality.

Many scholars note that as in other major religioihthe world, in pre-modern Islam
the reassertion of tribal customs and historiaglifterpretations as well as daily practices
have become the “norm.Quraniclaws have been undermined to reaffirm the domieanic
males, thereby helping to perpetuate the increaseqguality between males and females.
By the twentieth century, “the tension between lidea real would become compounded by
conflicts between tradition and modernity” (Had&aésposito, 1998, p. xiii). Hofmann
(1998) echoes this in his section on “Cherzeh Islivhah!” which means that behind every
successful Muslim man is a woman; that is, hertsigh education are valuable assets to
promoting society in general. Hofmann agrees Witlldad and Esposito, noting that there
is a “sizeable gap between the Islam ideal and iustactice concerning the rights of

women as provided in tH@ur'an” (Hofmann, 1998, p. 99).
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Lang (1994) reminds us that women in other culturesuding Islam, have
historically contributed more to literature and tegal sciences than to the natural sciences.
Thus, this may explain why more men are in the nahciences-in other words, this may
not be a deliberate exclusion of women, since wdsneterests focus more in literature and
the legal sciences. This does not mean women dmatlbe educated in the natural
sciences, but rather that their interests focustbar fields of study that make it appear they
are being excluded. According to Hofmann (19989), women’s competitive chances in
the Muslim world are complicated. While they magyibtent on a career (either in a male
dominated field such as the natural sciences ltemrature and the legal sciences), as
Muslims they fully endorse the Islamic concept ofmplementarity/polarity between male
and female, which may color perceptions of equalityen compared with women of the
Western world.

Many emancipated women in the West have struggl#dalioosing between career
and family life, perhaps regretting that they mayérejected or compromised family
and/or motherhood values for a career. Muslim wgroe the other hand, see family,
motherhood, and education/career as a form of wmrahd do not seem to share identical
feminist attitudes about having to choose or s@eribne for the other. As much as Western
females try to strike a balance between the ofterflcting demands of family and career
on a daily basis, which becomes a political stragfyir Muslim women this is a religious
struggle. The Prophet Muhammad said every Mudimshepherd and each of us is
responsible for our own family; thus both fathed amother are responsible for their
individual families. For a Muslim woman, then, ttenflict between family and career is a

religious struggle because according to her faitle, must be responsible as a wife and
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mother while also fulfilling her rights as a womanbe educated und@ur’anic law, all as
forms of worship.

Unless Muslim women prefer to continue their liassthey were in the time before
Islam @ahaliyah,or what Muslims refer to as the pre-Islam Timeégoiorance), they must
reclaim the rights conferred on them by the PropinettheQur’an. Pre-Islam, women
lived repressed lives with virtually no civil right Islam equalized women'’s status, allowing
them to be educated, have careers, and still maititeir status as wives and mothers, all
under the Islamic dual concepts of family rightd abligations as well as educational rights
equal to men under Islamic law (Abu Shuqgah, 1985Al-Ghazali, 1996).

In the 1980s and 1990s, the gender debate facedrigrbreaking milestones” with
many scholars noting that certain verseslamithwere being misinterpreted by later
conservative thinkers. These interpretations setvexclude women from areas of
authority. These modern scholars are not withoeit ttritics in the Muslim world. Thus,
intense debates on this topic come from many Gatesscholars who want to hold onto the
conservative traditions (Ghadbian, 1995, p. 28)is Tebate continues, and while there may
be great disagreement from both sides, at least thalialog. Thus, there is hope that the
social customs, as opposed to religious textshhed suppressed women, will be altered.
As the later texts, which have strayed from thgindl meaning of Islamic law are
reexamined and corrected, Muslim women can takk thessr rightful place in modern

Islamic society as educated females, mothers, wargs activists. The explanation for this

% This Al-Ghazali is not the same person as destti¢his thesis. They do share the same familgenaln
order to differentiate the references, this citai@attributed to Mr. M. Al-Ghazali.)
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debate will be expanded in Chapter 7, when | tatkua Al-Ghazali's views on women'’s

education.

Access to Educational Opportunities for Women

The Prophet taught that, “Women and men are eqleés’ (Ahmad & Abu-
Dawud, in Al-Albani, 1986, Vol. 1, p. 399). Hisrdction was that social and moral
responsibilities are borne by all, regardless ofdge. Karen Armstrong (2000, p. 16)
asserts that the “emancipation of women was a grdgar to the Prophet’s heart. The
[Qur'an] gave women rights of inheritance and divorce gees before Western women
were accorded such status.” For example, oneeofdhses from th@ur'an quoted quite
often is:

Lo! Men who surrender unto Allah, and women whaeder, and men who

believe and women who believe, and men who obeyanmden who obey,

and men who speak the truth and women who spedkutte

and men who persevere (in righteousness) and warherpersevere, and

men who are humble and women who are humble, amdwhe give alms

and women who give alms, and men who fast and wostnenfast, and

men who guard their modesty and women who guaaidr(thodesty), and

men who remember Allah much and women who remerbien-hath

prepared for them forgiveness and a vast rewar@%33
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The reason this verse has been quoted so ofthatig ts meant to indicate that in
the eyes of Allah, men and women are created aa€quith the same religious duties.
Since the Islamic philosophy holds education awria fof worship, as Al-Ghazali
emphasized in is writings, then logically, womenuwbalso have equal access to education,
the same as men.

Why then do Al-Ghazali and other Islamic thinkefshe medieval era limit
women’s education? Why is there such a contramhi@ti Turabi, a modern Islamic theorist

and political analyst, provides the logical ansvit.argues that:

Medieval scholars...made important contributionsriderstanding the
Shariah(Islamic law), but their contributions were lindtéy the

condition of their era and their historical conteXthese early scholars
developed a scholastic discipline whose consideratbecame separated
from the conditions of application of Islamic prpies in real life (Turabi

in Esposito and Voll, 2001, p. 130).

Turabi and other modern Islamic scholars recomntleadMuslims need to renew
thefigh (interpretation of Islamic law) in order to melé tdemands of contemporary life.
This does not mean that the faith changes, be¢ha§gur'an and other sacred texts are
inviolate. Rather, the cultural norms of the daystzonstantly be challenged to make sure
they do not stray from the original principles sfaim, as did women's rights to education
become limited over a period of several hundredsye&oncerning early Islam, for

example, Hafsa and other widows of the Prophet viuhad, were directly involved in
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transmittingQur’an to the companions of the Prophet after his deblfsa, one of widows,
was so knowledgeable about @ar’an that she corrected one of the scribes. Hafsksas a
indicated in the literature as the first persohdadle the completed text. She may have also
assisted the caliph Uthman, the person who gathbkespages of the verses of Qar’an,

and declared it to be the official version of thdy book of the Muslim faith. (Roded,

1999).

Armstrong (1992) reports the Prophet’s engagenmetita day-to-day management
of his household and the advocacy of women’s rightsis indicates that the Prophet’'s
intent was to inspire all Muslims to respect worasrhe did. The Prophet’s wife, ‘A’ishah,
reported that the Prophet “would be involved ingkevice of his family, and when the time
for prayers was due, he would wash up and go ayirlyers” (Al-Ghazali, 1997a, Vol. 3,

p. 73; see also Elkadi, 1982, p. 56). ‘A’ishahratad that the Messenger “has never beaten
a wife nor a servant, and he has never hit anythitighis hand except when fighting in the
cause of God” (Al-Ghazali, 1997a, Vol. 3, p. 7% séso Elkadi, 1982, p. 56).

Throughout history, however, some scholars (Al-Qhirt1966) have embraced
competing reports, mostly weaker, less speaifiadith alleging that women were not
entitled to the same educational and social oppii®s as men. The foundations of the
faith, however, emphasize that it is incorrectdastrict a woman’s education or social life,
and the Prophet did not differentiate between #redgrs regarding what each was supposed
to or entitled to learn. Some of the Prophet’'suexs were addressed specifically to women.
Despite the fact that the Prophet was confidentighado act on his own, he did not
disregard the advice of others, females includBukere are several occasions, especially

during some of the battles for religious freedorheve he sought input from his most
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trusted companions. It is worth noting that ndiyahd the Prophet not discriminate
between genders in the learning environment, basw@did not place his trust solely in
men. One example of this is when he wanted towage his companions to do something,
but encountered resistance. He asked one of kiesvior advice on how to get them to
cooperate and she suggested that he set the exayngideng it himself, and then the
companions would follow suit. He took her advice this instance, cutting his hairand

his companions then cut their hair (Al-Mawdudi, 2D0This demonstrates that he did
consult with women, that he did take their advara] that their observations are worthwhile
because his wife correctly recognized what woulgpblea as a result. This is certainly not
the only recorded incidence of intelligent Musliromen offering advice to Muslim men,
and until about 300 years ago this kind of situati@s not unusual.

Ahmed (1992) suggests that the Prophet’s committoesteking women'’s opinions
demonstrated his affirmation of their perspectaxgsn concerning matters of spiritual and
social importance. This inclusiveness continuebdg@ feature of the Muslim community in
the years immediately following the Prophet’s dediine demonstration of this is the
acceptance of women’s contributions to the coltecind narration of thehadith(Ahmed,

p. 72). Ibn ‘Umar (in Al-Bukhari, 1999, No. 213ported that the Prophet said, “All of you
are shepherds, and all of you are responsibledor ffocks. A trustee is a shepherd, and he
is responsible. A man is a shepherd for his fanaihd he is responsible. A woman is a
shepherd over the home, and she is responsiblely \&l of you are shepherds.” From the
beginning of Islam (622 CE), men and women wergucted in both the spiritual and
intellectual aspects of Muslim life as part of tharning process. As life becomes more

complex, people are required to learn and do moogder to function effectively in the
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world. Consequently, limiting anyone’s knowledgeaocess to information seriously

hinders the person’s ability to manage in life.

Spiritual and Intellectual Curricula

As part of gaining spiritual and intellectual knegte of the&Qur’an, the Prophet
also provided instruction in the language skillsegsary to read th#oly Qur'an, as well as
in the recreational sciences needed to developl#thlyepersonality (Hamidullah, 1939; see
also Bilgrami & Ashraf, 1985). Muslims are encayed to remember their spiritual and
intellectual knowledge and integrate these skitstighout their lives. The Prophet
instructed that both males and females learn t aea write, advocating universal literacy.
For example, he recognized that one of his wivegs&h, wanted to learn to read and write,
and knew that another woman in his family, Shifat#\bd Allah Al-Qurashi, knew how to
read and write, so he arranged for Shifa’ to tddafsah. He also asked one of his
companions, Abdu Allah Ibn Sa’id Ibn Al-'as, tows from Mecca to Medina to teach the

people there to read and write (Bilgrami & AshE85). The Prophet said,

How can some people not educate, teach, advisadgndnish their
[neighbors], and how can some people not learnbaa@nlightened or
advised by their [neighbors]? By Allah, people ddaeach, enlighten,
advise, enjoin and admonish their [neighbors], @iers should learn, be

enlightened and be advised by their [neighborélwtise | will speed up
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punishment to them (Al-Tabarani, in Al-Kabir, citedAl-Qaradawi,

2000).

These accounts clearly demonstrate that the Prgphstructions were that
knowledge is for everyone, and that all who havewdedge are encouraged to share it with
others. The Prophet did not distinguish between ame women when he advised all

believers to seek knowledge.

Prophetic Teaching Methods

The Prophet spoke in a very easy and understandesieer. Because of this, his
companions were able to memorize many of his tegeshi His wife, ‘A’'ishah, said that he
“used to speak so clearly that if somebody wamezbtint the number of his words, he
could do so” (in Al-Bukhari, 2001). This was repehby many other scholars: “Allah’s
Messenger never talked so quickly ... as you do’BAkhari, 1999, p. 701); he spoke
distinctly so that all those who listened to himdarstood him (Al-Nawawi, 1991, Vol. 1, p.
435).

The Prophet used a variety of methods to instrisctbmpanions, such as telling
stories and making gestures to illustrate his poimother approach was to draw simple
illustrations to convey some of his abstract ideBise implication here is to tailor the lesson
to the learner, with the goal being that the leagaéns from the interchange. The Prophet

stressed the honor in this process when he sa@hdlthe person who looks after an orphan
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and provides for him, will be in Paradise like thigutting his index and middle fingers
together (Al-Bukhari, 2001, Vol. 8, Book 73, No.)34

Besides the content of the lessons, the Propheiaeoded to optimize the
atmosphere for learning, such as considering looatnd timing. One of his companions
reported that, “the Prophet used to take care @i pseaching by selecting a suitable time,
so that we might not get bored. He abstained foestering us with sermons and
knowledge all the time” (Al-Bukhari, 2001, Vol. Bpok 3, No. 68).Another factor was the
nature of the audience. It is clearly evident thatProphet’s teachings were “clear enough
to have meaning for the ignorant as well as forl¢aened and sophisticated” (Muessig &
Allen, 1962, p. 136).

The Prophet was also known for tailoring speciigsions to a particular pupil, just
as a parent may modify instructions to a specHitdc For example, one day the Prophet
heard someone mocking the man making the callaggprknown as th&dhan). The
Prophet disciplined the offender in front of hiefrds. The punishment was for the mocker
to repeat théAdhan, himself. At first, the man was very uncomfortabated nervous
because he did not know the words. But, afterdppersonally taught by the Prophet how
to make the call to prayer, he realized that tropPRet had given him a gift. The man later
acknowledged that being able to make‘tkadhanbecame one of his favorite activities (Ibn
Jurayj, 1992). Allah said, “And by the mercy oflal, you dealt with them gently. And had
you been severe and harsh-hearted, they wouldbraken away from about you; so pass
over (their faults), and ask (Allah’s) Forgivenésisthem; and consult them in the affairs”
(3:159). The implication here is that the sucadsany lesson depends on its being

appropriate to the learner.
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The Prophet’s guidelines for determining an appat@rmpunishment or penalty for
undesirable behavior were that the consequencesdsbe related to the offense. The
Prophet’s companions commented that this appraadistipline helped them remember
what they were taught. The implication here ig thradesirable behavior need not be merely
suppressed (e.g., just telling the person to $teprtappropriate action), and that the
consequences could be used to reinforce a lesgmoper conduct. The Prophet also used
logical reasoning and taught his companions bygmaisexample. His guidelines for
human interactiod whether teacher and pupil or parent and chidde as valid today as the
day he spoke them. The following section will fe@mn some of his recommendations
concerning social relationships and personal canduc

The Prophet directed people to be nice to one otHersaid, “He who is not
merciful to others, will not be treated mercifull{Al-Bukhari, 2001, Vol. 8, Book 73, No.
42). The Prophet also said, “Make things easytferpeople, and do not make it difficult
for them, and make them calm (with glad tidings) do not repulse (them)” (Al-Bukhari,
2001, Vol. 8, Book 73, No. 146), advising his comipas that their intent should be to
support and encourage each other, not to makeathehangry. These concepts reinforce
the belief that one can expect to receive the segaément one has bestowed on others.

Anotherhadith states, “Teach, facilitate, and do not make thatiffgcult. If one of
you loses his temper, remain silent” (Al-Bukha®99®, No. 2445). In other words, it may
be wise to step back and calm down before one nelspio anger. The Prophet also
instructed his companions to be wise in selectijy tassociates. He said, “The person
follows the religion [or habits] of his friends; sach one should consider whom he makes

his friend” (see Abu-Dawud, 1996, No. 4833).



51

One of the Prophet’s companions reported that $ieedi the Prophet one day and
entered his room without permission. The Prophgt, §Go back and say, ‘Peace be on
you. May | enter?”” (Al-Nawawi, 1991, Vol. 1, p35). Muslims are required to respect the
rights and privacy of others. Indeed, good man(aatab)are seen as an essential

dimension of one’s religious education.

Summary of the Prophet’s Approach to Education

All of the topics discussed in this section arated to the basic tenets laid down by
the Prophet Muhammad. While they may have undergome changes over the centuries,
Muslims are still taught to live in accordance wtitle Qur'an andahadithrequirements to
love God and follow his laws so that they may bthv@od in the next life.

One book of the Prophet&hadith(see Al-Bukhari, 2001) contains over 90 chapters,
addressing a wide range of topics, including pairsiiknowledge, health maintenance,
praying, environmental responsibility, social coalsupport for one’s family, politics and
government, and finance. Thesdeadithand others serve as guidelines for conductingsone’
life as a member of a cohesive society. The fahgvihadith explains these principles.

The first concept concerns the five pillars of tsldl) to testify that there is no God
but Allah and that Muhammad is Allah’s Messengétp2perform the prayers; 3) to pay
zakat(obligatory almsgiving); 4) to fagsawm)during the month oRamadanand 5) to
perform ahajj (a pilgrimage to Mecca) (see Al-Ghazédtiya’, Vol. 1, p. 12; Al-Bukhari,

2001, Vol. 1, Book 2, No. 7)Muslims are required to participate in all fiveas.



52

Change and personal growth come from both withodtvaithin. Education is
envisioned as a moral process as well as an iatediEone for both males and females.
Muslims are required to persist in modifying unaateéle behaviors, and to follow up bad
deeds with good deeds in order to atone for trassgons. Allah said, “Verily never will
Allah change the condition of a people until thégrge it themselves (with their own
souls)” (13:11).

A comprehensive Islamic education pertains to omgier life as well as to one’s
relationships with other people, the environmenimals, and the whole of creation. Thus,
the entire world becomes the classrabthe theater in which one’s journey to moral

perfection and intellectual excellence is considehe rehearsal for the afterlife.

Sufism’s Influence on Islamic Education

Al-Ghazali was an outstanding follower of the Prepkluhammad’s teachings. As
a Sufi his teachings agreed with t@eir'an, and he integrated his persofaifibeliefs with
the Islamic principles. He was not as extremeoasesSufiswere. Instead he brought the
basic concepts of the Islamic teachings Btdism Historically, the origin of the teri@ufi
is uncertain. Some scholars claim that it comesfeither a Greek word or an Arabic
word, stemming from a Latinized derivation from #ebic roots-(w)-f the meaning of
which was already disputed in ea8uyfiliterature (Knysh, 2000). Al-Qushayri (1992) notes
that there is no etymology or analogy with anothierd in the Arabic language to be drawn
from the namé&ufi The most plausible interpretation is that inisch like a surname,

“tasawwuf” referring to the wearing of wool. Al-Qushayri eiuded that the concept of
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Sufismis “so well known that it is not necessary to fandanalogy or derivation for their
designation” (p. 302). In any case, it has bedled¢&ufismin English and other Western
languages since the early™&entury (Knysh, 2000).

The normative literature @ufismidentifies the firsSufisas the Prophet and some
of his companions who were engaged in self-impaseéticism. In earl§ufitradition,
several people are mentioned in the Prophet’s inateedetinue aSufis although the term
does not appear to have gained widespread usaitjéhertteginning of the"®century CE,
when it came to be applied to the Muslim ascetickracluses in Syria, Iraq, and some parts
of Egypt. Other literature refers to these indists asnussak(devout onesyuhhad
(renouncers of worldliness), ahubbad (worshipers) (Knysh, 2000).

Al-Suhrawardi (1991) notes that tr8afiis “he who strived in the purifying of his
heart, and alloweth no pollution to abide in himp? 41). The first documentedlfischolar
was Al-Hasan Al-Basri (b. 642-d. 728 CE), and thnider of the first school &ufi
thought was Al-Muhasibi (d. 857 CE) (Ibn Khaldu®g¥. See also Al-Kaylani, 1985;
Knysh, 2000).

Sufishave been involved in Islamic society since iteption, andufismis
manifested at many different levels. It consigta wariety of mystical paths that are
designed to ascertain the nature of man and Gododfiadilitate the experience of the
presence of divine love and wisdom in the worldm® branches of these mystical beliefs
follow the Islamic spiritual literature (e.g., tRir'an and/or the Prophetic sayings) more
closely than others. lbn Taymiyyah (1999), Ibn Kla (1967), and others assert that the
earlySufiswere sincerely and honestly devoted to their w@tipursuits, but that some

contemporansufishave deviated from Islamic law.
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In O Disciple Al-Ghazali (1951, p. 18) mentioned two charastéss that people
practicingSufismaspire to: “uprightness with God the exalted anmigtyde with mankind;
and whoever is upright with God, and improves lisduct among the people, treating them
with forbearance.” Al-Ghazali self-identified asSanniSufiMuslim, worshipping Allah
and believing in the Prophet Muhammad and the Daydgment. He was dedicated to
purifying his soul and practicing what he believiedorder to prepare himself for the next
life (Al-Barjis, 1996). Al-Ghazali’'sSufiorientation is evidenced in his writings, and he
explained many of his ideas usi8gfiexamples. For example, Al-Ghazali advised both
Master and Pupil to work and act only for the sakallah.

Al-Madkhalee (1995) expresses concern that, irekigerience, som8ufistudents
(muridin) have been known at various times in history to bexeo devoted to their
teachergshaykhs}hat they perceive their relationship to gimykhas being more
beneficial than their relationship with Allah. Tab(1988) reports an extreme situation in
which oneshaykhallowed his students to interact with him in afas that resembled
idolization] above and beyond the studefrtsiridin) being merely respectful of the
teacher, and now approaching worship, mentioniagsbmeshaykhdoster this perception.
Tabari notes that son&ufisfeel that they need thelaykhin order to be linked with Allah,
perceiving their teachers to be “superhuman oméiv{p. 14), and that failure to honor the
shaykhin this way will cause the student to fail (Al-Diebi, 1994).

Al-Qaradawi (2000) reports that, as in any grotpré are some extrergeifiswho
assert that they have heard directly from God ar tdve attributed superhuman qualities to
their teachergshaykhs).These extremists can confuse less experiencedsgs{deiridin).

For instance, it is one thing to dream that onedomwersed with a former teacher, even if
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the teacher has died. It is quite another to tepat the conversation was actually with the
dead teacher speaking with you from the next woAHQaradawi notes that there &afis
who are true and genuine in their intentions aterpretations, and that these people are
admirable for their devotion to Islam.

Tabari (1988, p. B) offers an alternative persipectHe expresses concern that
there are “hidden dangers [i8lfisni and that inexperienced Muslims could be “dupdd in
believing that salvation is attained only by wayastetic, mystical doctrines, and that the
relationship between man and Allah is maintainedugh a few self-appointed priests.”
Tabari’s perception confirms Al-Qaradawi’'s obseimas. The debate about whether the
average believer needs a human intermediary to eonmate with the divine being is not
new, nor is it restricted to any particular faitim. Islam, however, the principle is that each

believer prays directly to God.
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Sufi Institutions

In the 12" century CE, the mosque continued to be an initituif learning in
conjunction with anadrasahor similar institution. These institutions weneokvn as a
khangal}, zawiyaR, orribat®, depending on which country they were in (IrangRerEgypt,
or Morocco, respectively). The differences amdrese facilities were less clear in terms of
function, although Al-Subki (1983) specifies thia¢ khangahwas established in town and
thezawiyahwas located in the wilderness (Makdisi, 1981;ase Hermansen, 1995;
Netton, 1997).

They might include an area reserved for prayehrims, a religious school, and
residential quarters for students, guests, andimitgor travelers. It was not unusual for the
facility to also house 8ufisettlement or monastery. Towards the end ofif@isAl-Ghazali
built akhangahat Tus, where he and his disciples lived togetidtGhazali recognized
several advantages to ttikat, in that here the student could learn without tiséractions

of everyday life (Al-Ghazali, 1989).

* In akhangah you might find two types of students: those wiawé! to study there and those who
live there in the monastery. Later, they servedemsers for devotions such as listening to poatiy music,
and performance of certain ceremonies.

®Zawiyais literally a corner where thasawwuf(Sufi students) are taught. It has also beemddfas
a smallkhangah(Netton, 1992, p. 264). In some Arabic countribs,ternmzawiyais also used to refer to any
small, private oratory not paid for with communiitymds.

® Ribatliterally means ribbon or band, although todag thiord in Arabic has assumed other
seemingly unrelated meanings including “frontiestgb While most of theibats were in Morocco, there were
a few in Egypt, and the students who lived thereevwmt necessarilgufi (Netton, 1992, pp. 213-214).
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Theribat offered an environment in which both teacherslaachers could focus
exclusively on full-time education. Al-Ghazali alsmphasized this as an opportunity to
bring together people of like interests (i.e., islk@scholarship). At that time, there were
also institutions exclusively for women. TrittolR66, p. 142) cites instancesriifat
founded by women.

These opportunities existed to provide housingjystand socialization for women
who otherwise had no families, such as widows dddrspinsters. It was not unusual in
the early Middle Ages for women to be educated, Bittbn (1956), Roded (1994), and
Bewley (1999) offer many examples of women who weath learned in their own right
and even taught others. He also notes with soong that the prestige associated with
being an educated woman “had no effect on the ipeact succeeding centuries” (p. 140).

Two kinds of people lived in Bhangah the travelers and the dwellers (Al-
Suhrawardi, 1991). Each of these institutions thatr ownshaykh(master), and each
shaykhhad their own method of instruction or formula fwayers. Al-Subki (1983) reports
that theShaykh al-khangatvas sometimes called Chief Abl{&haykh ash-shuyukb)
sometimes Chief Abbot of tHeufiGnostic{Shaykh shuyukh al-"arifin)The duties of the
shaykhincluded training th&ufinovices(muridin)—protecting them from harm; caring for
the soul, not the bodies, of his charges; and tege¢hem the ritual prayers and recitation of

theQur'an (Makdisi, 1981).
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Thegqari’ al-kursi ’ (chairman) was one of the various kinds of preexhemedieval
Islam who narrated the lives of the saints anded€)ur’anic verses and the Prophetic
sayings.

Unlike some who recited these things from memoxyaare inclined to preach in
public, thegari’ al-kursi was always seated; he preached jenai’, masjid, madrasajhor
khangah and read from a book. He was bound by such aggwesenting what the average
person would understand and teaching things withaunful consequences.

The sort of books that could be recited for themewd-Ghazali'slhya, Nawawi’'s
Riyad as-salihipal- adkar, Ibn Al-Jawzi’'s books, and others (Makdisi, 1981218; see
also Al-Subki, 1983). For the most part, theydwled the philosophies of the authors from
whom they read, and were essentially warned “agdelsing into matters theological”
(Makdisi, 1981, p. 218).

There is some controversy about whether estabidhée-standingghangahdor
Sufieducatiofl] and sometimes worshipwas acceptable in Islam. As reported by Ibn Al-
Jawzi (n.d), a prominent Islamic scholar born ia ¢arly 12 century, using these non-
mosque facilities foSufieducation alone was controversial because it tetmeegregate
the worship aspect from the educational aspedh, wiitich he disagreed. He openly
criticized using these free-standikigangahgor worship, stating that this was the primary
purpose of the mosque, and that worship conduateéhangahwas taking people away

from the mosque.

" Malek (1997) notes that Al-Sabbagh (1988) belieted the West adopted the term “chairman” as
term taken from the early Arabs.
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If additional worship space was needed, build a oelarger mosque, not a separate
khangah.

Ibn Al-Jawzi also took issue with the concept ata of the faithful differentiating
themselves from the rest of the congregation (8igfipractitioners in monasteries),
especially using this as justification for attencia@at these free-standikangahs One of
the principles of Islam is that all Muslims are alj@are subject to the same requirements
and values, and should worship together withourolisnating amongst themselves. In his
book onSufismand the relationship betweshaykhandmurid, Al-Suhrawardi (1991)
reports that there was a special garment worn me§ufi shaykhsalled akhirgah (dervish
mantle). He goes into detail about appropriatersolwho is entitled to wear these
garments, and why. Unfortunately, there is no sujpg evidence in any Islamic law
requiring people to wear any particular articlelistinguish themselves from other Muslims.
They should dress and act alike; no special clobhescessories are needed by Muslims to
set themselves aside with respect to rank.

Someshaykhswvere also noted as telling thenuridin that they (theshaykhy were
infallible and that they deserved their studenbsaute devotion. There is nothing in
Islamic law on which to base this claim. In fatts acknowledged that even the most
learned scholars are human and therefore flaeds flawed than others, perhaps, but
imperfect nonetheless. Al-Ghazali said in oneisfrhanuscripts that this is a dangerous
tendency] to present one’s self as being somehow inhereetiegbthan anothérand says
that these teachers are misguided. He cites daretmn that Jesus gave to his students of

these kinds of teachers being like a large storeriver in a valley. All the stone (teacher)
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does is hold up the progress (learning) of the ifhgwvater (students). It doesn’t take
anything from the water, but impedes the water&fulsess farther downstream.

As a side issue, the guidelines for acts of worghiglam are clear and have been in
practice since the inception of the faith in theye@" century CE. Some of these
independenSufi khangah#tegrated other, non-authorized activities, sagliancing, into
the worship service, which is not a sanctionedvdgtin Islamic worship. This would,
therefore, seem to point to restricting group wirsb the original format in the mosque
only, which was what Ibn Al-Jawzi was advocating.

Ibn Al-Jawzi was particularly concerned about $heipractice of encouraging youth
to enter theskhangahsand devote their lives exclusively to solitaryrgpal pursuits. It is
a principle of Islam that a balanced life inclutdesnan interaction such as marriage, having
children, teaching others, group worship, and comitgunvolvement. While the faithful
are encouraged to avoid excessive materialism amidlly involvement, it is incorrect to
advocate that these youngsters eschew virtuallyusian interaction in favor of a mystical
solitary lifestyle. In addition, the community’se¥fare in those days depended on the
contributions of its members. If nobody workedadarmer, for instance, there would be no
food to eat. By involving these youth in tklkangahto the exclusion of all other activities,
they would reach adulthood without learning angérar means of self-support, and not
giving back any of the community resources theydrgdyed earlier in life. This also
perpetuated their dependency onkhangahfor survival, since they were not equipped to
be self-sufficient.

There are also instances cited in the literatuteMAadkhalee 1995; Al-Dhahabi,

1994; and others) of some of thlgaykhsn theseSufi khangahseaching thenuridin
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(students who live in theddnangah¥to just pray incessantly, repeating certain praypeer
and over. Very little emphasis was placed on edpanknowledge by investigating God’s
word. In true Islamic worship, however, the faithdre encouraged to come to know God
through in-depth study of Islamic law through thely Qur'anand theahadith Thus, these
religious leaders were actually misleading thescghiles and giving them inaccurate
guidance instead of doing what the Prophet said;wivas just to follow th€ur’an and
my example. Consequently, aslyaykhwho gave instructions which conflict with the
Prophet’s instructions was clearly giving falseiady

There is also aadiththat essentially states that the more effort operds getting
to the mosque to worship, the better the rewaneh {@od. Incorporating worship into the
program at thé&hangah where the students may also be living and styd¢and spending
the majority of their time), minimized the efforteded to get to worship services, thus

eliminating the opportunity for spiritual benefabtained through that effort.

Sufismand Islam Today

Al-Ghazali (1997a) suggested that there were theets to religion: Belief, Works
or Conduct, and Experience of Spirituality. Thstfiwo comprise what is commonly
thought of as formal religion. Al-Ghazali assertldt while each is necessary, both
together are not even enough to offer any relighkrantee of salvation, which he
interpreted to mean absolute escape from thedirekell (in Gardener, 1916). In order to
be cleansed of sin so that one can have this hogsvation, Gardener reports that Muslims

can turn tdSufism which offers the experience of spirituality tWdtGhazali referred to.
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Before Al-Ghazali's day, and even long after, thess been a tendency to
distinguish between Islam asdifism There is a non-Islamic branch®difism and
Gardener attributes this to the tendency on thegiaMuslim Sufisto break away from
formal Islam once they've reached a certain stagheirSufilife. “In all times and in all
religions there has been a similar tendency amloosetwho have followed the path of the
mystic” (Gardener, 1916, p. 132). Thus, Gardenggssts that it is to Al-Ghazali’'s credit
that he recognized that there could be a MuSlifismand a non-Muslinsufism and
suggests that Al-Ghazali may have been a key actminging this to general attention. It
is worth noting, too, that Al-Ghazali’s position tns was that there could be 8afism
apart from revealed religion. Al-Qaradawi (20001 a contemporary Islamic scholar

from Egypt, validates the belief that some mystasgects are needed by Muslims:

We are in need of a kind of divine, positive, anod@rate mysticism,
which is referred to by other scholars as trutthwhie Righteous and
morality with the Creator...This is the essence efright faith...True

mysticism is, before all, faith and morality.

He further explains those concepts he supports:

This is the mysticism that we need: mysticism conicg theQur’an and
the Prophet’s tradition-based education and behaaimysticism which
increases faith, makes for gentler hearts, mowamfys, strengthens will,

refines the self, and straightens behavior in lgtheQur’an, the
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Prophet’s tradition, and the guidance of the righteancestors. That is

what [Muslims] try to preserve and what we advogptel).

To clarify his position, Al-Qaradawi describes tiegative approaches to mysticfsm
that he feels are detrimental. He offers as amgi@an instance in which&ufi shaykh
was advancing his own agenda over the traditiooatepts of doing good works and
avoiding evil. Al-Qaradawi and other scholars tlaié approach “unacceptable” (Al-
Qaradawi, 2000, p. 2). He expresses concern irepmrts of instances wheshaykhshave
misled theimuridin to believe that thehaykhis invaluable and theaurid is worthless, and
that this misinterpretation leads to “the annihdatof the personality of the disciple before
his teacher” (p. 2). Al-Qaradawi also discussesainces of “differentiation between law
and reality,” such that one would ordinarily condetnisshaykh’sbehavior according to
Islamic law, but that the student might excuseairaven recognize the consequences of
these inaccurate instructions because he has beuisled by his teacher (p. 2).

Al-Qaradawi and other Muslim scholars (e.g., Ibralttun, 1967; Alwani; and

others) advocate the following belief:

.. . the true renovation of religion resides ia tall back to Islam as it

was revealed in thidoly Qur'anand interpreted in the noble tradition, and
as it was understood by the companions and thimfers in good deeds.
That is, before it was mixed with external beliefgl weaknesses and with

the philosophies of the East and the West (Al-Qanadp. 2).
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He cites thiQur'anic verse to support his position: “And verily, thismy straight
path, so follow it and not (other) paths, for thgll separate you away from His path. This
He has ordained for you that you may bec@h#luttaqin(the pious)” (6:153). In
compliance with God’s instructions, Al-Qaradawi adates Islam’s adherence to its pure
form “without any partnership, in its clean formtlut any external additions, complete
without any division, balanced without any exaggereor oversight, a straight path

without deviance” (p. 2).

Summary of Sufism’sInfluence on Islamic Education

The Qur'an andahadithcan be used as instruction manuals for human tpera
Many parts are very specific; others leave roomirfterpretation. Correct interpretation of
these guidelines, however, is essential to knowmg to conduct one’s life. Humans must
be held accountable for their actions and how thegract with the environment. Each
person must behave appropriately and treat fellomdns with respect, and these rules are
the same for both men and women. Women are ehtidléhe same education and
opportunities as men, and likewise, are equallgoasible for conveying these principles to
their children. In order to know what to do, onesttake every opportunity to learn. It is
easier to follow the rules when you know what they, and the same rules apply today as

applied then.

8 Sufism is the mysticism of Islam. It is Islamiier dimension, described as the “Science of the
Heart” (Netton, 1992, p. 246).
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Some Muslims, like Al-Ghazali, self-identify &ufis a term used by some to refer
to a more mystical, ascetic approach to Islam.infdl faiths, there are certain practitioners
who assume a more spiritual approach than diheosne even reject some or all
materialism and worldliness in the process. Aglas one adheres to the essential practices
and guidelines in Islam, one is free to feel astsiil as one likes. As Al-Qaradawi states,
however, once one acts or says things that costresdiamic principles, particularly if these
incorrect behaviors mislead others, one has beguaritradict God’s instructions in the

Qur’an, which are to add nothing to it and take nothinguafrom it.

Al-Ghazali's Life and Legacies

Al-Ghazali was born into th8ufitradition, and is a prime example of a non-extreme
Sufiwho not only followed the Islamic teachings, bisoavorked to make them an integral
part of Sufism(Dakhil Allah, 1996), while at the same time ingoratingSufisminto his
entire philosophy. Abu Hamid Muhammad Ibn Muhamm&&Ghazali was born in 1058,
in Tus, Persia, near the modern Meshad in eagtenn His family was Persian, of modest
means, had a reputation for learning, and displayedpen tendency towar8sifism Al-
Ghazali’s father died while he was very young;iand of his father's who was also a

mystic Sufj) raised Al Ghazali and his brother.
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Al-Ghazali began his education in Tus, and movedligar! at the age of 15. At 23
he moved to Nishaptft where he began his studies with his mentor, Atajmi. Al-
Juwayni served as thmam al-Haramayr{iImam of the two sacred cities of Mecca and
Medina) due to his extensive knowledge of and doutions to Islamic jurisprudence. Al-
Juwayni was an expert in tishafi’i school offigh (Islamic jurisprudencé). He taught
jurisprudence to Al-Ghazali, who subsequently tawagid wrote a text on the subject. Al-
Ghazali's great admiration for his mentor was entde the way he referred to Al-Juwayni
when teaching others.

The respect was mutual because Al-Juwayni is asednas describing his student as
being like the sea, in terms of the wealth of infation Al-Ghazali possessed.

Al-Ghazali recorded every detail of his teachegalires in hisa’ligah (book of
lecture notes}? Al-Ghazali subsequently memorized much ofttikgah and published

them as a book entitled)-Mankhul min ta’liqat al-'usul (Purified Selectis from

Sup region in Iran on the southeastern coast of thgpiain Sea. The region was conquered by
Muslims during the reign of Sulaiman bin “Abdul-Nkaih the early 8th century A.D” (Islamic dectinary
2001).

10«Also spelled Nshapur Town, northeastern Iran. Ney$ha is situated 46 miles (74 km) west of
Meshed. Neystr derived its name from its alleged founder, theg®ian king Shaur | (d. 272). It was
once one of the four great cities of the regioKlebrasan and was important in the 5th century as the
residence of the_ Sanian king Yazdegerd Il (reigned 438-457). By tmadithe Arabs came to Khaaa in the
mid-7th century, however, it had become insignificdnder the Tahirid dynasty (821-873), the city
flourished again, and it rose to importance underSananid dynasty (ended 999). Toghril Beg, the first
Seljuq ruler, made Neysher his residence in 1037, but it declined in theh1@tntury and in the ¥'3twice
suffered earthquakes as well as the Mongol invdgiBncyclopaedia Britannica, 2001).

1 The Shafi'i School of Law was named after Al-Shafiho focused on the function of traditions
(Netton, 1992, p. 229).

12 Classical Islamic literature indicates that thesze many Arabic terms used in administrational
jargon to refer to different levels of achievemeatk, and knowledge of students, teachers, andypodkers,
some of which are no longer in common usefti (one who delivers legal judgments)u’id (a repetitor),
mufid (one who imparts useful knowledge), etc. (see N&ki981).
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Comments on the Rootgpting that he had compiled these notes to magasy for the
reader to understarid.

Al-Ghazali (1996) explains his thirst for knowledigehis works. InAl-mungidh min
al-Dhalal (Deliverance from Errorjtranslated by Watt, 1996, p. 21), he says thatHirst
after a comprehension of things as they reallyna® my habit and custom from a very
early age.” Al-Ghazali also studied law and thgglwith several teachers from different
countries. He studied Islamic law in Tus under Alnfbn Muhammad Al-Radhakani.

In Jorjan, Al-Ghazali studied Islamic law using th#igah of another professor,
Abu Nasr Al-'Isma’ili. He spent five years in Jan studyindigh (Islamic jurisprudence)
andal-Kalam (dogmatic theology) with his mentor, Imam Al-Ham@yn Al-Juwayni, both
assisting his professor and teaching at the samee(thbd Al-Ghafir, 1980; Al-Dhahabi,
1994; Al-Subki, 1976; see also Durant, 1950).

Al-Ghazali's formal apprenticeship ended at the @ig28 after the death of Al-
Juwayni. He was subsequently invited to go toctingt of Nizam Al-Mulk, the powerful
vizier (leader) of théSeljud” sultan. Thevizier was so impressed by Al-Ghazali's
scholarship that in 1091 he appointed Al-Ghazakfcprofessor in the Nizamiyyah College
in Baghdad, where he worked for four years. Hyifi®83, p. 265) mentions that Al-

Ghazali was “a popular lecturer who attracted akisze hundred students.”

13 Like many of his colleagues, Al-Ghazali memorizegreat deal of information. This was not
uncommon in an era when most education was detiveraly and memorized by students. Paper wagscar
and literacy was by no means universal, althougloBl and Blair (2000) note that literacy was momvptent
in the medieval Islamic lands than other areat®ftorld. When Al-Ghazali was reportedly robbedhisf
books, he offered the robber anything else jutawe the books. The robber reportedly asked hbw A
Ghazali could claim to know these books when bingkhem, he could deprive him of their contemdter
that, Al-Ghazali reportedly spent the next threarganemorizing his notes (Bloom & Blair).

14 The Saljug(alsoSeljul Turks emigrated from the Steppe country nortthefCaspian Sea to Persia
in the early & century. TheSaljugdynasty was established in Persia in 429 (mifldentury CE), and
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Al-Ghazali's Perception of Classical Philosophy

While he was a professor at the Nizamiyyah Collégeshazali thoroughly studied
philosophy, particularly the writings of Ibn Sindicenna) and Al-Farabi, the greatest of
Muslim philosophers, whose thoughts were profoumflyenced by Neo-Platonic
interpretations of Aristotle, Plato, and Plotinuldthough he later came to reject much of
the Neo-Platonic philosophy, his initial investigat appears to have been a sincere search

for truth.

After | was done with theology, | started on phdphky. | therefore set out
in all earnestness to acquire knowledge of philagdpom books, by
private study, without the help of an instruct@od brought me in less
than two years to a complete understanding ofc¢lemse of philosophers

(Al-Ghazali, in Watt, 1996, pp. 29-30).

As Al-Ghazali studied philosophy, he documentedumiderstanding of these
thoughts in a book entitledaqgasid al-Falasifah (The Intentions of the Philpkers)
(1913) After some time, Al-Ghazali determined that tbadusions reached by these
philosophers, as he interpreted them, did not adéwith Islamic principles. This was
especially true in the cases of the philosophiocatrihes of an eternal world and an afterlife

devoid of materiality or embodiment. In both casesfound that the philosophers’

gradually extended to rule over Persia, Iraq, aartspf Syria and Kirman until the lat® 6entury (13
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thoughts were diametrically opposed to mainstreslaniic dogma (Al-Ghazali, 1997b).
Thereafter, he refuted philosophy, detailing hgguanents infahafut al-Falasifa{The
Incoherence of the Philosophe(#)l-Ghazali, 1997b).

Al-Ghazali (in Watt, 1996) differentiated among titalosophers according to three
orientations. The first group he called the Matksts. This group included some of the
most ancient philosophers who denied the existehae omnipresent/omnipotent Creator,
asserting instead that the world exists by itséieut divine intervention. He calls these
the “irreligious.”

The second group he called the Naturalists. Ha@egledged that this group
included those who had studied nafuiidants, animals, and peopleand agreed that these
creations did, indeed, come forth from a “wise @eaognizant of the aims and purposes
of all things.” Al-Ghazali identified these philgshers, too, as irreligious, “because basic
faith is belief in God and the Last Day,” which sleephilosophers did not accept. Thus,
what differentiated these philosophers from thedtigroup was that they denied the
concepts of consequences for actions and theitdidtleaven, Hell, the Assembly and the
Recall, and the Resurrection and the Reckoning.

The third group was referred to by Al-Ghazali agists. Al-Ghazali includes the
classical philosophers, such as Socrates, PlatioAastotle, in this group. While the Theist
philosophers were primarily of Greek origin, Al-Gladi also includes two Muslim
philosophers, Ibn Sina (Avicenna) and Al-Farabipag of this group because of their
support for Aristotle’s teachings. Al-Ghazali aokviedged that Socrates, Plato, and

Aristotle did contribute a great deal to the orgation and systematization of the logic of

century CE) (Netton, 1997).
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philosophy, even though he did not agree with fail. o0He also reported that there was a
great deal of disagreement within the ranks ofggtuphers. While they essentially agreed
with the Naturalists that there must have beeneator/Source for Nature, their overall
views essentially refuted much of what the twoieadroups said. Thus, while Al-Ghazali
agreed that some of these non-Islamic philosophesshave had some content of value to

contribute, he rejected their context as a whotabse of the conflicts with Islam.

Spiritual and Personal Transformation

In 1095, Al-Ghazali underwent a period of emotiotigtress caused by a spiritual
crisis, rendering him physically unable to teaéts successful and popular as he was as a
teacher, Al-Ghazali had become increasingly awsaeltie was teaching others because it
brought him fame and prestige, rather than beclaagelt compelled to share his knowledge
with others. He felt himself questioning his cartidns and motivations. He became aware
that he felt torn between the comfort and secastsociated with teaching and his desire to
reject worldliness to pursue strictly spiritual cems (Al-Ghazali, 1980). It was only after

he became physically ill from the strain imposedhig emotional conflictl a condition

acknowledged even by his physicianthat he felt he had the answer to his prayers.

Then, when | perceived my powerlessness, and whecapacity to make
a choice had completely collapsed, | had recowrs&od Most High as

does a hard-pressed man who has no way out offiicailtly...He made it
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easy for my heart to turn away from fame and fafdamily, children,

and associates (Al-Ghazali, 1980, p. 80).

Al-Ghazali became obsessed with his search for kedye. He was driven by his
need to differentiate what was true Islam from wiias merely tradition (Al-Ghazali,

1980). After some months, he announced that hdesashg Baghdad under the pretense of
making a pilgrimage to Mecca, when he actuallyrides to travel to Damascus. He felt he
had to hide his true motives because he percehadrone of [his associates] could allow
that my giving up my career had a religious motit@r they thought that my post was the
highest dignity in our religion” (p. 80). He stagpteaching and began traveling in search
of knowledge. He spent the majority of his timev#ling, primarily in Damascus and
Jerusalem, occupying himself with reading and na¢idiy. Although he was well known
throughout the Islamic world as both a teacheraptilosopher, he did not identify himself
to those he met in order to remain anonymous (Adzah, 1980).

As he grew in wisdom and was better able to integna search into a more
conventional life, he began to recognize four ddtapproaches to seeking truth. In
Deliverance from ErrorAl-Ghazali (1980, p. 58) wrote, “When God MosgHj of His
kindness and abundant generosity, had cured ntesoditkness, | was of the view that the
categories of those seeking the truth were limitefur groups.” He referred to these
groups as:

1. Mutakallimin,who allege that they are...of independent judgmedt a

reason;
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2. Batinites,who claim to be the unique possessoraldfalim, and the
privileged recipients of knowledge acquired frora thfallible Imam;

3. Philosophers, who maintain that they are men dtlagd apodictic
demonstration; and

4. Sufis,who claim to be the familiars of the Divine Preseand men
of mystic vision and illumination.

Although he recognized all of these groups, hereddhe views of th8ufimystics.

He preferred their approach and way of life, adtbieed that path for the rest of his life.

When | had finished with these sciences, | nextgdrwith set purpose to
the method of mysticism (@ufisn). | knew that the complete mystic
“way” includes both intellectual belief and praeti@activity; the latter
consists in getting rid of the obstacles in thé @ed in stripping off its
base characteristics and vicious morals, so tleah#art may attain to
freedom from what is not God and to constant rectthn of Him (Al-

Ghazali, in Watt, 1996, p. 54).

After spending two years traveling to Damascugjskem, and Mecca, he began
work on his most important boolyya’ ‘Ulum al-Din (The Revival of the Religious
Sciences).The sheer enormity of this effort makes it his magopus and its contents
establish it as his defining masterpiedéis work contains the greatest concentrations of
Al-Ghazali’'s thoughts about education, and it death every aspect of the inner and outer

life of Muslims (MacDonald, 1953, 1965).
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After two years, Al-Ghazali returned to Baghdad @®7. He resumed teaching
while continuing to work ohya’. In 1104, Al-Ghazali returned to his positiorttes
Nizamiyyah College at Nishapur at the request eSéljugminister, Fakhr al-Mulk, and
taught for another five years. In 1109, Al-Ghareturned to his family in Tus, thereafter
devoting his life to asceticism, alternately spagdais time teaching in &ufi khangal{a
facility located adjacent to a mosque where stugleveed and attended lectures given by
variousshaykh¥ and living in aSufihermitage. During this time, Al-Ghazali also wrote

Minhaj al-abidin (The Path of the Worshippe(#)-Dhahabi, 1994).

Lifelong Pursuit of Knowledge

Even after he resumed teaching, he still recogrizee was much left to learn. As
one example, Al-Ghazali admitted that he was ndnasvledgeable about tfahadithas he
would have liked, and he spent his free time stuglyhem. Muhammad (2000, p. 20) notes
that at his death, Al-Ghazali was found with Al-Biaki’'s book ofahadithopen on his
chest. Thus, he was learning to the very endsfifie.

Al-Ghazali died in Tus in 1111, at the age of S¥¢raan independent and
controversial yet highly influential life. He ledtlegacy of major works, along with
numerous stories of his legendary humility, pietys asceticism. In his bodlhe Story of
Civilization, Durant (1950) argues that, “all orthodoxy took éornfrom [Al-Ghazali].

Even Christian theologians were glad to find, i thanslated works, such a defense of

religion, and such an exposition of piety, as ne bad written since Augustine” (p. 332).
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Al-Ghazali’'s Legacy

To facilitate and support the review of this litier, theHoly Qur'an andahadith
(Prophetic sayings) to which Al-Ghazali referred aelevant comments made by other
scholars who have analyzed his works have also &gaored. According to Mir (1995),
“Al-Ghazali was concerned not only with revivingetlslamic disciplines, but also with
reforming society in a practical way” (p. 62). BElso revived scientific thought concerning
Islam in his documentation of his perceptions altslamic life, family relationships, and
education. Al-Ghazali felt that everything he taugnd wrote about grew out of Islam.

Al-Ghazali wrote about all aspects of Islamic lifecluding education, social
customs, religious practices, and interpersonatimiships. Everything that Al-Ghazali
thought and wrote was rooted in and influencedibyekperiences. His multi-volume tome,
Ihya’ ‘Ulum al-Din (The Revival of the Religiousi&wes) covered the entire human life

cycle and what is involved in it. Gianotti (20G3serts that:

...the entirdhya’ is designed to be a detailed and accessible hakdbpo
human perfection, beginning with the outer, actiwiented perfection of
the person’s worship and social dealings and cudtimig in the inner,
disposition-oriented perfection of the mind or hedrhis entire journey,
Al-Ghazali explains, entails the outer and the fraspects of the science

of Right Practice (p. 5).
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Many Islamic scholars agree that Al-Ghazali docuteeis works within an
Islamic social-spiritual context (Al-Barjis, 1988l-Sawi, 1999; Al-Zabidi, n.d.; Dakhil
Allah, 1996; Shafshaq, 1980; Tibawi, 1972). Thus,specific philosophies may not seem
as applicable within a Western educational enviremmalthough his concept of children’s
early education beginning within the family doeséaniversal application.

Al-Ghazali researched many diverse fields suclslasnic jurisprudence,
educational theory, logic, and philosophy, anddeftgacy of more than 400 books (Ul-
Karim, 1978). He discussed formal and informalcadion from the spiritual, moral, and
intellectual perspectives. In thigya’ (1997a), alone, Al-Ghazali discussed the Islamic
perspective on topics such as birth, naming, womand children’s education, marital
relationships, wives’ rights and obligations, paremld relationships, children’s rights and
duties, and child development.

Al-Ghazali's views on education were drawn from matements of Islamic law
and precepts that address moral training of théceowithin the family context. Al-Ghazali
himself proposed implementing his model for the tda®upil relationship in the family
environment to support parents’ education of thkeildren prior to their beginning formal
education and to support their children’s contigugaucation throughout their lives. Al-
Ghazali placed a lot of emphasis on family life a&ddication. He recommended that
parents begin teaching their children how to lieedjlives from birth, emphasizing the
importance of personally modeling the behaviorsrdds According to Al-Ghazali (1997a),
God entrusts children into the hands of their pateifhe heart of a child is bright like a
jewel and soft like a candle and free from all iegmions” hya’, Vol. 3, p. 75). This means

that the new addition to the family is like a spengeady to absorb information as soon as it
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is alive, and that parents must take responsilfitycontrolling which external influences
make impressions on the child’s life.

Al-Ghazali asserted that the family plays a criticde in a child’s education and, as
a unit, bears the ultimate responsibility for cheld and for their education. The family unit
is accountable for extending its language, cust@md religious traditions to its members.
The family adults (parents, grandparents, aunts), leéar the primary responsibility for
educating the family’s children, and are entrustetkach them about integrity. Al-Ghazali
(1997a) believed that “neglected children will graprwith bad characteri{ya’, Vol. 3, p.
87). Thus, if the parents neglect the childrepbringing, they bear the burden of the sin of
neglect (hya’, Vol. 3, p. 77).

Al-Ghazali's perspectives on education of the fgmudn be studied in terms of
theory and practice. He explained his theory afieng according to thidoly Qur'an
“Save yourselves and your families from the Fig3:6), meaning that each family member
is uniguely and individually responsible for teaahand modeling those behaviors that will
contribute to proper conduct of the other familymbers and, thus, afford them
opportunities for everlasting life (the hereafténgreby avoiding ‘the Fire’ (the alternative).
Al-Ghazali (1997a, 1951) asserted that it enhaticedeacher’s credibility to live the life
you promote.

In Islam, children are born without original siihe Prophet Muhammad stated that
all children are born witfitrah, a true faith in Islam (i.e., the desire to wopshone but
Allah), but his parents convert him to Judaism,i§llanity, or Zoroastrianism (Winter,
1995; see also Al-Bukhari, 2001). Al-Ghazali engihed the need for parents to nurture

this seed of faith so that it grows and maturesughout childhood; the parents cannot wait
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until the child goes off to school (about age sbgt must instill values and teach manners
and social responsibilities from birth.

Before automatically invalidating any of Al-Ghazalieachings that might seem
irrelevant, they need to be considered in the ctrtkethe Middle Ages. At that time,
women were learning th@ur’'an and the Prophetic sayings at home, so many of Al-
Ghazali’'s ideas about education might have beesoredle. In addition, when education
for boys was first offered in the mosques, they, teere given only a religious education.
Al-Ghazali categorized certain subjects as notdpairportant unless there was a specific
need to know them. Thus, there were aspects aatidn that Al-Ghazali restricted for

both girls and boys within the parameters of wheafdit was important to learn.

Summary of Al-Ghazali’s Life and Legacies

An extensive review of the body of research androentary on Al-Ghazali’'s works
reveals that he is still a respected philosophdrralgious thinker (Al-Barjis, 1983; Al-
Sawi, 1999; Al-Zabidi, n.d.; Shafshaq, 1980; Daldiiah, 1996; Durant, 1950; Tibawi,
1972; and others). His writings clearly emphagimgparation for the next life, spiritual
development, forming healthy physical habits, andfging the soul. His foremost
pedagogical intent was to achieve nearness to Aladttaining good morals.

This examination of the literature also includesaew of the significant events in
Al-Ghazali’s life, particularly as they concerned Bducation, his educational philosophy,
and how he developed some of the ideas he talBgtause he was well respected in the

Muslim community as both a theologian and a teagcat was able to teach sincerely from
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his own experiences, he enjoyed wide acceptaniis iendeavors. Within his own lifetime,
however, he endured a great deal of oppositionusecaf hisSufiorientation.

He spent a significant period of time studying @reek and Muslim philosophers to
see what they had to offer about the classificatmirknowledge. Although he shared some
of their terminology and discussed some of the semneepts, he ultimately reached the
conclusion that much of the Greek philosophy cahi¢ttad his own Islamic background and
orientation, and he refuted the value of theseoghjphies, even to the point of asking that
he not be called a “philosopher” because of thetmeg connotation he associated with the
term.

Al-Ghazali did not reach his decision to pursugudilifestyle suddenly. He first
investigated virtually every expression of faittokm at the time, and chose his path armed
with this knowledge. He had determined t8afismincluded a very strict interpretation of
theshari’ah (Islamic law), which he identified with closelyn his book,Deliverance from
Error, Al-Ghazali wrote candidly about his life experiesand emotional and theological
journeys, to the point of admitting personal quedithe perceived to be shortcomings. He
described his intense personal search for the &nuthsource of happiness, which he
eventually determined to be the commitment to pagsthe path to see God in the
Hereafter.

Al-Ghazali (1997a) perceived that pursuing knowkedgthe highest form of
worship. He used mar@Qur’anic verses andhadithin his writings to support his
assertions concerning the merit of knowledge asgdris foundation for the Master-Pupil
relationship. Al-Ghazali’s theory of knowledge e information to help both Master and

Pupil understand how acquire knowledge—both inhead in practice.
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After his death, both his extensive body of wrisrand the impact he had made on
his students continued in his stead. His lastgacty in the field of education is his
contributions to the process of education, hisinasipn of others to pursue knowledge, and
his formal model for the Master-Pupil relationshige also valued and wrote about the

interpersonal aspects of the family unit and itsniners.
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CHAPTER 4

AL-GHAZALI'S THEORIES OF KNOWLEDGE

Introduction

In this chapter | will describe some of Al-Ghazslgoals and principles regarding
knowledge(‘ilm), and interpersonal relationships. This sectiohado focus on Al-
Ghazali’'s theory of knowledge. The discussion ¥éd us to define knowledge, the merit
of knowledge, the ways of acquiring knowledge, th&ure of knowledge, sources of
knowledge, hindrances to the learning processjratididual differences among learners.
Al-Ghazali’'s theories of knowledge will lead to atter understanding of the Master-Pupil

relationship and how it can then be superimposegdtire family environment.

The Definition of Knowledge(‘ilm)

Knowledge(‘ilm) has always been a fundamental concept for Musihmolars
throughout the centuries. For much of this timéslamic educational history, the word
knowledge('ilm) referred only to the learning ahadithand related subjects (Azami,
1992). This was largely because the only formalimements for learning early in Islamic
history were that all Muslims memorize at leastd pf theQur'an and theahadith There
were no organized universities in those days. dAgation has expanded and grown to

include more subjects, the term has come to encesrgpaore comprehensive meaning.
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Al-Ghazali cited various definitions and aspect&mdwledge in his works. He
attributed part of the concept of knowledge to gmpwa’rifah). He also defined it as
identifying an object based on a person’s expeeeari¢hat objecf'ala ma huwa bayyin)
(Al-Mustasfah 2000, Vol.1, p. 24)and as a quality or a characterigti@asf) (Al-Mustasfah
Vol. 1, p. 26). Rosenthal (1970, p. 65) reportt ti-Ghazali asserted that “there is no
meaning to knowledge except that of its being asmgeimithal) that arrives in the soul,
which conforms to that which is an image in sersegption, namely, the object known”
(see also Asari, 1993, p. 40).

Like the Prophet Muhammad, Al-Ghazali perceived tha pursuit of knowledge
should be one’s highest priority. He believed thuslim’s search for knowledge should
dominate all aspects of his intellectual, spirif@ad social life. Because knowledge was so
important to Al-Ghazali, he intitled the openinggpiter of his multi-voluméhya’ ‘Ulum al-
Din (The Revival of the Religious Scienc@$)e Book of Knowledge.” Al-Ghazali (1994)
noted that he opened his book with a chapter abmwledge(bab al’ilm) because the
harvest of good knowledge is to fear God and bequimes.

Al-Ghazali (in Gianotti, 2000) wrote:

I begin the whole thing with thBook of Knowledgbecause it is of the
utmost importance. First of all, [I do this] inder that | make known the
knowledge that is devoted to the service of Godting to the words of
His Prophet (may God bless him and grant him salwgtthe [kinds of

knowledge that are] required to be sought. [Te #fiect], the Prophet



82

(may God bless him and grant him salvation) sl pursuit of
knowledge is an obligation for every Muslim.’

[Secondly, | begin with this book] in order thahay distinguish the
beneficial knowledge from the harmful, since theghet (may God bless
him and grant him salvation) said, “I seek refug&ibd from knowledge that
has no benefit.” [All this is] in order that | gect the present generation in
their inclination away from the way of what is righn their willingness to be
duped by glimmering phantoms, and in their [totalhtentment with

sciences [that treat] the outer husk [rather thiamlessential core (p. 2).

In theBook of KnowledgeAl-Ghazali cited more than ten verses of (he’an and
many prophetic sayingdahadith)about the virtues of knowledge. This is not umlisu
because Al-Ghazali relied heavily on fQar’an for the bases of his own knowledge, and
the Qur'an mentions the word for knowledd@&m) about 750 times (Rosenthal, 1970, p.
20). According to th€ur’an, Allah said, “It is only those who have knowledgaong His
slaves that fear Allah” (35:28). In other words,dupported his philosophy of knowledge

with thehadithand theQur’an.

The Merits of Knowledge (‘ilm)

Al-Ghazali recognized that knowledge has two exgoes: theory (knowing, or

‘ilm) and practice (doing, camal); for him these two dimensions were inseparable (A

Ghazali, 1951, 1997b). Islam maintains that tnoewedge is the marriage of active virtue
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and knowledge, which requires both knowledge aadtpre (Gianotti, 2000). There is a
traditional saying in Islamic literature that edsaty states that faith increases when you
practice good deeds, but decreases by doing bais.ddde key is to know the difference
between the two. Thus, it is imperative to havevidedge in order to differentiate between
what is good and what is not. Within this contéxtman beings are capable of free choice
between right and wrong, growth and stagnation.

From a practical perspective, Al-Ghazali believieat thildren acquire personality
characteristics and behavior through living in sbcand interacting with the environment.
Al-Ghazali (1978) claimed that, “nobody can be e unless he puts his learning into
practice” (hya’, Vol. 2, p. 71). Again, both thehadithand theQur'an emphasize
“knowing” and “doing”, that is, both theory and ptige. In advising his disciples, Al-
Ghazali (1951, p. 11) wrote, “Know that obedienod worship are conformity to Sacred
Law in commands and prohibitions, in both word dedd....”

Like Al-Shatibi (2000), Al-Ghazali believed thatdohg” (‘famal) included not only
those manifestations of the five senses, but taetiges of the heart as well. He referred to
thehadith, saying, “Islam is built upon five pillars. Take&ygether, all of these pillars
(duties) lie either in conviction or in action” (Ahazali, 1997a, Vol. 1, p. 23). Thus, Al-
Ghazali’s understanding of knowledge cannot be dam® a single definition because its
interpretations are complex and subtle. Inlbhy&’, Al-Ghazali (1997a, p. 23) explained his
concept of knowledge, which is an essential compboghis educational theories. He
identified three categories of active learning vahdce universal among all theistic faiths:
belief in God, action according to God’s commaraag] abstention from what He forbade.

Al-Ghazali (1980) asserted that the “noblest kih&rmwledge is the knowledge of God and
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His attributes and His acts” (p.319). Al-Ghazadihis theory of knowledge, described the
role of the intellect as being noble in nature lbsesit is included in thehadith it is
established by its very use, and it is what malsdswman (Asari, 1993, p. 41). All learning

is worship, with the knowledge of God as the stgrpoint of knowledge for every Muslim.

The Role of the Intellect

Al-Ghazali (1997a) viewed the intellect as the n@sicious thing that has been

created in this world.

The Noble Nature of the Intellect: it will be sufs@ous to show the noble
nature of the intelleci{-'aql), especially because through it the noble
nature of knowledge has been revealed. Intekettta source and
fountainhead of knowledge as well its foundati#imowledge springs
from it as the fruit from the tree and the ligharfr the sun and vision from
the eye. How then could that which is the meartsappiness in this
world and the next not be noble or how could itrddvedoubted? (See Al-

Ghazali, in Faris, 1991, p. 221).

In order to discuss the role of intellect, it igpontant to know how Al-Ghazali
defined intellect in his works. In Chapter 7lloya’, Al-Ghazali offered four attributes of

intellect(‘aql).
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1. The first definition was that qualifyvasf)which distinguishes
humans from animals. Al-Ghazali cites Al-Muhasikho defines
intellect as an inborfgharizah)faculty that is like a light shed into
the heart, which allows the learner to understand.
2. The second definition is those necessary truthghwinake their
appearance at adolescence, when one’s intelladtysleveloped.
Al-Ghazali refers to this as the awareness ofitqgossible, such as
the knowledge that two is more that one, and thatgerson cannot
be in two places at the same time.
3. Al-Ghazali offered a third definition for intelledhat knowledge is
attained through religious and worldly experienaed the interaction
of human beings with their environment.
4. Finally, he asserts that knowledge can be usedrioté that point in
one’s life when inborn power had developed to tkterg that one can
determine the consequences for one’s actions. ifiglect can be
used to conquer and subdue bad desires. The pgtsphas
developed this capacity is also referred to a'aqih (experienced
person) (Al-Ghazali, 1997b; see also Asari, 199 Ain, 1997).
Al-Ghazali clarified his explanations to note tha first definition is the foundation
for the other three, that the second definitiothesclosest branch (or application), the third
is the result of combining the first and second| @re fourth is the supreme aim and the
ultimate result. Al-Ghazali concluded that thatfitwo kinds of intellect are inherent

propertiegbittab’) (i.e., that humans were created with it), andséeond two are learned
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(bil'iktisab) (Al-Ghazali, 1997a; see also Ali, 1960; Asari, 3R9AI-Mawirdi (1979)

confirms these explanations that humans are bamseme qualities and others are learned
through experience. Through the Master-Pupil i@tship, the teacher can help pupils
learn through experience both in the classroonmgedind outside the school, according to
their individual abilities and differences.

Al-Ghazali also used the terafrmudrik lil-’'ulum (the perceiver of knowledge) to
refer to intellect. He acknowledged that the pwearehas two aspects: 1) the outward aspect
which is represented by the five senses: hearggng, smelling, touching, and tasting; and
2) five inward qualities: common sen@es al-mushtarak)imagination(takhayyul),
thinking (tafakkur),recollection(tadhakkur),and retentiorghifz). Al-Ghazali called these
characteristics the soldiers of the h¢amud al-qgalb)(Al-Ghazali, 1997a; see also Asari,
1993). lhya’ is not the only book in which he discusses thecepts of the soldiers of the
heart, although he sometimes refers to them ifghtkt different order and using different
terms.

The reason for these differences “is probably duge different natures of the
books which represent different stages of Al-Ghéazadtellectual development” (Asari,
1993, p. 46). As he learned more and grew spliytual-Ghazali had different experiences
during his life. He studied Greek and Muslim pkdphers when he was teaching in
Baghdad. He most likely adopted &isfilifestyle during his stay in Damascus and
Jerusalem, during which time he became convincaibifismwas the best way for him.

His teachings at any given point in his life weleys, a product of everything he had studied

up to that point. Even though he disagreed inggle with philosophers such as Ibn Sina
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and Al-Farabi, he also used some of the same tetagp that they did (Watt, 1952; see
also Asari, 1993).

As important as the intellect is, it cannot be sefe from the spirit (Al Zeera,
2001b; Nasr, 1991). Together they form the wholemédslam. Supreme knowledge is
identified with the highest realization, and certaspects of knowledge are realized by the
soul (Al Zeera, 2001b, p. 9). In discussing th@lg@hess of Islam, both the intellect and
spirit must be included. Although there are soiffer@énces betweeal-nafs(soul) andal-
ruh (spirit), they are related to the intelleadl) at certain levels as part of the wholeness in
Islamic education.

Al-Ghazali (1998) also associates the term intellake‘agl) with the same three
terms of the heaftl-galb), the spirit(al-ruh), and the sou{al-nafs)(p. 5). Itis important to
note that the term “heartal-‘agl) in Al-Ghazali's writings refers to the intellethat is, the
human ability to consider and understand whatamled (Asari, 1993). It is important to
clarify Al-Ghazali’s terminology concerningl-‘agl, because he used different terms to refer
to the same concept in different books. | will kaxp other words that Al-Ghazali used as
synonyms for the terral-‘agl. The hear{galb) has two meanings:

1. One is the cone-shaped piece of flesh inside thsitke of the chest,

which circulates the blood and is the source ofahispirits. It is
found in all animals. This is the physical heart.

2. The spiritual heart, that is the very essence afdmubeing that is

responsible to perceive the spiritual knowledge taedefore is the
same asl-'aql, the intellect.

The second term, spiiftuh), also has two meanings:
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1. An intangible experience felt in the material heattich quickens
every part of the body. It is like a lamp thatdhés light beyond
itself on all sides.

2. A subtle thing that knows and perceives (the sasumb) Again, the
word knowledge is key aral-'aqgl is implied (Asari, 1993, p. 44).

The third concept is the sofdl-nafs),which also has two interpretations:

1. The collected energy initiated by one’s appegt#ed passions.

2. The different aspects of the ego, which arege@ed by different
names in accordance with the qualities acquiredhvassions
change its condition. By subjugating passions,amwgiires mastery
over them and feels undisturbed. This is calledttanquil sel{nafs
mutma’innah). When it upbraids humans for their actions, ttaed
consciencénafs lawwamah)When it freely indulges in the
gratification of passions, it is called the inoati@ self(nafs
‘ammarah)(Al-Ghazali, 1997a, Vol. 3, pp.113-114; see al$o A
Ghazali, in McCarthy, 1980; Ali, 1960; Asari, 19%xazzun, 1997).
The intellect omal-'aql is part of this ego self and must be exercised in
order to subjugate passions.

Once Al-Ghazali defined the parts of the body thke the knowledge in his theory

and practice it, he then explained the way of kmawthat is, the way to gain this
knowledge, including obstacles to the learning pss¢cwhich he felt was crucial to this

process.
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The Way of Knowing

The search for truth through knowledge was Al-Ghigzaighest priority.
Abrahamov (1993) and others have offered diffeesqplanations for Al-Ghazali's
perception of the supreme way to know the trutbmé& scholars (e.g., Upper, 1952;
Wensinck, 1941) note that Al-Ghazali preferred $lndiexperience (meditation) as the best
way to understand the truth, while others suchlamiamov (1993) and Basyl (n.d.)
maintain that although Al-Ghazali gave the impreisshat he preferred ti&ufiapproach,
he actually regarded intellectual endeavors asib&t effective way. Still others (Watt,
1949) have offered a combination of thefiand intellectual approaches.

Al-Ghazali’'s philosophy of the learning procesdunied using the outward
aspectsl the five sensés working in concert in order to recognize and kn@msthing
(Al-Ghazali, 1996, p. 421). His illustration wiat when seeing an object, one gets an
image of that particular object in the imaginatpaet of the brain. This image is retained in
the mind. Using the power of thought, the obsecaer consider that which is retained.
Thinking or reasoning requires multiple images.isTit where the collective faculty of the
mind functions as a provider of more images, byligg past images stored in the memory.
The sensory image is then harmonized through te@lusommon sense. By this point, one
would have perceived that object and establishedetiel of understanding of it in the mind
(Al-Ghazali, 1997a, Vol. 3, pp. 116-117; see alskdsteen, 1964).

Al-Ghazali (1994) believed that the heart playstal vole in the retention of
knowledge, and that it is the foundation of theyooHie illustrates the heart/intellect

combination and its different faculties, comparin a kingdom: The imaginative powers
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serve as a postal system for gathering and imggktiowledge. The retentive capacity is a
king’s treasure and is responsible for storage) gfieech functioning as the mind’s
interpreter. The five senses serve the king asspnd each is responsible for different,
specific information. This interesting analogy aischow the heart/intellect interacts with
the rest of the body and its different facultie$-@Ghazali, 1997a, 1994, see also Nakosteen,
1964). This illustration corresponds with the tsla understanding that the body contains a
morsel of flesh; if it is whole, all the body is wik(] if it diseased, all of it is diseased. This

concept refers to the heart.

The Learning Process

In the learning process, Al-Ghazali used both themd practice, stating that
“knowledge without work is insanity, and work withtcknowledge is vanity’@ Disciple
1951, p. 8). He mentioned a general process oivkrgp using the analogy that knowledge
is the tree and the deeds are the fruit. He de=tthe first step as silence, then hearing,
then learning it by heart, then “knowing and doingrid finally, teaching it to others. He

noted that:

.. . whoever learns, acts and teaches shall betynig the kingdom of
heaven, for he is as the sun, whose resplendduagenhtes other bodies,
or as musk, whose fragrance perfumes other objecisidertaking to
teach, he accomplishes a great and momentousatagknust therefore be

mindful of his rules of conduct and functions (Nofe994, p. 48).
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Al-Ghazali used three elements to explain this g@sscthe perceivér, reality (that
which is known), and the occurrence of reality’sgas in the mind (the learning process).
He also believed that the potential for knowledgists in people’s souls before they are
created, like the seed in the earth and the getreidepths of the sea. Thus, the role of the
parents and teachers is to help children reali@epgbtential. Each science requires its own

approach and its specific method of study. One®fecommendations is that students:

...should not address themselves at the same tiaélicanches of
knowledge, but they must follow a certain order badin with the most
important...for sciences are of necessity so arratiggdone branch
prepares for another (Al-Ghazali, 1997a, Vol. 123. see also Al-Rabe,

1984).

Al-Ghazali used two examples to explain his proagdsrowing. First, he said that
knowing is like the relationship of a mirror to tbbject it reflects. The image of the object
reflected in the mirror is like the image of a knmowbject in one’s mind. Second, as when
one holds a sword, the hand represents the perctieesword is the known, and the
holding is the knowing (Al-Ghazali, 1997a, Vol.[8,125). Thus, images of reality are
reflected by one’s intellect and images are rediediy one’s understanding of reality. The
process of reflection (mirroring) is actually th@pess of learning or having knowledge.

Benomran (1983) suggests that Al-Ghazali's thearfdsrowledge may have been

state of the art then, but that a great many newaribs exist today that eclipse his theories.

5The word Al-Ghazali used wamlb (heart), which he used to mean the perceiver oiedge(al-



92

He offers as an example that Al-Ghazali did now/ute “explanations of how a teacher can
bring a student to know. He did not talk aboutttiterial relationship between a teacher
and a student. He only explained the moral dati¢sacher and student toward each other”
(Benomran, p. 2). This leaves an opportunity toga¢he old and the new in today’s
educational environment to develop an integratedect of what works and what doesn't,
which proposes alternatives if the original plamtisvorking (for whatever reason), and

which leaves room for adjustment to meet the neétise students in that setting.

Obstacles to the Learning Process

Al-Ghazali's (1994, 1997a, 2000) works explain ttie heart is also a mirror that
reflects all people’s knowledge. Although the harhaart is capable of knowing the
realities, Al-Ghazali believed that the heart milgatdevoid of knowledge and make the
intellect unable to reflect an accurate image dueatious obstacles:

1. The mirror may be unfinished due to youth, or theural immaturity

of one’s intellect (e.qg., the hearts of young ata@tg.

2. The reflection may not be visible because of tis&diee of sins
attributable to greed, passion, and immoral desiceamulated on its
surface (in the intellect) after doing bad deetlsese deeds
contaminate the purity of the heart and the intgllmaking it
impossible for the truth to be reflected by therorr Al-Ghazali

recommends that if one has committed a sin andsstardompensate

mudrik lil-’'ulum), which is synonymous with al-'agl (mind).
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for it, one should do the opposite, which is a gdedd (i.e., clear off
the residue), in order to see the reflection again.
3. Worldly distractions may impede one’s ability teethe reflection
(turn one away from God).
4, The mirror might be ‘tarnished’ by confusing traolit (dogma) for
principles. (Example, theories about women’s edandiecame
merely a reflection of other cultures and traditign
5. Not knowing how to use a mirror properly (ignoramehe direction
to be followed in order to get to the truth).
Many of Al-Ghazali's (2000; 1997a) works offerecaexples of how the mind can
be conditioned to accept and respond to input$y asavhen a person has been bitten by a
snake, he then fears any rope that might lookdikeake. Another example is that if people
imagine food or see it, they might find their mauthatering. Thus, he explains how one’s
imagination, perceptions, and habits can affechtimean mind and create their own

obstacles to learning.

Summary of Al-Ghazali’'s Theories of Knowledge

Al-Ghazali maintained that education is one ofrest important opportunities for
humans, and that every situation should be cormideichance to seek or transmit
knowledge. There are descriptions of Al-Ghazdhsories about knowledge, the merit of
knowledge, the ways of acquiring knowledge, theireabf knowledge, sources of

knowledge, hindrances to the learning processjratididual differences among learners.
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He asserted that the “taking in” of knowledge ime&d not just the concept of mental
cognition (intellect oal-"agl), but also includes the soul, spirit, and heahiclv are part of
al-'agl. He described these terms and his understandlithg®e concepts in several of his
books.

It is interesting to note that he sometimes usédrént Arabic words and terms to
depict these concepts from different perspectivasit is clear from studying these texts
that he was referring to the same aspects of hlkkmawledge. Al-Ghazali spent a good
deal of time investigating knowledge and how hunmecguire it. He discussed the value of
being knowledgeable, the role intellect plays i@ dicquisition of knowledge, and how
people come to know. In thieya’, he related the intellect to a mirror that reflatisigs
observed into the intellect to be known. He offeseme conditions that could act as
impediments to the knowing process, relating thesirmilar characteristics in mirrors, such
as how not knowing how to use a mirror properlyha mirror’s being tarnished result in
failure of the observation to be absorbed accurated the intellect. He also emphasized
that learning something without putting it into giae invalidated what had been learned.
He referred here not only to expressing one’sthetiugh the five physical senses, but also
through one’s heart. In thRya’, he used the analogy of the body being like a kongd
where the heart and mind were the king and ther pide of the body were the king’'s
servants.

Both Aristotle, who lived before Al-Ghazali, and $2artes, who lived after Al-
Ghazali, embraced the idea of accepting somettanigua only after considering it. One
should not automatically assume knowledge blindl{~Ghazali (1989) recommended

examining the truth, and noted that whoever do¢sloebt does not look, whoever does not
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look does not see, and whoever does not see retaidsand perplexed (see also Young,
Latham, & Serjeant, 1990). This is not to say theerything is automatically unreliable,
but he wanted students to take the time to invatgignd not just assume that something is
as it appeared. Al-Ghazali asserted that thosedehwot know the truth will stay in
darkness and error.

Taking Al-Ghazali’s theories of knowledge step ffunt to the Master-Pupil
relationship, one might conclude that Al-Ghazalhis theories of knowledge wanted to tell
the Master that teachers needed to be aware of thiése processes of knowing (role of
intellect, way of knowing, process of learning, ai$tacle to learning) in their educational
relationships with the pupils. According to thegmse of this study, this concept can be
superimposed to the Parent-Child relationship, iyggarents’ awareness is important when
teaching their children.

In order to understand Al-Ghazali's philosophye$ponded to the research
guestions in separate chapters to show what otsearchers say about this relationship
from Al-Ghazali's point of view. These questionpre the curricula and methods,
Master-Pupil model, children’s education, and woimealucation. The answers to these
guestions will demonstrate why Al-Ghazali’s works &ey to understanding the importance
of education within the family unit and the parehtld relationship. Included in the
discussion will be the consistencies and inconsess in his philosophy, as well as some of
the gaps in his approach to education. In theaptehs | will also explain Al-Ghazali's
ideas within the context of other researchers’ cemts), some of who agree with Al-

Ghazali, and some who disagree. An analysis aatliation of the curricula, model, and
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women’s education must be discussed in order tenstahd my theory of superimposing

the Master-Pupil model onto the Parent-Child relahip.
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CHAPTER 5

AL-GHAZALI'S RECOMMENDATIONS FOR CURRICULA

Introduction

The climate of the community around the schoola$f¢he curricula offered by the
school. The values, politics, and economics ofctiramunity have an influence on what is
taught in the schools, and vice versa (Schube86)19In Islam, the community and the
school are more integrated because the Islamicoivife is reflected both in the schools
and in the community. In Islamic society, the @uta go beyond academics to include the
development of a “good Muslim” who follows the laafstheQur’an and the prophetic
sayings. There is no separation between churclstatet therefore, whatever behavior is
learned at home crosses over into the school, &ad i& learned in school influences home
life.

Al-Ghazali (1997a) discussed his recommendationfofonal and informal curricula
from birth through college. He wrote about thduahce of the family and the skills and
knowledge acquired in the home, and advised tleataimily’s goals and the school’s goals
are inextricably linked because the Islamic fastlpart of the school curricula, which are
extensions of the beliefs taught in the home. Thusjcula are a tool that Al-Ghazali
implemented not only to describe the Master-Pwgétronship, but also to help parents use
the curricula to interact with one another alongcsiied guidelines. As the researcher, | am
using the curricula, both informal and formal, &sdribe the relationship between parent

and child and expand his concept even further.



98

Al-Ghazali (2001) emphasized five critical compotsethat education needs to
protect: the religion, soul, intellect, family igiéty, and resources. He asserted that any
matter that supported these components would hesoefiety, while anything that
compromised the integrity of these components wbalwn society. He recognized that
these concepts were found in every religion and thetermined that they are humanistic
foundations for all societies. Al-Ghazali’'s propdscurricula were geared toward
developing the individual to assume a responsibition in society, and ultimately
preparing one for the afterlife. Thus, by eduaabmirselves and our children in these five
important areas (i.e., religion, soul, intelleetily integrity, and resources), we can ensure
a strong society of humanistic, educated citizens.

Muslims facilitate this cycle of supporting thehildren. By educating them at home
they learn to function in society, hopefullly ligrfull lives, passing onto the next life, ready
to reap what they have sowed in this life. Sonremta attempt to control the cycle by
restricting the child’s experiences (e.g., chamgeé child into the education and career
paths a parent chooses), thereby creating yourgsawith low self-esteem if they do not
succeed in the path their parents have chosehéarn.t While Al-Ghazali (1997a)
encouraged education as a worthwhile goal, heraled that for society to operate in
balance, its members needed to be doing what tieegcd at and enjoy doing. Thus, Al-
Ghazali stated that it is better to give the cliilel opportunity to decide some things for
themselves, such as their intellectual interests.

Concerning curricula methodology, Al-Ghazali (199@Hered a number of ways
teachers can transmit information to students,(kgturing, telling related stories, setting a

personal example), and differentiated between wiaatcritical to know for survival in this
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life and progress to the next life, and what wagarntant to know so that one’s life on earth
runs smoothly (Dakhil Allah, 1996, p. 217). AltlghuAl-Ghazali was clear about the
context of what needed to be taught, the teachsrallawed to determine the content of the
lecture, and choose which stories to tell to mak&opoint. Al-Ghazali also applied these

same principles to guide parents and other fandilyta in educating children.

Early Childhood Curricula

In one of the chapters in tiieya’, “Disciplining the Soul,” Al-Ghazali outlined his
philosophy for a curriculum for daily life. Thi®mprehensive curriculum addressed the
child’s needs in terms of spiritual and intelled¢td@velopment, health, recreation, and
interpersonal skills. Al-Ghazali directed paretatseach their children thdoly Qur'an and
the guidelines offered there, as well as the Priopkraditions concerning the beginning of
Islam and also about key figures in Islamic histoFyom the inception of Islam, before the
written text was completed, Muslims were encourdgedemorize th@ur'an as a
principle means of preserving it and of transmittihe information contained there. This
practice of memorization continues even today.

Al-Ghazali (1951, 1997a) encouraged parents talitts¢ Qur'an from the
beginning, even before the child had a comprehergiasp of the language, to ensure that
the principles and guidelines were firmly implantedhe child’s mind. Ibn Al-’Arabi (in
Ibn Khaldun, 1967), who was apparently a studemtlgbhazali’s, suggested alternatively
that children first be taught the language anddttlp memorize th@ur’an later, in order

that the child not just know the words, but alsdenstand the concepts. Ibn Khaldun noted
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that starting with language and calculation clashigs habits too deeply because “custom
has greater power over conditions than anything élscepted custom gives preference to
teaching of th&ur'an.” Ibn Khaldun concluded that if one waits “untilet child becomes a
youth, they might miss the chance to learn@ue’an” (p. 428). Today, in most of the
Islamic communities, reading is taught alongsidenefnorization of th&ur’an.

According to Al-Ghazali, education also include@dexse. In theéhya’, Al-Ghazali
(1997a) reported that some physical activity isessary for children and suggests activities
such as daily walks and exercises. Al-Ghazaliwsgired in this area by Ibn Miskawayh,
whose ideas are also reflected elsewhethyia’. Both Gil'adi (1992) and Winter (1995)
discuss Al-Ghazali’s proposals, and assert thabAdzali's objective was to prevent sloth
and obesity. Al-Ghazali advocated a balance ividiess, such that the child is not so worn
out by playing as to be exhausted, nor so dep¥eghportunities to move that he is
overburdened by incessant “lessons that will chiséeart to die and harm his intelligence,
and make life so hateful to him that he will castend for some means of escape” (Al-
Ghazali in Winter, 1995, p. 80). This demonstraltes Al-Ghazali recognized not only
instruction in the critical subjects, but also ta¢ue of diversion from study. “Preventing a
child from playing...only deadens his heart, numissihielligence, and spoils his life”
(Young, Latham, & Serjeant, p. 441).

The instruction Al-Ghazali advocated in the daifg turriculum (Al-Ghazali,
1997a) recommended teaching a love of spiritudlty,basics of worship, and appropriate
social conduct. Parents should discourage pracsiceh as gluttony by teaching children

not to overeat. Children can be taught to apptecsidat they have on their plate by
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sometimes eating nothing but bread, in order they hot perceive themselves entitled to
fancier foods.

Al-Ghazali also suggested interactive curriculahsag games, and describes toys
popular in his era, such as toy animals sadlajan(similar to baseball). He also proposed
using games as teaching opportunities, especiallythe very young. Gil’adi (1992) notes
that the only restrictions were on games of chaaeother suggestion was to own and care
for a small pet. Al-Ghazali (1997a) acknowleddeat tyoung children learn even beyond
the spiritual and intellectual aspects of inforrmdlication offered in their own homes. He
suggested that parents are also responsible fiinGrappropriate social contacts, and
directing their children to associate with good pamy. His perception was that interaction

with respectable friends is part of the foundatdchildren’s education.

Elementary Curricula Through Higher Education

In Ihya’, Al-Ghazali (1997a) established a program of cosgy education for
younger children, both in the home and in rthektabor madrasah(school}®. In “The Book
of Knowledge,” Al-Ghazali included a detailed dission of the curricula for older students
and for teaching in schools of higher learningngsnethods with identifiabl8ufi
components (Gil'adi, 1983). In terms of the cowrsatent, Al-Ghazali distinguished
between two main categories of subjects: the mlgisciences (the individual's obligations)

and the intellectual (practical) sciences (the camity’s obligations). He divided the
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community obligations into religious and non-redigs subjects. The religious subjects
include both the theoreticéitalam)and the practical (religious devotion, jurisprucen
politics, and ethics). He also advocated leartanguage and grammar in order to
understand the religious sciences. Al-Rabe (1p8427) notes that, “it is important to keep
in mind here that Al-Ghazali did not consider laage and grammar part of the religious
sciences, but as a means to study them.” Whernrdte laya’, Al-Ghazali added another
part to the religious sciences: the study of@he’anic readings antiadith sciences.

He added the study of logic to his curricula asa 6f thought, asserting that,
“nothing in logic is relevant to religion by way dénial of affirmation” (in Watt, 1996, p.
35). Al-Ghazali used logic to illustrate somehas examples of jurisprudence, and he tried
to teach religion by means of logical analysis (&eRabe, 1984). Although some Muslim
thinkers such as Ibn Taymiyyah criticized Al-Ghafait including logic in his
curriculunt] Ibn Taymiyyah considered it “to be in contradictirith religious beliefs and
leading to heresy” (Al-Rabe, 1984, p. 1d6&)thers such as As-Subki (in Rosenthal, 1975)
agreed to the inclusion of logic. Al-Ghazali ackihedged that logic, in and of itself, was
not the problem, and that some level of logic wasassary in order to convince someone
that you know what you are talking about and maggess, but that there is the likelihood
that it can also be misused to “prove” false doetsiand lead to disbelief (in Watt, p. 36).
As-Subki (in Rosenthal, p. 82) defined the valuéogfc, noting that logic was like a
“sword, which can be used either for holy war arlghway robbery.” As-Subki

emphasized that it is more important for the stude@master th€ur’an, the Prophetic

16 Al-Zabidi’s (n.d.) commentary olnya’ noted that Al-Ghazali specified thataaktabis for
studying theQur’an only, while madrasahs the school for studying th@ur'an with other subjects (Vol. 7, p.
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sayingg(ahadith),and jurisprudence, and to be firmly grounded andbgmas before taking

on the study or use of logic.

Al-Ghazali’s Curricula Classification

In order to understand Al-Ghazali's formal curriuh discussion of his
classification method is needed. Al-Ghazali cliesdithe different branches of knowledge
according to those concepts that are necessapetaldime on (i.e., that knowledge of these
topics contributes to living a devout life), ands$le that are not necessary. Thus, it would
seem that Al-Ghazali would not advocate teachinigledn abstract subjects if they had no
relevance to a child’s moral development. Al-Ghezalurricula further classified the
usefulness of knowledge into the practical or raisciencegilm al-mu’amalah)and the
spiritual science§ilm al-mukashafah)which are part oBufism Al-Ghazali also accepted
that not all people master the spiritual scienoa$y highly spiritual people generally attain
them?’” This section will focus on the learning of thagtical sciences, because those are

the subjects taught in schools and colleges. AdZ@ah divided the practical sciences into

27).

7 Al-Ghazali (in Gianotti, 2000, p. 4) asserted tHhy;, the sciences of the unveiling | mean whatever
is sought exclusively [for the purpose of] layirgyé the object of knowledge.” For Al-Ghazali (1997
knowledge of the unveiling sciences was the ultenggial. He proposed that not everyone is worththef
vision of unveiling science — but only those humah® are pure and blessed, or those he Ealfis

As an indication of the difficulty expressing thessences, Gianotti (2000, p. 5) reports Al-Ghazali
acknowledgment that the prophets did not speaktaghewnveiling science “except by way of symbal an
gesture, by way of example and brief summarizatlmcause the specifics of this knowledge would beem
than the average person would understand.

From a hermeneutic perspective, it is importamtdte that Islam asserts that true belief is proper
worship; Allah casts it in the hearts of whomeverdthooses among His servants. Disclosure of krigele
notions, inspirations, and dreams are not autheetérences in Islamic law. Thus, they shouldb®given
any consideration except when they do not conflith theQur’an and Prophetic sayings and established
principles of Islam (Al-Banna, 2000).



104

community obligations and individual obligationEhe community obligations were divided
into religious and non-religious study. He belig@vkat knowledge of the different sciences,
classified as both practical and religious, is eeseary step to the knowledge of God
himself (Al-Zeera, 2001a, p. 80).

Researchers comment on Al-Ghazali’'s classificagiott describe it from differerent
points of view. Benomran’s (1983) study identifidsGhazali’'s classification of sciences:
“In the quantitative domain of knowing, Al-Ghazalassified sciences into the religious and
the non-religious sciences” (p. 34). The religisagences were those derived from the
prophets and revealed books. He characterizedaheeligious sciences as those learned
by reason, and divided them into necessary scieammgsicquired sciences. The necessary
sciences are essential in coming to know God arilduone’s well-being (e.g., medicine,
ethics, and metallurgy). The non-necessary scgeaeneither essential in coming to know
God nor do they further one’s well being (e.g.idmg, poetry, mathematics, philosophy, and
music). In several respects, Benomran’s studyritried to a better understanding of many
of the scientific branches that were popular in ieeéal Muslim society. His study noted
that, according to Al-Ghazali, parents need to qpaye attention to the sciences, which
concentrate on ultimate goals and impress goodtmgsabn souls (Benomran, 1983).
Shafshaq (1980) also discusses Al-Ghazali’'s classidn of knowledge, arguing that Al-
Ghazali’s theory in his classification is incompglétecause it did not focus on the handicraft
subjects.

In The Educational Thoughts of Al-Ghazali: Theory &ndctice,Asari (1993)
speaks about three of Al-Ghazali’s important cotsegpe acquisition of knowledge, the

teacher-student relationship, and the learningga®c Generally, Asari proposed that Al-
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Ghazali’s classification of the sciences favorsrtigeal and spiritual sciences over the rest

of the sciences. Asari (1993) asserts

...In his classification, [Al-Ghazali] places spirusciences over the rest
of the sciences. The practical aspect of his thbagncerning education
centers on the duties of student and teacher, whigt be fulfilled to

ensure the success of the learning process (p. 1).

From a theoretical point of view, Asari’'s (1993)sebvations serve the present study
by elaborating on the concepts of theory and madtom Al-Ghazali’s point of view.
While this framework can be applied in studying figraducation, Asari’s investigation
agrees with other researchers in this area (eeqoBran, 1983) that Al-Ghazali proposes

that the intrinsic pedagogical purpose of educasdo instill good morals.

The Practical Sciences

Al-Ghazali categorized this branch into two subgatees: individual obligations
(fard ‘ayn), which are comprised of those concepts which ongopally needs to do or
know to conduct one’s life (e.g., prayer) and comityuobligations(fard kifaya),which
include those concepts concerning one’s involvenmetite community as a whole, such as
mathematics and medicine. If a communal obligaisamot met, then the entire community
is held accountable; each and every member ofdherwinity is not personally obligated to

perform the action. For example, if the countrgdsicating too many lawyers and not
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enough physicians, Al-Ghazali would encourage tmaraunity to examine this discrepancy
and encourage more young people to study medicine.

Al-Ghazali sorted the communal obligations into ohéwvo categories: religious
sciences, which are those that are essential imngpim know God and which enhance one’s
well-being; and non-religious (intellectual) sciesc Al-Ghazali further divided the
religious sciences into four sub-categories acogrthh their importance in practicing
religious teaching: the foundation, the branchas preliminaries, and the supplementaries.

Al-Ghazali assigned the non-religious science$ited sub-categories.

Praiseworthy Scienceq‘ulum mahmudahfny sciences essential to the

community’s welfare (e.g., medicine, mathematiogid, arithmetic, agriculture, etc.).

Permissible Science§ulum mubahah)which are those neutral activities one is
allowed to know and do (e.g., poetry, history, aragraphy). They do not confer the
benefits of the praiseworthy sciences, but do maathpeople, as do the objectionable
sciences. For instance, Al-Ghazali accepted thatrp and certain other artistic expressions
were appropriate as long as the subject matenared was valid (i.e., addressed religious
or spiritual themes, not passion). He did not egvih visual art and images, however,

because of the potential for idolization.

Objectionable Science¢'ulum madhmumahhclude any subject which not only
has no benefit to the individual or community (ergagic, legerdemain, and divination), but

may also confer harm upon its practitioners.
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Thus, Al-Ghazali established priorities and theusgge for subject matter according
to their value to the student and society. Thédsg priority was to learn the necessary
(religious) sciences, which means attaining a cemgnsive knowledge of tiigur’an, the
ahadith and Islamic lawfigh). These topics he considered to be most imporaactto be
the cornerstone of any further education. ThusnfAl-Ghazali’s point of view, the student
would start with th&ur’an and then proceed to the non-religious (intelldgts@ences.
From the very beginning of a child’s formal educatithe child should learn both the
religious Qur'an andahadith and non-religious (academic) subjects, as wethawvalue of

maintaining a balance among all the subjects.
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Figure 5-1  Al-Ghazali’s Classification of the Practical Sues.
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Al-Ghazali’'s Teaching Methods

One of Al-Ghazali's teaching methods was to taltiss about the pious as a model
for children’s behavior in their early, informalwechtion. He depicted both the children’s
and parents’ responsibilities concerning punishraedtreward, explained the value of
acting as good role models, and encouraged patetdake into account their children’s
individual differences when interacting with theAl-Barjis, 1983). Al-Ghazali designed a
formal and informal curricula for children’s prinyascholastic and moral education
concerning the beginning of Islam and its key mis#d figures, and training and fostering of
proper conduct and manners, such as instructicabng habits (Winter, 1995). The
content of the actual stories was used to explamtepts, and the exact lesson to be
illustrated on a given day was chosen by the tegamhparent.

Researchers’ comments on Al-Ghazali’s curriculamuethods ideas are varied.
Asari (1993) agrees that Al-Ghazali felt that paseshould be careful about managing their
young children’s time during their pre-school atehgentary education years because
“studying without breaks will destroy [their] youngrowing intelligence” (p. 86). Gil'adi
(1983) asserts that, “the philosophers classifgrems on the basis of their epistemological
nature and according to the different grades af thigects, while Al-Ghazali applied
external criterion of their usefulness in attainieigious ends outside themselves” (p. 13).
Thus, Gil’'adi confirms Abul Quasem’s (1978) obséiwathat most of Al-Ghazali’s
direction in the area of education focused on atardormation (i.e., personal conduct and

values), rather than intellectual development,(iearning to read and do mathematics).
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Benomran (1983) and Asari (1993) also agree thdWdzali’s curriculum focused more on
moral and spiritual duties than on other issues.

In the second part of his bodRhildren of Islam(1992), Gil’adi describes children’s
education from Al-Ghazali's outlook. Gil’adi’s nmathemes are that Al-Ghazali defined the
responsibility for and purpose of education, whiko ensure the future of the believer in
the next world. Gil'adi notes that Al-Ghazali resmended that children begin their formal
education at about the age of six or seven (thehdscernment), at which time parents
need to increase their supervision, but thatapisropriate to begin informal learning at a
younger age because children’s hearts are lesw@are

In terms of moral curriculum, Gil'adi (1992) and @mddin (1970) report that Al-
Ghazali’s focus was on developing a balanced pdsgampressing good qualities on the
child’s soul. Al-Ghazali asserted that human reattguld be molded by moral instruction,
which is what led him to consider the ways to raisd educate children. He believed that
natural inclinations and instincts should not bemassed entirely, but rather focused on
their appropriate expression. That is, desire evaated for some benefit (he cites an
example of desire for food motivating nourishmeht)t children should be steered away
from things that might cause depravity. In ordelelarn moderation (i.e., dealing
appropriately with the forces of desire), Al-Ghazaiggested addressing one of the earliest
manifestations of desire, the passion to eat, dghie@g good eating habits based on restraint
and moderation. Al-Ghazali quotes from Qar’an to emphasize moderation: “Eat and
drink, but do not be extravagant” (6: 141). Thédchbsorbs these lessons gradually.

Al-Ghazali also suggested breaking up larger lessuio smaller segments, using

the example of teaching young children to fast gadigt for Ramadan, a few days at a time,
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to prepare them progressively for the time whewy thid have to fast for the entire month
(Al-Ghazali, in Winter, 1995, p. 80). Al-Ghazalidiothis method of gradual learning from
the Prophet Muhammad and Qer’an. This is exemplified in th@ur’an with the
following example. Before and early on in Islamople drank wine and became drunk.
When the first verse was revealed to Prophet Muhasnalbout wine, the recommendation
was not to give up drinking wine altogether, bustart slowly. The verse states: “O you
who believe! Approach not the prayer when you are drunken state until you know (the
meaning) of what you utter” (4:43). The secondatioh about drinking comes later and
states: “O! You who believe! Intoxicants (all kindsalcoholic drinks), and gamblingJ-
Ansah andAl-Azlam(arrows for seeking luck or decision) are an almation ofShaitan’s
(Satan) handiwork. So avoid (strictly all) that@afinations) in order that you might be
successful” (5:90). Gradually, tiigur'an recommended reducing and then giving up all
alcoholic drinks. Al-Ghazali used this same tegbei

Winter (1995) mentions that Al-Ghazali taught pasdn encourage their children to
distinguish between right and wrong and, oncepbist is reached, to use this discretion to
“aid in [the child’s] education” (p. 76). The ctiill become shy about attempting things,
and it is useful to take advantage of this charetie to further the child’s education.
Young, Latham, and Serjeant (1990) mention praiaingild for good conduct to encourage
the child to continue the behavior. But if theldldoes something wrong, Al-Ghazali
recommended that the parent ignore it the firsefiparticularly if the child recognizes the
erroi] and admonish the child privately without excessioelding; otherwise the parents’

words will “lose their effect on [the child’s] hegafYoung, Latham, & Serjeant, p. 440).
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Avner Gil'adi’s (1983) doctoral dissertatiohhe educational thought of Al-Ghazali,
studied and documented Al-Ghazali’s life and wdrksn different perspectives. In this and
other works, Gil'adi (1983, 1992, 1999) focusedseneral concepts, including Al-Ghazali’'s
perception that knowledge of a topic is only usédfohe acts upon what he knows (i.e., it is
not enough just to be familiar with any subjecte onust also implement and act upon the
knowledge for it to be valid). Gil'adi also comnted on Al-Ghazali’s familiarity with the
Aristotelian system, which distinguishes betweeacpcal sciences and theoretical sciences,
and the similarities and differences between Atis® characterizations and Al-Ghazali's
interpretations. There is an obvious differendsvieen the Aristotelian system and Al-
Ghazali's system, especially concerning the catgoverning classification of knowledge.

Regarding comments on methodology, Winter (19%testthat Al-Ghazali stressed
that the same teaching methods will not work irceumstances. He compares the idea to
the doctor who has one cure. For some patiergs;ute will work, but for others, it might
kill them. Likewise, one technique used to sucitélysby a teacher or parent to impart
knowledge to one child or student might not workw@nother child. “Were a physician to
treat all of his patients with a single medicineaauld kill most of them; and so it is with
theshaykh who, were he to charge all his aspirants withland of exercise, would destroy
and kill their hearts” (Al-Ghazali, in Winter, p1%

In another study, Benomran (1983) asserts thaewkiGhazali has some good
ideas, before re-implementing Al-Ghazali’s suggestias part of incorporating Islamic
spiritual thought into contemporary education mdthbe proposes that Al-Ghazali's
directives be augmented with instructions on hosvtdacher or parent should convey the

knowledge and the processes by which studentstaldsta. Al-Ghazali encouraged simple
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delivery of information to the student without dission or interaction. In this researcher’s
observations as both a parent and an educatogrgtiéarn more when there is interaction
and discussion. Further, there isn’t one partrcwiay to present data, because each student
(child) learns and takes in information differently

Bazzun (1983) and Al-Barjis (1996) also describezhazali’s epistemology and
methods of teaching. Like other researchers, #tadies focus on comparing Al-Ghazali's
philosophies to how religious education was peeiv that time period. Bazzun reports
that the preferred teaching practices in Al-Ghazalia (late 11 to early 13' centuries)
were still in use some 600 years later. An exaropléis is that Al-Ghazali's methods
conform to some degree with Herbart’'s (1776-184&dhwod of instruction documented
almost 700 years later, which offers lectures agethod of communicating knowledge to
students. In Al-Ghazali's day, the usual methothsfruction relied on the student
repeating what the teacher reported verbatim, withay discussion or critical thought.
Many Muslim countries, in fact, still use this methof rote memorization.

Ibn Al-’Arabi, one of Al-Ghazali's students, criteed teaching methods that
transmit knowledge without providing students vihie tools needed to comprehend the text
(in Gil'adi, 1992, p. 56). Ibn Al-’Arabi suggedtsat simply giving the information to the
student without teaching the student how to findévelop it further, or evaluate it doesn’t
mean that the student comprehends the meaning affirmation. Bennett and Demarrais
(1990) add that, as a result, “children fail todr@e seekers of information...they learn that
knowledge comes from an external source such agsd#aber or the textbook” (p. 191).

Eitzen and Zinn (1993) suggest that students achmeore likely to understand the
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material and cooperate with the learning procesey understand why it is so and how it
relates to the big picture (see also Posner, 1992).

Some of the researchers’ criticism seems to poitdonsistencies and gaps in Al-
Ghazali’'s teaching ideas and methods. Yet, fontbst part, they have been used for
centuries. Teaching methods have always beenizeitic Even today there are critics of
modern education. The criticism of researchergeonng Al-Ghazali's work in education
means that his works still have value, even if dotycomparison to today’s methods. The
fact that these researchers even consider critgi&il-Ghazali, rather than dismissing his
philosophy altogether, is to his credit. He hashe®n ignored despite the fact that he lived

hundreds of year ago.

Al-Ghazali’'s Curricula and Modern Perspectives

Al-Ghazali’'s directions to organize one’s educatwaund character formation
reflected Islamic cultural norms of his time (Alfpiasem, 1978; Benomran, 1983; Gil’adi,
1993). These scholars concur that most of Al-Glilazguidance focused on teaching
appropriate personal conduct and strong valuestretde was concerned more with one’s
moral and spiritual obligations than with acadeaghievement. Many researchers
(Benomran, 1983; Shafshaq, 1980; and others) haygested that Al-Ghazali actually
discouraged students from learning about intellctaiences. Armstrong (2000, p. 364)

argues that:
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...the attack against the [philosophers] mountedAtydhazali] had been
immoderate. It had caused division between pietyrationalism, which

had affected the intellectual standing of the [¢&ts). This was apparent
in the outdated curriculum of Al-Azhar. Muslimsostd, therefore return

to the more receptive and rational spirit of tQaif'an].

Al-Qaradawi (2001) explains that in today’s contextile spiritual development
and adherence &hari’ah (Islamic law) are still important, the quality ackaracter of
contemporary life indicate that the lower priomtitGhazali placed on comprehensive study
of non-religious topics is no longer adequate bsedifestyles have changed. It used to be
sufficient that someone in the community was wellsed in medicine and math; today, we
need many “someones” who know this in depth.

Al-Ghazali was also aware that the majority of dalewere studying Islamic law,
while other areas of learning were neglected. tihelowords, as his awareness grew, he
began to formulate educational policy. The prestifja career in jurisprudence was like a
magnet to young students, drawing them into a wdhrile profession. But this ignored the
impracticality of the idea. Al-Ghazali was gratifi that many students chose to study only
law, but recognized that it would create a soatetyof balance. He noted that the “town is
crowded with jurisprudents employed in giving legpinions and defending cases,” and
that “many a town has no physician” (Al-Ghazali9I8, p. 23; see also Faris, 1991, p. 51).
He proposed that educational institutions needguidduce outcomes to support society’s
workforce requirements. Further, he advised parenencourage their children to study

what they like, and to teach them that even thaugth and science are not as prestigious as
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religious studies, all professions are neededoniytlaw. Even though it need not be
mandatory to study all of the academic subjectejoth, all students can benefit from a
general introduction to these subjects.

While Al-Ghazali’'s observations were recognized@anding the curricula took
time. For many years, the curricula at the NizamiyCollege offered Islamic law courses
almost exclusively. Hoodbhoy (1995, p. 14) noked this remained the standard “until [it
was] somewhat modified by Shah Whali Allah (170&2)/to include arithmetic and logic.”
Even in modern Kuwait today, Al-Sibyh (2001), aippinaker in the Kuwaiti Ministry of
Education, and Al-Ibrahim (1996) a former ministééeducation in Kuwait, mention that
one still finds a disproportionate number of peglelying Islamic law, and that not
enough students are pursuing careers in medianggneering, or other fields critically
needed in the country. Doctors, engineers, aner @ifofessionals are well respected in
Kuwait today, so there is no social reason for pienomenon. In the junior and senior
high schools, many teachers have to be hired frihvr @ountries, particularly in math and
science, because there are not enough Kuwaitreettan these fields. This indicates that
the higher education system in Kuwait provides atlanal opportunities based on supply
rather than demand, and consequently is not edgcstiidents according to the current and
future needs of the Kuwaiti workforce. Perhapsnase people seek education beyond high
school] and awareness of the need to balance societal relkelsnel this situation will
change.

Shafshaq (1980) alleges that Al-Ghazali was intedesnly in the spiritual and
moral aspects of life, and did not address mungaaetical issues. The fact that Al-Ghazali

did not address a certain subject does not pratenthdisagreed with it or that it was
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unimportant, thus refuting Shafshaq’s claim thatGkazali only directed that Muslims
study the religious sciences. Al-Ghazali merelg tdferent priorities for the subjects he
considered more important than others (Al-Barj894).

Although Al-Ghazali did not designate specific hanalts and other practical issues
in his classification of curricula, he taught thanual labor and handicrafts were among the
best forms of worshipping God, if one did them wptire intention and according to Islamic
law (Al-Ghazali, 1997a, Vol. 2, pp. 30, 124-125)o support this assertion, Al-Ghazali
(1997a) reported how the companions of Prophet Muhad earned their livelihood in land
and sea trades, and commented that these compaveoamgiood role models (Vol. 2, p.
125). Al-Ghazali (1997a) also supported the comatif various handicrafts, and explained
that these crafts contributed to the sustenancaesithetics of society.

To confirm that there were, indeed, people involedon-religious careers, Hill
(1994) describes various examples of ‘fine enginet® evident in the early centuries of
Islam. Al-Ghazali may not have mentioned the useoastruction of these devices, or have
provided details about them, but that does not ntleey did not exist. For example, Al-
Ghazali did not avoid discussing engineering ocalisage the study of engineering. He
merely focused on what was important to him. Otfemple have written about topics Al-
Ghazali did noaddress, and were not concerned about matterAlt@tiazali considered
relevant. As one example, Umar al-Khayyam (b. 2048, d. 508/1131) was a scholar of

mathematics, astronomy, languafigh, and history. Because of his brilliance as an

1BHill (1994, p. 25) describes fine engineering d®%e types of machines or instruments that were
designed to give pleasure to courtly circles, ottifoekeeping, or for the use of scientists (mainly
astronomers).” They distinguish this from utilitar technology, “which is concerned with machiresh as
mills, water-raising devices, and textile machinergut these descriptions, which date back tofitst few
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astronomer, he was appointed to be the directtveobbservatory in Baghdad. This
indicated that respected medieval scholars must baen studying the practical sciences.

Al-Ghazali did assign a lower priority to knowledgkthe arts (e.g., music, art,
drama), and did not include these subjects in tupgsals for formal education (see Nofal,
1994), although he did specify in other discussitbias any participation in these
permissible sciences would depend on the conteng bewful. These subjects are
considered to be among those left to the believilssretion, and there is no supporting
documentation in the sacred texts about what ifulaand what is forbidden in these
particular topics. It is essentially up to theiéedr to determine exactly what is or is not
acceptable.

Rather than accidentally doing something unlawhadny Islamic scholars have
proposed not participating in the arts at all, erhy Muslims have adopted these
guidelines. Some contemporary Muslim parents adVisir children to avoid subjects such
as music. Al-Ghazali did acknowledge subjects sagchusic lessons and singing, and
referred to opportunities for listening to approwedsic and for singing (e.g., during a
pilgrimage, in warfare, to supplement religiousrstmmings, festivals and marriage
celebrations, etc.). He felt such songs reviveslospirits, lightened the heart, and inspired
one to carry on the work of this world and next-EArugi, 1982; see also Smith, 1989). But
Al-Ghazali also warned Muslims not to waste tinsehing to music or singing if there
were other things to be done. His position seenfetthat music, like medicine, is good but

only in prescribed doses.

centuries of Islam, indicate that mechanical devidid exist, and someone had to have been makihg an
operating them.
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Siba’i (1984) notes instances in Islamic historyimich music was provided for
entertainment (i.e., not ceremonial) purposes mxdwas felt that music had a therapeutic
effect. One instance he cited from th& t&ntury (CE) described how one hospital
provided a place for “fascinating music and inténgsstories” where insomniacs could go
to pass time (p. 196). Siba'i explained that thdarstanding at the time was that
“melodiousness” was psychologically helpful to pats being treated for diseases, even
those with only physical ailments (p. 211). Libkesrin the Middle Ages also had separate
areas designated for listening to music where ‘&ttglcould refresh themselves with music
after long, tiring hours of study” (p. 218). Thisplies that music as a form of relaxation
and psychological renewal was, indeed, acceptedatime.

Al-Qaradawi (1960, p. 300) notes that Islam “pesnsinging under the condition
that it not be in any way obscene or harmful tarfst morals,” and notes that it creates an
atmosphere of joy and happiness. Music offers naawantages for family and community
celebrations, as well as many benefits associattbdmusic as a component of education.
In order to make music accessible to those who seekthout compromising the integrity
of those who choose to avoid it, perhaps music &ttt could be offered as an elective
subject: available to all who want it, with equitablternatives for those who don’t. This is
also an opportunity to involve the parents in thiédés education by allowing them to
suggest the alternative activities.

Al-Ghazali’'s principal objection to art was its patial as a form of idolatry. He
objected to drawings and other depictions of hunaamasanimals, which he associated with
the veneration of idols or icons, and excludedrarh his classifications of knowledge. He

emphatically recommended that existing picturesebeoved or defaced, and he directed
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that Muslims not engage in professions such asasegrgoldsmith, or decorator (see Nofal,
1994). Today, it would be almost impossible toidvamme form of drawing or
reproduction. Photographs are required for passpamd drawings are used in everything
from construction renderings to criminal apprehensiThis would suggest that complete
avoidance of the arts would be unrealistic. Pestiap more contemporary approach is to
ensure that the drawing has a legitimate purpoa&jng art training more acceptable to
conservative Muslims. Again, this is another opyaity for elective instruction, with other

alternative creative outlets for those who opttogtarticipate.

Summary of Al-Ghazali’'s Curricula

Al-Ghazali provided a comprehensive descriptioediicational processes and
relationships, and set the priorities for the scieatter in order to guide education
according to Islamic principles. He consideredwheous subjects pertaining to the needs
of both the students and the community, and intedrienowledge with practice in every
type of curricula. Al-Ghazali's guidelines sugg#sit there is a natural progression from
topic to topic through the various developmental emtellectual phases. He believed that
children begin learning at home with their pareamd other family elders. Even after
children begin their formal education, parentseareouraged to continue participating
actively in their education (e.g., reading with tield, helping with homework, chaperoning
field trips, etc.)

Because Al-Ghazali tended to report the respoiis#isilof the “parent” and the

“father” using these terms interchangeably, it wiosdem that he meant that the father was
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the primary teacher within the family, seeminglglexiing the wife, which became a hidden
agenda for male superiority. Given the alternatise of these pronouns, it appears that Al-
Ghazali though mostly in terms of the fathers’ rddet was probably not as patriarchal as
some critiques (e.g., Gil'adi and others) have psagl. Interestingly, in contemporary
Muslim society, as in Western society, it is usy#le mother who is more involved with
the school. This suggests that his imprecisionaliasied Al-Ghazali's tendency to
downplay women’s roles to be exaggerated over tiirfeus, his model should be re-
examined in order to create an environment in whizthh mother and father are able to
share in their child’s education equally.

Al-Ghazali established his extensive foundationiétamic curricula in both home
and school to direct the education of both headttramd. The religious subjects he
advocated are still an important and valuable widifeoin many Islamic countries, although
contemporary society requires a deeper examinafitime intellectual subjects than was
needed in his era. Al-Ghazali’s classificatiorknbwledge supports the concept that
education is obligatory, citing the Prophetic sagythat, “seeking knowledge is compulsory
for every Muslim” (Al-Ghazali, 1997a, Vol. 1, p. R5AI-Ghazali also emphasized that
education needs to take the students’ individu&@dinces and capacities into
consideration. There is some differentiation befwirmal education, which is that
knowledge acquired in educational institutions, aridrmal education, which encompasses
all of the learning opportunities outside the dasems. Many of the distinctions proposed by
Al-Ghazali are fundamentally applicable, althougli@tional theories and policies have
shifted through the centuries and knowledge haamdgd dramatically. For example, Al-

Ghazali (1997a) noted that it was not necessagptimto the intellectual (praiseworthy)
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sciences too deeply. It would be reasonable typnet that concept as his recommendation
that it is not necessary to study any non-spiritapic too extensively. If you consider that
idea today, however, it would be more reasonabéetept that it is not necessary to
become an expert in every topic — particularly wbhea recognizes the breadth of the
knowledge to be learned — but it is necessary tabexpert in something. Even Al-Ghazali
recognized that it is commendable to be an expespiritual matters, but the world also
needs other professionals.

Over time, society has come to agree that certdjests are primarily taught at
school and others at home or in extracurriculasdas. This doesn’t mean that math, for
example, is only taught at school; many parents fahsl ways to teach math skills at home.
In some cultures, spiritual subjects are tauglihéschools — which is not done in many
Western countries. But the consensus remainghbaissential intellectual topics (e.qg.,
math, science, history, etc.) are taught at scleoml,other more socially-oriented skills
should be learned in the home.

Both classical and modern scholars in Muslim caestrefer to Al-Ghazali's
teachings concerning education, particularly ag Hugress the transfer of his educational
theories and human behavior to modern Islamic culai(Khan, 1976; Shalabi, 1978). As
one can see, some researchers agree with Al-Glsaaaiiiculum concepts and teaching
methods, while others, including Muslims, do nateggwith him. Because no single
educational theory is used worldwide, there wiNays be corroboration and contradiction
of educational ideas.

In order to ensure that Al-Ghazali’s foundation msd€uwait's contemporary needs,

it is important to re-examine his writings in terofsvhat Kuwaiti society needs today.
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Although Western education has much to offer tRemgnation, Kuwait and other Islamic
countries need to evaluate these contributionsisare that the course material and

presentation do not conflict with Islamic culturedaradition.
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CHAPTER 6

AL-GHAZALI'S EDUCATIONAL MODEL OF RELATIONSHIPS

Introduction

Al-Ghazali had a great deal to say about the rightsresponsibilities of both
teachers and learners. He emphasized charadetisét each should possess, he praised
both those who teach and those who learn for gaatiag in this act of worship, and he
even encouraged scholars to complete their sdiangintellectual education fully before
embarking on a profession. Al-Ghazali prioritiaedious academic and spiritual subjects,
even recommending that certain subjects be avaidegpletely since they were a waste of
the learner’s efforts or could even be harmful.

In Al-Ghazali's teachings, he placed a strong emghapon the ideal of seeking
knowledge and devoting oneself to the processhyla’ (1997a) he said: “knowledge will
not give you of itself unless you give it yoursetterly” (Vol. 1, p. 62). This suggests that a
good education is obtained by a motivated purdikhowledge; nothing is gained by a half-
hearted, casual acquaintance with the materiais i$tsupported by one of the most
importantahadith which emphasizes that whatever one does shoulldie with sincerity.
Here sincerity is defined as living within the geliies laid down by the Sacred Texts,
doing all good deeds first for the sake of Allah¢g @hen for those you love. Al-Ghazali
asserted that to experience salvation and neatméxsd, one must do all things with

sincerity (see Al-Manawi, 2001).
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Another medieval Islamic thinker, Al-Nawawi (seel@h & Al-Dagaq, 1991), also
wrote that the most important characteristic ofMeester-Pupil relationship was working
with sincerity, and that this quality should defthe relationship. He acknowledged that it
was, in fact, very difficult to be sincere, anceditinstances of both teachers and learners
who were insincere, to the detriment of both. Avwawi offered guidelines for measuring
the sincerity in one’s teaching, such as not bgatpus if one’s student consults with
another teacher, and willingness to share whatevarledge one has.

As a teacher, Al-Ghazali modeled this sincerityh® end of his life. A student
came to visit with him as he lay dying and aske@liGhazali had any final wisdom to
share with him. Al-Ghazali’s advice was to “becsre,” that is, to do everything properly
for the sake of doing a good job, not for some othierior motive. Zolondek (1963)
emphasized that, “the respect which Al-Ghazali yejloas a theologian and as a teacher
amongst the Muslims, and the sincerity of his teag;hwhich resulted from his own
personal experience, favored the success of hisaaod’ (p. 15).

Al-Ghazali beganhya’ (1997a) with a chapter on knowledge, both teachimd)
learning with sincerity, and he ended this toméwliscussions of death, Paradise, and Hell.
In Ihya’, Al-Ghazali used the term “sincere” more thanig@@es, and the term “intention”
more than 120 times. Al-Ghazali’'s model for thestéa and Pupil described how the right
path] that is, being sinceréled to Paradise. For example, he advised teathéeach not
for the salary, but for the glory it brings to Golde discouraged students from doing
anything merely for the prospect of material gain.

Implemented successfully, this approach demonst@eey’s (1997) concept of

win-win. When all “members think in terms of multbanefit, they foster support and
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mutual respect. They think interdependently—"“wet fme”—and develop a win-win
agreement. They don’t think selfishly (win-lose)i&e a martyr (lose-win)” (Covey, p.
390). McLaughlin and Talbert (1993) cite one teaaliho noted that, “I really don’t care
how they learn it, as long as they learn it ...thgdlis to learn. If someone can get it
across better than | can, fine” (p. 236). Thickea clearly emphasizes that reaching a
goal—the child learns—is more important than peasgain. Al-Ghazali acknowledged
that keeping one’s intention on the goal was oftiéircult. In this case, the goal was to
teach selflessly, without being distracted by enxaémfluences. In an ideal society, if
everyone operated sincerely, from a win-win positibiere would be no wars or conflicts
among and within the groups in society.

In order to make this concept the springboard frdmch family members can grow
as a unit, this chapter suggests that we teach thanperspective, starting on a small scale —
the family environment. Al-Ghazali (1997a) recogrizhat the family unit is one of the
most significant and influential organizations ipexrson’s life. In order to take advantage
of teachable moments occurring throughout the &hiie [0 even before the child begins
school] Al-Ghazali suggested having family members teaahamother, primarily parents
and other adults teaching the youngsters, butredag that children often teach their
parents as well. Family education is a recipracedngement in that that knowledge
sometimes passes from parent to child, and someifingees from child to parent.

Here is where | make the connection between Al-@liazperspective of the
Master-Pupil relationship and my theory of supesipg the Master-Pupil model on his
perceptions of the family relationship as theyteeta his understanding of the dynamics of

the family unit. His thoughts about education witthe home are scattered throughout his
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teachings. No single document or volume devote®itan a single chapter to this subject.
Yet almost everything he said about the family gtredParent-Child relationship can be seen
in the Master-Pupil relationship.

In Kuwait today, the mother usually has more timéévote to the children’s
schooling than the father. While the educatioriesysn Kuwait requires that both parents
be involved in their children’s education (Al-Houli999), in truth, the mother who is
usually the more involved parent. If women hawssleducation, how can they support their
own children’s education? As many researchers @tmuggah, 1995; Al-Hibri, 2000;
Bewley, 1999; Wadud, 2000) and others argue, Muslomen lost their rights to education
in the last 300 years. Now is the time to addAdsShazali’s point of view about women'’s
education because of his centuries old influengarding women needing less education.
Thus, this section will gather and synthesize thrtipent data in order to facilitate parents’
developing worthwhile educational programs for tlohildren, and the inclusion of women
in the Master-Pupil/Parent-Child relationship, espity since it is the women in modern

Kuwait who are most involved in their children’suedtion.

Al-Ghazali's Ideal Master-Pupil Relationship

Al-Ghazali (in Al-Barjis, 1983; see also Al-Sharh§93; Muessig & Allen, 1962;
Shalabi, 1954; Shams Al-din, 1990) suggested ttestudents should purify their souls
“from impure traits and blameworthy characterisbegause knowledge is the worship of
man’s heart as well as the prayer of his inmogtes®l the oblation of his inward being

before God” (Al-Ghazalilhya’, Vol. 1, p. 66).
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Al-Ghazali had high expectations for his studenteerms of respect and
responsibility. He said, “A person has three dathone who begot him, another who
fostered him, and a third who educated him, andasigs the best of all” (Al-Ghazali, in
Shalabi, 1954, p. 175). In this context, a teaoherits the same respect one shows one’s
father. Despite these high expectations, he recamded that students should seek
knowledge gradually, striving towards the most imi@ot knowledge at every stage of
development. As part of the learning process,esitegdneed to complete one branch of
learning before embarking on the next branch, bee&aowing something about every area
of useful knowledge was also an important respdlitgibf the students.

Teachers are also counselors, and Al-Ghazali rtbegdeachers assume many roles
in their students’ lives, including advising or c@eling students outside of the regular
classroom experience. Al-Ghazali’s role modelthar advisor comes directly from the
Prophet Muhammad, who said in one of hlagliththat religion_isadvice. Since Al-Ghazali
was first and foremost a great Islamic thinker,oaa understand that he would embrace the
idea of counseling as part of his calling as ahteac

As part of the process of learning, Al-Ghazali segjgd that virtuous thoughts and
deeds offer closeness to God and His angels. Tdrergfaying attention to the primary
religious objects of knowledge, which is tHely Qur'an andahadith(Prophetic sayings), is
also part of the students’ educational respontigsli Al-Ghazali also asserted that students
are accountable for keeping themselves free fropurmhabits, because he believed that
students of bad character and manner would nevefibby any knowledge they may

possibly acquire. These duties were the firstsstephe Master-Pupil relationship because
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without this purification of the soul and the idbat knowledge cannot come to you unless
you are sincere in your intentions.

Al-Ghazali was also very clear about the respotiséds of the Master to the Pupil.
These responsibilities included teachers being torttieir students and treating them like
their own children while encouraging good condunt discipline with sympathy. Teachers
also should teach without expecting any remunandtoit, teaching what they can, but
reminding students that the object of educatido gain nearness to God. In addition, the
teacher has the responsibility of being honest thighstudents about their progress, teaching
only what the students are capable of learningalsie felt that teachers should speak well
of other teachers, as well as live what they taufachers “teach by [their] reputation
more usefully than by [their] tongue[s]” (Al-Ghagah Shalabi, 1954, p. 146).

Al Ghazali noted that just as the student needsdpect the teacher, looking at the
teacher’s responsibilities, he concluded that teechlso “must be sympathetic to their
pupils and treat them as his own children,” citatgadiththat the Prophet said, “I am to you
like a father” (Al-Ghazali, in Faris, 1991, p. 14%I-Ghazali added that those teachers who
desire to save their students from the fires dfdrel more important than the parents’
desires to save their children from the fires ef darth (Al-Ghazali, in Faris, 1991, p. 145).
My interpretation is that Al-Ghazali so the relaiship as reciprocal much like a loving
parent with a child who receives love and respecefurn for what is being taught kindly
and compassionately, keeping the Islamic principtele core of the relationship.

Shams Al-din’s (1990) two-part work investigated taster-Pupil relationship and
the learning process from Al-Ghazali’s point ofwieln the first part, he concentrates on

Master-Pupil relationships, and in the second Ipagupports his research with writings
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selected from Al-Ghazali’'s works. This researgi®90) also asserts that Al-Ghazali
attached great importance to the environment irclwteéaching takes place, and to the kind
of relationships that are desirable for doing Btalek (1999, pp. 69-71) also focuses on the
manners of both teachers and students from Al-Gifezeewpoint. These researchers find
no contradictions about Al-Ghazali’'s concept of kaster.

Even though there is more authority conferred uperteacher, Muessig and Allen
(1962) emphasize that this implies a two-way refahip built upon mutual respect and
feeling, not merely that the teacher delivers tiiermation and the student accepts it
without analysis. Totah (1926) asserts that Al-galiss writings exemplify this mutually
satisfying relationship between teachers and stsden

In his critical study entitledl-Ghazali’s Epistemology and Cognitive Educational
ObjectivesBenomran (1983) reports that Al-Ghazali’'s thedrthe acquisition of
knowledge does not address the learning procesdiarahsions of knowledge. For
example, most contemporary educational philosopduesess not only the material to be
covered, but also the teacher-student interactigaerims of the intellectual and
psychological processes involved in acquiring kremlge. Al-Ghazali “does not provide us
with any explanations of how a teacher can brisgudent to know. He only explains the
moral duties of both teacher [to deliver the infation] and student [to absorb the
information]” (Benomran, 1983, p. 2). In light thfis investigation into Al-Ghazali’s life
and theory of knowledge, | believe that he purppdel not go beyond explaining the moral
duties in the Master-Pupil relationship, becauss ealationship of teacher to student is an
individual entity. Al-Ghazali’s tools for learnirand his faith in the sacred texts as

inspirational words for the students were the b&sethe tutorial relationship. The
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foundation was laid down first by the sacred teats] Al-Ghazali clarified the concepts and
then purposely left the details to be developetheyteacher/parent and student/child.
Earlier, | discussed Al-Ghazali's theory of knowgedand the way of knowing, with his
focus on which part of the body and how the seaffest learning. Using all of this
information as tools, the teacher can build thatr@hship with his students.

Ihya’ ‘Ulum al-Din (1997a) was Al-Ghazali's most significant effomgdathe
majority of the information for this chapter hashealeaned from the first chapter, “The
Book of Knowledge,” which talks about Master-Pupilationships, especially in terms of
their social and academic interactions. In anothepter, “Disciplining the Soul,” Al-
Ghazali discusses good and bad character, “diseafstt®e heart, disciplining children, and
health information. Some of the stories he usdtya’ will be used to support the
recommendations in the model for this study.

Al-Ghazali asserted that his writings and teachiefjed upon théloly Quranand
ahadith as expressed by the Prophet Muhammad and hisasoams. Al-Ghazali believed
that learning and teaching are the best forms e$kp, and this worship is the highest
priority for Muslims. The Prophet Muhammad plag@dwledge on an equal footing with
prophecy: “The learned men are the heirs of thelkats” (in Al-GhazaliJhya’, 1997a, Vol.
1, p. 12). Al-Ghazali (1989) believed that thisdald] the Master-Pupil relationsHipwas
the path to happiness. When Al-Ghazali ranked neesbf society, he positioned scholars
second only to the prophets. Al-Ghazali (in FA891) reported that Al-Hassan Al-Basri (a
prominentSufifigure) noted that Muhammad’s opinion was thage*ihk of the scholar is
more sacred than the blood of the martyr” (p. 1&lyGhazali’s teachings reflect Islamic

philosophy, which is that spiritual knowledge antellectual knowledge are not mutually
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exclusive, and a number of his educational recondagons still influence the education
systems in many Islamic countries. Al-Ghazali emaged students to complete their
spiritual development before committing to the bhess world, recommending that one be

immersed in one’s religious studies. He also beliethat:

... the seeker after knowledge should not looVér his teacher. One
manifestation of such a pride is the pupil’s reduncte to heed the advice of
anyone except the popular and well-known [teach@&hlis is foolishness
itself because knowledge is the way to salvatiahlappiness. Besides
anyone who is seeking an escape from the clawshotatening wild lion
does not mind, as long as he is saved, wetherled t® safety by a well-
know celebrity or by an obscure person. The teguvrhich the flames of
hell fire inflict upon those who are ignorant of d@>are greater than any
which the lions of the jungle are capable of imtigt Wisdom is the aim
of every believer; he seizes it wherever he findarid is under obligation
to anyone who imparts it to him, no matter whoglkeson may be (Al-

Ghazali, in Faris, 1991, p. 130).

Al-Ghazali (1997a) also admonished students toaedpeir teachers, and that the
teacher be kind to the students, each learning fhenother. A review of classical Islamic
literature reveals that Al-Ghazali (1997a), Al-Manbiallah (2001), and other scholars
encouraged both students and teachers to learndnenothelrl wherever they find good

knowledge, they should take it.
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Al-Ghazali also encouraged students to demongtrdigtive and not be shy about
asking questions. The teacher should welcomerieguiand it is permissible to ask the
teacher to explain his examples. Like Plato, Ab&Zdli favored the use of interactive
teaching methods where the students ask questiahtha teacher responds. liya’ and
other books, he spoke of not questioning the tgabl this did not mean that the student
should never ask questions or seek clarificatioty that the student should not badger the
teacher with incessant questions (Al-Zabidi, n.dhe student should listen carefully to all
that the teacher says, or in Al-Ghazali's words fat ask questions out of the proper time
and season; the teacher is better informed tharagmas to the things you are capable of
understanding and as to their appropriate timenaking them know (Al-Ghazali in Faris,
1991, p. 131). Then, if some clarification is negdn a particular point, it is acceptable to
ask. In fact, in Al-Ghazali’'s manuscript dfinhaj al-Muta’alim (The Path of the Learners),
he mentioned that how one presents or phrasesstiquées half of the process of the pursuit
of knowledge (Al-Ghazali, in Bazzun, 1997). Al-Gh#’s O Discipleis essentially a
response to an inquiry from one of his studentsyalestrating that he readily accepted
comments from his students.

Al-Ghazali (1997a) suggested that teachers shaukira to their students, treating
them like their own children. He asserted thay tsieould encourage good conduct and
discipline with sympathy. Teachers should be hbwés their students about their
progress, not misleading them to think that thegvkmore than they do, and teaching only
what the student is able to absorb in order todateaching subject matter that is beyond the
comprehension of the student. Teachers shouloWadhe example of the Prophet, and both

teacher and student need to remember that thetafjan education is to gain nearness to
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God. Teachers should exhort the students to dip avel rebuke them for misconduct.
They should not criticize the subjects of fellowad¢hers to their students. Unfortunately, in
today’s Kuwait schools, some of this criticism ddedee place. Perhaps the information in
this paper will remind teachers of Al-Ghazali’'s wable recommendation not to criticize the
subjects of other teachers.

Al-Ghazali advised teachers to practice what tleagl in order not to confuse the
students, and to support their knowledge with jixadh order to inculcate the knowledge in
the students’ minds (i.e., Al-Ghazali suggests thathers “teach by [their] reputation more

usefully than by [their] tongue[s]”’ (Shalabi, 195/,146):

If the actions of a teacher are contrary to whapieaches, it does not help
towards guidance, but it is like poison. A teadkdike a stamp to clay
and a student is like clay. If the stamp has raratter, there is no
impression on clay. Or he [is] like a cane anddfuelent is like the
shadow of the cane. How can the shadow of the lbarstraight when the
cane itself is crooked? God said: “Do you enjadodto the people and

forget it for yourselves? (2:44)” (Al-Ghazali, IR, Vol. 1, p. 70).

Al-Ghazali believed that a teacher should live:

.. . what he teaches and not allow his works ¥e gilie to his words,
because knowledge is comprehended though the nhiid ivworks

through the eyes. But those who see with theis @ye more than those
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who perceive with their mind, therefore when praetontradicts theory,

righteousness is frustrated (in Faris, 1991, p).152

Al-Ghazali believed that it was possible to modifye’s behavior and improve less
desirable personal characteristics through efiodtteaining. He argued that the organic
function of religion is to guide people in the refiment of their character. If religion does
not control and influence the people’s behaviahis case, “then all Prophetic messages,
advice, and education would have been groundléssdr{, 1993, p. 89). Al-Ghazali offered
the Master-Pupil relationship as the first stemtudifying one’s behavior and improving
personal characteristics. He suggests four wagsotdify undesirable characteristics:

1. One should seek a spiritual guide, that is, aimligteacher was has

modeled his life according to the sacred textsiainhic law (All
Nadwi, 1971, Vol. 1, p. 150).

2. One should seek good friends,

3. One should take advantage of one’s enemies byig¢o what they

say about him because they will describe his wesdew and

4. One should socialize with different people in sbcend pay

attention to their good manners (Abul Quasem, 19787; Asari,
1993, p. 89).

| argue that Al-Ghazali’'s methods of modifying beioa through effort and training
contend that one must believe that evil charactéistcan be eliminated. To facilitate
spiritual, intellectual, and moral development, sheuld seek a teacher to guide the

process. This teacher should be able identifisthdent’s problem areas and recommend
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the cure. The antidote for unacceptable conduct ippose its cause, which requires a
detailed investigation of the source of the prob(eee Al-Ghazalilhya’, 1997a, Vol. 3, p.
65; Abul Quasem, 1978, p. 92). As a practical eplamf a person were miserly, the
remedy would be to recommend that the person makgiént charitable donations (Al-
Ghazali,lhya’, Vol. 3, p. 65).

When advising kings, Al-Ghazali (1987) attributedaknesses in leadership to
weaknesses of their scholars (teachers), and @&y Thus if the teacher’s attitude can
affect the leaders of society, then these sante@dt can affect the students with whom the
teacher has a strong relationship. Superimposisgtncept onto the family unit, it is
reasonable to conclude that the weaknesses oatleats will also affect their children.
Therefore, Al-Ghazali and other Islamic thinkersagnized that education can change and
mold society.

However, the relationship between teacher and stugenore than just the
transmission of book knowledge. There are alsstiitle elements of how to behave in a
way that honors the self, and one’s parents ardhé&a. Al-Ghazali (1951) offered a story
that demonstrated the benefits beyond book knowleditere, a certaishaykhasked his
disciple what he had learned in 30 years, and idepde answered that he had gained eight
benefits that served him well. The first was toggdod deeds because it makes one feel
good. Next, he learned to reject passionate deamd discipline one’s soul to obey God, to
seek comfort in spiritual wealth instead of worltiyngs, and to be pious because it is more
attractive to God than accumulated possessionaddition he had gained insight into what
it meant to be satisfied with what one has, to hatee but Satan, to be thankful to God

because He put us here and thus, we have to agigrétis generosity, and not to rely on
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material goods but trust in God, as He is an egoefrovider. These benefits are
mentioned in the four great books of religion: Tlerah, theQur'an, the Psalms, and the
Gospels (Al-Ghazali, 1951, 1997a).

Although Al-Ghazali held educators in high regdrd,nevertheless warned a student
that viewing one’s teacher as a role model waspabée, but that blind imitation of the
teacher was not. The role of the student is tk #eetruth. He advised students to use their
minds to think and learn the truth, and not jult om the teacher (Al-Ghazali, 1989). Al-
Qaradawi (2000) and others who agree with Al-Ghastederved that certai®ufi shaykhs
essentially demanded devotion from their studentgi@in), and that this was and is
excessive and extreme. Although Al-Ghazali didoeisp &Sufiorientation, he was by no
means extreme and agreed that teachers servedes guid that they are fallible.

Al-Ghazali (1989) believed that teachers shoulddithe efforts of the students, but
that students should then take these guideline$cdiogy their own individual paths to
reach the truth. He also proposed that studeotsdhesearch every school of thought
without depending on a particular philosophy oradah in order to be fully informed. In
practice, Al-Ghazali implemented this concept segrching all four branches of Sunni
Islamic law in order to consider what the best approach wbaltb a particular situation.

Looking at Al-Ghazali’'s Master-Pupil rights and pessibilities, one might conclude
that the spiritual and moral characteristics wersibfeatures of Al-Ghazali’'s model, with

no contradictions from the researchers, who agitehis concepts.

¥ These four branches were developed on the sestardit century (8 CE), to interpret Islamic
law. Their names are Maliki, Hanafi, Shafi'i, aHdnbali (Ziadeh, 1995, p. 456).
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While most of the researchers are in agreementA¥tBhazali’s spiritual and moral ideas,
they feel he does not emphasize many practicactspéeducation for Muslims. In other
words, his concepts are not complete for some refseis, and they make attempts to “fill in
the gaps” by placing more of the intellectual scesin the curricula along with the spiritual

teachings.

Al-Ghazali's Ideal Parent-Child Relationship

Al-Ghazali (1997a) noted that a child is born watkhirst for knowledge, and that
one is ready to absorb information from the monaoémine’s birth into this world. To wait
until a child actually embarks on his or her forredlication would mean missing these
opportunities for developing the child’s growingrgpal and intellectual capacities.
Teaching not only the rituals but also the struenirthe faith, therefore, begins within the
family, and does not wait until the child entersreéntary school.

Al-Ghazali also believed that it was the parentghary responsibility to inculcate
these characteristics into their children, meatinag the parents are charged with instructing
their children on how to behave and what to dostuee everlasting life. Al-Ghazali also
stated that training in morality should start fridme very beginning of a child’s life (Abul
Quasem, 1978, p. 87). As an example, Al-Ghazalpgsed that children have a wet nurse,
one who was observant of Islamic religious guidediand traditions, and consumed only
lawful foods. Here, Al-Ghazali (1997a) believed tthild’s daily life would be affected in a

positive manner by the wet nurse’s pre-approvedahtraracter.
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Al-Ghazali discussed several different educatiamstitutions, such as the mosque,
themaktab(elementary school), and tkettab (higher education) (see Al-Zabidi, n.d.). Al-
Ghazali also described the family as the first atioaal institution for children. Thus, he
asserted that parents are mandated to be thaireh first teachers (Gil'adi, 1983). In
medieval times, most Muslim girls received an infat education from their fathers (and
then their husbands), either in their own homendhe home of another family in their
neighborhood (Rahman, 1982; Shalabi, 1954).

While Al-Ghazali mentioned throughout his works fesance upon theloly
Qur’an, he delegated primary responsibility for instrantithin the family to the father,
even though it is a foundation of Islam that badihemts are equally responsible for the
development of their children. Al-Ghazali speaflg mentioned that it is the father who
should teach, although, in practice both parentddcose these guidelines. Because Al-
Ghazali ascribed great importance to the familthagprimary educative agent for young
children, he covered this subject in great detidié proposed his thoughts concerning the
responsibility of every family member for teachihg others, acknowledging that each
family member was a necessary component in thaitegaprocess (Nofal, 1994).

Gil'adi (1983) also asserts that Al-Ghazali propgb#®at it is the parents’
responsibility to formulate their children’s prehsol curricula at home. In his woilhe
Ethics of Al-GhazaliAbul Quasem (1978) discusses some of Al-Ghazdlésries from the

latter part of his lif&®

20 Although there is some controversy about the auitiey of a few books ascribed to Al-Ghazali
these particular works have been unanimously aedeg authentic (see Watt, 1952, p. 24).
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In his third chapter, Abul Quasem discusses Al-@hazdirections for training
children to have good character. Interestinglyhmfamily context, Abul Quasem (1978),
too, notes that Al-Ghazali gives the mother lesempial authority regarding punishment and
reward. He confirms the observation that Al-Ghiaglaces the responsibility for children’s
education solely on the father, which is a deparftom the Islamic foundation that both
parents educate their children.

While Abul Quasem reports this directive, he doatsaddress the very real concept
that this philosophy undermines the mother’s inileesin the home by designating authority
for punishment solely on the father. In fact, ememong contemporary Islamic educational
scholars, virtually none of the researchers comimgmn Al-Ghazali’s works have noted
his preference for the father as family teachemm&researchers, such as Gil’adi Nofal and
Abul Quasem, contradict Al-Ghazali's emphasis anftither’s role because it ignores the
importance of the mother’s role. The fact thaghee greater responsibility to the father
also contradicts Islamic principles.

However, Al-Ghazali’s writings did acknowledge thia¢ husband had certain
responsibilities to his wife to ensure her spifitsad intellectual growth, which has yet to be
explored in depth by other Islamic scholars. & evere to read only the works of the
scholars examining Al-Ghazali’'s works, one woulohkithat he never addressed these
husband-wife interpersonal issues. In truth, AB&dli did discuss husband-wife
relationships, which these scholars have chosemddook. Perhaps his ideas about fathers
and mothers followed the current practices or nashtss time, even though they were not
exactly the words of the sacred texts, which regalr Muslims to be guardians in their

environment.
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In order to integrate the Master-Pupil model with Parent-Child relationship, first
we need to look at two things. First, the pareatsl children’s rights and responsibilities in
their interactive relationships; and second, whiaGAazali had already covered in his
writings, briefly touching on the subject of eduoatwithin the family. By using the
Master-Pupil relationship as a model for the Pa€&mtd relationship, families can take full
advantage of implementing some of the educatiomdhads and materials in the family
context that are customarily used only in formélcsding.

In the institutional school setting, the relatioipshand interactions are for a few
hours a day, for a few years. Eventually the teechetire and the students move on to have
families of their own. While children are in sclabeir teachers may have as much or
more influence on them than their parents, sineasmgahildren spend the majority of their
day in school. But the educator-learner conteatwsays present in life; one never
“finishes” learning. The anticipated outcome iattfamilies realize and practice the belief
that living is more than just eating and sleepoggther, but also a lifelong learning process.

An example of actively seeking knowledge and tHaariag it with family members
is that of one of Al-Ghazali’s students, Sa’ad Aldgr. He traveled to many countries (e.g.,
China and Spain), crossing seas and deserts intordensult with differenshaykhs
(teachers), and returning with many unique bddkal-Khayr then taught what he had
learned to his daughter, Fatima bint Sa’ad. Fatiftimately learned enougihadithand
figh (Islamic law) not only to obtain a licen@g@zah)to teachahadith but also to award the

ijazahto other students who were sufficiently knowledgedAl-Dhahabi, 1994, 2001). In
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this example of sharing education within the famigtima learned from her father, and she
subsequently taught her grandson, Ali Ibn Ibraffim.

This explains several aspects of what we know atheuhistory of education in
Islam, and confirms that a Muslim woman in Al-Ghé#gara could be educated and could
also be ahaykhahthe feminine noun form for teacher). Thus attil@msong the elite, it
was accepted that women were capable of both fegaemd teaching, both at the elementary
and advanced levels. Second, these women hadrad¢hand female students, suggesting
that there was no discrimination or difference @sidability according to teacher gender, so
there was no reason to believe that female teagheresinferior. Some women even went
on to becomenusnidaf® which are highly qualified people (pl. femininarit) who can
narrate thehadith,as in Fatima’s case.

Roded (1994) and Tritton (1957) note that not améye men and women teaching
and learning from one other, but also that the ipndy of the family members created a
natural environment for learning. In addition, Rddeports that learned men frequently
brought their young daughters to learn from schyleolleagues. Thus, not only were they
teaching the youngsters themselves, but they wsodfacilitating access to additional
education. These models demonstrate how family lmeesncan interact as both learners and

teachers.

“He was such a frequent traveler, in fact, that wiesple mentioned him by name, they referred to
him as Sa’ad Al-Khayr al-Andalusi al-Sini, which ams Sa’ad Al-Khayr from Andalus who traveled to@zhi
(Al-Dhahabi, 1994).

22 An ethnographic content analysis revealed that ssghelars (i.e., Khatib Murda and Ibn Al-
Hafidh) traveled long distances to consult withifRatbint Sa’ad in order to discuss such topi€ther
scholars, such as Ibn Magreb, have included sorheraieaching in their writings (Al-Dhahabi, 1994l. 22,

p. 318; Vol. 23, p. 325).

BThis is an obsolete term used to refer to someanéfigd to teacthadithscience (in this case, the

feminine form of the word), but it is no longeréammon use.
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Rosenthal (1952) notes the strong influence patente on their children, and the
importance of taking advantage of these opporesit teach. He reports that children will
do even dangerous things, like playing with wildnaals, because they have no instinctive
sense of self-preservation. That sense is acqtroedthe parents, who demonstrate when
and where fear is appropriate. Al-Ghazali (in \WA®196) illustrated how children imitate

their parents, since small children are imitativenhture:

The snake-charmer must refrain from touching ttekern front of his
small boy, because he knows that the boy imagiaes like his father
and will imitate him, and must even caution the bgyhimself showing

caution in front of him (p. 42).

My interpretation of Al-Ghazali’s perceptions istithe Master-Pupil relationship is
actually a reflection of the Parent-Child relatibips— which Al-Ghazali often referred to as
the Father-Child relationship; -- meaning that odddren embark on a formal education,
they develop a relationship with their teacherslamto the ones they maintain with their
parents. Al-Ghazali was emphatic that parentsheehild’s first teachers. Many great
philosophers have examined the nature of childrehh@w they learn, and have confirmed
that children learn from their parents, both forigahd informally. Researchers have
pointed out that even infants have the magnifiedlity to develop self-esteem (Pettapiece,
1992, p. 158). Strom (1989, p. 40) notes the dppdy for early childhood education in
the home because “preschoolers respect their gaiemtate them, and are responsive to

family guidance.”
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Al-Nashmi (2000) notes that some modern Kuwaitep&s seem to be “retired”
from educating their children. The concept seaemisetthat their job is done and that it is
now the schools’ responsibility to teach them. t Bathe purpose of my research is to
reestablish the educational aspects of the Pareitd-@lationship by showing how Al-
Ghazali took that original relationship, adaptedrnitl expanded it to the Master-Pupil
relationship. Recognizing the value of his phildspd have taken all his theories about the
educational relationship between Master and Pagitacting what is appropriate for the
family, and (re) superimposing the model back aheoParent-Child relationship, extending
it to include the role of the mother as an actiagipipant in her child’s education.

Al-Ghazali (19974, Vol. 3, p. 202) felt that thaldls heart is like a lump of clay,
and the parents have the opportunity and respdihsiioi mold this clay into something
valuable. Purification of the soul and acquisitadrgood traits cannot be accomplished
without action. Therefore, parents must modeltbieaviors they want to inculcate in their
children in order to demonstrate what is appropratd how to avoid impure habits as much
as possible, according to their capacities andtiaisil Al-Ghazali (1997a) also believed that
teaching the children when they are young is likitimg on stone; it cannot be removed.

Historically, Muslims have believed that childreeeqal to realize and practice moral
and spiritual virtues in order to be good learnérke Islamic philosophy of education of
children emphasizes that the essential spiritugliersabe grasped while the children are still
young. Al-Ghazali and other Islamic thinkers haupported a practice of the Prophet’s in
which, immediately after a child is born, one of fharents takes the infant and whispers in
one ear the call to prayéAdhan)and in the other ear, the announcement that pyayito

begin(igamah). This is done to establish from the beginning ohiie five pillars of Islam,
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which is praye(salah). Thus, children grow up practicing many sacreditiens and

rituals, and by the time they reach adulthood,dlescepts are second nature. This aspect
of Islamic training is still practiced today, pattlarly in primarily Islamic countries.
Zarabozo (1999) emphasizes the importance of minguntable for one’s actions, and
notes that proper training of children must startyein order that they know exactly what is
expected of them by the time they reach pubertyalsie advised them to seek knowledge
gradually, without rushing through it; and that tiielong goal is to pay attention to the
primary object of knowledge, which is the Islamadth and principles.

For example, Islam teaches that happiness in tkigifeemust be the essential aim
of any learning. Al-Ghazali cited one of thadiththat says, “When a man dies, all except
three of his works perish: namely, a permanent enuent for charity, useful knowledge,
and righteous progeny that bring honor upon his argir(in Faris, 1991, p. 22). Al-
Ghazali believed that even if a parent dies, thaicmship with the children continues in the
values the children have learned. The childreit the remaining family members and the
deceased parents’ peers, and offer prayers oratieas behalf. Al-Ghazali consistently
advocated that children respect the adults in theis—parents, teachers, and others—and
emphasized that this was a critical component oitsal growth and harmonious social
order.

From a socioeconomic perspective, Al-Ghazali suiggbsit parents from rich
families teach their children the excellence ofrgivand to be generous, while children
from less affluent families should be taught thas mean and disgraceful to be greedy and
not to depend on the generosity of others (Abulsgog 1978, p. 98). TH@ur’an

mandates that all people are held to the same randabehavioral standards, without regard
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to affluence, and that good manners and moralasan@mportant for the poor as they are for

the rich:

The one who does not know that they are poor thimkisthey are rich
because of their modesty. You may know them by thark, they do not

beg of people at all (2:273).

Al-Ghazali (1997a) recommended that these lessemstibduced to children in the
home and incorporated throughout the learning éepee. Parents cannot wait until the
child reaches school and depend on the teachentceyg these lessons, because by then the
child won’t be socialized to co-exist in the clagsn. From a theoretical perspective, many
of Al-Ghazali’'s arguments concerning family educatresemble those of a functional
theorist. Functional perspectives explain howeayststay in a state of equilibrium. When
those in higher socioeconomic classes use thauress to help the needy, this
redistribution is the natural inclination to retuman equal state.

As with teachers, Al-Ghazali notes that the pateefautations must be impeccable
in order that the child perceives the parent talgeod and consistent example. The child is
a reflection of the parents; unattractive and umdbke traits in the parents will be mirrored
in the behavior of the children. In order thatqras be qualified to perform this function,
Al-Ghazali emphasizes that it is important to géd 6f the obstacles in the self and in
stripping off its base characteristics and viciousrals, so that the heart may attain to

freedom from what is not God, and to constant tectbn of Him” (Watt, 1996, p. 54).



147

Al-Ghazali advised the teachers to have a comggiiirpact on the development of
their students. They need to observe the studerashers carefully in order to tailor
punishments and rewards to the specific behavidlany scholars (e.g., Al-Ghazali, 1997a;
Ibn Khaldun, 1967; Taha Hussein, 1994; and otla#isslussed the concepts of punishment

and reward for students:

Students should be admired and rewarded with sanggethat gives him
joy, and should be praised in front of others. Btle student does
something bad, it is best to pretend not to natio@ not to bring it to the
attention of others, and if he repeats the actiershould be privately
reproached and made to feel that it was a vergsething and be told
beware of doing anything like this again or | stell others and you will

be disgraced in front of them (Al-Ghazali, in Wint&995, pp. 77-78).

Many of these thinkers, Al-Ghazali included, supedra systematic approach to
punishment. For example, one shouldn’t just beabffender the first time the mistake is
made. Rather, first bring the matter to the sttidexttention and request the better
alternative. At the next offense, again call thstake to the child’s attention and remind
the student of the desired action. If it persigtadually increase the severity of the
consequences until the unacceptable behaviomsrelted. We can take this concept one
step further and apply it to Parent-Child relatlupsunderstanding the fact that Al-Ghazali
afforded fathers more authority than mothers, @afigan terms of educating the child. He

discussed alternative educational means, suclaagii®ugh warnings and rebukes (Gil'adi,
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1992, p. 64). These methods give the mother letb®rty regarding punishment and
rewards. One example of this philosophy is whatl$eto such comments as, “Just wait
until your father gets home....” This is a partichjaneffective concept if the father travels
or is out of the home when the child commits tHermse?

To explain his understanding from a different pecdjve, Al-Ghazali (1951)
compared the role of an educator to that of a farrii@e farmer takes the undeveloped
resources (earth, seeds, water) and combines therake food. In this same fashion, the
Master/Parent takes the Pupil/Child and the lession puts them together to convey
knowledge and help the child to grow. As parthef process, the farmer removes the weeds
and thorns and dead leaves to help nurture theiggatem. When the Master/Parent
fosters appropriate interpersonal relationshipggeots inaccurate ideas, and demonstrates
what is good and what is not, this further nurtuheschild’s good character. The primary
responsibility for children’s education and intégfialls on the shoulders of the parents, and
the parents will reap what they sow. If they negthe child’s upbringing that is, do not
remove the weedsthey will bear the burden of the sin of neglect-GYazali, 1977a).

Al-Ghazali recommended that the parent/teacheridens/hat the child/student is
capable of learning in terms of these phases whkealoping or assigning curricula to
young children. In terms of individual differen¢cggrents should remember each child’s

ability and capacity for learning. In this liglehildren should not be taught things that are

24 pl-Barjas (1983) suggests that Al-Ghazali’s intesis not, in fact, to limit the mother’s authority
over the children, but rather that each parentaaagr discipline from a different direction. He poses that
Al-Ghazali meant that the father should be the@ergho metes out the punishment, and that the mothe
should use reasoning skills, to balance the impidiscipline imposed on the child.
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beyond their comprehension. Al-Ghazali encouragkgators “to speak to men by way of
illustrations and examples as they were orderegphéak to men according to the degree of
their intelligence” (Al-Ghazalilhya’, Vol. 2, p. 25).

Although Al-Ghazali did not talk about girls’ eduma within the family unit, other
researchers describe his era by saying that trasgmiof knowledge from adult to child
within the family, especially for the educationgifls, was not uncommon in medieval
Islam, and that the transmitters were both memnvamden (Roded, 1994). Roded also
comments that this was a natural occurrence beaduke proximity of the relatives, and
that many of the young women who began their etucat home were so fascinated by
learning that they subsequently sought further atioic with other teachers.

To summarize Al-Ghazali’'s perception of parentedscators, one finds that
families need to provide an adequate learning envient that is also a nurturing place with
clear religious purpose. Family education mudbdésed on a fundamental concept of
parents’ responsibilities. Parents are accounfabl&aining their children and implanting
in their hearts and minds the seeds of good trditkese enable them to practice the
obligatory devotional acts such as praying andrfgsh order to become conscious of their
own choices. Parents need to safeguard theirrehiloly preventing them from hearing vile
anecdotes and associating with bad friends: “Ald¢lshould be directed not to join bad

company” (Al-Ghazali, 1997a, Vol. 3, pp. 75-76).
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Summary of Al-Ghazali’'s Educational Model of Relatonships

I have demonstrated that the Master-Pupil relatignsan be superimposed over the
Parent-Child relationship, so that in most caseatwrGhazali recommended for teachers
and their students could also apply to what he dbalve recommended for parents and
their children. For example, Al-Ghazali made noft@ow teachers are role models for their
students, in the same way parents are role modethdir children. Al-Ghazali (1997a) was
referring to the Qur'an and hadith, where theresangeral instructions directing people to
model the kind of behavior they expect from othérhis is especially true with children,
who learn how to behave from observing the adualthéir environment.

In this chapter | discussed the details of Al-Ghigzaore understanding of such
topics as treating the child astabula rasa (Nofal, 1994), meaning that he believed that
children are born with the true faiffitrah)—ready to learn and absorb this knowledge.
Al-Ghazali is one of many scholars who recognizegldnormous potential for learning in
the home. The family environment is the child’sfieducational institution. Because the
parents teach the children first and direct theth@ir spiritual growth, he advocated that all
parents take advantage of these learning oppaesrahd offered guidance to support this
process. Al-Ghazali (1997a, 1989) had many suggesfor how both teachers and students
should conduct themselves and respond to othedsyhat each party can expect to obtain
from and contribute to education. He also had nsmggestions for what to teach, when to
teach, and how to teach in the home. Even afidren embark on their formal education,
the family is still involved in facilitating thatrpcess (e.g., helping with homework,

involvement in school activities, and introducirgldren to additional educational
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resources), as well as instilling in their childeetfe-long love of learning such that they
continue pursuing knowledge even after completiaiy tformal education. Then, as now,
the family is the first place that learning begindeally, the ideal model of the Master-Pupil
relationship can be superimposed on the Parentd@létionship so that learning at home
prepares the child for formal education.

This discussion involved an extensive search laaralyses and comments related
to Al-Ghazali’'s teachings. While there may haverbsome documentation missed for the
purpose of this review, the other writers’ commeertaon Al-Ghazali's works (Khawajah,
1986; Mubarak, 1988) located in this search, howendicate that few of the other studies
refer to his thoughts on education regarding thletsi of women. One could conclude from
this idea that Al-Ghazali did not address thesgassn his works, although that would be
incorrect.

Before one can officially identify Al-Ghazali’s tbaes as either germane or
outdated, however, one must recognize that Islaotcety in Al-Ghazali's era differed in
terms of its priorities and values than societyagodIn his time, and until the last 40 to 50
years, it was customary to offer direction in tewwhshe” should do such and such. This
does not necessarily mean that the directive appinty to boys or men, only that writers
were less concerned with what was “politically eotf than they are today. It is, therefore,
necessary first to determine which of his philosepline addressed specifically to men (i.e.,
excluding women), and which Al-Ghazali directedtthe” do something or “he” be
responsible for something, where “he” includedpalisons. In those situations where he

speaks directly to or about women, however, thigld/obviously not apply.
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Finally, if I were to compress all of Al-Ghazalideas concerning the Master-Pupil
relationship and, by parallel, the Parent-Chilétiehship, | might choose thediththat
Al-Ghazali brought to the people: “Whoever doesnespect elders and be kind to children
does not belong to us (Muslims)” (Al-Bukhari, 1999,157). All of Al-Ghazali’s teachings,
advice, writings, and philosophies are based anitl@ia that older people are valued for
their wisdom and need to be respected. In additbitdren need to be treated kindly so
that they will model the adults and grow up to belko their children, just as Prophet
Muhammad respected elders and showed kindnesdldoech The cycle repeats itself
generation after generation. Even though Al-Ghdixald hundreds of years aigaand the
companions of Prophet Muhammad even beforéeltiiae basic concepts of ti@gur'an
remain the core of Islam, with tlaadithproviding daily guidance for parents, teachers,
and children. The most critical concept that Ala@ali offered for all professions, not just

teaching, is to do all things sincerely. Be geeumall you do.
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CHAPTER 7

AL-GHAZALI'S VIEWS ON WOMEN'’S EDUCATION

Background

Women are part of the family unit and their edumagihave a great impact on their
children and family members. As mentioned befdrera are critical analyses that must be
brought to bear when translating Al-Ghazali’s the®into a family model. Thus, this
section will discuss Al-Ghazali's views on womeetducation and social status, and how
this has an impact on the Parent-Child role, esfigen relation to the current social trends
in Islamic countries.

In order to understand Al-Ghazali's perceptions eathings about women’s
education, they need to be considered in the coofdke era in which he wrote. By
examining these concepts and comparing them tedtied texts on which he relied for
inspiration, we will gain a greater understandifigZomen’s status in his day, and can
extend our findings to the present day.

In medieval Muslim society-and in other cultures during the same time peritite
majority of the literature concerning raising chéd refers to males as authority figures.
Gil'adi (1992) reports that there was explicit disgnation against females. Al-Ghazali's
concept of knowledge and ideas on methods of tegchke those of many Western
philosophers in the f8century (e.g., Rousseau), was concerned morebwith’ education
than with girls’ education. Even though the Islamgligion encourages females to educate

themselves, Al-Ghazali proposed that educatiomvfamnen be very limited, maintaining that
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females should be educated only by their parentsisibands. Ironically, even though Al-
Ghazali (1997a) acknowledged that teaching andileguare the highest level of worship,
he asserted that women needed only religious edacafl-Ghazali perceived that women
needed to learn only the fundamentals of religioarder to fulfill their duties as wives and
mothers. In théhya’, Al-Ghazali (in Holland, 1998) reported his opinithat women
should not endeavor to acquire any loftier form&mfwledge other than religious
education. Al-Ghazali noted that the woman'’s fethend her husband, after she
marries—were responsible for educating her about the mfiegual prayer and other

necessary spiritual and moral qualities.

A man who is getting married should learn about stresation and its
rules, so as to observe the necessary restraitgshould teach his wife
the rules of ritual prayer, and about when prayeust or need not be
made up by women after menstruation. For he isncantled to preserve
her from the Fire, in the words of Allah (ExaltedHe): Guard yourselves
and your families against the Fire (66:6).

He should instruct her in the beliefs of those viditow the
Prophetic model, and should remove from her hearirmovation she
may have heard of. He should instill the fear 8&Ain her if she is lax
in the matter of religion.

He should teach her all that is necessary of tles rof

menstruation and irregular bleeding, although #ttet is a lengthy
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subject. The essential knowledge a woman musivea gbout
menstruation concerns the prayers that are togeated.

If her bleeding stops just before the sunset pragfes is obliged to
make up the midday and afternoon prayers; if shigsdbleeding by
midnight, then the next morning, she must makehedreceding] sunset
and late evening prayers. This is the minimumwWahen observe.

If the husband is seeing to her instruction, shg nw go out to
consult the scholars. If the husband’s own knoggeid inadequate, but
he consults the Mufti [scholar] on her behalf andweys the reply back to
her, again she may not go out. Otherwise, she dloewerely have the
right to go out for consultation, but is duty-bouoddo so, and it is a sin
for the husband to stop her. “Once she has ledraectligious
obligations, she may not go out for a sessionahdiremembrance
[dhikr] nor for extra studies, unless she has her husbandsent.

Whenever the wife neglects one of the rules gaugrn
menstruation and irregular bleeding, and the husll@es not tell her
about it, he is equally at fault and becomes hempain sin (Al-Ghazali,

in Holland, 1998, pp. 70, 92-93).

The information above is the total extent of Al-@aliis references to women'’s
education. Given his enormous body of works, itfisrmation, although quite minor,
contradicts original Islamic principles. In hettlaopological study, Dahl (1997, pp. 157,

179) found that some of Al-Ghazali’'s arguments esning women'’s duties and rights have
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been and still are taken quite literally to thisywday. Bear in mind that even though Al-
Ghazali proposed that only males be well edueatstich was not unusual in his erdt is
not a foundation of Islam that women have fewercatianal opportunities. Safi (2001)

emphasizes that:

.. . while Islamic sources differentiate men’s aamen’s responsibilities
within the family, all limitations imposed by clasal scholars on
women’s rights in the public sphere were basedaaityf interpretation of
Islamic texts, or practical limitations associavgth the social and

political structures of historical society (p. 34).

Safi notes that some classical scholars have rarpirgted the genuine Islamic
sources. This situation supports a comprehenskexamination of the genuine Islamic
texts to ensure that today’s interpretation is laaturate and applicable to contemporary
societal needs.

In addition to considering only that fathers bepssible for teaching their children,
another important factor is that Al-Ghazali spokewt education being provided for male
children only. As mentioned earlier, it is a foatidn of the Islamic faith that all persons
are entitled to education (male and female) tduleotential of their capacity, and that any
person (male or female) is capable of teachingheamotOne must realize that there were

many women in early Islam, even in his time, whd hehieved prestigious academic
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status”® Nevertheless, Al-Ghazali's view of women, for thest part, was that they had
limited intelligence and that a virtuous woman wasre phenomenon (ihya’, 1997a, pp.
163-164). He placed women at a lower rank than, imed he enjoined them to obey men
and to remain inside the home (Nofal, 1994, p. 533)

Although Al-Ghazali maintained that girls may clairam their parents-and wives
from their husbands-the right to be educated, such education wouldnbiéeld. Khawajah
asserts that Al-Ghazali felt that it was sufficiémat a young girl learn the fundamentals of
religion; she should not endeavor to acquire aftieloforms of knowledge, nor should she,
except with the permission of her husband, go datdie home to seek knowledge as long
as he performs his duty by educating her. If, hewethe husband does not educate his
wife, she may go outside the home to seek educatimhthat any man who would prevent
her from so doing is at fault.

While many of the researchers | investigated cainttahis limited view of women
by Al-Ghazali. In addition, he was not the onlylgdslamic philosopher to confer inferior
status upon females. Despite the fact that Isl@mitstual policy is concerned with
improving the social status of women and devotitbgndion to their education, the later
ahadithand the social and educational principles derfueoh them limited their status

because of the influence of other cultures as asthe time in which Al-Ghzali lived.

% Some of the most important Islamic male scholaswaught by women, Berkey (1991, p. 151)
reports that “Al-’Asqgalani (852/1449) provided theme of 53 women with whom, in one way or another,
studied phaditH. Jalal Al-Din Al-Suyuti (d. 911/1505) relied hély on women as his sources for hadith: of
the 130shaikhsof exceptional reliability on whose authority heited [ahaditl], 33 — more than a quarter of
the total — were women.”
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Nofal's (1994), Mubarak’s (1988), and Khawajah’9§6) studies explain Al-
Ghazali’s negative tendencies regarding the wayhith women are to be considered, dealt
with, and educated. The number of his writings #taually refer only to men, however, is
sometimes difficult to determine due to Al-Ghazalise of the pronoun “he” to refer to all
persons (male and female), rather than just ment@/i1997).

In light of Nofal’'s (1994) and others’ criticism |&hazali’'s views on women'’s
education merit additional intensive investigatidtowever, while Nofal criticizes Al-
Ghazali's gender discrimination, he offers no suppg data to validate his (Nofal’s)
position. There has also been no investigatiom ot or why Al-Ghazali reached these
restrictive conclusions, in light of the fact thsiam holds more tolerant views on the same
subject. Contrary to Al-Ghazali’s negative poihv@w on educating women, Tritton
(1957) notes that, historically, Islamic women weog only trained to read and writehey
were actually employed to do both, giving as amgda a woman in the Middle Ages
named Fatima bint Al-Hasan who received 1,000 difram Khalifa Al-Kunderi for
writing a treaty. This is especially significanbh@n one realizes that they did not have
conventional printing methods at the time. Allifged” matter was copied, one document
from another, so accuracy and penmanship werealrgkills.

Ibn Al-Jawzi (d. 1201 CE) and other medieval Islathinkers have documented
their observations and interpretations of lifeha Middle Ages, reporting that Islamic
women in the 1 century (CE) were mostly illiterate, althoughsitiorth noting that
women were still making significant contributiomsdociety, regardless of literacy, as
indicated in Table 7.1. Evidence of this is in@ddn Ibn Al-Jawzi’s collection of

biographies of his contemporaries, in which 240 wor(23% of the total number of people
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mentioned in his writings) were mentioned as haviragle notable achievements (in Roded,
1994, p. iv).

It is important to note that these women'’s biograplilo not include every
significant female in medieval Islamic history.idtalso impossible to compare these figures
to equivalent information about noteworthy womethatsame point in Western history,
because European history also makes comparateelydferences to the contributions of
women and, of course, there is no information poreabout women in North America, the
U.S. in particular, prior to the early tentury. Roded (1994, p. viii), however, notes th

“plethora of source materials” concerning womeislamic history.

Table 7-1

Biographies of Muslim Women (in Roded, 1994)

Date # Women # Male % Bios of
Author (AD)  Entries Entries Total Women
Ibn Sa’ad 845 629 3621 4250 14.8%
Ibd Al-Barr 1070 399 3826 4225 9.4%
Ibn Al-Jawzi 1201 240 793 1033 23.2%
Ibn Hajar Al-'Asgalani 1449 1551 11753 12304 13.0%

Al-Sakhawi 1497 1075 10616 11691 9.2%
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A reasonable conclusion to make is that as Al-Ghbzked around the society he
lived in and documented his observations, he wbal reflected what he noticed in his
recommendations concerning women’s education. tdtaledably, he might limit or
control female formal education to some extent, lamgrobably wanted to ensure that
women did not miss out on learning the family ttiatis and basic education, first learned
informally at home with fathers and husbands. tiessed the importance of religious
education and mentioned several guidelines fohiegahis material, but addressed only
teaching boys and men; he did not specifically m@anivhat or how to teach unmarried
girls. Al-Ghazali's writings give us the impressithat boys are entitled to more education
than girls. Because he is not here today to glénis impression, it is a complex task to
determine what he intended. In addition, undoitgsAazali’'s opinion of women has not
been easy because his influence has been felefduges, with his works still found in

university textbooks and in current literature stamic law.

Influences on Contemporary Islamic Women’s Educatia

The concept of reexamining the classical literatareturn to one’s original roots is
not exclusive to Islamic theory. There are marhotars (e.g., Pagels, 1979; Scholer, 1993,
1997; Wilson, 1849) who have addressed a compashiitan women'’s roles in other
times, places, and cultures. This section willradsl Al-Ghazali’'s philosophies concerning
women’s education and analyze how they have infleénwomen in many primarily

Islamic countries.
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From the inception of Islam, women have been eragmd to seek knowledge. The
Prophet himself reported that it was God’s intemtdll to know HisQur’'an and directed
each person to teach and share what was knowrothignis. Muslims regard the age of the
Prophet as a golden epoch in the history of Isl&#@men were visible in the realms of
education and philanthropy (Ahmed, 1992; Amal, 20R8ded, 1999). Roded (1994) notes
that 41 percent of the endowments in Ottoman Alepere documented as having been
established by women, suggesting that Muslim wo(particularly affluent ones) were
committed to scholarship. These were not insigaiit contributions; Roded (1999)
mentions buildings and highways in several plangbe Middle East named for the women
who financed their construction. In contrast, M&£2001, p. 67) notes that British women
“however were granted the right to own propertyejpeindent of their husbands only in
1870.” Thus, Muslim women had, and were exercidingir rights to own and distribute
property more than 12 centuries before British womvere accorded the same rights.

Both Muslim and even some non-Muslim researcherméfong, 2000; Coulson,
1964; Esposito, 1982; Igbal, 1996; Spring, 2000¢aghat Islamic law (i.e., thdoly
Qur’an and Prophetic sayings) is broad enough to suppodern legal structures
concerning women'’s equality, and that it meetseds of modern life, especially in terms
of family law. The Prophet did not teach or coesithat women were inferior to or less
entitled than men. EIl Saadawi (1980) maintainsttieere are positive aspects in Islamic
culture that must be sought and emphasized, arative@spects that should be exposed to
bring about further change. She points out thairfyen in the time of the Prophet obtained
rights, which today, are denied in most Arab caestr(El Saadawi, p. 212). Because some

Muslim women today are being deprived of opporiasithat the Prophet had conferred
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upon them, a gradual, yet major, shift in attituttegards women'’s rights has occurred in
many Muslim countries.

As one example, Al-Dhahabi (1994, Vol. 12, p. 48@s a medieval Islamic thinker
born after Al-Ghazali’s era. He describes a bookten by Al-Muzani that summarized Al-
Shafi'i’'s school offigh (law). Al-Dhahabi noted that Al-Muzani’'s book waesadily
accessible in the Middle Ages, and that many fasilvould give their daughters a copy
when they married, so that they would know whay tteuld reasonably expect and be
responsible for in their new lives. These youngne&a would bring this book as part of the
goods their families sent with them for establightineir new households, to refer to and
consult if they had any questions.

If one examined this book, copies of which ard atihilable today, the first thing
one would notice is that it is written in the fordntenguage of the well educated. If women
were not knowledgeable in those days, what woulthbgoint of sending this book along
as a reference if she could not read it? Intergisti this book (or something comparable) is
seldom included in a young bride’s belongings todaggesting that perhaps many Islamic
families today are placing a higher priority on thaterial value of what they send with
their daughters when they get married, rather tirathe ongoing spiritual and moral
support they could offer with such a book.

There have been some Islamic thinkers over thel¥asenturies (e.g., Al-Qabisi,
2000; Al-Qurtubi, 1966) who have espoused positaorHlicting with the guidelines
established by the Prophet. They assert thatdheprotecting women by denying them
literacy and an education, which now requires leg¥he home and attending an institution

of learning, thereby exposing them to the outsidddv These scholars support their idea,
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using thehadithreported that the Prophet’s wife, ‘A’ishah, séih not teach the girls how
to write. But teach them sewing and &eNur chapter” (in Al-Mannawi, n.d., Vol. 3, p.
430).

Reviewinghadithliterature, however, one can see that tiadithhad some
problems. First of all, thisadithis problematic by virtue of itsnad(the chain of authority
at the beginning of hadith). Unlike Al-Qurtubi, (1966) many scholars (e.g., Abadi, in
Al-Muhaddith, 2000) have confirmed that thiadith has weaksnaddue to the fact that Al-
'Abadi addressed an entire chapter to the subjati®hadith In addition, there is a
problem with thamatin (the main text of &adith), as it contradicts oth@hadiththat
‘Alishah narrated. ‘A’ishah is considered to beemf the utmost authorities on takadith
Students from many countries wrote letters to cthriguvarious spiritual matters, and she
and her female assistant would reply to them.

Al-Bukhari, (1999, pp. 479-480) mentionviadith narrated by ‘A’'ishah concerning
her correspondence with other women. It is cléwm, that anyadithdiscouraging female
literacy contradicts what ‘A’ishah, herself, wasrdp and is in conflict with other Prophetic
sayings that encourage women to seek educatiois. falee attribution not only opposes
Islamic tradition, but contradicts what we know ab@’'ishah’s entire personality and
character. If accepted as truth, however, thenliMsscould use this wedkadithto justify
preventing women from seeking an education. Tlaibrication” has far-reaching effects in
modern Islam, in which we can see a division behntbese who believe that women’s
education is a privilege, and others who beliewa tfirls and women have the right to

choose whether or not to pursue higher education.
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Many times these maverick opinions have been aedeptd implemented as if they
were official Islamic law, when in fact they are melg traditions established by humdfs.
Thus, in order to restore the equilibrium presarthe Prophet’s era, researchers are looking
back to theHoly Qur'an andahadithto determine what is true and what is innovation,
order to ascertain the official positions with reygo the rights and responsibilities of
women. InMuslim Women and Higher Educatiokhmad (1983) clearly emphasizes the
Islamic position from the Islamic sacred textst thath men and women should be
educated. He strongly states his position: “Theeefno sane person can think that men
alone should be the beneficiaries of this knowlédgbmad, 1983, p. 54). He emphasizes
that Islam emphasizes that all skills needed ® & Islamic life need to be learned by all
Muslims, not just men. Ahmad asks how a societysay its members are living
Islamically when, in some Islamic countries, wonaea deprived of the opportunity to
acquire necessary knowledge and skills to fundtighe family and in society.

Even though women may not understand the meanitigeofords in th&ur’an,
the traditional (cultural) view is that as longvasmen are able to read tRQair'an, that is
enough. This cultural view is in direct oppositkorthe core of Islam, which emphasizes
the necessity of education regardless of gendemgth 1983, p. 54). Noteworthy is the
fact that, in the very beginnings of Islam, bothnna@d women had access to education.
Only in the last 300 years did tradition somehotft shis position so that women lost their

access to equal education and were restricteceingbcial interactions.

% From the Middle Ages, some Muslim men feared #uatcating women would lead them to
establish correspondence with men and, thus, gaotéems in the home. This idea was adopted and
subsequently used to justify denying access toatiut even into the 30century (Doumato, 1989).
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Bewley (1999) tackles these issues in her btsd&m: The Empowering of Women.
She offers historical sources demonstrating thah@&rowere indeed active in all areas of
life throughout Islamic history, until 300 yearsoag/When we consider that Islam has been a
recognized religion and way of life for over 14 teres and that only in the last 300 years
have women'’s rights been curtailed, her investigeitnto how women'’s roles as scholars,
politicians, and spiritual leaders were lost isyelevant. How and why could Muslim
women lose their rights and respect from men wheg had already proven their value in
the home and in the public arena?

Bewley points to colonialism as marking the begngnof the downfall of women’s
rights in Islam. She offers examples such as labwhe end of the Mameluk period in the
14" century CE, it was hard to find a woman withot¢aching license. Even before this
period there were large numbers of such women, asi¢fatima Al-Samargandiyah, who
not only had afjazah(license) forteaching, but also had the capacity to authdeeas
(legal opinions). Fatima read law with her fatheerd her husband used to consult her
(Roded, 1994). Several pages in Bewley’s book merthe names of women who, like
Fatima, taught both th@ur'an andahadith who weremuhtasibah(market inspectors), who
exercisedaqihat(jurisprudence), and who were also active in prdiind civic affairs.

In the preface of her book, Bewley enumeratesadhtofs she believes contributed to
the loss of women’s rights earned in early Islalstory, which led to women’s
disempowerment and subsequent loss of educatippalrtunities and public activity. Her
explanations confirm what Barazangi (2000) and Rdd®94) report, and include a re-
assertion of pre-Islamic concepts of patriarchyivested Muslims maintaining non-Islamic

practices that furthered patriarchy; the influeat&/estern ideas (which also, until recently,
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asserted that women were inferior); and the legdegodern colonialism, which asserted
that Islam was barbaric and that only Western ises civilized. This last concept was
further reinforced by the Islamic ruling elite, whiherited this legacy of colonial power and
imposed it on the Muslim world, which “de-thronasldmen from their place of importance
in every aspect of Islamic life: education, po8tiand religion.

These ideas merit further study, and may be thadkegopening the door for women
in Islam to regain the privileges lost in the 1880 years. Roded (1994) notes that what was
proposed in the ideal and what occurred in reatitty have been different, and that there
were social factors which impacted women'’s freedountside the home. Roded also refers
to one complication in determining the exact marmmi@vomen’s seclusion because it is
possible that historical biographers didn’t provadetain details because they may have
been common knowledge at that time. But she ribssvomen were in fact meeting with
men for business and academic purposes without omging their modesty, even though
the details of these meetings are no longer availab

Some Muslim social thinkers (e.g., Bashier, 198iadbian, 1995; Nasr, 2000; and
others) have tried to categorize Muslim thoughtsualvomen’s issues into two positions:
Traditionalism, of which there are two sub-typesonservative tradition and modern
tradition—and secularism. Rahman (2000) notes that theremal$ “are, for the most part,
brutally juxtaposed, and produce two types of peegio can hardly communicate with
each other” (p. 8).

Conservative traditionalists assert that changeeéded, will be gradual. If the
system has worked this way for this long, then thesert that there is little if any need to

change it. Modern traditionalists, on the othardhdhave noted inconsistencies between the
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way things are and the way they’re supposed toHoe.example, th@ur’an advocates that
everyone is entitled to an education, but some Muslomen are being denied that option.
Their recommendation is to return to the officialdglines for the faith and determine what
the original intent was.

Muslims advocate educating males and females sepgrand prefer that students
have same-gender teachers. In order for todaylay@omen to be educated in this
context, however, women have to be trained as &8aclThere are some conservatives who
are willing to accept that women do need some ddugaut that a high school education is
sufficient. But who will be teaching in these higthools if the women are not going to
college? This would seem to dictate that womer nede educated without imposing
limits on what they can know, because in ordefdanales to attend schools with well-
trained female teachers, education beyond thateaffm the home must be acceptable.

Al-Ghazali asserted that women were primarily moglend housekeepers, and that
men supported the family (e.g., by being employesiome capacity outside the home) and
taught their wives and children. After all, if eyene worked outside the home, who would
take care of the children? But instead of mersingithis opportunity to reinforce the
delegation of responsibilities, he used it to usugonen’s authority. This was manifested in
restrictions imposed on women'’s social and edunatiseedoms, even though early Islam
had no such restrictions.

Ibn ‘Umar (in Al-Bukhari, 1999, No. 212) reportduht the Prophet said:

All of you are shepherds, and all of you are resgaa for your flocks. A

trustee is a shepherd, and he is responsible. rAisre shepherd for his
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family, and he is responsible. A woman is a shepbger the home, and

she is responsible. Verily, all of you are shegker

The Prophet also taught that, “Women and men arald@lves” (Ahmad & Abu-
Dawud, in Al-Albani, 1986, Vol. 1, p. 399). Thedi hadith explains that each adult has a
sphere of responsibility that he or she is compjletecountable for. The second explains
that men and women come together in marriage tgtoment each other, and that they
should take these opportunities to consult witthezber in the management of their
responsibilities. However, each should maintaeahthority in his or her spheres, and if
one party encounters a challenge, then the othieopdias to assume responsibility for that
challenge.

The conservative traditionalists have not questiohleGhazali’s philosophies; they
merely implemented them as is. The modern trahtist, however, has raised a reasonable
issue for these conservatives: If you limit wonseeducation and restrict them to the realm
of household management, then who will teach oughters? Furthermore, if women are
not well educated, they will not feel confident abteaching their childrearmale or female
—at home, nor will they be able to support theitdriein’s academic performance in school
later in life.

There have also been allegations posted by sesdierational theorists, which can
be contrasted dramatically to the traditional posg. In their zeal to critique Al-Ghazali’'s
philosophies, these secularists note that Al-GliiaZahisogynous” writings not only
classify females as secondary sources of powemlbatas slaves and/or toys for the

husband (El Saadawi, 1981; Ibn Waraq, 1995, 200iavhak, 1988; Rafiqul-Haqq &
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Newton, 2000). These scholars assert that Al-Ghfasdered male domination in society,
and conferred inferior domestic status on womeaalBtically, men in the Middle Ages
usually worked. It was also common for them tedtaxtensively for both business and to
continue their education. Consequently, the woreemained at home in order to take care
of the children. There also appears to be someerarthat it was not safe for women to
travel alone. Thus, if she traveled less, her atiogal opportunities would have been less
frequent.

The modern traditionalists advocate a return tdfdhdamental Islamic sources and
their directions concerning equality in educati@x-Hibri (2000) asserts that, “we need to
devote a great deal more time and effort to critigwarious elements of our traditional
jurisprudence that are based on domination andreagion. We also need to contribute to
the evaluation of a better Islamic jurisprudencseoleon Divine logic” (p. 71).

Modern Muslim traditionalists have been workingetgose those areas where non-
Islamic traditions and customs have infiltratedusic culture, noting that some of these
traditions contradict Islamic principles. Conseuflie several generations of Islamic
women have been denied their right to an educati@omtemporary international media
sources are reporting that there are Muslim womlem ave successful in all facets of life,
including as scholars and jurists in Islamic iigh), demonstrating that women are
beginning to recapture the rights conferred byrtisbamic faith. The trend to modernize
need not mean giving up one’s Islamic faith in otdebe “liberated,” as advocated by the
secularists. In fact, only by embracing the trusamng of the original Islamic sacred texts

can one be freeperhaps not according to the Western model, budrdow to the culture



170

that Muslims have embraced. The Islamic umbrellaand does empower women, if
interpreted correctly (Ezzat, 2000).

Ironically, modern traditionalists believe thatalsl does confer rights upon women,
the same rights that secularists believe are ddrjdglam. Thus, while both factions
advocate women'’s education, their paths and mativsitare different. Perhaps this
discrepancy has more to do with the fact that Wastkeology's concept of emancipation
does not agree in some parts with Islamic ideolagg, does not draw its strength from
Islamic law. The secularists would advocate thatnen study and take jobs outside the
home in order to have economic opportunities etuaien. However, “women realize that
work, as it relates to them, is a created needeiltely built into the economic system so as
to ‘push’ them to it, causing them to work out efdivation, not to achieve any self-
realization” (Arebi, 1991, p. 105).

Knowing what we know today, we can see the effeat Ghazalian educational
traditions have had on modern education and wieataimifications have been. His
teachings have been implemented as curricula ieraklslamic educational institutions for
many decades. Is this perpetuating a problem?

From an education perspective, there is no cortiadi between possessing
knowledge beyond the religious and domestic realntsa woman’s ability to assume
successfully the roles of wife, mother, and Muslkawven if she enters the workforce. The
capitalist economic ideal, with its institution&ttng of the business environment, has
encouraged a reduction in childbearing in ordéefiberate” the woman from the domestic
arena so that she can participate more fully irldber force. Modern Islamic traditionalists

do not go this far.
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Analyzing this from an educational policy perspeetiin spite of the Kuwaiti
government’s “official” position that it supportdgcation for all, this really isn’t the case,
particularly among women scholars. While all Kutivaiomen are officially encouraged to
pursue higher education, in reality, few of thesengn are actually able to seek this level of
education. Some of the policies in place thairended to facilitate her education actually
sabotage the effort. Once her scholarship to @dteaduate school has been awarded, these
Kuwaiti women have to make some difficult choices.

For instance, Muslim women are discouraged fromelrag abroad alone. But if
her husband chooses to accompany her, he losealaiy if he takes a leave of absence
from his job while she studies. The state of Kuva#so pays families a monthly stipend for
each child in the family. But since this stipeaddnnected to the father's incofié, the
husband takes an unpaid leave of absence, thestiplead is suspended until the husband
resumes working. The alternative is for her toetand live abroad alone, which conflicts
with the high priority Islam places on family cohesiess. Until recently, even if she did
come alone, she would see her family only onceyetven years, because that was how
often the government would pay for a plane tickehbe?® Thus, these policies meant that
married women with young children could not purgteduate-level studies outside their

country without compromising their maternal respbitifes with the family.

#"In Kuwait and other Islamic countries, the fattettie parent primarily responsible for the support
of the family. In fact, in many cases, mothersndowork outside of the home. Thus, this stipend i
distributed with the fathers’ income because, gotly, this money is already being used for the stipgf the
family.

The policy of the government providing travel baskuwait for scholars studying abroad was
amended from once every other year to once a peteispring of 2001. The student has always aento
travel at the student’s expense.
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Thus, if a woman chooses to continue her educatwoad, she often has to make a
difficult choice between pursuit of knowledge (agiice respected in Islam and likened to a
form of worship) and maintaining the family as asaly-knit, interdependent unit (which is
perceived to be her highest priority). Furthermateuld a female student be forced by any
circumstance to discontinue her studies once shédgun, she is also liable for repayment
of the scholarships she was offered. Fear ofitiig a course of action that could
conceivably create grave financial hardship forfaerily is a considerable impediment to
her continuing education. It would be realisti¢chas point to consider a complete overhaul
of the policies supporting education abroad, fromperspective of the affected students
and their families, to determine whether thesegpdiactually benefit the student in the
long run.

Al-Ghazali and other conservative scholars didauocate that women attend
educational institutions, which made it difficudt ¢stablish such institutions for girls in
many Islamic countries for centuries. One exangpld-Azhar University in Egypt, which
was founded in 978 CE. Not until the early 196@A1-Azhar University open its doors to
women. In 1988, Al-Azhar University added a limdifgrogram to train women as preachers
(Reid, 1995).

Our review of Islamic historical literature confisnthat higher education for women
had been fairly common in earlier eras, but théitgs excluding Muslim women from
different institutions were instituted over thetléswv centuries. As an example, the mosque
has played a significant role for Muslims as bo#woeial and an educational institution. It
was not only where the communityboth men and womengathered for prayer and

instruction, but also served as a place for s@atherings. Al-Ghazali maintained that
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women should be banned from these institutionsifyusy his position by stating that
widespread moral deterioration made public spansafe for all but elderly women, and
encouraged women not to leave their homes excemfomecessity (Hoffman-Ladd, 1995).
Unfortuantely, Al-Ghazali's ideas on women havessted for centuries. This influence
can be seen in statistics from UNESCO that more 8tapercent of Muslim women are
illiterate.

In reality, genuine Islamic sources do provide maiagdoms for women, such as
access to education, the right to choose her rteepportunity to work for pay and have
discretionary income, and the ability to own prdp@nd acquire wealth (Al-Mana’i, 2001;
Husain, 2001). However, at the First World Confieezson Muslim Education in 1977, the
following was pronounced: “Education should therefoater to the growth of m&tin all
its aspects: spiritual, intellectual, imaginatiplysical, scientific, linguistic” (Haw, 1998, p.
58). Further, Haw notes that denying women acteksowledge is the same as denying
females access to the path of righteousness arleégmparginalizing them in this life as
well as the hereatter.

Given that the Islamic faith grants these oppotiesito women as their right, does
our review confirm that Islamic educational ingibns extend these rights to women, or is
society ignoring these aspects of Islamic educatidne these institutions enabling women
to write about their own issues, since many oféhesues, including health and personal

matters, have historically been written by men?

®The term ‘man’ in th&Qur'an is interpreted as non-gendered, referring to nsemell as women
when used collectively, as it is in this statement.
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By the same token, why do educational institutimmsvomen lack training in
handicrafts, which have historically been an imaotipart of women’s lives-not only from
the creative viewpoint, but also from an econong@cspective, since women can contribute
to the family finances by selling their handma@ens. This is even more troublesome
because Kuwaiti girls’ schools teach certain fumedl domestic skills, such as cooking and
sewing, but are neglecting the traditional craftg;h as weaving rugs and tent
manufacturing. Why not include these creativetsrahd skills in the schools? The
secularization of education has resulted in a ogplent of traditional crafts and, therefore,
a reduction in the number of women accomplishetiéise crafts and skills that have been
important to Kuwaiti culture.

Taking this concept to the next level, why not tearafts that make ecological use
of what is available in Kuwait? For example, glaksving would be a wonderful skill to
teach boys and girls because sand is readily dlaila Kuwait. What good is
woodworking training if we have no trees? Eduacatitust reflect the needs of each
generation, as well as promote the crafts of gyenerations, as a way of maintaining ties
with the past while still learning about the futunehich must include equal opportunities for

both genders.

Summary of Al-Ghazali’'s Views on Women’s Education

In general, Al-Ghazali's approach to women’s ediocatorresponds primarily with

the conservative tradition, as is evident in thatk he imposed on female education and

socializing outside the home. He did acknowledhge wwomen needed religious instruction,
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and asserted that no Muslim should remain ignasapiritual matters. But beyond that, he
did not encourage further scholarship for women.

Powell and DiMaggio (1991) state:

Institutional theory...is mainly concerned with hdwetinstitutional
environment, comprised of socially created belgfd cognitions, widely
held in society and reinforced by corporate actaffects
organizations...(modern) societies contain instinai@ed rules in the
form of rationalized myths, and these beliefs shaganizational forms

(p. 391).

If we consider this contemporary statement in teofrislamic history, we realize
that Islam provided a discrete set of values afigatvomen’s roles and responsibilities in
society, and that these values were accepted fduiges. Over the last few centuries, some
Islamic thinkers proposed non-Islamic innovatiamsacial values, which were gradually
accepted as norms, and which have since been nesdfdy Islamic culture and affected
women’s education. These thinkers proposed thatemodid not need to learn to read or
write, which expressly contradicts the origina&tsic principles, then and now. As these
concepts were assimilated into Islam, these raimethmyths caused women to remain
uneducated for centuries, the fallacy being thaiales were not entitled to the same
education as males. Although these assertionsciegaslamic society for many centuries,
recent Islamic scholars have been challenging tideses and comparing them to

documented Islamic principles.
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In her article on Muslim women in modern civilizati, Al-Mana’i (2001) and Lang
(1994, 2000) report that even in thé"2@ntury, some Muslim thinkers still advocate
restricting women’s education to high school. @heho advocated more extensive
education still limited women'’s professional opsadn teaching or nursing. This has no
foundation in Islamic educational history, howewehere women are documented as having
been involved in many professions and were visiiolyve in many aspects of society.

Schimmel (1997, p. 180) notes that “much suffetiag fallen to the lot of women
because simplgur’anic] precepts have been interpreted more and morewlgrover the
course of time,” and she attributes this to malaidation. Safi (2001) emphasizes that
historically, some Islamic texts must have beearpreted incorrectly because Islam, as a
religion, has no barriers to women'’s educationhil®mel (1997) encourages a hermeneutic
re-examination in terms of the original sacredgdgkecause “there ought to exist no
difference between man and woman in the realmiafusal life” (p. 181).

Regarding the three social trends (conservativelemotraditional, and secular), all
three have aspects that we cannot ignore wheniagglyem to the women’s education and
to Al-Ghazali’s theories concerning women’s edumati We may not agree with all the
theorists; however, each of the theories containsl@ment of truth. Acknowledging the
core of Islam conservativism, reviewing the origilséamic texts within modern tradition,
and listening to the critical trend (secular pahtiew) all bring many important issues to
examine. Each of these trends that have a pietteedfuth can affect modern Islamic
institutions for passing on normsvhether they be the institutions of marriage, etlona
or religion—that surround and influence Muslim’s daily livdestead of ignoring one or

another trend, the modern Muslim family can lookath one closely and decide which of
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the concepts within each trend conform to the shtets. Regarding Al-Ghazali, within
the historical context, he seemed to be forwamkihg. He was not against females being
educated; in fact, his ideas of spirituality aniigren for the woman are still valid. What is
needed is an expansion of his concepts to inchiel@¢eds of women today.

The issue of educating Muslim women is a compltaiee that cannot be resolved
merely by making education compulsory for all. ©turning to the original teachings
offered in theHoly Qur’an and theahadith and by looking at what the Prophet Muhammad
advocated and practiced in his own life, we ardifig that women did have a great deal of
educational freedom, but that this opportunity wessinded in later years (after the first
three generations of Islamic history), creatingaety in which women were not
encouraged to seek an education. Educating womes bt have to mean the end of her
Muslim faith or her family life. In fact, her cha® to continue her education should be a
path that strengthens her faith and her family. &0 should be free to choose the extent of
their own education, as well as what they wishdavith that education once it is complete.

In terms of some of the inconsistencies noted HGA&zali’'s teachings and Islamic
principles, we note that the Prophet directed blaglh parents are equally responsible for
raising and educating their children. Al-Ghazatiwever, asserted that women have less
responsibility and authority than men. Given tbeial and historical context at that time
(11" and 13' centuries), and the writing style in use in hig,dhis was not an extraordinary
concept, although we can see today how much ofrifesmation could possibly have been
misinterpreted or misapplied.

While other researchers have evaluated Al-Ghazalitings and theories, most of

the studies were theologically oriented; it isidifft to find works that comment on Al-
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Ghazali’s thoughts concerning women'’s educationfaN(1994), Khawajah (1986), and
Mubarak (1988) briefly note that Al-Ghazali did aelsk education for women, but they
have all documented the fact that Al-Ghazali pldoeds on what women were entitled to

learn, and that this is not supported by Islamingaples.



179

Chapter 8
THE POTENTIAL IMPACT OF AL-GHAZALI'S RECOMMENDATION S

ON EDUCATIONAL POLICY IN KUWAIT

Earlier chapters have discussed Al-Ghazali’s teggshconcerning education in
terms of both the curriculum and the relationshgg] compared them to the foundations of
Islam. This chapter will propose how some of Alg@ali’s teachings that are supported by
Islamic principles can be applied to education&ktispment in primarily Islamic countries.
This will be explored in terms of both the formaldanformal aspects of educating children
and women.

Al-Ghazali’'s recommendation that the family is fhist educational institution to
make educators and learners of its members is phnabthe Parent (Father)-Child
relationship is crucial to the Master-Pupil relagbip, once the child enters formal
schooling. Thus, reversing this concept by stativag the Master-Pupil relationship can be
used to design the Parent-Child relationship sdegisal. While Al-Ghazali adopted ideas
from other countries that he felt would benefiaial he kept his focus on basic Islamic
principles.

Today, global perspectives largely influence edooabday in every Muslim
country. Worldwide ability to share information wintually any subject has afforded access
to the latest educational trends and philosoplievéryone. Educational systems seeking
an updated approach are implementing some of twszepts in their schools, particularly
in the case of less developed nations adaptingldas of the more developed nations. As

an example, education in the United States is ingtdgh esteem by many countries, and
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policy developments implemented here are frequentigrporated in other nations,
sometimes with questionable results. The key f@ementing new ideas and materials into
Islamic education is to Islamize the informatior gmesentation to ensure a successful
integration into the schools. This process is dal#amization, which is the integration of
Islam from another, non-Islamic concept (Ashra83;9Golshani, 2000; Roald, 1994).

To assess how well Islamic education meets thenekldlamic society, |
recommend a thorough review Al-Ghazali's teachicmyscerning curricula and methods,
updating them to meet our contemporary needs.cyolikers need to look at the issues as
Al-Ghazali did, examining others’ ideas in termsoth content and culture and Islamizing
them if necessary, before incorporating them istarhic educational systems. These
policymakers may have to surrender, if necessamesof their beliefs about Al-Ghazali,
especially since his views on educating women natl work within the Parent-Child model
that | have described.

While the Master-Pupil relationship is the modelttte Parent-Child relationship, it
cannot be superimposed without the re-examinatiovomen in modern Muslim countries.
Barth (2001) has said it quite clearly: “The iliaée of the 2% century will not be those who
cannot read and write, but those who cannot leariearn, and relearn.” Policy makers may
need to unlearn and relearn in order to createatunal policy that reflects the needs and
responsibilities that women are entitled to basethe original Islamic texts. The teacher’s
job is to provide a love of learning to their stote because learning is the highest form of
worship and the path to truth. Using this coneefhin the family, the parents must also
motivate their children, and my contention is the$ cannot be done without the full

participation of a mother who herself has haddualiess to learning.
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In addition, Al-Ghazali’'s concept of the fathertae main link in the child’s
education must also be surrendered. As women beedoncated, they will be able to help
their children in school, and become just as imgoarin the children’s education as the
father has been. Al-Ghazali’'s concept of the flatisethe more important parent in the
child’s education will have to be forsaken as Musivomen gain more access to a full
education.

In light of my study, | recognize that the Kuwaybvernment is listening to women,
and encouraging them to speak up and speak out #i®issues that concern them,
especially those relating to their education. Edion is their stepping stone to a more
active role in their families and in their societyly own opinions regarding education
policy for women studying abroad were publishethim Kuwait Embassy in the United
States, and | was encouraged by policymakers a&ukaiti Embassy in Washington, DC,
to submit more of my ideas (Alkanderi, 2001).

For various cultural and personal reasons, somdidsishoose to limit their
children’s participation in some of the arts. hder to accommodate these children’s needs,
classes in such areas as music and art educatidoh loe offered as elective subjects,
available to those who want it, with acceptableratitives for those who don't. It is
important for policymakers to create a statusliese artistic courses such that they are
available to those who elect to take them, butrcdpgropriate options are provided for
those who elect not to take them.

While acknowledging that Western education hasatgiteal of valuable
information to offer, Kuwait and other Islamic cdues are now re-examining the areas

where Western influences have been adopted ingbkools to ensure that the course
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material and presentation do not conflict with isi@ culture and tradition, and adapting
them to ensure conformance. Before Islamizationtake place, there is a need to master
the Islamic legacy (Mohamed, 1994). Another imaotipart of the Islamization of
education is the acknowledgment and communicatidsiamic contributions to

civilization. What is needed, according to JameéiialEsposito & Voll, 2001), is a modern
Al-Ghazali to ensure that Islamization continues.

Another aspect of Islamization is to control thaateon to Western (or Eurocentric)
influences in education. The Islamization of ediorashould also include an examination
of Islamic contributions to civilization (Golsha@00; Roald, 1994), and these
contributions need to be acknowledged and commtedcaDavutoglu (2000) asserts that
the existing Euro-centric orientation now means tha educated Chinese knows more of
Plato than of Confucius, and an educated Muslimmenmore of St. Thomas Aquinas than
of Imam [Al-Ghazali].” Yes, it might be true for s@ countries; however, many Islamic
countries still maintain their Islamic thoughtstieir educational system. As
I mentioned in other chapter, Kuwaiti college stugdecannot graduate until they take a
course about Islamic thinkers. Although some esthWestern influences are considered
the ‘ideological antithesis’ of Islam, the schodtsneed to teach secular subjects while
maintaining an Islamic curriculum to maintain thedents’ ties with their faith (Roald,
1994). Therefore, re-examining the classical Igtditerature and going back to the core of
Islam is a necessary part of Islamization withidetgs culture.

Another type of Islamization is adopting foreigmcepts so long as they do not
conflict with Islam. For instance, Al-Ghazali ditcsagree with virtually all non-Muslim

philosophers, although he did acknowledge thakthare components of their teachings
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that were valuable, such as logic. But it wouldubeealistic for policymakers to state that,
“Al-Ghazali recommended the following courses ofdst, and that is all we are going to
teach.” While his curricula orientation was valdthe Middle Ages, too much has been
discovered in the last 900 years to ignore morentedevelopments. One example is the
use of computers and the Internet to promote Isl&mowledge. Software available in
Arabic contains programs explaining fQer’'an, and there are many Muslim sites on the
Internet. None of this was available in Al-Ghazatime, but has still been successfully
integrated into Islamic society today.

Although school systems in every country are ableonsider input from around the
world, there needs to be a return to the educdtioogs of each particular country in terms
of its own culture, vocabulary, history, and adés. This would include a comprehensive
examination of a variety of key contributors talsic education throughout history. To
depend on a single scholar or school of thoughit@basis for establishing a foundation for
education is misleading. Other scholars and sshafathought need to be considered.

The current situation in many Islamic countriethest there are many schools of
thought and social trends, which is good. Howebecause there is little or no
collaboration between these scholars and trendgrtbcess of social and educational
progress is difficult. In Islamic history, thereme always many schools of thought. The
difference is that there seemed to be more col&lmor and cooperation among those who
followed different paths. For example, one of At&zali’s students critiqued Al-Ghazali's
methods in the philosopher’s own time; despiterttigiering opinions, the two still

maintained a strong relationship. We need moraisfitiea of challenging the concept
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without destroying the relationship. If we can s#am this concept to the family unit, ideally
each family member can have an opinion withoutrdgstg the family unit.

Basic human values eclipse time and remain appédatevery generation. Perhaps
what we need, as Idris (2001) suggests, is megiasexe to discuss the interconnectivity
between Al-Ghazali's philosophies and “modern” eation in Muslim countries, to
demonstrate how his concepts are actually can sugi@contemporary education in Islam.
However, policies for women’s education need tapeated to meet the current demands of
modern Kuwait and the role that women can playriiogbofulfillment to themselves, their
families, and to the country itself. This updatiaghecessary, because Al-Ghazali did have
some flaws in his philosophies that, especiallthay concern women, should be re-
examined in the light of true Islam.

Some of these “traditions” do not, in fact, reflacte Islamic thought, yet they have
been implemented for hundreds of years. Howevem the social theory point of view
“the history of intellectuals in Muslim societiesopides an important foundation for activist
reforming intellectuals in the twentieth centuriZsposito & Voll, 2001, p. 10). There are a
number of approaches that could advance and redduroation of women in Islam. First,
we propose an increase in the publication of Al-galiss works, with hermeneutic re-
examination and updating of his ideas on womenigation in terms of genuine Islamic
principles. Next, there is a need to establistaoizations to support educating Muslim
women about their rights within Islamic law, anddailitate the sharing of this knowledge
with others. Third, opportunities should be pr@ddn various media for Muslim women to
express their ideas and communicate with one atibeut issues that concern them. In this

way, Muslim women can educate one another in a@tigp environment. The current
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environment is that males have significantly betigportunities and media access than
women, and this must be rectified in order fomamen to take their place in society.

What is needed is a forum to establish both mothedsfathers feeling comfortable
and confident in teaching their children and int&éray with the teachers. Full educational
reciprocity between parents and children is comptexvever, because many older women
in Islamic countries are illiterate. Thus, itmsportant to establish educational policies that
advocate educating both males and females to valida need for both parents to take an
active role in their children’s education.

Related to this is an encouragement for women ttollen different educational
institutions in order to be more active in theiildten’s education, since they are already the
active parent anyway in most Muslim countries. Nbey need to be educated in order to
help their children, and they need to have the atitual tools to do this. Finally, additional
research on women'’s social and educational statosghout Islamic history is necessary,
especially the disappearance of their rights aB0Qtyears ago, which Bewley (1999)
asserts coincides with colonial/Western influences.

At the same time that the needs of women in educdiave to be addressed, there is
another need to bring Kuwait's educational systeitié level of other modern countries.
Like most countries, families in Kuwait and otherimarily Islamic countries have the same
desires and motivations to stimulate the developrogtheir children. The Ministry of
Education has a commitment to deliver and provilecational resources from an Islamic
perspective. Because the existing programs irettgamic countries are newer than those
in the U.S., there are fewer resources availabte. example, Kuwait needs more public

libraries and the technology found in the Weshiese libraries, such as online
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encyclopedias. These resources are needed tabctatto children’s complete education in
Islamic countries.

In order to make Al-Ghazali’'s teachings accesdibla wider audience, the body of
his resources could be published in a wide vanétyedia. One complicating factor in this
research was that even though approximately hahefesources used in this research are
written in Arabic and this researcher is an expeArabic language, many of these
resources were written in formal language thatfallesn out of regular use, necessitating
frequent consultations with several dictionari&bis process makes comparable research
by the average Muslim very difficult, and for a roative Arabic speaker, virtually
impossible.

To facilitate a comprehensive examination of th@storical resources, it would be
extremely helpful to develop a dictionary of fornaald obscure educational terms used in
older Arabic writings, to help future researchengderstand the language without being
frustrated by frequent interruptions to searchdiglinitions of terminology. Educational
policymakers would also benefit from improved ascesa larger body of research, giving

them a broader base to call upon when developingpodicy.

Summary and Recommendations

This study investigated the social dimensions afcation in Islam by exploring Al-
Ghazali’'s concept of the Master-Pupil relationsdspa model for education within the
Islamic family. The research examined Al-Ghazadrsl others’ thoughts on the Master-

Pupil relationship and proposed curriculum fornsikaeducation, the application of the
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Master-Pupil model to education within the faméyd the application of that model to
include education for women in order for her taabgart of the Master-Pupil relationship
with her husband.

The intent of this research is to promote Al-Ghég&laster-Pupil relationship as a
model for the Parent-Child relationship within tslamic faith and lifestyle. There needs to
be a monumental shift in educational attitudes tdgaomen for this to occur. The
essential element in the education process isatindyf unit. If both parents now teach their
children, this takes the knowledge to the next garan. This process will repeat itself.

Al-Ghazali's primary role model for establishingetbharacteristics of the Master-
Pupil relationship was Prophet Muhammad. Al-Gharabrporated most of the values and
methods the Prophet used in instructing his congmendbout his model for this
relationship. By maintaining a strict adherenceriginal Islamic teachings, which includes
full education for women, the educational systertsiamic schools can be assured of
compliance with the spiritual goals from the sadesds.

The application of many of Al-Ghazali's ideals cenung the Master-Pupil
relationship and his curricula to Muslim contempgranvironment are still valued, such as
the rights and responsibilities of both Master Bogil. However, there are some ideas that
need to be re-examined to meet the needs of mdéslamic countries. In English, Al-
Ghazali’s foremost workhya’ Ulum al-Din translates to mean tifievival of the Religious
Sciences The concept of re-examining existing processensure relevance to future
needs is not a new discovery. This consideratidslamic references-Al-Ghazali's
writings, the sacred texts, and other Islamic satsdworks—to inspire continuing growth

within the contemporary family is a process that baen in use since the inception of Islam.
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By reexamining Al-Ghazali in light of modern eduoat we are reviving his work in the
same way he revived works of his time.

Muslims can use Al-Ghazalilhyaas a manual or handbook for human behavior,
beginning with the outer action of the person’ssigp and social relations, and culminating
in the inner behavior of the mind or heart. Therefas Al-Ghazali explains, this is a life
journey that requires knowledge of the outer ametiraspects of the Science of Right
Practice (Gianotti, 2000). In general, Al-Ghazabposals concerning family education
reinforce the values of religious and spirituahf@ation, which form the infrastructure of
Muslim families. Specifically, his ideas about wem's education need to conform to
original Islamic texts, which will provide modernuglim women the educational tools they
need to actively participate in Muslim society. eTpractical aim of family education is “to
motivate and assist believers in living the Islamay of life, both externally and internally”
(Gianotti, 1998, p. 23). Al-Ghazali (1997a) emphkadithat he was systemizing Islamic
education, rather than introducing new philosophide explained that his intent was
merely to gather and then to explain the varioastigngs from Islam, so that they would be
convenient to review and consider as a cohesivepgréd\n ethnographic content analysis
reveals that, yes, the majority of Al-Ghazali’sdeimgs are based on original Islamic
sources, including thidoly Qur'an. He has done a great service by gathering these
individual ideas and assembling them for use bylihsseverywhere.

The pursuit of knowledge was Al-Ghazali's highesopty, as one of the highest
forms of worship. He asserted that people needed/ledge to protect themselves, noting
that only its pursuit can serve that purpose. thi#ories of knowledge include its definition,

its merits and excellence, the role of the int¢Jlde way of knowing, the learning process
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itself, and the obstacles to the learning prodassther words, Al-Ghazali proposed an
extensive curriculum for students for gaining knegde in a systematic and orderly fashion.
In this way, students would ultimately attain dltlee knowledge they needed in the manner
best suited to a comprehensive understanding afdheepts. In the context of his era, his
concepts have been proven to be effective oveyedhes because these classifications are
still influencing basic curriculum development agdlicational methods today, used in home
and in school, for both males and females. Thisldvaecessarily include incorporating Al-
Ghazali’s observations that any educational systerst provide practical, educational
solutions on how to produce employable graduatssich a way as to meet society’s
professional and trade needs. In Al-Ghazali’s tiheeking was the policymaker. Today
there are professional policymakers who decide wbaurses children should be taught,
and the teachers are to follow these recommendatidius, the educational policymakers
have the responsibility of making sure that thédchin are taught by the their teachers in
such ways that the studnts can participate fullsdaiety.

A brief examination of the college courses ava#abl education students in Kuwait
at the Basic College of Education revealed thatewtourses are available in child
development from a biological standpoint, onlya f®urses are integrating this knowledge
with Islam. One of the goals of this researcloifatilitate the development of a more
comprehensive course in child development, incatoug the teachings of the religious
texts and Islamic thinkers throughout history. iBwhakers might benefit from reading this
thesis in order to remind them of the importancenobrporating more of the works of

Islamic thinkers.
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Concerning the education of females, many Muslirmewo are living with
inaccurate information about their rights and énients according to Islamic law. Some
of this incorrect information (reported by variatlassical Islamic philosophers) contradicts
the instructions in the Islamic sacred texts; cqueatly, many women are being denied
access to an education. Thus, these featuresméedeviewed and reconsidered in light of
the foundations of Islam so that organizationstmaformed to facilitate educating Muslim
women about their rights within Islamic law. Thaske curriculum and theories of
knowledge first compiled by Al-Ghazali must nowdggplied to equal education for both
genders. In addition, more research needs to be aiod published regarding contemporary
issues of concern to Muslim women.

My recommendations also include a course to behtathgt would explore women’s
education in Islam from its historical roots to firesent time. It would involve critical
thinking skills in order to know the source of guoblems concerning the education of
women, and sources that support female educatiat ameas of life from the earliest times.
Educating females needs to begin in the home,ildiddod. The ability to make rational,
informed decisions is learned by making choicesauwpting the consequences of those
choices. If women are denied access to thisaridlerror learning process, and cannot
develop the leadership and resourcefulness skig need as parents, they will arrive at
adulthood ill-equipped to guide or lead their cteldl. The unfortunate fact is that the
United Nations reported that adult female (i.ee &§ and over) illiteracy in 1999 in the
Arab States was 51 percent (UNESCO, 2000, p. IIV8arldwide, female illiteracy for the
same year was about half of that (26.4%) (UNESC@;7). Even if one considers the

percentage of female illiteracy in all developiragians, the rate for that population is only
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34.2 percent (UNESCO, p. 1I-7). Comparable ratesrfale illiteracy are 27.1 percent
(Arab States), 14.7 percent (worldwide), and 1&&ent (developing countries) (UNESCO,
pp. 11-7, 11-8). While UNESCO reports noticeabiegrovement in literacy overall, both
male and female, there is clearly a problem whaech & sizeable portion of the population
cannot read in nations that value education. Iglames knowledge, and familiarity with
and understanding of the sacred texts is highlyedl Until all Muslims who are
functionally able to read are given the opportutatghoose for themselves whether to
learn, educational policymakers in primarily Islamountries cannot state that they are
achieving their goals.

The overwhelming majority of experts in Islamicigprudence are male. Women
need to be encouraged to pursue this field saMlingtim women can learn about their rights
in Islam from a woman’s perspective so they canhtesgher women in Islamic society.
Once women have equal access to career opporgyrtiey will provide good role models
for young children, especially girls. While sonesearchers acknowledge that Islam
advocates equal access to education, in realggetiioncepts are not put into practice.

Regarding my research, one could conclude tha¢ tsero elaborate or independent
treatise concerning family education from Al-Gh&gadtandpoint. In addition, gender
issues such as women'’s education have only beefhyeiddressed in a few studies of Al-
Ghazali's work. It is not that Al-Ghazali neveroge of these concerns; in fact, he devoted
a chapter to family education that focused on wdseghts, education, and conduct. But
given the fact that he wrote more than 400 bookgherislamic way of life, why did he
devote only one chapter concerning women’s edutationfortunately, there has been very

little examination of his lack of writings on famieducation that included the woman’s
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right to be educated the same as a man. Somentpoitary writers (e.g., Khawajah, 1986;
Nofal, 1994; and others) are beginning to lookicaity at Al-Ghazali’'s restrictive views

and directions concerning the education and steesd of women. There is still a need for
deeper investigation of Al-Ghazali’s views regagiimomen’s status to determine how they
relate to contemporary Muslim life.

In light of the findings in this study, there igtluer opportunity to evaluate and
extend Al-Ghazali’s theories about family educatimorder to address the contemporary
social and educational environments. It is unséialio accept the assertions of scholars
such as Khan, who believe that the Muslims’ sabratoday can be restored by simply
implementing Al-Ghazali’s thoughts into Islamic edtion (Ali, 1995, p. 4; Benomran,
1983, p. 2). This is not appropriate because safmé¢-Ghazali's ideas concerning gender
issues contradict women’s educational rights, @asanteed in Islam.

While prior investigations have covered many oftthi@cs he developedincluding
education and social conventieithere has been very little examination of his ideas
concerning family life and interpersonal relatioipshwithin the family (e.g., husband-wife,
parent-child, and child-child). This, too, leawewide variety of topics still to be explored
that can have an impact on educational theory alidypand the impact of women’s access
to education, to ensure that both parents areeapavticipants in the Parent-Child
relationship.

Perhaps | can use the analogy of the bird, as Az@lhdid when he talked about the
two wings being fear and hope. However, in my agythe two wings are the two parents,
and both wings are needed for a bird to fly. aeving is not working (that is, the mother

cannot participate in her child’s education becalseherself is uneducated), then the bird
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will not fly. This means that both the mother dather must be able to help their children,
and to do so they need to be educated as well., RwBhazali’s ideas of education for
women need to be revised so that both parentseagttve participants in their children’s
education. Islamic law commands it, and only tigloequal education for both men and

women will Muslim society realize the full, futupstential of their children.
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