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Abstract 

 
This study explores the role of education as means of creation and maintenance of 
religious hegemony in Iran and Turkey. In the context of this study, state-sponsored 
systems of mass education aim to socialize generations of children into accepting the 
ideology and values of the dominant groups as the normal state of affairs. Hegemony, 
thus, is advanced not solely by excluding oppositional forces but by moral leadership 
throughout the total ideological and socio-political structure. 

Reviewing the notion of education in Islam and the role of the Quran and Sunna 
and other sources of knowledge in Islam, the study focuses on the impact of Shari'a 
in forming the theories of state and education in Islam. Representing two different 
schools of Muslim thought, Iran and Turkey have different interpretations of the state 
and its role in education which determines the degree of involvement and extent of 
authority of the political and religious leaders over education. Unity of Islam and the 
state in the Iranian theocratic system provides an ideologically-laden education which 
is rooted in one principle: training a new generation of pious, “ideologically 
committed Muslims”. However, the endeavors of the Turkish secular state have been 
focused on establishing a mass popularized secular education in order to produce 
nationalist citizens. 

The Iranian revolution of 1979 contributed extensively to the awakening of 
the religious revival, calling for a shift from a Western model of social order to the 
one deeply rooted in Islamic beliefs and values. The close link between education and 
ideology in Iran is apparent from the goals set for educating the young, most of them 
openly political: acceptance of God's absolute authority manifested through the 
authority of ulama; support for the political, economic, and cultural unity of all 
Islamic global community (umma) and for oppressed peoples (mustaz’afin); rejection 
of every form of oppression, suffering, and domination. The four ideological pillars 
of the Islamic Republic, inseparability of religion and politics, Islamic revival, 
cultural revolution, and creation of a committed Muslim, have had a direct impact on 
Iranian education. 

The “Unity of Education Act” in the Republic of Turkey placed all 
educational activities under strict government control by introducing a state 
monopoly on education. Kemalism is based on an emphasis on national and 
republican principles and secularism in which religion has no place and is left out of 
the scope of formal education. Hence, the transmission of religious knowledge from 
one generation to another was only possible through informal channels such as 
family, the small community or underground activities of religious orders. Islam, 
however, gradually penetrated the public life in Turkey and challenged the 
secularism. The goal of the Turkish national education as to unite the entire nation 
through a national consciousness, to think along scientific lines, and  intellectually as 
well as worldly, leaves no place for Islamic religious education. In spite of the 
government's emphasis on a secular and nationalist system, Islam remains as a force, 
particularly in its capacity to utilize new elements required for a modern society. 



  

 

Although Islam has not yet challenged the supremacy of secular education in Turkey, 
it expanded its influence both in formal and informal education, content and structure. 
 
Keywords: Religious education, Islam, Islamic Education, Iran, Turkey, Hegemony 
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Chapter One  

Introduction 
 

Background 
The Iranian Islamic Revolution of 1979 is regarded as the first accomplished modern 
endeavor of Islam to adapt a traditional and religious mode of governance to the 
structure and organisation of a modern society. The revolution resulted in the 
replacement of the two and half millennia Persian monarchy by an Islamic 
government, which runs the country under a theocratic system based on Islamic Law 
(Shari’a). The experience is considered as the most vivid example of resurgent Islam, 
in which religion took over a modern state in order to run the affairs of a modern 
society. It is referred to as returning to a religious model of social and political 
practice which rejects equally the indigenous Iranian pre-Islamic culture along 
with the values of the West. The revolutionary Islamic government ultimately ended 
up preserving the institutions created by the Iranian pre-revolutionary secular state 
and put into practice an amalgam of 20th century modern social and political 
institutions and a traditional political order that had existed in 7th century Medina 
under the leadership of the Prophet Muhammad. 
 The revolution was followed by a “cultural and ideological revolution” which 
aimed to implement fundamental changes in many realms of the Iranian life in order 
to revive Islamic values and replace the secular and Western aspects of life with 
religious codes of conduct. Iranian education was aspired to function as the main 
means to shape the “Committed Muslim” (Homo-Islamicus) ―an ideal believer 
advocate of the Islamic values. According to the Ministry of Education (1983), such 
values are rooted in Islamic teachings, as well as in the rejection of any form of 
atheism and polytheism. Education, thus, should be geared to the restoration of 
Islamic culture and civilization in the face of the inroads of colonial and Western 
culture. Goals of education in an Islamic system are set up in a religio-political 
ambience in which “once an individual has realized the existence of Allah then he can 
be nothing else but political (Shurish, 1988: 12)”, who feels responsible to all 
oppressed (Mustazafin) on the earth, regardless of any geographical, demographic 
and social arbitrary and constructed boundaries. The campaign against oppression is 
universal not only to eradicate any sort of social injustice but a sacred battle (Jihad) 
against ignorance to achieve intellectual freedom throughout the human community.  
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 The creation of the Homo-Islamicus was expected to be accomplished as a 
result of the internalization of religious values and believes throughout education 
(Tarbiyat) and knowledge acquisition (Ta’lim), as two inseparable components of the 
Islamic pedagogy. The ultimate goal is to acquire divine qualities through the process 
of purification (Tazkiye) based on the sovereignty of God (Allah) and the role of man 
as His “vicegerent on earth (Qur’an, II: 30).” Obedience, hence, remains as an 
obligation for the Muslim believer, which is highlighted in the sacred scripture, “to 
obey Allah, the Apostle and those in authority among you (IV: 59)”.  
 Five decades earlier (in the 1920s), and in an entirely reverse direction, the 
founders of the Republic of Turkey in line with their efforts to construct a new 
secular identity and to foster the sense of aplomb to the newly-formed nation of 
Turkey formulated a historical thesis. In the eyes of the Kemalist elite, the reliability 
of the historical facts utilized to formulate this new identity was of secondary 
significance. The construct was essentially ideological to fulfill the aspirations of 
Atatürk throughout the process of modernization of Turkey. The end result was the 
Turkish Historical Thesis (Turk Tarih Tezi) in which the Ottoman heritage was 
associated with backwardness, ignorance and degeneration and rejected utterly. Islam, 
on the other hand, was addressed more as a weltanschauung liable for the decadency 
in the social and political life of the Ottomans.  
 In 1924, the “Act of the Unity of Education" (Tevhid-i Tedrisat Kanunu), 
placed all educational activities in this era, under strict government control by 
introducing a state monopoly on education. The Kemalist educational reform 
emphasized secularism and national and republican principles. In the new act of 
education, "religion had no place and was left out of the scope of formal education. 
Hence, the transmission of religious knowledge from one generation to another was 
only possible through informal channels such as family, the small community or 
underground activities of religious orders (Zorlu, 2000: 1)”. In response to the 
religious needs and demands of the Turkish community, and as a controlling 
mechanism over the religious institutions in Turkey, the authorities established İmam 
Hatip schools. Originally İmam Hatip schools were created as a vocational institution 
to train the religious officials, prayer leaders and preachers for mosques throughout 
the country. This trend, however, changed later and İmam Hatip schools turned as an 
alternative formal education institution for those with religious ties. From the 1950s 
onward, new possibilities were opened to accommodate Islamic elements in the 
public life in Turkey. The 1980s are marked as the period to achieve a synthesis 
between secular Kemalist principles and Islam. Zorlu (ibid.: 7) refers to this period as 
the era of the Islamization of nationalism and nationalization of Islam. The result of 
the development of Islam in the social arenas in Turkey is reflected in the education, 
which shows the enormous growth of 611 percent of İmam Hatip schools from 1964 
to 1972. This figure was still as high as 500 percent in 1988 (Akşit, 1991). The 
following period was marked by ensuing the disbanding of the Welfare Party in 1998, 
the era that Wilkens (1998: 23) labels as “putting the Islamic genie back into the 
bottle". Although Islam has not yet challenged the supremacy of secular education in 
Turkey, it expanded the influence in formal as well as informal sectors both in 
content and structure.  
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Aim and Objectives 
The overall aim of this study is to explore the role of education as a means of 
enhancing the religious hegemony in post-revolutionary Iran and post-Atatürk 
Turkey. The study will consider the following as the specific objectives: 

 
1. To overview the concept of knowledge in Islam and explore various schools 

of the Muslim epistemology and the evolution of Muslim education and its 
institutions, and the role of shari’a and religious knowledge in forming Muslim 
educational institutions. The study aims to discuss two components of the Muslim 
education ─ tabiya (upbringing) and t’alim (schooling) ─ in forming various 
traditions of Muslim education. 

 
2. To discuss the theoretical underpinnings of the Islamic state within Sunni 

and Shiite traditions and to trace the process of implementation as well as 
applying these theories to Iran and Turkey. The study also intends to review the 
role and the extent of the involvement of the Islamic state in the education. 
 

3. To explore the development and evolution of traditional Muslim education 
into modern institutions in Iran and Turkey and to discuss the process of de-
secularization of education in post-revolutionary Iran against the secularization of 
education in Turkey by Atatürk and its development thereafter.  

 
4. To trace similarities and differences of educational preferences among 

parents in Iran and Turkey and study the impact of socio-economic status, 
religious attitudes and the level of education on educational preferences among 
parents and scrutinize the role of religion and education in creating and sustaining 
hegemony in Iran and Turkey.  

 
 

Significance of the Study  
This study is significant due to the following points: 

According to an academic tradition more weight is bestowed to the empirical 
part of a study conducted as part of a doctoral study, the author of the present study 
considers the discussions on Muslim epistemology and education as a significant 
contribution to the field of comparative education.  

The debates and discussions in the theoretical parts on Islam and Muslim 
education (chapters three and four) may seem historical to the reader, however, one 
should bear in mind that these discussions are still part of the modern debates in the 
Muslim world. The philosophical and epistemological schools presented throughout 
this study are actively debated and utilized as part of the contemporary scientific 
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paradigm in the Muslim world. Though they could be considered historical from a 
chronological point of view, they are part of modern discourse both in Iran and 
Turkey and this study not merely addresses them in their historical context, but rather 
endeavors to study the modern discourse using the original primary sources and to 
extend them to the context. 

Although an extensive number of studies have been conducted to shed light 
on the Iranian education in the post-revolutionary era, not so much research have 
been conducted  on the nature of the debates among the policy makers and almost 
none about the educational reform as part of the bigger social and political reform 
suggested and implemented by President Khatami. This work is probably the first to 
analyze the latest reform in Iranian education using primary sources. The present 
study, thus, is not able to demonstrate and discuss any assessment about the reform, 
partially because the reform still is in the process of implementation and partly due 
to the fact that President Ahmadinejad’s government found many parts of Khatami’s 
reform inconsistent with the principles of Khomeini’s revolution and modified them.  

The two countries studied here, Iran and Turkey, are regarded as Islamic 
countries with different degrees of secularization and religiosity. The use of a rather 
comprehensive research instrument employed by this study is an endeavor to explore 
these similarities and differences. This study also aims at understanding if the highly 
educated population of these countries has a different understanding than the 
mainstream population towards Islam. This effort might be a small step in 
understanding the complexity of Islam as the main foundation of mentality and 
culture in these countries.  

 
 
 

Organization of the Study 
The present study is divided into nine chapters. Chapter one provides a brief 
introduction about the research question as well as the overall aim and specific 
objectives of the study. Significance of the study and scholarly contribution of the 
present work to the field of comparative education are briefly presented. 

The theoretical discussions throughout the study are divided into two parts. 
Chapter two presents the first part of the theories and concepts in which the Western 
theories and concepts are presented. The main theory used in this part is the theory of 
hegemony suggested by Antonio Gramsci which assumes that the ruling class using 
hegemonic apparatuses creates a given version of normality in the society. The 
approaches used by the ruling class in the process of attaining hegemony differ from 
the approaches employed for sustaining it. Discussions on the hegemony continue by 
examining the role of the intellectuals in the society. Some instances of application of 
the theory in the contexts are also shown in this part. The notion of conditioned 
rationality under hegemony and control of knowledge by Michel Foucault are also 
discussed as part of the theoretical and conceptual framework of the study.          

Chapter three presents the second part of the theoretical underpinning of the 
study. This chapter opens with a brief description of Islam, followed by a discussion 
on shari’a and its role in the Muslim society, sources of religious knowledge and 
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shari’a in Islam, kalam and the extent of human argumentation (‘aql) as well the 
theories of state in Shiism (for Iran) and Sunnism (Turkey). The chapter closes with a 
discussion on the modern notion of caliphate as suggested by Sunni scholars which 
serves as the ideal form of governance for a number of religious movements in 
Turkey and a discussion on the theory of Wilayat-i Faqih as utilized by the Iranian 
theocratic system.    

The core of discussion in chapter four is the concept of knowledge in Islam 
and various approaches to knowledge acquisition among Muslims. Different 
epistemological traditions suggested by various schools of thought in Islam and the 
objectives of knowledge acquisition according to each school are explained in detail. 
Development of Islamic education and various educational institutions in Islam are 
also explored in this chapter. Finally, the chapter provides a short description of the 
present situation of the traditional institutions for Islamic education (maktab and 
madrasa) in Iran and Turkey.  

Chapter five discusses the design and methodology of the present study. The 
research instrument, the field study, the process of data reduction and clustering the 
variables are presented throughout the chapter.   

Chapter six starts with general information about Iran and the development of 
modern education in the country. The main focus of the chapter, however, is the post-
revolutionary Iranian education. The first reform in the post-revolutionary era, aiming 
to de-secularize the educational system is compared to the second reform which 
uncovered the weaknesses of the previous ideological reform. The theoretical 
foundations of the second reform which suggests such policies as decentralization, 
school based curricula and management and privatization are in line with the latest 
developments in educational policies in the West. At the final part of the chapter, a 
brief description about the areas of the study in Iran is provided.     

The description of Turkey as another context of the present study is provided 
in chapter seven. The process of secularization of the society and the use of education 
as a means for this transformation is discussed throughout the chapter. Kemalism as 
the ideological foundation of modern Turkey is addressed in the chapter and the 
implementation of secularism by Atatürk is discussed. The return of Islam to the 
public social arena in Turkey is also explored and the role of İmam Hatip schools in 
creation of new generations of Muslim intellectuals is explained. A brief description 
of the areas of the study is provided at the end of the chapter. 

In chapter eight the first part of the data analysis is presented. Throughout the 
chapter, the comparison of the data between the two countries and across the two 
groups of respondents (all respondents compared to those with higher education) 
within the same country is provided. The comparisons are conducted in detail where 
all the variables of the research tool are treated independently. The variables are also 
grouped thematically in order to create various thematic clusters to be used for the 
final analysis.       

Chapter nine presents the final data analysis of the study. The results of the 
correlations, cross-tabulations, regressions and variation analyses are presented and 
discussed against the theories provided in chapters two, three and four. In explaining 
the results, references to the theories are made partially or in combination with other 
theories. However, the author endeavors to maintain a guiding thread in interpreting 
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the results namely to revisit the theories on two levels: once against the theories 
presented in chapter two (hegemony, totalitarianism, knowledge control and 
rationality under hegemony) and then against concepts and theories in chapters three 
and four (understanding from subjective perspective of a believer). The author, by no 
means, claims to have utilized the entire capacity of the dataset since the research 
instrument is designed to respond to the ambition of the researcher in conducting 
further analysis in the future. This is also true about the theories. No doubt that the 
theories and concepts used for this study could be used much more extensively than 
what is conducted in this study. 

      



 

 
 

Chapter Two  

Theoretical Concepts (Part I) 
 

Introduction 
This chapter provides the first part of the key concepts and theories for the present 
study. The theory of hegemony by Antonio Gramsci is the main theoretical 
underpinning of this study and the implication of the theory for the context of this 
study is explained. The Weberian notion of legitimacy of power and the legitimized 
leader is discussed to provide the theoretical foundation for the role of the leader in a 
hegemonic situation. Hanna Arendt’s notion of the totalitarian leader is also used to 
illustrate the role of the leader in the creation of the “mechanical thoughtlessness”, a 
stage which paves the way for hegemony. The post-Weberian notion of “conditioned 
rationality” is used to develop the concept of “choice under hegemony” through 
which the discussion proceeds to explain the way the choice is made and argumented 
by the individuals under a hegemonic situation. The theoretical discussion will be 
followed throughout the next two chapters, where the key Islamic concepts and an 
analytical framework of the main constructs will be presented. The idea is to provide 
the grounds for understanding the results of the data analysis on two separate levels: 
once through the theories presented in this chapter and then through the theories and 
concepts presented in chapter three and four. 

Through the detailed study of the two selected countries, the author makes an 
attempt to examine the role of Islam as ideology in forming a hegemonic situation. 
This study will explore Islam in Turkey as in the first stage of the Gramscian 
hegemony (struggling to gain power) compared to Iran, an example of the second 
stage of the hegemony (struggling to maintain the hegemony). The contribution of 
education to the process of creating hegemony and sustaining it in both countries is 
the main concern of the present study. The intention here is not solely to constrict the 
countries into the theory of hegemony, rather to create a theoretical framework by 
employing other theories to better understand the two cases. 
 The theory of hegemony as discussed by Gramsci, deals with a capitalist 
class society. In order to utilize the theory for the context of this study, the notion of 
“class” is replaced by “group”. To maintain the framework of a theory and adapt it to 
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the social conditions of a society is not an alien practice in social sciences. The author 
is prone to the neo-Marxist tradition in which the adaptation of a theory to the context 
by replacing certain components of the theory is widely practiced.           

This chapter is the first part of the theoretical framework. The theoretical 
discussion will follow in the two subsequent chapters in order to construct a 
framework for an “objective” view from the outside of the context as well as an 
insiders’ view from within the Muslim religion and philosophy.    

Both in Iran and Turkey there are personality cults (Khomeinism in Iran and 
Kemalism in Turkey) and the role of the leaders are very important for the creation of 
the present social order and for maintaining the status quo (addressed in this study as 
two stages of hegemony). This is the reason to utilize parts of Arendt’s theory of 
totalitarianism where she discusses the role of the leaders in the creation of a 
totalitarian order. The theory of hegemony addresses the domination based on 
domination and leadership of a group (class) and not a person. To get closer to the 
context of this study, the author found it necessary not only to study the domination 
of a specific group, but also the role of the leader. The notion of totalitarianism and 
the role of an authoritarian leader, however, will be used more to explain the 
processes of de-secularization in Iran and secularization in Turkey and will be 
utilized in a much limited fashion for the interpretation of the results of the data 
analysis. 
 
 

Hegemony 
The notion of hegemony, as a modern philosophy of praxis and a cultural and 
political theory suggested by Antonio Gramsci (1891-1937), is recognized as one of 
the most significant concepts within the domain of contemporary social theory. 
Gramscian hegemony is a result of his vigilant scrutiny of the social events of his 
time (dominance of Fascism as a moral and political movement in Italy). His 
intellectual legacy contributed extensively to improve the cultural dimension of 
Marxist historical materialism. Gramsci’s emphasis on the significance of social and 
cultural contexts, which he believed was ignored to a greater extent in Marxism 
resulted in the re-definition of the classic Marxism inspired by, and adapted to, the 
Western context.  

Gramsci’s contribution to Marxism which is formulated mostly in his Prison 
Notebooks maintains that in addition to control of the modes of production and the 
state, control of the culture is essential to seize and hold power as the mass politics 
today have, more than ever, become culture wars between the different power 
factions. 

Gramscian Marxism presents an alternative approach in which the state is an 
entity created and maintained by the ruling class to justify and sustain their 
domination. The state contributes to the construction of reality through a hegemonic 
process. Gramsci paved the way for his theories by exploring the concept of civil 
society and presenting alternatives to the totalitarian concept of the state and 
promoting the role of civil society. The theory emphasizes the notion of 
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superstructure and re-defines its role in perpetuating classes and in preventing the 
development of class consciousness.    

 Through the alteration of the classic Marxist model, the theory of hegemony 
attempts to explain that the ascendancy of the ruling class does not solely include the 
modes of production; rather it expands throughout all social, political and ideological 
aspects. This implies that in the process of reproduction and in sustaining the 
domination, one should reserve a more important role for culture. It is due to the 
significant role of culture that the dominant group employs the hegemonic 
apparatuses to convince subaltern groups that their constructed ways of seeing and 
making sense of the world is natural and “that it is 'just the way things are’ (Sturman, 
1998: 4667)”. Hegemonic apparatuses are a complex set of means including 
institutions, ideologies, practices and agents through which hegemony is achieved 
and sustained within the society. Hegemonic apparatuses construct the very version 
of reality suggested by the dominant group. This network of ideologies, practices and 
agents operate through the educational apparatus (on various levels), the cultural 
apparatus, the everyday environment, the religious institutions and the like. The 
hegemonic apparatuses define the “normality” for the society. The “normal version” 
is a constructed reality to legitimize, justify and ultimately favor the dominant class.  

Hegemony, the ideological1 dominance of the ruling class over the subaltern 
classes within civil society, is defined by Gramsci (1999b: 145) as “the ‘spontaneous’ 
consent given by the great masses of population to the general direction imposed on 
social life by the dominant fundamental group.” To grasp the concept, Gramsci 
suggests promoting the traditional Marxist model to include two major superstructure 
“levels”: “civil society”, the ensemble of organisms commonly called “private”, and 
“political society” or the “state”, which deals with the public sphere. These two levels 
correspond on the one hand to the function of “hegemony” which the dominant group 
exercises throughout society and on the other hand to that of “direct domination” or 
command that is exercised through the state and juridical government. It is thus 
composed of two related definitions. “First, it means the consensual basis of an 
existing political system within society…and in its second sense, hegemony is an 
overcoming of the economic-corporative…and the hegemonic level represents the 
advance to a ‘class consciousness’…not only economically but also in terms of a 
common intellectual and moral awareness, a common culture (Adamson, 1980: 170-
171)”.  

As the cultural and political consensus is achieved in the civil society, it is of 
vital importance to get a sense of the state and civil society in the Gramscian view. 
Gramsci’s notion of civil society is innovative in Marxist tradition. He promotes the 
position of civil society from base level (as classic Marxism suggests) to the 
superstructure level. This in turn implies the “primacy of the ideological 
superstructures over the economic structure; and … emphasizes the primacy of civil 
society (consensus) over political society (force) (Bobbio, 1979 cited in Carnoy 1984: 
69).”  

                                                      
1 Ideology in the Gramscian notion of hegemony is similar to the definition presented by 
Anthony Giddens as "shared ideas or beliefs which serve to justify the interests of dominant 
groups (Giddens, 2001: 583)".  
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Gramsci’s definition of civil society covers the terrain of the identification of 
state and government –an identification which is a representation of the economic-
corporate form. He uses the term "integral State" as a comprehensive concept which 
includes the political government and function of social hegemony.  Thus, integral 
state according to Gramsci includes: 

a. State as “dictatorship + hegemony (Gramsci, 1999b: 497)”. 
b. “State = political society + civil society, in other words hegemony protected 

by the armor of coercion (ibid.: 532)”. 
c. “The entire complex of practical and theoretical activities with which the 

ruling class not only justifies and maintains its dominance, but manages to 
win the active consent of those over whom it rules (ibid.: 504).  

Gramsci endeavours to explore spheres beyond ideology to explain the 
approaches the ruling class employs in order to establish their power over the society. 
Ideology is considered as one of the main tools of creating such power. Hegemony 
acts on the unconscious level through the internalisation of the norms and values of 
the dominant class, utilizing intellectual and moral leadership of the society along 
with other means of domination. However, as people are never completely 
conditioned by the imposed beliefs and certain groups may resist the norms and 
values of the dominant class, a continuous process of creating (and re-creating) 
hegemony is of vital significance. Gramsci suggests that hegemony is composed of 
two steps: a stage of creation and a phase of maintenance. This two-fold process of 
attaining and maintaining hegemony is composed of: 1. Eliminating the opposing 
forces or subordinating them to the dominant class, which implies using force and 
coercion to gain consent among the hostile groups, that is the “autonomy vis-à-vis the 
enemies they had to defeat (Gramsci, 1999b: 204)”; and 2. Winning the consent of 
subaltern allies through gaining “support from the groups which actively or passively 
assisted them (ibid.)”. This stage has vital significance, since it is “historically 
necessary before [the dominant group and their allies] could unite in the form of state. 
It is precisely by these two yardsticks that the level of historical and political 
consciousness … [of] the inventory forces progressively measured (ibid.)”. The 
dominant group also creates a universal reality and a set of values for the subordinate 
groups to follow. Hence, the supremacy of the dominant group  

 
manifests itself in two ways, as “domination” and as “intellectual and moral 
leadership”. A social group dominates antagonistic groups, which it tends to 
“liquidate”, or to subjugate perhaps even by armed force; it leads kindred and allied 
groups. A social group can, and indeed must, already exercise “leadership” before 
winning governmental power (this indeed is one of the principal conditions for the 
winning of such power); it subsequently becomes dominant when it exercises power, 
but even if it holds it firmly in its grasp, it must continue to “lead” as well. (ibid.: 212-
213).  

 
 Using Gramsci’s arguments, Bocock (1986) suggests that there are three 
distinct models of hegemony in Gramsci’s work: In the first model, hegemony is 
achieved through “consensual control” and as a result of works by the hegemonic 
apparatuses within the civil sphere. In this model, the state is the source of the 
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coercive control and employs various means such as cultural and intellectual 
institutions as well as law enforcement in the civil sphere. State and civil society are 
two distinct entities and the flow of power is from the state to the civil society. In the 
second model, hegemony is also exercised in the state as well as through such state-
funded institutions as education and the legal system. And in the third model, the 
distinction between state and civil society is abolished, and the term state means both 
"civil society" and "political society". 

The theory of hegemony explains that the dominant classes are not relying 
merely on the force and coercive power; rather, they create an environment to 
persuade the subordinate class to accept and internalize their norms and values. The 
moral and intellectual leadership is the focal point in hegemonic relations and thus 
intellectuals are of great importance to provide the grounds for such leadership. 
Therefore, hegemony consists of three dimensions: a political dimension which 
utilizes subjugation, domination, coercion and force; a normative dimension which 
uses moral leadership and consent and an intellectual dimension. Gramsci argues that 
for example the revolutionary party in the process of revolution creates connections 
with the subaltern classes. It is essential for the empowered class to form its own 
class-bound intellectuals. As the intellectual in its conventional sense is the product of 
bourgeoisies, the working class is capable of developing from within its ranks its own 
organic intellectuals, and the function of the political party, whether mass or 
vanguard, is that of channeling the activity of these organic intellectuals and 
providing a link between the class and sections of the traditional intelligentsia2. The 
revolutionary political party, accordingly, uses hegemony to seize and stabilize 
power. According to Gramsci, the stability of a party and its sustained existence, 
however, requires three fundamental elements: 1. A mass element composed of 
ordinary, average men, whose participation takes the form of discipline and loyalty, 
rather than any creative spirit or organizational ability 2. A principal cohesive 
element, which centralizes nationally and renders effective and powerful a complex 
of forces which left to themselves would count for little or nothing and 3. An 
intermediate element, which articulates the first element with the second and 
maintains contact between them, not only physically but also morally and 
intellectually. In reality, for every party there exist “fixed proportions” between these 
three elements, and the greatest effectiveness is achieved when these “fixed 
proportions” are realized. 

For Gramsci, the notion of intellectuals as a distinct social category 
independent of class is a myth. “Traditional intellectuals” is the attribute Gramsci 
uses to describe a professional group in the society representing a given social 
stratum “whose position in the interstices of society has a certain inter-class aura 
about it but derives ultimately from past and present class relations and conceals an 

                                                      
2 Gramsci’s reference for his theory was mainly Italy where he provides many examples from 
Mussolini’s fascism, where bourgeoisies served as "fundamental economic group" and the 
“ruling class”. The author’s position, however, is of post-Gramscian and neo-Marxist tradition 
which suggest the contextualization of the theory by replacing the respective “ruling class” or 
"fundamental economic group". The ruling group in Iran is the religious elite (ulama) and in 
Turkey the Kemalist groups in power.       
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attachment to various historical class formations (ibid.: 131)”. This stands in contrast 
to “organic intellectuals” who organically relate to the class in power. Gramsci argues 
that, as every human being carries, to a certain degree, a form of intellect which could 
be represented in a form of artistic, philosophical or intellectual performances, he/she 
is an artist, philosopher or intellectual who can contribute to a mode of conduct. In 
other words, there is no human activity from which every form of intellectual 
participation can be excluded.  Eventually “although one can speak of intellectuals, 
one cannot speak of non-intellectuals, because non-intellectuals do not exist (ibid: 
140).” The potentially available intellectual capability of man enables him to 
contribute to the elaboration of the stratum of the intellectuals. In fact, when one 
distinguishes between intellectuals and non-intellectuals, one is referring in reality 
only to the immediate social function of the professional category of the intellectuals, 
that is, one has in mind the direction in which “their specific professional activity is 
weighted, whether towards intellectual elaboration or towards muscular-nervous 
effort (ibid.)”. 

The organic intellectuals are not recognized through their professional 
commitments, but through their relation to the class in power. They “function in 
directing the ideas and aspirations of the class to which they organically belong (ibid: 
131)”. Besides paving the way for the domination of the ruling group, organic 
intellectuals function to gain the consent of the masses for the dominant class. The 
aim is reached through the “prestige” given by the dominant economic class and their 
position in the world of production. The intellectuals act as the “agents or deputies of 
the dominant group” to acquire consent on the social norms of the dominant group 
which will be gained through the ever-continuous process of hegemony. 

Hegemony, thus, employs intellectual and moral leadership, domination, 
subjugation, force and coercion. Force is applied to liquidate the hostile classes. The 
state acts as the hegemonic apparatus which creates and maintains the hegemony 
through cultural and political institutions such as schools, church, media, parties, 
unions and other voluntary organizations.  

The hegemonic apparatuses of the state differ from the ones of the civil 
society. When the state is the outer shell of the civil society, hegemony applies to 
coercion in the reproduction not only in economics but also in juridical systems and 
cultural institutions such as schools. The process of hegemony in civil society is 
complicated and hence may lead to counter-hegemony which puts the hegemonic 
state into crises. According to Adamson (1980: 174) “in a hegemonic system 
democracy between the ruling group and the ruled groups exists to the extent that the 
development of the economy, and therefore the legislation which express that 
development, holds open the channels for the ruled to enter the ruling group”. 
 As discussed earlier, hegemony is not achieved as an automatic process and 
requires sustainable maintenance. The ideological consensus of the ruled class may 
fracture as a result of the failure of the ruling class in “some major political 
undertaking for which it has requested, or forcibly extracted, the consent of the broad 
masses ... or because huge masses ... have passed suddenly from the state of political 
passivity to a certain activity, and put forward demands which, taken together... add 
up to a revolution (Gramsci, 1999: 210).” This is the situation that Gramsci terms as 
“crisis of hegemony”. The crisis of hegemony may occur not only as a result of the 
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disagreements between various members (or factions) of the ruling group, but also 
due to contradictions within the dominant ideology.  In such situation, “the political 
forces which are struggling to conserve and defend the existing structure itself are 
making efforts to cure them and to overcome them (ibid. 178).” The ruling group 
may employ the repressive social control techniques or endeavor to recreate a new 
commonsense within the ruled groups. Gramsci emphasizes that the process to 
overcome the crisis shall take place “within certain limits”. These “limits” equally 
imply time as well as ideological limits3.  

Gramsci also introduces the concept of pseudo-hegemony in which the 
system “in order to gain a functional equivalent of hegemony, pretends to exercise its 
power in the name of a class which in reality it does not represent (ibid. 175)” and 
refers to Napoleon as the ruler independent of bourgeois interest. The concept of 
hegemony could explain a wide variety of political systems which are formed, 
legitimised, powered and ruled based on ideological principles. From the point of 
hegemony, politics is not a “sphere of domination” but merely promotes the 
cooperation of ideology with mass culture in the society leading in the direction 
encompassed by the state.   

 
 

Totalitarian Leadership and Hegemony  
Do hegemonic apparatuses employ procedures of a totalitarian state to establish and 
maintain hegemony?  Is the hegemonic state totalitarian? Does hegemony contribute 
to the creation or sustain of totalitarianism? Although the theory of hegemony might 
appear different from the totalitarianism and the integration of one in the other may 
seem far from simple, due to the emphasis of the totalitarianism on the role of the 
leader, the author has intended to explore parts of the theory it in this study. 
Gramscian hegemony emphasizes the role of the group (or party) in power as 
hegemonizer against the subaltern group as hegemonized, while in the context of this 
study the unique role of the leaders (Khomeini in Iran and in Turkey) deserve more 
scrutiny. Being aware of all the criticisms on the classic notion of totalitarianism 
suggested by Hanna Arendt for showing little or no interest in popular traditions, 
religious influences, associational ties and the historical process of power generation 
and maintenance, I intend to employ Arendt’s theory of totalitarianism in this study to 
highlight the role of the leaders. Benhabib (1994) maintains that the domain of 
Arendt’s philosophy is applicable only to the modern era with the modern modes of 
governance, while Habermas (1994) considers Arendt’s theory in the light of power 
relations and argues that, political actors (at least implicitly) advance claims to truth 
that can be and should be scrutinized in the public realm.  

                                                      
3 Gramsci advocates the construction of a rival hegemony, through the infiltration and 
transformation of those small-scale institutions by which class ascendancy, once achieved, is 
sustained. Gramsci considered the hegemonic rule “’normal’ for the government and therefore 
almost infinite in its variety.  
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Arendt suggested the separation of politics from justice and the separation of 
the relationship of morality and politics. In her The Human Condition, she questioned 
the relationship between morality and politics to criticize the philosophers who 
showed a tendency to make politics subordinate to morals. Throughout her theory, 
Arendt developed the notion of totalitarian leaders whom according to her were 
“morally odious because they make human beings superfluous”. She uses the term 
“banality of evil” to refer to the deeds which are called “mechanical thoughtlessness” 
(Benhabib, 1994: xxiv), a situation similar to hegemony.  

For Arendt the leader’s personality plays an important role in the regime and 
modern totalitarianism is indeed a modern version of the Platonic “rule of one4” 
(although she argues to deny this resemblance) and shares similarities with certain 
tyrannies and despotisms. In a totalitarian society the leader is the “supreme law5”, in 
a sense very similar to Weberian charismatic leader. However, Weber ascribes 
charisma to the leader and his/her personality: a psychological approach to the study 
of leadership while Arendt’s model considers that as part of the totalitarian ideology. 
Hence, a totalitarian leader is not necessarily a dictator or an absolute leader. 
According to Arendt (2004), a totalitarian ideology suspects hidden motives behind 
the development of history. This explains why the totalitarian regime “unmask” 
history, an attempt to rewrite history in order to create a version of history to explain, 
gain support and justify the existence and maintenance of the dominant totalitarian 
ideology.6 To the author, this is similar to the process of intellectual re-creation of the 
legitimacy by the dominated groups, which takes place in the process of hegemony. 
The process of unmasking takes place using the mechanism of “suspicion”. The 
author does assume that the process of creation of suspicion could be better explained 
with a closer study of the way the totalitarian systems use conspiracy theory, an 
approach practiced extensively among totalitarian systems. For Arendt, what 
separates an ideologically committed totalitarian leader from older types of tyrants is 
the lack of self-interest in the former. The totalitarian leaders are committed to their 
ideologies to the degree of “insanity” which according to her is “artificially 
fabricated”. The insanity could be shown in “insane suspiciousness” (1973: 353) of 
the totalitarian leader which she terms “system of paranoias” (Arendt, 1973: 453). 
This in turn leads to “ideological unmasking of the opponents” which is always 
rampant under totalitarianism … [and] can be viewed as the ‘logical’ expression of 
the suspiciousness of the agent (Stanley, 1994: 16)”.  

                                                      
4 The platonic notion of “rule of one” as borrowed by Muslim political scientists and 
translated into “prophet” as the only illegible to govern which is later followed by “’ulama” 
as the only true vicegerent of the Prophet.  
 
5 In the Iranian version of Islamic republic, for instance, the supreme leader is beyond the 
domain of the application of mundane law and his orders and creeds are regarded as law. In 
Turkey Atatürk’s words were considered as the basis for law.  
 
6 The process of re-writing and re-interpretation of the history in the post-revolutionary 
Iranian state and Atatürk’s re-creation and redefinition of Turkish Anatolian identity are 
discussed in the respective chapters as the examples of this process.  
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Arendt argues that there is a functional approach to leadership in a totalitarian 
system. This functional character reminds on the one hand of Weberian “shifting of 
legitimacy” where the charismatically legitimate leader exploits the law and other 
means at his/her disposal to gain legal legitimacy; and on the other hand the 
“dynamics of hegemony” by Gramsci in which the hegemonic class creates the 
hegemonic apparatuses and forms the organic intellectuals to legitimize and sustain 
the hegemony. In Arendt’s words:  

     
Totalitarian ideologies combine with the power of organization in such a way that 
the organizational power, once added, confirms the “truth” of an ideology while 
defeat is needed to prove its weakness. When ideologies are harnessed to 
organizational goals, logic is no longer a necessary control of thinking; it becomes 
the movement of thought itself in which the goal of the movement is transformed 
into a premise from which everything else is deduced axiomatically and in which 
facts have been rearranged into an absolutely ordered sequence having a consistency 
that exists nowhere in reality (1973: 471). 

 
The unique characteristics of modern society with its centralized 

administration, modern technology and efficient state apparatus, provides means and 
power to a modern totalitarian system to “cut far deeper into the social fabric 
(Stanley, 1994: 18).” Through the creation of the “illusions of progress” and by 
comparing the achievements of the society under their rule to other societies or 
nations, the totalitarian system fulfils the sense of “pride” among the dominated ones. 
A means used extensively to sustain the dominance.  

My main concern in combining these theories here is to provide the basis for 
the argument that the creation of various apparatuses in the totalitarian-hegemonic 
state is in line with the creation of a situation in which the notion of rationality as 
well as choice in the society are conditioned and steered by the hegemony. Under 
such circumstances, the choices are solely those which are left as the only legitimate 
alternatives and rational arguments of the individuals cannot go beyond the 
hegemonically-conditioned choices.  

Arendt distinguishes between “force” (Gewalt) as a successive action by a 
purposive-rational actor through the means at disposal to compel a subject to a given 
choice, whether by threat, persuasion or clever channeling of the choice; and power 
as an ability which functions only in concert. Through this definition, power can 
never be a property of an individual since it is bestowed by a group and exists only as 
long as the group exists. Habermas argues for the communicative nature of power in a 
totalitarian system. He maintains the argument that Arendt “understands power as the 
ability to agree upon a common course of action in unconstrained communication 
(1994: 211).”  
 The totalitarianism proposed by Arendt has been criticized for ignoring the 
historical dynamics of the context as well as economic factors. Friedrich and 
Brezezinski {, 1965 #1406: 22 have completed Arendt’s definition by adding the 
notion of “monopoly” in the totalitarian government. According to them, in a 
totalitarian system, the government maintains the monopoly over education, 
communication and weapons (among some other areas) while centrally guiding the 
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direction of the economy, a notion which is applicable to the context of this study: 
Turkey and Iran.  

Both theories of hegemony and totalitarianism are attempting to explain the 
power relations between the dominant and dominated group from an objective stand. 
This relation looks very different from the subjective views of the practitioners. Here, 
I pursue the argument that in a totalitarian and hegemonic setting, the relation 
between the two factions of power is rationalized. The mechanism of this 
rationalization, however, is normative and moral-laden. I will address this in the next 
chapter under the notion of Muslim leadership in the Sunni and Shi’a theories of 
state.   
 
 
 

Hegemony and Conditioned Rationality 
Although the author is well aware of the debates through which the “theoretical and 
conceptual similarities between Gramsci and Weber are rejected {Bocock, 1986 
#1357: 86}”, and although the purpose here is not to challenge these arguments, the 
intention is to approach the notion of hegemony from a different perspective: How a 
hegemonic relation is created by conditioning the rationality and choices at the 
disposal of the dominated groups and in what way the dominant group rationalizes 
their hegemony and dominance over the dominated groups and in what way the 
dominated group, in turn, rationalizes and justifies this domination (e.g. through 
gaining moral rewards). By using the arguments of “rationality” under hegemony, the 
author tries to study the way the behaviour and choices are conditioned by the 
hegemony. Under such circumstances, rationality is not lead by the rational 
calculations based on needs, interests or ends, but hegemonic condition steers the 
choice. Although, there are certain resemblances between Weber and Gramsci in their 
views and conceptualization of the historical changes, finding the resemblances in 
Weber’s rational action/choice and Gramsci’s hegemony is not of interest here; 
rather, this study is trying to approach the theory of hegemony from a different 
perspective: the role of hegemony in forming rationality. The author’s stand here is 
inspired by Habermas’ subjective world – as the inner experiences of the individual in 
the case of choice – where among other conditions the choice should comply with a 
norm which entails that it should fulfill the general expectation defined by the 
normative sense. 
 In order to discuss the individual rational choice, it is necessary to study choice 
situations. This is, on the one hand, to study how hegemonic apparatuses create a 
hegemonic situation where the “choice situation” becomes a set of pre-defined 
alternatives and on the other hand, how individuals adapt a “strategy” or pursue a 
“tactic” in a hegemonic situation, what they perceive as a free choice, but in reality is 
a hegemonic choice provided by the ruling class.  

One may explain this phenomenon using the Weberian notion of value-laden 
rationality, where the notion of rationality does not necessarily follow the economic 
interests. Under value-laden rationality, norms and values are the driving forces 
behind the choices. With this in mind, can one argue that choice and rationality 
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(under the hegemonic situation) is a value-laden rationality? Does the individual have 
any other choice to make? Is he/she aware of other choices and alternatives? 

The author maintains that, “to apply means to the end” which is the ultimate 
characteristic to distinguish the optimal rational action from the irrational ones, is 
limited under the hegemonic situation. However, as the objectives and priorities of 
the ruling class may change as a consequence of certain circumstances or due to the 
crisis in the hegemony, the scope and span of the choice may also vary for the ruled 
class. Thus, the question is how the value-laden rationality is used by the dominant 
group as a dynamic and ongoing tool of sustaining hegemony? In the process of 
confrontation of personal interests of an individual with the interest of the ruling 
class, what mechanisms convince an individual to prioritize others’ interests over 
his/her owns.  

To the author, rationality under the hegemony is an epistemic rationality, 
which according to Mortimer and Maund (1976) belongs to the domain of belief-
laden rationality. Epistemic rationality provides arguments, reasons and justifications 
for maintaining a belief. It also explains forming the rationality in belief.  
 Gramsci relates choice and rationality in a choice to the public understanding 
and argues that the rationality of the choice is overshadowed by power and 
hegemony. Gramsci’s argument emphasizes the importance of the complex 
relationships within different groups in the society with respect to the social 
surroundings. In Herbert Simon’s words “most human behavior may be explained by 
the nature of the task environment. If decision making is complex, it is mostly 
because the environment is complex (Simon, 1997)”. Thus, even in the individual 
choices, the social factors should not be ignored. Institutions, as the main components 
of gaining consensus and maintaining hegemony, are among the most important 
factors affecting the process of choice and decision making. They grant the rational 
grounds for the choices and they provide alternatives which sound rational. 
According to Jones (2001) institutions are not only “molding behaviors” through the 
incentive they create, but are also providing “interpretations and understandings”. 
Context and institutions impose conditions and constrains. Under such conditions and 
constrains created and imposed by the hegemonic relations, individuals fail to 
develop alternative strategies and they solely stay with adaptive methods and 
strategies to achieve their objectives. Under such circumstances, rationality and 
choice at the disposal of the ruled group are those provided by the dominant class. 
The ruled group perceives the situation as the only possible scenario and argues for 
the favor of the domination of the ruling group in terms of commitment and belief. 

Simon (1997) challenges the rather common agreed notion among social 
scientists that the incentives available to a decision maker are the cause of an 
individual’s action. He argues that the choice has implicitly been imposed through a 
process of a general problem solving mechanism. The process of choice falls into the 
category of “bounded rationality”.  

Hence, the rationality in the context of hegemony is the one accepted by 
common sense and seems normal. The rationality behind this normality is normative 
and often associated with values. 

In the discussion about rationality, one should not underestimate the notion of 
adaptability of man to the institutions he creates and modifies. Adaptability provides 
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a tool for flexibility of man to time and place. The discussion on rationality cannot 
escape the notion of the rational adaptation; what Jones (2001: 22-23) terms as the 
“adaptive model of rationality” and maintains that: 1. humans are adaptive; 2. various 
limitations of human kind affect his/her decision making; 3. manmade institutions 
facilitate the process of adaptation, they try to compensate human limitations; 4. 
human limitations are shown even in the most rational of institutions; and 5. as a 
consequence, these institutions will not react proportionately to incoming 
information, and outputs from the most rational of institutions will be disjointed and 
episodic.       

While Jones sees rationality as a matter of adaptation conditioned by the 
environment and (hegemonic) institutions, de Certeau suggests the notion of “place” 
as a decisive component in the process of decision making in cultural contexts. 
Through her study on the way the Spanish colonizers succeeded in imposing their 
own culture on the indigenous Indians, de Certeau (1988) suggests the notion of 
production (poiēsis) and consumption of culture for “common people”. The process 
of production is a hidden one, as it is scattered over areas defined and occupied by 
systems of “production” (education, mass media, etc.). The sustainable mass 
production of “popular culture” and “increasing expansion of these systems no longer 
leaves ‘consumers’ any place in which they can indicate what they make or do with 
the products of these systems (Certeau, 1988: xii)”. This conceptualization divides the 
society into the elite who produces and the common people who consume: a similar 
power dichotomy as the one suggested by Gramsci. The product comes in the form of 
representation which is circulated and popularized by the educational system and 
cultural apparatus. For de Certeau, choice is the matter of place. She argues that each 
representation has two sides, each using its own way in confronting any cultural 
product. The producer rationalizes it as the key for socioeconomic advancement 
while the users develop their own tactics and strategies through the rationalization 
based on “place”.   

Strategy is “the calculus of force-relationship which becomes possible when a 
subject of will and power can be isolated from an ‘environment’ (Certeau, 1988: 
xix)” a tactic, on the other hand is a “calculus which cannot count on a ‘proper’ nor 
on a borderline distinguishing the other as a visible totality. The place of a tactic 
belongs to others (Certeau, 1988: xix).” Thus, under a hegemonic relationship the 
only possible action for an individual is a certain degree of tactics, as the place 
(environment) is conditioned by others (ruling class). The notion of will and power, 
as required components for a strategy, do not exist under a hegemonic situation. This 
is very similar to Becker’s (1976: 36) notion of “choice under constraints”.  He 
demonstrates instances of this model in economics, which engages “willing” 
participants in the market and excludes the coercion –either by power structure or 
series of limitations– as different from the hegemonic situation. Albeit this difference, 
Jones emphasizes the environmental constrains and argues that one should not ignore 
that the mechanism of maximization is dependent on contextual factors and the 
variation of contextual factors leads to the conclusion that “numerous empirical 
studies of human decision making, from experiments in the laboratory, to large scale 
social surveys, to observational studies in the field, have demonstrated that humans 
often don’t conform to the strictures of choice theory (Jones, 2001: 44).”  
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 The process of making a choice is a two-folded process: first the decision 
maker should isolate each choice to understand it, the stage which Alvarez and 
Brehm (2002) term “problem design”; and then should compare the alternative 
solutions. At this stage, comparisons across attributes of any of the choices are 
complicated by limitations. Under normal constrains of a hegemonic situation the two 
stages of decision making are not fulfilled. The “problem design” stage is heavily 
limited by the options provided by the hegemonic apparatuses and solutions are also 
provided as the only legitimate or allowed solutions. The provided alternatives are 
value-laden and since they are conditioned by values, it is impossible to select 
otherwise; therefore the second stage of choice, the comparison of alternatives will be 
restricted. 

The process of rational decision making on the one hand is affected by one’s 
beliefs, what Piatelli-Palmarini (1994) calls “biased assimilation” and on the other 
hand as Gerber and Green (1999: 55) emphasize, “generally people do update their 
beliefs in response to information that is, they adapt to the changing circumstances 
they find themselves in regardless of their starting positions or prior beliefs”. 
However, under hegemony the process of updating the belief is different and takes 
place solely under the crisis. As mentioned earlier, the crisis occurs due to the 
contradiction in the ideology (either theoretical or in the process of implementation of 
an idea never put into practice before) or interest conflict between members (or 
factions) of the ruling class.       

This stands in contrast to the main argument of rational choice theory, which 
is the maximization of the end. With Becker and Murphy’s (1988) words:  “the 
‘heart’ of the rational choice approach is the combined assumptions of maximizing 
behavior, market equilibrium, and stable preferences, used relentlessly and 
unflinchingly”. The objective rationality, outcome of biased assimilation and the flux 
of values, is a process subject to change, not only within various individuals but along 
the lifespan of a single individual. However, under the rationality conditioned by 
hegemony the choice is steered by value and the notion of maximization (in its 
economic sense) is not relevant.    

Under given circumstances (e.g. hegemony) people choose what the 
dominant ideology (or religion) provides as the solution. When the rationality is 
conditioned by a complex network of institutions and mechanisms, the question is 
how relevant it would be to try to explain the notion of rationality and choice 
(conditioned by norms, values and formed by hegemonic apparatuses) in the light of 
rational choice principles7.  

                                                      
7 Some scholars employ rational choice theory, in its economic sense, to the religion, belief 
system, or ideology. They argue that a religion or an ideology is similar to an economic 
enterprise and composed of two parties (demand and supply). Each party adapts various 
maximization strategies. The author’s understanding is that, in the society conditioned by the 
rules of religion and operated under the values provided by a given group, maintaining the 
interests of this certain group, the notion of maximization on an individual level is a rare 
phenomenon. It may exist, though for the ruling group but not for the ruled ones. Iannaccone 
as the advocate of “religion as economic enterprise” agrees on the notion of conditionality of 
the choices in religion and maintains that, “the actions of church and clergy are ... modelled as 
rational responses to the constraints and opportunities found in the religious marketplace 
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Although the discussions up to this point mostly have addressed rationality 
on the individual level and emphasized the actor’s perspective, in order to address the 
notion of rationality and choice under hegemony, the author intends to expand the 
discussion beyond the individual level to explore the hegemonic mechanisms through 
which the choices of the individuals are affected or steered to the extent that they are 
considered as the normal responses in such situations. Due to the importance of the 
leader in this context and the way the leader legitimizes his/her domination, and as 
the author pursues the argument that the notion of legitimacy and legitimized 
authority contribute to the creation and maintenance of hegemony, the author will use 
the Weberian notion of authority and the taxonomy of the legitimacy in order to 
explain the way hegemonic domination is legitimized and dominant authority (of both 
the leader and the ruling group) justify their domination. As the roles of hegemonic 
apparatuses throughout the entire process are decisive, the role of the state and its 
hegemonic apparatuses will also be addressed. To meet a common denominator 
between these two theories, one should attempt to understand the way Weber relates 
authority to social control, coercion, application of violence, as well as the role of the 
state as dominant legitimate body. To some extent, this is the core of discussion in the 
Gramscian notion of hegemony. This is the point of departure for the author at this 
stage of the discussion.  

Weber views the state as the mechanism of dominance of one group over 
another and argues “if the state is to exist, the dominated must obey the authority 
claimed by the rowers… (Weber, 1991: 78)”. He defines the domination as “the 
probability that certain specific commands (or all commands) will be obeyed by a 
given group of persons" (ibid: 212)” and lists the features associated with the 
domination as obedience, interest, belief and regularity. Weber argues that in every 
form of domination there is a degree of voluntary compliance and when the 
dominance is practiced for a considerable period of time, it turns into a structured 
phenomenon, and the forms of dominance become part of the social structure of the 
society. He, then, explains the authority through his three-fold authority scheme. 

Gramsci, equally, argues against pure economic determinism and maintains 
that the cultural, philosophical, religious and moral factors are interwoven tightly 
within the economic modes of production. While Gramsci argues for the 
differentiation between state ‘domination’ through force and coercion and 
‘leadership’ based on consent, Weber (1991: 213) writes that, the subordinate groups 
“may be bound to obedience to their superior by custom, by affectua1 ties, by a 
purely material complex of interests, or by ideal motives.” The quality of these 

                                                                                                                                           
(Iannaccone, 1997: 27)”. For Iannaccone, religion similar to an economic market has two 
actors: a producer and consumers which form a “religious market”, regulated by market 
principles and “the consumers’ freedom to choose constrains the producers of religion (ibid.)” 
He tends to ignore the fact that, when the rationality is conditioned by given forces, the 
consumer is not in the position to practice a free choice. Furthermore, it is not necessarily the 
consumers’ preferences which shape the content of religious commodities, rather the 
consumer is in the situation to accept certain commodities defined and selected on a higher 
level, namely divine law or men of ideology. Thus, the entire process of decision-making is 
guided by a tacit set of normative rationality. 
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motives largely determines the type of domination. In Gramsci’s words, “[T]he 
supremacy of a social group manifests itself in two ways, as ‘domination’ and as 
‘intellectual and moral leadership’. (1999b: 8).”  

In his Economy and Society (1968: 53), Weber approaches the notion of 
authority by the definition of power: “one actor within a social relationship will be in 
a position to carry out his own will despite resistance, regardless of the basis on 
which this probability rests”8. In defining power, Weber maintains that the power is 
often legitimized and by this, he underscores the legitimate power as authority and 
argues that the validity of the claims to legitimacy may be based on:  

 
1. Rational grounds- resting on a belief in the legality of enacted rules and the right 
of those elevated to authority under such rules to issue commands (legal authority).  
2. Traditional grounds- resting on an established belief in the sanctity of 
immemorial traditions and the legitimacy of those exercising authority under them 
(traditional authority); or finally,  
3. Charismatic grounds- resting on devotion to the exceptional sanctity, heroism or 
exemplary character of an individual person, and or of the normative patterns or 
order revealed or ordained by him (charismatic authority) (Weber, 1968: 215).  

 
Of these three types, the charismatic legitimacy is most interesting since the 

grounds of domination are based upon the power of the leader’s personality. It could 
be argued that a leader through charismatic grounds can gain both traditional 
legitimacy and legal domination.  Although the charismatic leader gains power by 
“self-assertion of his or her power over others deriving from the strength of his or her 
personality and will (Cuff, Sharrock and Francis, 2001: 53)”, he/she exploits the 
contextual factors (such as culture, religion, values, etc.) to justify and sustain his/her 
domination. The domination could be extended to other grounds than pure charisma, 
for example through social engagements of the leader. It is done for instance when 
the charismatic leader tries to re-assert his/her domination through a public 
referendum.  

A charismatic leader asserts himself or herself through his/her power which is 
justified and explained by virtue of a special power granted though greater forces 
(religious leaders) or a special mission (national heroes) and the likes. The 
charismatic leader is similar to the totalitarian leader in the sense that both seek 

                                                      
8 Weber acknowledges that the definition of power is too broad to provide the basis for 
sociological analyses. With this argument, Weber suggests domination as a more precise 
alternative. According to Weber (1978: 212-215) domination is a form of power relation 
which involves: a. voluntary compliance or obedience; b. those who obey do so because they 
have an interest in so doing, or at least believe that they have such an interest; c. belief in 
authority of the dominant individual or group (legitimacy). When dominance is practiced for 
some time, it becomes a structured phenomenon, and the forms of dominance become the 
social structures of society. Worthy to note that Weberian notion of domination eliminates the 
types of power that are solely based on force, he argues that  force may not lead to acceptance 
of the dominant group or voluntary compliance. 
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dominance based on his/her personality9. To sustain the dominance is the priority of 
greater importance for which the leader shall create and foster a hegemonic apparatus. 
Loyalty is gained either through coercion or consensus, for which the intellectuals 
play a vital role. The charismatic leader has to create his/her own intellectual faction 
to justify his/her legitimacy and assist in sustaining hegemony. Practical affairs are “a 
secondary consideration and delegated to particular followers not because they are 
best at it, but because they are the favorites [loyal] of the leader (Cuff et al., 2001: 
54)”. This is to facilitate gaining legal authority while in power as “the leader will 
most probably eventually fail, for the likelihood of endless dramatic success is small, 
and sooner or later even the most successful charismatic will certainly die (ibid.).” 
The charismatic authority, however, does not transform into traditional authority if 
he/she fails to gain legal-rational authority or if the leader discredits him/herself in 
his/her lifetime. Once the charismatic authority has turned into traditional authority, it 
becomes institutionalized and will be practiced among the next generations of leaders 
and will be sustained. That is the reason to build up the organization, structure, 
administration and infrastructure required. The power is transferred to a new leader 
due to his/her affiliation to a given family (such as the royal family), class (like 
religious learned class of ulama), group or the like. Through the institutionalization, 
the charismatic authority takes the first step to rationalization: bureaucracy.  For 
Weber, bureaucracy is the most efficient form of large-scale administrative structure 
to institutionalize a power structure. The rational-legal legitimacy is formulated and 
bestowed to authorities using various means such as regulations and elections.  

For Weber, the Protestant ethic –through “an elective affinity”- gave rise to 
the spirit of capitalism. He argues that the connection lies in the level of meaning and 
could be drawn through verstehen. Although Weber argues for the correlation 
between a given ethic and spread of a certain spirit in the society, he never argued for 
a causal relation between these two. For him, organization of the society is shaped 
through power struggle. Inequalities form groups which in turn lead to stratification. 
Thus, inequality is a matter of uneven distribution of power and is represented in 
three forms: 1. Economic power which forms social classes 2. Prestige which forms 
status groups and 3. Pure power which is a craft behind parties. All power struggles 
which result in historical changes, take place among these three forms of power.  

In this study, the Muslim learned class (‘ulama) is the representation of a 
Weberian “status group” whose privilege is not on an economic basis, rather it is 
based on prestige, “the level of esteem in which people hold themselves and are hold 
by others” (Weber, 1968: 217). The status of a member of the group is recognized by 
other members. Through various status groups, a hierarchical relation is established 
and members in each status level acknowledge the superiors. The hierarchical 
structure is equally recognized by all members and there is a shared understanding 
and mutual awareness among the members. The sense of belonging creates the 
division of insider/outsider and brings a strong notion of inclusion/exclusion based on 
belonging to the group. ‘Ulama in the Muslim world have been custodian of the 
religion through various mechanisms including education. ‘Ulama utilized their 

                                                      
9 One should bear in mind, though, that the dominance of the totalitarian leader is more based 
on fear.   
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monopoly over education as means to control the flow of knowledge. The author 
intends to use Foucault’s notion of power/knowledge to explain this phenomenon. 
This theory comes as a complementary addition to the Gramscian theory of 
hegemony and is not intended to be used separately.   

In his discussion on the power relationships, Foucault argues for the role of 
knowledge in the formation of power discourse in the society. According to Foucault 
(1980) the dominant group has specialist knowledge and as “the production of 
knowledge and the exercise of administrative power intertwine, and each begins to 
enhance the other”, the dominant group controls the flow of knowledge in society. 
Foucault brands this relationship as “power/knowledge” to emphasize the “reciprocal, 
mutually reinforcing relation between the circulation of knowledge and subsequently 
the control of conduct (Allen, 1999: 70)”. Foucault in his Archeology of Knowledge 
describes a three level scheme for the knowledge in the context of power. The ruling 
class controls the flow of knowledge and creates the discourse in favor of the 
dominant group through the control of these three levels of knowledge. Control of 
knowledge, in turn, results in the intellectual leadership of the society.  These three 
levels include savoir knowledge acquired through socialization; school-specific 
knowledge which is the scholastic knowledge transmitted through formal schooling, 
episteme which includes the hidden curricula and values spread in the form of a 
worldview. To this author, the Foucaultian three-fold knowledge scheme explains the 
notion of intellectual and moral leadership of the dominant class in Gramscian 
hegemony. The intellectual and moral leadership without the control of knowledge is 
unlikely to be achieved. Education is part of this control mechanism which is 
discussed in more details throughout the following section.    

 
 
 

Education 
Education is always considered as one of the primary means in the process of 
ideological reproduction. In a hegemonic setting, the ruling class uses mass schooling 
as part of the ideological apparatus in order to create a consensus and maintain it. In 
the process of exploring and explaining the notion of ideological reproduction, 
Gramsci differentiated between state power and state apparatus, which lead to the 
formation of a second level of the superstructure in classic Marxism. This level of 
superstructure is where all ideological state apparatuses, such as religious, legal, 
ethical, political and educational reside. This additional level of superstructure was 
developed to accommodate a normative aspect of the society which was ignored in 
the classic Marxism. In the Gramscian model, education creates the interpellation 
where the ideological state apparatus produces a subjective version of the reality. 
According to Gramsci, the ruling group utilizes education along with the intellectuals 
to create a “common sense”. For him, the dominant ruling group exploits education as 
a means to sustain hegemony by refusing to acknowledge and let it perform its role as 
an independent institution.   

The social aspect of education has always been in the focus of debates and 
discussions among the scholars. This study uses a combination of the following 
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definitions to examine the role education in the two countries. Education as a 
mechanism through which “the ideal adult” is produced (Durkheim, 1956); it is a 
way of imposing a dominant ideology on members of a society (Marx, 1974), means 
of social control (Weber and Whimster, 2004); means of constructing social realties 
(Berger and Luckmann, 1980) and; part of the state apparatus to sustain hegemony 
(Gramsci, 1972). 

The foremost function of education under a hegemonic system is to 
legitimize and maintain the political system, although the approaches may vary 
highly depending on the context. In totalitarian-hegemonic societies, “education goes 
beyond the system-maintenance function to indoctrinate the younger generation into 
the ‘correct’ political thinking and to induce conformity to the authoritarian regime 
(Braungart and Braungart, 1998: 3975)”. In order to discourage critical thinking 
among students, the emphasis is on memorization, with the educational system acting 
as a significant mechanism of social and political control. In the societies studied 
here, the normative aspect of education has been the main focus of the educational 
planners and policy makers. Thus, the socialization aspect is emphasized and used for 
spreading the ideological and political statements of the ruling class.  

Adolescence and youth are considered as the “crucial stages” in the human 
development in which the interest towards political values and norms grow. Schools 
are regarded as the strategic institution for implementation of a given ideology or 
bringing changes in a certain direction in the society. It has a significant importance 
as experiences such as value indoctrination and acquisition of norms at this stage will 
last lifelong. Most totalitarian systems argue for “social learning” as one of the most 
effective models of education. Social learning includes political knowledge, 
formation of values, attitudes and participation skills to cultivate and increase an 
understanding by the students of themselves and handling the social and political 
problems in a way “desired”. The ultimate goal is that the student will be guided 
towards political conformity in the society. This model functions simply when 
“individuals observe the conduct of others and its consequences, they are likely to 
imitate attractive role models and behavior perceived to be rewarded. This is why the 
mass media, textbooks, and the attitudes and actions of authority figures become 
important considerations in evaluating political socialization in the schools 
(Braungart and Braungart, 1998)”. Acquiring political consciousness is not solely 
restricted to formal education. It could be obtained through informal and indirect 
ways. That is why the hegemonic totalitarian authorities encourage curricular and 
extracurricular activities alike in given “directions”. Under a hegemonic situation, 
interactions between students carefully maintain the dominant ideology and students 
act as controlling and reporting each other’s misconduct against the reward from the 
authorities. The peer group is considered as one of the main factors in the process of 
socialization in the school. This is part of the informal learning expected to take place 
outside school, within family and in interaction with peer group.  School in its turn 
“rewards the students who confirm to the social order of the school with higher 
grades (Gecas, 1981)”.  

Young (1972) discusses the notion of social control in the light of Berger and 
Luckman’s theory of “social construction of reality” which suggests that meaning is 
not derived through an ontological argumentation, rather it is constructed by and 
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under given social circumstances. For Young knowledge is a social construction 
which means that: 

  
knowledge transmitted through education is neither absolute nor arbitrary … 
available “sets of meaning” which do not “emerge” but are collectively given. What 
is regarded as “logical” or “valid”, is based on various standardized models which 
are necessarily sets of shared meanings which come to be taken for granted. The 
“rules” of the standardized model are negotiated and selected in accordance with the 
purpose of the discourse, or the intentions of the enquiries. One of the outcomes of 
this view is that teachers may take “rules”, those shared, meaningful conventions of 
what is considered logical, sensible, good reasoning, for granted and then see the 
failure to comply with the social conventions of teachers as forms of deviance. This 
does not imply anything about the absolute “rightness” of pupils’ statements but does 
suggest that the interaction involved is in part a product of the dominant defining 
categories which are taken for granted by the teacher. 

     
To consider knowledge as a social construction challenges the traditional 

view which regards knowledge as fixed facts, as applied in the hegemonic situation 
by the hegemonizing dominant groups. When knowledge is regarded as a social 
construction, the intrinsic superiority of given forms of knowledge over others is 
rejected and banns knowledge to serve as an ideology. Such a conception which has 
its roots in phenomenology results in a view that places man as the actor and author 
of human knowledge and shaper of reality. Knowledge is shared and the approaches 
to knowledge acquisition extricably affect the concept of knowledge. Truth is a 
manmade construction in a state of flux in time and space. This view has implication 
for the hegemonic setting where truth is defined by a specific class to be accepted by 
the subordinates.           

The political socialization takes place in a social context of various factors 
such as: socio-economic background, religious, ethnic, linguistic and economic 
factors of the student, surrounding environment, community and school, state and 
regional policies as well as global changes.    

This is to come closer to the core of the discussion “education as a means of 
hegemony”. The role of educational institutions in the reproduction of ideology is 
addressed by different scholars of various affiliations. The efforts of the Stanford 
scholars like Meyer, Ramirez and Boli in this regard, are among the latest. Through 
new institutionalism, these scholars address the notion of education as a primary 
means of institutionalization of rules and values. The institutionalization of power 
and legitimacy of the ruling class, through various institutions within the society is 
one of the initial stages of the hegemonic state. Education in such a setting is used as 
a form of oppression by dominant groups; as means of social control for dominance 
in the society; far from its original function to emancipate the society.   

Hegemony is dependent upon a suitably educated and politically guided 
population. The notion of education has been addressed by Gramsci in two ways in 
the Prison Notebooks, from a normative perspective where Gramsci illustrates an 
ideal education, where school performs as an independent institution and secondly, 
education under hegemony. The latter is elaborated throughout Gramsci’s works as 
part of the hegemonic apparatus. Thus, the school system is just one part of the 



          Inscription on Stone 

 

26 

system of ideological hegemony in which individuals are socialized to maintain the 
hegemonic relations. Gramsci considers school a centre to develop “political 
consciousness” within the individual. He sees “common school” crucial to “control” 
in the society and considers the intellectuals as the main forces to legitimize those in 
power and education as the main institution to “educate” such individuals. Thus, 
education is a necessary force within modes of production and an essential 
component in the process of reproduction.  

In the hegemonic system, a pupil is "a passive and mechanical recipient". 
Active participation of the learners will be reached if the school triggers the critical 
thinking of the students and relates to everyday life of the society in an active way, 
where "the individual consciousness of the overwhelming majority of children 
reflects social and cultural relations which are different from and antagonistic to those 
which are represented in the school curricula (Gramsci, 1999b: 35)".  

The examples of the mechanisms to produce “a mechanical recipient” of the 
values of the dominant group in Iran and Turkey will be provided in the chapters on 
the background of the countries as well as in the analysis of the collected data. 

 
 
 

How the Theories Are Relevant to the Context 
Post revolutionary Iran could be divided into two distinct periods: from 1979 to 1997 
is the era of de-secularization in which all secular values are replaced with religious 
ones; and 1994 to 2004 could be regarded as a period in which the Iranian society in a 
limited scale returns to secularism. The Turkish society, however, experiences similar 
trends in a reverse direction. From the 1920s to mid 1980s Turkey has undergone a 
strict top-down process of secularization. From the mid 1980s, however, a religious 
faction has seized power and started a limited-scale project of de-secularization. This 
study focuses mostly on the latter periods in the two countries. 
 Post-revolutionary Iran is an instance of a hegemonic state. While during the 
course of the Iranian revolution of 1979, under the leadership of Ayatollah Khomeini 
all secular and religious groups united to overthrow the monarchy of the Shah, after 
the revolution the policy of the Islamic government was directed towards using 
various means of coercion as well as moral and intellectual guidance to ascertain 
dominion of Islam over the country. The revolution was not called “Islamic” until late 
1980 when the religious group in power established their hegemony. Enjoying their 
historical advantage as moral and religious leaders, Iranian religious elite, formed 
ideological alliances (first stage of hegemony) and then applied coercive methods to 
remove the opposition groups and maintain the hegemony (second stage of 
Gramscian hegemony). 

The post-revolutionary Iranian religious government is the instance of a state 
which continuously struggles to sustain the hegemony. This could partially be 
observed through the appearance of various reformist groups within the dominant 
class, what the author considers the government’s solution for the crisis of hegemony. 
The reforms within the Islamic state started with president Khatami’s mandate (1997-
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2005) and that was the period when the Islamic state faced a crisis as a result of the 
earlier president Rafsanjani’s totalitarian governance; due to the dominance, control 
and monopoly of the state over all aspects of the public and private spheres. It was a 
crisis in hegemony when the Iranian public started questioning the legitimacy of the 
Islamic state in implementing all kinds of control mechanism and surveillance tools 
throughout the society. It was under such circumstances that a part of the government 
(later recognized as left-wing or reformists) through the nomination of Khatami –a 
popular personality among the youth and intellectuals- gained legitimacy and 
revitalized both the Islamic government and its hegemony over the society. Khatami, 
however, during his eight years presidency, could not cross the “certain limits”. 
Through overcoming the crisis, the Islamic government in Iran, rejuvenated and 
established a new phase of hegemony through Ahmadinejad’s government with more 
control over the public and private life of the Iranians.  
 In the Iranian instance, the hegemonic state tends to become similar to the 
totalitarian state which uses various means of control and surveillance to control not 
only economy and politics, but also attitudes, beliefs and values. Although the notion 
of indoctrination  as a natural procedure in a hegemonic relation is important to 
explain, my intention is to discuss a new concept of “totalitarian hegemonic state” 
where the coercive element of the relation becomes more important and surveillance 
is used as one of the main mechanisms of the control. As the totalitarian state tends to 
remove the distinction of public and private spheres, through eradication of the 
distinction between state and society and its emphasis on the role of the leader, the 
cases studied here become very close to an example of such state10. In both countries, 
the personality cult, crystallized in the image of the leader is practiced openly and 
proudly, to the extent that in Turkey law enforces that all the public spaces shall bear 
the image of Atatürk at the crown of every office; and equally Iranian law stipulates 
that the picture of the leaders of the revolution (Ayatollah Khomeini and his 
successor Ayatollah Khamenie) shall be hung to all public spaces in the country. 
Although, to employ the mechanisms of control and merge of public and private 
domain is controversial within different groups of Muslim scholars and there exist a 
great deal of disagreement on it, and while various theories of state present different 
arguments for blurring this distinction or sharpening it, it is the most common 
practice, under the name of Shari’a, in the Muslim countries. Still, the question 
remains, will the use of hegemonic apparatuses by the state result in totalitarianism; 
and do the Islamic state employ the totalitarian modes of governance? Or practice 
hegemony?   

To this author, the application of law and the transcendent position of Shari’a 
in Islamic political theory as well as acculturation of religion (religion as culture 
which subsequently results in the religious relevance of the mundane law, e.g. an 
illegal action is regarded religiously forbidden (haram)) provides the ground for 
totalitarianism. Arendt’s notion of totalitarianism is a modern phenomenon which 
differs essentially from old tyrannies and absolutism. However, as the ultimate goal 

                                                      
10 Here, Iranian post-revolutionary theocracy is addressed as an example of a totalitarian 
system. However, although one can call the Atatürk an authoritarian leader, he can not be 
regarded as totalitarian. In this study the personality cult (Kemilaism) in Turkey is studied 
along with “system of paranoias”. 
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of totalitarianism is ideological, it is equally applicable to a modern state run by an 
ideology. Burrows (1969: 275) argues that though Arendt is not clear as to whether 
the domination or the fabrication of inanimate man is the essential goal for 
totalitarianism, she rightly sees both domination and fabrication of inanimate man as 
ultimately referred to as “the transformation of the human species into an active 
unfailing carrier of law.” The theory of hegemony, in its turn, discusses the passive 
role of subaltern classes in the situation of decision making. 

The process of “unmasking” is used extensively by the Iranian government 
both through re-writing the history of the country and confessions of Westoxicated 
intellectuals, which shows the imprisoned opponents of the regime in the national 
television confessing that they have been collaborating with enemies and spying for 
them. They are only released upon the fulfillment of the “repentance” process, 
including the performance of confessions and regret in the TV. Turkish Historical 
Thesis is an example of “unmasking” in Turkey where “unmasking the history” 
contributed extensively to the process of nation building as well as national pride of 
the Republic of Turkey.   

The post-revolutionary Iran is an instance of such a hegemonically-
conditioned society where the state shows indications of a “totalitarian hegemonic 
state”. As such, the hegemonic domination of the ruling class is justified through the 
intellectual, political and moral leaderships and organic intellectuals extends the 
dominance of the ruling class; where the system shows the indications of a 
totalitarian system with its personality cult and paranoia, and where all means of 
communication and channels to knowledge is controlled by the power faction. Under 
such a situation, the notion of choice inevitably becomes hegemonic and rationality is 
steered by the dominant power.  

To understand the situation better, I intend to go beyond describing the social 
setting of a hegemonic situation and discuss power and its relations in the present 
contexts as well as the notion of rationality and choice and how (if) hegemonic 
circumstances results in steering them.  
 At this point, my intention is not to operationalize the definition, neither to try 
to apply the totalitarian framework into the countries under study. However, I would 
like to propose religious totalitarianism in which a theocratic system can bear the 
characteristics of a totalitarian regime. Another point which I would like to mention is 
that, the discussion concentrates on a direction that associates with the “government 
in power” while my concern here is to discuss the ideology both in the position of 
political power and in the struggle to gain it. In the chapter studying the Islamic 
concept of power and the operationalization of Islamic politics, I will discuss the 
issue in a more profound manner. Here is only to propose religion as an ideological 
framework. It is likely that my views on these issues as well as the  structure  of the 
present study is affected by the fact that I am in a position of an “insider” to Islam, 
and I attempt to “step back” to meet the criteria of intersubjectivity.    

 To this author, (as discussed earlier) the notion of hegemony, as the power 
relation between the dominant group and the subordinate dominated ones, is viewed 
and rationalized in two different ways. While this relation for the former is a struggle 
to maintain power, the latter perceives it as an ideological or moral (read religious) 
obligations. Habermas, in his attempt to provide an answer to the central question of 
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rationality, refers to subjective versus objective worlds. Habermas promotes the 
notion of rationality from an individual to a societal level and scrutinizes it in the 
light of his communicative action theory. Habermas’ lifeworld indicates that the actor 
has “implicit knowledge … a holistically structured knowledge, the basic elements 
which intrinsically define one another; and it is a knowledge that does not stand at our 
disposition, inasmuch as we cannot make it conscious and place it in doubt as we 
please. …that knowledge comes to light in the form of commonsense certainties 
(ibid: 336)”.  
 
 

Mapping the Synthesis of the Concepts and Theories (Part 1) 
Figure 2-1 is the map of the theories and concepts used for the present study. The 
main theory which leads the entire discussion and the analysis of the data is the 
notion of hegemony by Gramsci. This picture will be completed by some other 
concepts presented in chapters three and four.  
 

Figure  2-1: Map of the concepts and theories (part one) 
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The theories will be revisited throughout the analyses where the role of 
intellectuals in Iran and Turkey will be studied using the Gramscian notion of 
traditional intellectuals compared to organic intellectuals. The role of the organic 
intellectuals in legitimizing the domination of the ruling group will also be explored 
in the light of Gramsci’s theory of hegemony. Although throughout this study 
numerous references are made to Gramsci and his Prison Notebooks as the main 
source of the theory, some post-Gramscian developments of the theory will also be 
addressed in the theoretical sections as well as in the discussions. As the target group 
in this study is the parents, and the study aims to understand parents’ arguments for 
their educational preferences, choices and aspirations under hegemony, the Weberian 
notion of rationality is used to develop a conceptual formwork. The notion of 
rationality, however, does not stay in Weber, it rather attempts to explore the post-
Weberian notion of “conditioned rationality” which is developed in this study to 
“rationality conditioned by hegemony”. Foucaultian notion of power/knowledge 
which emphasizes the role of control of knowledge in forming a power discourse is 
the final piece of the theories and concepts used in this study. 



 

Chapter Three  

Theoretical Concepts (II) 
Islamic Key Concepts and Theories 

 
 

Introduction 
This chapter presents a brief discussion on some of the principles of Islam, as well as 
an overview of the theories of state and the notion of public and private spheres of 
individuals in the Muslim society. The key concepts and theories in this chapter will 
serve as the foundation for the next chapter where the notion of Islamic epistemology 
and education will be addressed thoroughly. The selection of the concepts explored is 
due to their relevance to the context of the study of the pre-dominantly Shiite Iran 
compared to Turkey with a majority of Sunni population. 
 To a Western reader not engaged in theoretical debates in the Islamic world, 
large part of the discussion in this chapter may seem historical. One should bear in 
mind, however, that these debates are still part of the contemporary disputes in the 
Muslim world. The key scholars discussed throughout the chapter ─ though 
chronologically belonging to the pre-modern era─ are part of the dynamic scholarly 
discourse in the context of this study as well as other parts of the Muslim world. The 
discussions do not solely cover these scholars, rather the concepts and theories are 
followed in a dialectical manner.     

Thematically, the chapter is divided into two parts: the first part explores the 
key sources in building religious knowledge in Islam, while the second part covers a 
discussion on the theories of the state according to Shiite and Sunni scholars. The 
Shiite theory of state is the one used by the Iranian theocratic authorities in the form 
of an Islamic Republic and discussed in this chapter throughout its evolution. This is 
to support the author’s view that the notion of Wilayat-i Faqih (authority of 
Jursiconsult) is not an innovation, rather it is a result of the evolution of a series of 
political thoughts started as a consequence of the domination of Usuli11 school of 

                                                      
11 Usulism is the dominant school of thought among Twelver Shiites which favors the notion 
of ijtihad and assumes a vital role for mujtahid in a Muslim society. According to Usulism, 
not being a religious expert, everyone is obliged to follow a mujtahid for rules of religion and 
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thought over Shiite Iran. The Sunni view, however, represents Caliphate as the main 
theory in the Sunni world and the reforms as well as the developments within it. The 
notion of Caliphate in a political theory, as it was used in the Ottoman Empire where 
Islamic groups provided it as an alternative both for Ottoman’s Sultanate as well as 
Atatürk’s republic, is addressed in chapter six. Though, affected by contemporary 
movements and colored by local and cultural features, Caliphate is still one of the 
most dominant theories of the state in the Sunni world, including Islamist activists in 
Turkey. 

The discussion on the state in this chapter provides a theoretical perspective 
from the Muslim world on the notion of the state, in order to provide a 
complementary view to the discussions presented in the previous chapter. The idea is 
to provide two parallel views of the same concept. It is an attempt to understand, 
while Gramsci, Weber and Foucault consider the state as a means of hegemony, 
social control, domination and power, how it is perceived by the Muslim scholars. In 
line with the discussion in the previous chapter, the notion of public and private 
spheres as discussed in the Muslim theories of state, are presented in this chapter. 
This may assist to complete the previous discussion on the notion of the hegemonic 
state as it was discussed in chapter two from a subjective perspective.           
 
  

Islam    
Derived from the Arabic root slm (literally: “to be in peace”, “to be an integral 
whole”), Islam means submission, total surrender (to God), and Muslim is the one 
who surrenders in his word and action to God (Allah). Through this surrender the 
most fundamental religious attitude of Islam is described: God's law is the only 
source to maintain wholeness and proper order, as the opposite to disintegration. In 
this sense the entire universe and whatever in it, are considered Muslim; that is, 
endowed with order through obedience to God's law; but whereas nature obeys God's 
law automatically, humanity ought to obey it by choice.  
 Submission to the religion is through iman (faith) which is to give “one's 
adherence to all that God has said, to all that He has ordered, to all the duties which 
He has prescribed, to all the prohibitions which He has laid down, to all which He 
instructed His prophets to transmit, to all that He has revealed in His books (Gardet, 
2002)". Basis of Religion (usul al-din) are listed in the Qur’an (II: 285, LV: 6), as 
believing in one God (Allah) and His angels (Tawhid), Prophecy, revelation and the 
Holy Scriptures (Nabowat), and the eschatology (Ma’ad). The quantity of the Basis 
of Religion varies among different schools of thought.  
 The Islamic notion of Tahwid (monotheism) covers all components of the 
universe. This unique characteristic in the Islamic doctrine of existence has an 
immediate impact on the Muslim epistemology. Following this line throughout the 
entire chapter, the discussion will pursue two parallel perspectives representing two 

                                                                                                                                           
codes of conduct. A detailed discussion on the notion of taqlid (emulation) will be presented 
later in this chapter.   
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leading schools of thought (each with respective sub-schools) within Muslim 
intellectual tradition. Discussion of these two schools is in line with two trends in 
Islamic epistemology: knowledge by presence (a mystical and theosophical approach 
to knowledge) and scholasticism. This division has an immediate impact on education 
in the Muslim world which will be addressed throughout the next chapter. 
 
 

Shari’a and Fiqh 
The Shari’a “designates a prophetic religion in its totality (Calder and Hooker, 2003: 
321)”. In its Islamic sense, however, it includes the doctrine or belief and social 
practice or the law which regulates all aspects of the Muslim life and covers equally 
rituals as well as political and legal rules. The term appears only once in the Qur’an 
connoting the divine path: “Now have We set thee on a clear road of commandment 
(Shari’a); so follow it, and follow not the whims of those who know not (The holy 
Qur'an, : XLV, 18)”, this path of conduct guides a Muslim toward a practical 
expression of religious conviction in this world and the goal of divine favour in the 
world hereafter. The beginning of the semantic development of the term is not clear, 
however Shari’a is applied in an Arabic translation of the Old Testament12 –one of 
the early known references- as an equivalent for Hebrew torah applying to law as 
mentioned at Exodus.13 Among Christians the term Shari’a was used to “carry 
distinction between natural, rational and revealed laws (Calder and Hooker, 2003)” as 
the Christian religion is referred to as Shari’at al-Masih.   

The science of ascertaining the precise terms of the shari’a, is known as fiqh 
(literally understanding, knowledge). The origin of the fiqh –as a scientific discipline 
of Islamic jurisprudence- dates back to the era of the Companions of the Prophet who, 
along with some other narrators and specialists, started to collect and transcribe the 
words of the Prophet and to draw conclusions from the Qur’an. According to 
Goldziher  and Shacht (2002: 2) in the time of the Prophet, law as such fell outside 
the sphere of religion, and so far as there were no religious or moral objections to 
specific transactions or modes of behaviour, the technical aspects of law were a 
matter of indifference to the Muslims. It was during the 2nd century A.H. (A.D. 8th) 
that a number of scholars (‘ulama) formed and developed the schools of law in Kufa, 
Madina and Syria. The classical notion of “principles of jurisprudence” (Usul al-fiqh) 
as an independent discipline was developed by jurist Mohammad ibn Idris Shafie 

                                                      
12 The translation was completed by Said ibn Yusuf al-Fayyumi (269-331/882-942), Jewish 
theologian, philosopher and philologist who wrote in Arabic.. 
 
13 "This is the law of the burnt offering" (Leviticus, e.g. Lev. vi, 8) cf. vi, 14; vi, 25; vii, 1; vii, 
7. "And thou shalt teach them ordinances and laws" (Exod. xviii, 20,) cf. xviii, 16."And it 
shall be a sign unto thee [Moses]... that the Lord's law may be in thy mouth" ((Exod. xiii, 9). 
"That I may prove them whether they will walk in my law or not" (Exod. xvi, 4,) cf. Exod. 
xxiv, cf. "And this is the law which Moses set before the children of Israel" (Deut. iv, 
44).(Bearman, Bianquis, Bosworth, Donzel and Heinrichs, 2003)  
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who created the first core of the religious law. His approach to fiqh was adopted by 
other schools later on. By development of the Islamic jurisprudence as knowledge, a 
new group of specialists known as jurist –fuqaha-, emerged who were not solely 
relying on existing Islamic law. Their efforts resulted in four systemized schools of 
jurisprudence which in turn formed four main Muslim rites (Madahib ‘Arba’e), 
known as Shafie, Maleki, Hanafi and Hanbali14.   

The first compendiums of the law recorded by four scholars, differed from 
each other, the personal speculation of the jurist as well as the social environment 
played a significant role. As only some 80 verses of the Qur’an clearly deal with the 
legal issues, the doors to personal interpretations, reasoning and ascertains were open 
to the early scholars. The personal interpretation of the jurist known as r’ay (sound 
opinion), became a key doctrine in Islamic Jurisprudence.  

The term fiqh unclear in its scope and denotation in early theological 
terminology, was used in opposition to knowledge (ilm) and applied to the 
”independent exercise of the intelligence, the decision of legal points by one’s own 
judgment in the absence or ignorance of a traditional ruling bearing on the case in 
question (Goldziher and Schacht, 2002: 1)”. It seems that knowledge (ilm) and 
understanding (fiqh) are considered two qualities of a jurist (faqih); although the 
border of both has always remained fuzzy. Shari’a as Islamic law is different from 
secular law in some aspects: (i) the scope of the law which covers all corners of the 
private and social life of the individuals, (ii) the secular legal systems are seen by 
Muslims as the products of the human beings. They are established according to the 
needs and requirements of the society and individual and changes with the social 
changes; the Shari’a, however is a law for the control of society and is imposed on 
society from above, (iii) the nature of judgement on various human conducts. Ibn 
Khaldun (1980: III, 3) defines fiqh as “the knowledge of the classification of the laws 
of God, which concern the actions of all responsible Muslims, as obligatory (wajib), 
forbidden (mahzur), recommendable (mandub), disliked (makruh), or permissible 
(mubah). These (laws) are derived from the Qur’an and the Sunna (traditions), and 
from the evidence the Lawgiver (Muhammad) has established for knowledge of (the 
laws)”.   

The classical doctrine of Shari’a established and maintained four principles 
as the main sources of the religious knowledge and Shari‘a law: (i) the Quran, (ii) 
sunna, (iii) ijma’ (consensus) and (iv) qias (analogy). The two former are agreed 
upon among all Islamic schools, while some schools believe in one of the two latter, 
some in both. Shiites, however, believe in wisdom (‘aql) (as a replacement for qias) 
as one of the four-folded principles of Shari’a. To study these principles formed a 
special knowledge known as usul al-fiqh (literally principles of jurisprudence), a 
discipline required for every student in Islamic jurisprudence.   

                                                      
14 These schools are named after their founders: Muhammad ibn Idris ash- Shafie (d. 204 
A.H./820 A.D.), Malek Ibn Anas (d. 179 A.H./795 A.D.), Abu Hanifeh (d. 150 A.H./767 
A.D.) and Ahmad Ibn Hanbal (d. 241 A.H.//855 A.D.).  
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The Qur’an and Kalam 
The Qur’an, as the first source for the Islamic law, is the written record of the word of 
God revealed to Mohammad through the angel Gabriel. The legislative parts of the 
Qur’an taken all together are not extensive. The Muslim community, however, is well 
aware of the idea that the whole society would be ruled by the Qur'an.  

The verses in the Qur’an are not explicit and not sufficient to regulate all the 
aspects of the Muslim life. Some of the fundamental concepts are taken for granted 
and never discussed or explained in the Qur’an. In this way a special knowledge 
emerged to contribute to understanding and interpreting the word of God. Kalam 
(literally “word” and close in its meaning to theology in its western sense), is defined 
by Ibn Khaldun as a science that involves arguing with logical proofs in defense of 
the articles of faith and refuting innovators who deviate in their dogmas from the 
early Muslims and Muslim orthodoxy. Kalam in fact is the “science of the word of 
God” and deals with the monotheism and “logical argumentation that will show the 
oneness of God”. It discusses the content of the faith and prophecy, in order to block 
the doors of falsification (tahrif) and deviation. The Islamic concept and domain of 
knowledge and its respective epistemic sphere derived from it, is firmly bound to the 
sovereignty of God over the knowledge. He is the original source of all knowledge. 
The ultimate objective of kalam is to elucidate all the scientific phenomena within the 
framework of the faith. Ilm al-kalam which is regarded by al-Farabi, the Muslim 
thinker who established the Islamic educational psychology and knowledge 
taxonomy, in his Ihsa’ al-‘Ulum (Taxonomy of Knowledge), as "a science which 
enables man to procure the victory of the dogmas and actions laid down by the 
Legislator of the religion, and to refute all opinions contradicting them (A. N. M. 
Farabi, 1992: 86-87)". Kalam is the early endeavor to persuade an independent 
Islamic epistemic tradition throughout the dogma of the religion. The aim of kalam is 
to provide the defensive arguments required for the elimination of all doubts and 
counter-arguments on the principles of the faith. "While bound to the revealed text as 
a fixed frame of reference for developing answers and positions, kalam's vivacity is 
derived from having to address questions and doctrines which originate from a 
variety of frames of reference (Gardet, 2002)".  In fact, the Qur’an is the primary 
frame of reference for a mutakalim (kalam specialist); because of its commitment to 
the sacred text, kalam is specifically an Islamic science which exploits analogical 
methodologies (qias) with reference to ijma (consensus). These characteristics make 
it more similar to ‘ulum al-naqli (transmitted knowledge). According to Van Ess 
(1988: 149), "not every discussion on any religious question can be considered part of 
kalam; rather kalam requires a specific way of treating religious issues: it is a 
treatment where it is necessary to have an adversary in the discussion".  

Mu’atazela and Ash’aris as the first groups to argue for rationalization of 
dogma in Islam based their arguments on dialectical principles and considered ‘aql 
(reason) as the necessary requirement of the religious science and an instrument to 
reach the Truth. Whereas the former argued for the agreement of the Shari’a (the 
knowledge of religious law) with reason, in the latter Shari’a defines the borders, 
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limits and conditions of the reason. "The fact that ‘traditional’ arguments (analogy 
and consensus) are in some manuals listed after the ”rational” arguments indicate that 
the former is to be regarded as a confirmatur to the results of dialectical reasoning 
(Gardet, 2002: 321)”. Kalam like shari’a is perceived as a knowledge which belongs 
to a different sphere than mundane sciences, thus their methodologies are also 
regarded different. Ibn Khaldun (1980: 346) considers religious sciences which have 
been adopted from divine sources, beyond the human perception and argues that 
"there is no place for the intellect in them" and suggests that they "need to be related 
(to general principles) by some kind of analogical reasoning".   
 Kalam is a knowledge in which the faith is the core of scrutiny and it maintains 
the idea that iman should be enlightened with knowledge and reasoning (iman ‘an al-
ilm) and not a pure emulation (taqlid).  Kalam in its Islamic sense is applied to “a 
science that involves the logical proofs in defense of the articles of faith and refuting 
innovators who deviate in their dogmas from the early Muslims and Muslim 
orthodoxy (Ibn Khaldun: 34).” In this way, the faith shall be admitted on the basis of 
personal reasoning and understanding on the behalf of the believer and scientific 
argumentation used against doubts and denials from the side of the theologians. 
Kalam also functions as an apologia against the philosophers who question the 
essence or the logic of the belief. This is the argument behind some scholars (e.g. 
Farabi and Sharistani) to maintain kalam as being synonymous to “logics”. 

The Qur’an is perceived as the sacred text to be followed by all Muslims. It is 
believed that the Text has taken both 'aql (reason) and naql (traditions) into 
consideration. As it is revealed from the source of knowledge, the rational argument 
is embedded in the verses, though the human knowledge can never reach the real 
essence of it. Various schools of thought within Islam fall in a given position 
according to their inclination towards a spectrum, starting with ‘aql (reason) and 
ending with naql (transmission by narration). Those who emphasize ‘aql and the 
rational arguments (like Mu’atazilis, Twelver Shiites and Ismailies with different 
degrees of emphasis on reason) believe in the doctrine of tanzih (transcendence) 
followed by t’awil (interpretation). It is in the course of interpretation of the revealed 
text that the rational criterion has been given more weight than transmitted 
knowledge. The text shall fulfill the rational measures by providing dalil (proof) as 
the rational requirement followed by traditions transmitted through a chain of reliable 
narrators (tawator) and proved to be genuine. These traditions, then, have to gain the 
consensus of the experts in the area (ijma'). On the other hand, those who believe in 
the importance of naql along with ‘aql (like Ash’aris15, Hanbalis16 and Zahirites17) 

                                                      
15 The Ash'ari is a school in a Muslim theology founded by the theologian Abu al-Hasan al-
Ash’ari (d. 324 AH / 936 AD). Most of the chief points of  the Ash'ari school are formulated 
as a response to the theological doctrines of the Mu’atazils: (1) Ash’aris hold that God has 
eternal attributes such as knowledge, sight, speech, and that it is by these that He is knowing, 
seeing, speaking, whereas the Mu’atazilis say that God has no attributes distinct from His 
essence. (2) The Mu’atazilis say that Qur’anic expressions, such as God's hand and face, must 
be interpreted to mean “grace”, “essence” and so on. Ash’aris, whilst agreeing that nothing 
corporeal is meant, hold that they are real attributes whose precise nature is unknown. They 
take God's sitting on the throne in a similar way. (3) Against the view of the Mu’atazilis that 
the Qur’an was created, Ash’aris maintain that it is God's speech, an eternal attribute, and 
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argue for "the predominance of ithbat (taking the text at face value) or tashbih 
(anthropomorphism) (Abdel Haleem, 2001: 71)". The importance of the engagement 
of t’awil (interpretation) in understanding the text is truly grasped if one examines the 
Qur’anic verses: some verses of the Qur’an are known as muhkamat (explicit verses) 
which deals with issues in a precise language while others are known as mutashabihat 
(implicit verses) and need to be disclosed and interpreted.  

In the course of time and throughout intercultural exchanges, however, 
kalami scholars began to adopt methods different from those used by early scholars. 
A popular move was to apply the principles of Greek logics "according to a certain 
structure by question and response, frequently built up in the form of dilemmas 
(Abdel Haleem, 2001: 72)”. This approach is still widely practiced as a common 
kalami methodology.  

 
 

Sunna 
In pre-Islamic Arabia, “sunna originally stood for a way or manner of acting, whether 
good or bad, hence (dis)approved custom or norm of previous generations (Juynboll, 
2003: 2)”. Islam, however, defines the sunna as rules taken from prophet 
Muhammad’s words (qawl) or model actions (fi’l) or his silent confirmation (taqrir). 
All the performances of the prophet on various occasions are considered a model for 
any Muslim individual to be emulated. In the absence of the prophet, some 
companions initiated to acquire the required creeds through the oral transmission of 

                                                                                                                                           
therefore uncreated. (4) In opposition to the view of the Mu’atazilis that God cannot literally 
be seen, since that would imply that He is corporeal and limited, Ash’aris hold that the vision 
of God in the world to come is a reality, though we cannot understand the manner of it. (5) In 
contrast to the emphasis of the Mu’atazilis on the reality of choice in human activity, Ash’aris 
insist on God's omnipotence; everything, good and evil, is willed by God , and He creates the 
acts of men by creating in man the power to do each act. (6) While the Mu’atazilis hold that 
any Muslim guilty of a serious sin is neither believer nor unbeliever, Ash’aris insist that he 
remains a believer, but is liable to punishment in the Fire. (7) Ash’aris maintain the reality of 
various eschatological features, the Basin, the Bridge, the Balance and intercession by prophet 
Mohammad, which are denied or rationally interpreted by the Mu’atazilis (Watt, 2008: 694). 
 
16 Hanbali is one of the four schools (Madhhabs) within Sunni Islam. Known as Textualists 
(Atahri), Hanbali school of law was founded according to the teachings of Imam Ahmad bin 
Hanbal (d. 855). Hanbalism is equally hostile to the principle of kalam as to Sufism and does 
not recognize any other sources than the Qur’an and the sunna. It is predominantly practiced 
in the Arabian Peninsula. The Salafi movement in Saudi Arabia claims to be a branch of 
Hanbalism.  
 
17 Founded by Dawud ibn Ali al-Isbahani al-Baghdadi, Zahirism is a school of thought in 
Islamic Jurisprudence which takes the literal meaning and manifest (zahir lit. "the apparent," 
or "literal sense") of the Qur'an and the hadith. The Zahirites use the literal sense in 
interpreting religious texts and do not seek implicit or hidden meanings of the text.  
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the words and actions of the prophet through the discourse of the Tradition (hadith). 
Hadith is an “account of what the Prophet said or did or of his tacit approval of 
something said or done in his presence (Robson, 2003: 1)”. The reliability of a Hadith 
comes through the process of transmission in which the reliability of the transmitters 
and the very order of the transmission is of importance. This contributed to the 
formation of an Islamic knowledge, ‘Ilm al-Rijal, in which the biography and 
genealogical reputation of the narrators are studied. This knowledge is established to 
ensure the enumeration of transmitters called isnad (support), in which the chain of 
the narrators are mentioned one by one to meet the original source: the prophet. The 
piece of information transmitted is called text (matn). The chain of transmitters and 
the text together form a hadith; the corpus of this kind of relation, too, is called 
hadith.  Traditionists (ahl al-Hadith) are the leading figures in the study of traditions 
(hadith): learned scholars of the time who regarded reliable narrators for the next 
generation of the scholars (ahl-al-‘ilm). 

It was in the ninth century that the scholars decided to collect the traditions 
and form them as a legislative reference for the Muslim community. Six of these 
collections gained canonical authority as the classical corpus of Islamic traditions: 
Sahih Bokhari, Sahih Moslim, Mosnad abu Dawud, Mosnad ibn Maja, Mosnad 
Tirmidhi and Mosnad Nesaie. Shiite scholars, accepting some of the traditions quoted 
in those sources, created in turn their own collection of hadith.  
 An attempt to make a distinction between Sunna and Hadith, which are 
partially overlapping, is a very difficult one. While hadith means an oral theoretical 
communication derived from the prophet, sunna refers to religious, legal and practical 
issues, without regard to whether or not there is an oral tradition for it. A norm in a 
hadith is naturally regarded as sunna; but it is not necessary that the sunna should 
have a corresponding hadith which gives it sanction. “It is quite possible that the 
contents of a hadith may contradict the sunna or, as we might say, the jus 
consuetudinis, and it is the task of subtle theologians and harmonists to find a way out 
(Goldziher, 1981: 24)”.  
 It was not only to matters relating to important institutions of communal life 
and social conduct that the standard of the sunna was applied. Even in regard to the 
most trivial circumstances and usages of private life and intercourse, pious Muslims 
sought the sunna, for a relevant indication from the way of life of the Prophet, in 
order to imitate it or to avoid contradicting it. The power attributed to the Sunna as 
the normative principle in the Muslim’s life is as old as Islam. Already at the end of 
the first century the principle was formed: “the sunna is the judge of the Qur’an and 
not vice versa”. Yet a comparison of the evidence from different periods leads to the 
conclusion that the overriding power given to the sunna  has been continuously 
increasing with the passage of time. 
 Islam, like any other religion or civilization, has not only been under the 
influence of previous religions but also the cultures that concurred. These influences 
later became parts of the Islamic mosaic worldwide; while some others were clothed 
into the sacred uniform of hadith and developed as part of the religious traditions 
afterwards. 
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‘Aql and the Notion of Rationalism in Islam 
In four centuries of early Muslim history, three main schools of thought emerged, 
each developed to a number of schools in centuries to come: Sunnism, Shi’ism and 
Kharijis. Among these three, however, Kharijis, through their scientific arguments 
and disputes paved the way for new realms of scholarly debates within Islam. 
Kharijis (secedes) was a political movement which appeared twenty five years after 
the death of the Prophet Mohammad. They criticised the political positions of both 
Sunnis and Shiites for violating the justice in the Muslim society. For them the 
Muslim leadership was solely based on the righteous character and the piety of the 
leader. Through this criterion, any pious Muslim, irrespective of gender, race, colour, 
social status and tribal or family ties, as long as he/she observes the principles of 
Islamic piety, could rule over Muslim society. This argument was in sharp contrast 
with Sunnis who believed that the successor of the Prophet should be among his tribe 
Quraish and the tradition of leadership should be kept within this tribe; and Shiite 
who claimed that the leadership belongs to the family of the Prophet (ahl al-Bayt) and 
that Ali (Prophet’s cousin and son in law) is the immediate leader after the Prophet. 
Kharijis “uncompromising attachment to the Quran was a democratic temper 
insisting on the rights of Muslims … to elect or dispose or to be elected as ruler 
(Enayat, 1982: 7)”. Although Kharijis were heavily criticised for taking the surface 
and superficial meaning of the Qur’an into account and ignoring the profound 
interpretation of the text, this first attempt to objectify the dogma gave birth to other 
movements which endeavoured to apply various principles of rationality to the 
Muslim thought. 
 The notion of rationality in Islam started by questions such as: Are human 
actions the results of free choice, or are the choices of man predetermined by God? 
Though initially the question was addressed by theologists from kalami perspective, it 
stimulated philosophical debates on the issue. Muslim scholars started borrowing 
Greek logic and methodologies to approach the question while they profoundly 
examined the encounter of other religions (such as Manichaeism on the creation of 
the Evil). Mu’atazili was the first of Muslim schools to discuss rationality. I will 
briefly review the rationality among Mu’atazilis, though different in its scope and 
domain of relevance, it may provide a ground for a comparison of the notion of 
choice, and the way it is addressed in Islam and its Western counterpart, explored 
briefly in the previous chapter. This might contribute to better understanding of the 
notion of hegemony and indoctrination from a subjective stand of a practitioner of the 
religion.    
 Mu’atazili (literally the one who stands apart) is regarded as the first attempt 
on rationalization of the religion and reconciliation of the reason and revelation in 
Islam. The substantial question on the components and the extent of the integral part 
of faith and those components independent of it, as raised by the Kharijis, followed in 
Mu’atazilis Kalami dispute was: Are human acts the result of a free choice, or are 
they predetermined by God? This in turn opened a new battlefield for thinkers from 
various schools to discuss the nature of God and of man and to explore various types 
of relation between them. Part of Mu’atazilis’ process of rationalization took place 
through “adopting [Greek] rationalism and logic to sharpen the tools of dialectic 
theology in order to defend Islam (Enayat, 1982: 8)”.   
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 Mu’atazilis suggested a middle position in the faith and believed that a person 
guilty of a grave sin, unless repenting, was neither a Muslim nor yet a non-Muslim 
but occupied a “middle ground.” This doctrine was reinforced through the traditional 
arguments on divine justice and human responsibility. They argued that man is free to 
choose and that explains why every human being is responsible for his/her action and 
choice. Divine predestination violates human freedom on the one hand and divine 
justice on the other. Mu’atazilis, therefore, recognized two powers, or actors, in the 
universe: God in the realm of nature and man in the domain of moral human action. 
In their eyes, those verses of the Qur’an which imply pre-determination of human 
actions are metaphors and exhortations. They argue that human reason is capable to 
distinguish right from wrong and good from evil. This capability in man is coming 
from his/hers moral obligation with reference to reason and does neither need 
revelation nor prophets, although revelation and prophetic law confirm the reasonable 
action. Therefore, revelation has to be interpreted in conformity with reason and laws 
of rationality. Thus, revelation has a twofold function: First to assist man in his 
choice by providing a rational judgment, through prophets; and secondly revelation is 
a necessary medium for God to communicate the positive obligations of religion, the 
moral codes which are not known for man without revelation, like fasting. 
 Mu’atazilis systemized the dogma through a rational scheme. In their first 
attempt, they established kalam as the systematic study of essential questions within 
religion. The rationalization started with questioning superfluous meaning of the text 
and the need for a new discourse based on content. The emergence of Islamic 
philosophy could be seen as the result of the Mutazili movement. The first Muslim 
philosopher al-Kindi appeared in the 9th century, during the triumph of the Mu’atazili 
movement.18. Although al-Kindi is never recognized as a Mu’atazili thinker, and is 
known for the adaptation of Hellenistic thought to Islam, one can argue that the 
emergence of a philosophical tradition in Islam has been due to the debate over the 
role of ‘aql (reason) in dogma which was brought up by Mu’atazilis. The significance 
of al-Kindi is due to his philosophical approach on the kalami (theological) questions. 
His familiarity with Greek philosophy and Indian mathematics made him able to 
employ a philosophical methodology to discuss the notion of relations between 
corpus and spirit as well as change and fluxes in forms. Like Mu’atazilis, al-Kindi 
emphasized the significance of human knowledge. He argued that the prophets' 
“divine” knowledge, which is characterized by a special mode of access and style of 
exposition, is also accessible to others without divine aid. His arguments lead to a sort 
of rational–metaphorical exegesis of the Qur’an and the hadith with its specific 
approach of posing philosophical questions which became the core of philosophical 
debates in Islam. This approach is recognized through its focus on issues such as the 
identification of God as the first being and the first cause; creation as a distinct and 
unique phenomena from other natural causations; the immortality of the individual 
soul and the likes. 

The dominance of Neo-Platonism on Islamic philosophical thought, which 
according to Mahdi (2001) “tried to make room for a God beyond reason”, stimulated 

                                                      
18 It is argued that prior to al-Kindi, Islamic philosophy did not exist. He is regarded as the 
founder of the Muslim philosophy.  
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further debates among Muslim scholars. Razi, a Muslim philosopher and physician 
who was heavily influenced by Mu’atazili’s rational approach, was one of the 
scholars who discussed the issue. Through his borrowing of the Mu’atazili atomism, 
he developed a rational approach to the theory of creation. He proposed five eternal 
principles: God, Soul, prime matter, space (infinite or absolute) and time (unlimited 
or absolute). Razi argued that the creation took place as a result of faltah (the 
unexpected and sudden turn of events), therefore, we “cannot treat the act of creation 
as a sheer act of grace (Goodman, 2002)”. Razi believed in the decisive role of reason 
and maintained that, “philosophy and the philosophic life yields the only salvation 
that is ultimately possible (Walker, 1998)”. For him the philosophical life is to seek 
knowledge and practice justice which in turn makes man habituated to reason. Razi 
“was opposed altogether to prophecy, to particular revelations and to divine laws, and 
he engaged in serious criticism of religion in general. He thought that organized 
religion was a device employed by evil men to establish a kind of tyranny over 
mankind and that it led to conflicts and wars (A. N. M. Farabi, 1962: 51)”. Today, 
only some fragments of Razi’s works are available which shows the first attempts of 
Muslim scholars in employing philosophical methodologies to religion. Through this, 
they “tend to bear out the view of later Muslim students of philosophy that both 
lacked competence in the logical foundation of philosophy, were knowledgeable in 
some of the natural sciences but not in metaphysics; and were unable to narrow the 
gap that separated philosophy from the new religion, Islam (Fazl-Rahman, 2004)”. 

Avicenna was among the first philosophers who attempted to explain kalami 
questions and mysticism using rational and scientific arguments. The philosophies of 
Avicenna, Farabi and Averroes were closely connected with sciences. All these 
philosophers were prominent scientists in the field of hard and natural sciences: 
Avicenna and Averroes in medicine and Farabi in mathematics and music. Their 
efforts were the attempt to somehow make intelligible, in a wider rational sense, 
phenomena that were admittedly beyond reason, that were not rational and could 
never be turned into something altogether rational. 
 As the philosophical debates in Islam were focused on the notion of soul, 
resurrection, creation and religious community and gave support to discussions on the 
advantages of a religious community over a non-religious one and logics of ruling, 
that ultimately led to the birth of a new discipline known as “the new wisdom” (al-
hikmat al-jadida). The emergence of “the new wisdom” by Shiite philosophers, 
which started in the Persian city of Isfahan in the mid 17th century, was contemporary 
to the development of (Western) rationalism in France. The new wisdom, on the one 
hand, borrowed Mu’atazili’s arguments on kalami debates, and on the other hand, the 
entire philosophical tradition from al-Kindi to Avicenna and to these added the 
elements of mysticism and the Sufi notion of “direct vision”. Thus, “wisdom, true 
wisdom, now comes to be understood as the completion of philosophy or rational 
thought, to be attained through private illumination, which could be dreams or visions 
(ibid.: 57).” This new school of theosophy was composed of kalam, mysticism and 
philosophy. While the kalami part was focused on the theological questions and 
mysticism inquired into the notion of illumination and True vision, the philosophical 
component borrowed from the neo-platonic philosophy which had no interest in 
social and political circumstances. The new wisdom, segregated from the social 
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events, was challenging the classic questions of Islamic theosophy. Therefore, the 
attempts on rationalization remained at an abstract theoretical level and never gained 
the chance to engage in the social and political arena.  
 The theosophical approach was criticised for ignoring the reality of the Muslim 
society. A number of intellectual movements formed which tried to include and 
discuss the issues set aside in Islamic philosophy. The debates on rationalization, 
however, changed direction and attempted to discuss the challenges of Islam in the 
modern world. Some modern intellectual movements use the Mu’atazili 
rationalization movement as a proof for the necessity of rationalization in any era. 

The notion of rationality may sound irrelevant to the core of study in this 
piece of research. However, one should be aware of the differences between the 
nature and impact of various intellectual debates in the Muslim world compared to 
the West. In order to trace the impact of such debates, which may seem old in the 
eyes of the Western reader, on the modern Muslim intellectual world today, I will 
briefly discuss one of the contemporary intellectual movements which departs from 
the notion of the rationalization of religious thought and adaptation of Shari‘a to the 
requirements of the modern world. This, as well, is in line with the notion of social 
reform in Iran which partially will be discussed under reform in education.   

 The theory of expansion and contraction of religious knowledge suggested 
by Abdolkarim Surush is among the recent endeavours to reconcile and rationalize 
the Islamic thought with the ever-changing world. For centuries, Shiite scholars, 
proud of having the gates of ijtihad (scholarly argumentation) open, were explaining 
it as a dynamic tool for Muslims to meet the demands of a modern community. Fiqh-i 
pooya (dynamic jurisprudence) was the term they used in order to hail the adaptive 
feature of a discipline equipped with ijtihad. In practice, however, fiqh-i pooya 
remained in the domain of the traditional fiqh discussing more or less the same issues 
employing the same methods. All attempts were made adapting the modern 
phenomena into the pre-determined body of jurisprudence. As shari’a is sacred and is 
not subject to change, changes must be adapted to shari’a. Surush “argues that we are 
in need of a rawish-i stratizhic (strategic method), that is scientific theories, such as 
those of modern epistemology and hermeneutics (Dahlén, 2001: 200)”. Surush’s 
theory of expansion and contraction of religious knowledge has three principles:  

 
1. Correspondence: understanding of religion corresponds to other mundane 
knowledge and religious knowledge is part of human knowledge. 
2. Interpretation: as human knowledge is subject to contraction or expansion, 
accordingly the religious knowledge is a matter of interpretation. 
3. Evolution: human knowledge is progressive and subject to evolution through the 
process of expansion and/or contraction (A. Surush, 1995: 201-315). 

 
He argues that the text does not stand alone, it does not carry its own 

meaning on its shoulders, it needs to be situated in a context, it is theory laden, its 
interpretation is in flux, and presuppositions are here as actively at work as 
elsewhere in the field of understanding. Religious text is no exception. Therefore 
their interpretation is subject to expansion and contraction according to the 
assumptions preceding them and/or the questions enquiring them (A. a.-K. Surush, 
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Sadri and Sadri, 2000). By this proposition, Surush maintains that: 1. Religion or 
revealed law is silent (Shaiar-i samit) and the voices attributed to it are the words of 
its exponents. Shari’a is constant while the understanding of it is in flux. 
Background knowledge, beliefs and previous thoughts of any person affects his/her 
understanding of the religious law. 2. As the presuppositions of people are different, 
science of the religion is relative. The truth is not a cycle, rather, it is subject to 
evolution and evolution of human knowledge in all disciplines, affects the truth. 
Man, the text, nature and Shari’a all create a book, where some parts explain other 
parts. An understanding of religion from yesterday is neither desirable, nor audible 
or legitimate. 3. The science of religion is age-bound, because there are 
presuppositions. Human presuppositions are results of the dominant knowledge 
paradigms of the age. The development of knowledge is inevitable as are the 
changes in the world. The development in one branch of knowledge affects others. 
The scientific achievements of the human being affect the realms of religious 
knowledge and necessitate a new understanding of religion. 4. Revealed religion 
itself may be true and free from contradictions; science of religion, however, is not 
necessarily so. In order to understand the religious knowledge two principles should 
simultaneously cooperate: internal which is the present knowledge of a person; and 
external which is the new knowledge one acquires. 5. Religion may be perfect or 
comprehensive, but not the science of religion. The science of religion is one among 
many human sciences. The verses of the sacred text are divided into two parts: 
essentials and accidentals. Understanding the accidentals is bound to the cultural, 
social and historical settings 6. Religion is divine, but interpretation of it is human 
(A. Surush, 1995: 197-211).  

Dahlén (2001: 201-202) argues that, Surush’s conviction that all knowledge 
is theory-laden puts him into conflict with ‘ideological science’ that makes dictums 
based on speculation about truth as well as with the effort to ‘ideoloize’ religion. He 
maintains that ideology by definition is based on reductionism in the form of 
‘unscientific beliefs’ rather than rational arguments. In Surush’s words: 

  
To enter the temple of ideology, humans need to take off the shoes of 
reason, since ideology already has determined the duty of man by rigidly 
commanding him in what to think and what to say about humanity, history 
society and ethics, etc… Therefore, we say that opening the door of 
ideology inevitably results in shutting the doors of free thinking (A. Surush, 
1995: 141). 

 
The Surushian notion of separation of religion from religious knowledge is an 

attempt to “de-ideolize” Islam. Through the impact of Karl Popper and his notion of 
“open society”, Surush criticized the ideological totalitarianism of communism and 
argues for the “epistemological pluralism”, suggested earlier by Mulla Sadra the 
Shiite philosopher, against ideological utopia as the barrier to establish an “open 
society”. Surush (ibid.: 82, quoted in Dahlén 2001: 202) argues that “the circle of 
ideology is connected to specific political interests which consider certain postulates 
about man, society and history, scientific as well as non-scientific, as closed to 
falsification. ... It makes profit, power, faith, ideology and ethics, and the like which 
are external sources, ideologised in the grab of knowledge”. Surushian 
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epistemological pluralism is introduced “in the context of which any absolute truth-
claim was suspect. In this light, he rebuked the foundation of the revivalist (reformist 
or revolutionary) project of reconciling what was eternal with what was ephemeral, 
what is text and what is context (Ghamari-Tabrizi, 1999: 516)”.   
 Surush maintains that religion as a state ideology will result in totalitarianism 
and suggests the “privatization of religion”, by which he means that religion should 
be part of the private sphere of one’s life. The theory of contraction and expansion of 
shari’a is a methodological approach contributing to a scientific study of Islam, and 
it also functions as a hermeneutic and analytical tool to argue for the epistemological 
flexibility of Islam to accommodate modern concepts such as human rights and 
democracy.     

 

Analogical Deduction (Qias) 
Qias (analogical deduction) is a methodological tool for fuqaha to conduct juridical 
reasoning by analogy. In a broad sense, “qias can indicate inductive reasoning 
(istidlal) and even deduction (istinbat, istinbat al-haqq). It is thus that in kalam, qias 
al-qib ila-al shahed indicates the syllogistic procedure which consists in induction 
from the known to the unknown; it is the qias ‘aqli that is inspired by Greek 
syllogism (Bernand, 2003b: 2).” Qias, enables the Muslim scholar to discover the 
relation of a far’ (derived case) from an asl (basis).  

Although qias –in the absence of explicit formulation of a concept in Quran 
and hadith– is employed as a method to elucidate religious issues, its reliability is 
treated with caution. It is considered an exercise by a fallible being who is subject to 
error. According to Milliot, (2001) qias is a last resort in argumentation… like a 
carrion, to be eaten only when no other food is available. Consequently, the doctrine 
of qias is dependent to the notion of ijma’.      

 
 

Ijma’ (Scholarly Consensus) 
The doctrine of ijma’ suggests the “unanimous agreement of umma on a hukm 
(regulation) imposed by God. Technically it is ‘the unanimous doctrine and opinion 
of the recognized religious authorities at any given time (Bernand, 2003a: 3).” Not all 
scholars agree with such an all-embraced definition of ijma’, some limit it to the 
consensus of the companions of the prophet. The ijma’ is not always used to 
recognize right from wrong, rather to rationalize the selection or preference of one 
creed over the others known as the notion of aslah (the best one).  

The application of ijma’ sometimes associates with the notion of tawator19, 
as the consensus on a hadith may lead to more frequent quotation of it by scholars. 
The consensus of ijma’ is applied solely at an abstract and hypothetical level. The 

                                                      
19 Tawator is explained under Sunna. 
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consensus over practical matters of Muslim society is treated under the doctrine of 
shura20 in which the Muslims gather to vote for a given solution.      

 
 
 

Islamic State and Muslim Political Thought 

Sunnism and the Roots of Political Thought in Turkey  
The notion of state and all political theories in Islam start from the assumption 
that Islamic government existed by virtue of a divine contract based on the Shari’a 
(Lambton, 1981). The life of a Muslim is perceived as part of religion and no clear 
distinction between public and private spheres of life exists. By definition not only 
the state is religious but also the private sphere of life is under the domain of the 
Islamic state. The main body of Islamic political philosophy derives from the Qur’an 
as practiced by the prophet Mohammad. In this way the Qur’an and Sunna are the 
ultimate authorities for all Muslims in every question that may concern either the 
individuals or their collective lives. The fundamental principle of the Islamic 
ideology -tawhid- (Monotheism and/or the unity of God and human life) implies the 
sovereignty of God as the integrated part of Islam. Every individual can join the 
Muslim community through the pronunciation of shahada (testimony of faith) 
through confessing to tawhid: “No God is there save Allah, and Mohammad is the 
messenger of Allah”. By admitting one sole existing God, tawhid focuses on the 
awareness of the believers about the divine demands and consequently human 
responsibilities. Thus, the practical implication of tawhid in an Islamic society is the 
recognition of God and His creed ─ shari’a ─ as the only source of social conduct in 
the society. The divine law is not open to personal interpretation and the main criteria 
to judge the rightness of one’s conduct is sunna, which can partly be comprehended 
through sira (way of life and conduct of the Prophet; manifesto). Any embodiment of 
Islamic political thought, therefore, should be based on the two mentioned principles, 
the Qur’an and Sunna, in which the comprehensive statement of the will of God is 
made available. No human being has the right to make a law, as this is a part of 
divine sovereignty.  
 The prophet’s knowledge is of a special kind attained through wahy 
(revelation) and informs man on God’s behalf. Since man is not able to hear the voice 
of God or His angel Gabriel, the prophet takes the role of a messenger and mediator. 
Thus, the prophet is the only source of the relation between God and man. It is the 
obligation of every Muslim to obey the Qur’an and Sunna as the creed of God, one as 
a theoretical foundation of the faith and the other as a manual to practice. 

Various Muslim political theories are shaped based on the question of the 
successorship of the Prophet Mohammad. Sunnis based their arguments on pre-
existing traditions and hadith which proved and maintained that rulers must be 
chosen from among the tribe of the Prophet’s tribe (Quraish), as the right of ruling 

                                                      
20 Shura is the practice of consultation which is institutionalized as a consultative and advisory 
body of various forms in different historical eras in Muslim communities. 



          Inscription on Stone 

 

46 

over Muslim community belongs to them. Shi’a, on the other hand, argued that 
Prophet Mohammad did assign his successor prior to his death on his last journey to 
Mecca (Hajjat al-weda’) as such an important issue as Muslim leadership would not 
be left aside by the Prophet. For Shi’a the rulership must be kept among the Prophet’s 
family (ahl al-Bayt). 

However, the red thread throughout the Islamic political thought is the over-
arching sovereignty of God. The methodological consequence of this is that the point 
of departure for all Islamic sciences is the one and the same. Accordingly, by 
tradition, Muslims rarely studied politics in isolation from related disciplines. 
“Problems such as the nature of the state, the varieties of the government, the 
qualifications of rulers, the limitations of their power and the rights of the ruled were 
discussed as parts of the comprehensive treatise on jurisprudence and theology –all 
securely within the unassailable walls of the Shari’a (Enayat, 1982: 3)”. Still, the first 
seven centuries of Islamic history is a fascinating mosaic of various schools of 
thoughts, a dynamic period in which scholars affiliated to different schools presented 
various perceptions on the foundations of state authority and the limits of individual 
obedience to the rulers. 

Farabi, the founder of Islamic Neo-Platonism is the first Muslim philosopher 
who established a political philosophy. Through his inspiration of Aristotle’s Politics, 
Farabi presented his ideas in Utopia (al-Madina al-Fadila). His classic political 
philosophy is the first in a series of attempts by Muslim thinkers to harmonize the 
principles of political philosophy with the revealed law in Islam. Farabi’s political 
theories are not addressing the issue of leadership in the Muslim community, rather 
they discuss the notion of leadership and rulership in the society: a skillful 
reconciliation of Islamic doctrine of leadership with classic political philosophy. His 
methodological innovation left its imprint on the methodology of the political 
philosophy in Islam and later scholars like Avicenna, Averroes, Fakhr al-Razi and 
Nasir al-Din Tousi followed his approach on the notion of the “ideal state” as well as 
adaptation of revealed law as the constitution for such a state. Farabi proposes the 
Wiseman-king (the prophet) as the ideal ruler for the Muslim society, a resemblance 
to the Platonic philosopher-king. Happiness (sa’adat) is the central concept in 
Farabi’s utopia where the inhabitants of the virtuous society (al-ijtima' al-fadil) 
cooperate to gain and enjoy happiness; where human virtues find grounds to flourish. 
Farabian Utopia is a perfect city which stands in contrast to four types of corrupted 
cities: the ignorant city (al-madina al-jahiliyya), the dissolute city (al-madina al-
fasiqa), the turncoat city (al-madina al-mubaddala) and the straying city (al-madina 
al-dalla). For Farabi –as for Plato and Aristotle- happiness is the greatest human 
achievement and ultimate goal of the society.   

Averroes who had also been influenced by Plato’s Republic and Aristotle’s 
Nicomachean Ethics as well as Farabi’s Utopia emphasizes the significant role of the 
philosopher. He is, however, in favor of an apolitical stand for the philosopher. In 
reaction to Farabi –along with Plato and Aristotle- who reserves the right of 
philosophization for the philosopher in the process to achieve the perfect society, 
Averroes in his Fasl al-Maqal (Treatise on the Connection between Religion and 
Philosophy) questions the attitude of the law to the philosophy and argues that the 
philosopher who is capable of theoretical formulation has legal injunctions. 
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According to Averroes: the law revealed to the Prophet is a divine law, given to 
insure the well being of the entire community. “If then the law enjoins philosophy, 
the philosopher is obliged to ‘use’ his wisdom for the benefit of all. Inasmuch as only 
the philosopher has an insight into the truth in a ‘straight’, undiluted way, without 
mediation of the senses, only he can interpret the law in an appropriate manner 
(Frank, 1998)”. Avverroes argues for a practical political philosophy which can 
provide the philosophical underpinnings for the implementation of the divine law in 
the society, as it is the ultimate law to bring justice for all members of the society.     

Farabi, in portraying his utopia, discusses the necessity of the virtuous city 
(al-Madina al-Fadila) as the main component of the virtuous world (al-ma‘mura al-
fadila) which will be achieved only when entire nations collaborate on a global scale 
to achieve universal happiness. The virtuous world is a central concept in Islam, the 
ultimate destination for the universal community of umma. Umma is the basis of the 
Muslim political structure in which the individuals are bound to one another through 
the ties of religion. The global community of umma is under direct and immediate 
rule of Allah and all members are equal. There are no distinctions of rank, only of 
function.21 In the course of Islamic history, however, the ‘ulama argued that the 
rulership of God is transferable to human beings. The ‘ulama, being in the position to 
interpret the sacred text and the hadith, claimed their authority over the society and 
were seeking the obedience of the believers. An instance of this interpretation was 
through the interpretation of the Qur’anic verse: “O true believers, obey God, and 
obey the Prophet and those who are in authority among you”. Arjomand (1976: 12-
13) maintains that there is a substantial difference between the authority of God over 
humans with the one practiced by man; Allah does not have political authority, rather, 
lordship over the universe. “He is not directly involved in mundane political events 
nor in the explicit source of political authority”. In von Grunebaum’s words, “Islam is 
the community of Allah. He is the living truth to which it owes its life. He is the 
centre of its spiritual experience. But he is also mundane head of his community 
which he not only rules but governs (1953: 12).” The transference of God’s power to 
‘ulama (religious leaders) is explained through the doctrine of kasb (acquisition) 
which suggests that “the notion of sovereignty as exercised by human beings is 
acquired and contingent upon the sovereignty of Allah (Arjmand, 2004: 69)”. The 
domain of the power is not limited to a given nation-state nor conditioned by any 
mundane arbitrary categorization, rather, it is extended over the Muslim community 
of umma.   
 The classic theories of state in early Islam with borrowings from Hellenism, 
Persian Sassanid kingship and Arab traditions started to establish the government 
institutions during Umayyads (661-750 A.D.). Abbasids, who came to power by 
Persians, tried to emulate the Sassanid traditions which lead to the formulation of the 
“divine rights of the kings”. The theories of state in this era put the happiness of the 
people (s’aada) in focus and regarded the king as the provider of justice and 
happiness for his subjects. Thus, the king was placed in a position between God and 
people.   

                                                      
21 The following part addresses the Twelver Shiite’s (Ithna ‘Asahari or Imami) position (in the 
context of this study: Iran) and does not necessarily reflect the other Shiite schools’ belief.  
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 The Sunni political theories have always included more rationalized responses 
to social and historical circumstances within the Muslim community. According to 
Enayat (1993), indeed, under the impact of civil wars started by the Kharijis, 
Sunnism drifted to more and more conformism and actual toleration of injustice. This 
process developed to the extent that it became obligatory (wajib) for Muslims to obey 
even tyrannical and corrupted rulers. Doctrinal recognition of the sultan as “the 
shadow of God on earth” paved the way for Sunni fuqaha (jurists) to incline towards 
political conformism. The pre-Islamic doctrine of shura, which was maintained 
within Islamic tradition, never gained the grounds to be institutionalized and soon the 
principle of ‘might is right’ came into being, and later theorists frankly acknowledged 
that actual possession of effective power is one method of the legitimization of power 
(Enayat, 1982).  
 To explore the development of the Sunni political thought, as the contextual 
theoretical knowledge for Turkish Islam, a few key figures whose ideas contributed to 
the establishment of new schools, will be covered briefly. The aim is to reflect parts 
of the dynamism in scholarly debates which often appeared as antithesis to earlier 
theses. The notion of “human free will22” suggested by Fakhr al-Razi is one of the 
well formulated arguments which have contributed to the skepticism on the 
predetermination of the will of God. The discussion relies on the doctrine of kasb 
(acquisition) in which the power of God and its transference to mankind is addressed. 
Razi suggests two philosophical components necessary for the performance of any 
action:  

 
the power to do it or not to do it, and a preponderating factor, the motivation, which 
leads to the action being performed or not. Once the preponderating factor exists 
together with the power, either the act comes about necessarily or else it becomes 
impossible (Cooper, 1998: 6). 
   
As a result of the impact of the Mu’atazili theory of rationalism, Razi’s 

position is a deterministic stand according to which a human being is free to the 
extent that he/she acts according to his/her motives, while in reality he/she is 
constrained. 

  
A consequence of this theory when it is applied to God’s own acts is that since God 
acts through his power, he must himself either act through constraint (if there is a 
preponderating factor in this case) or else by chance (if there is not), both of which 
conclusions violate the central Sunnite position that God is a totally free agent (ibid.).  
 
Goodman (2002) argues that Razi’s view is that in the mundane life, evils 

outweigh goods. The idea is endorsed by Epicurean concerns over the problem of evil 
and puts Razi in a position that made him arrive at a Gnostic conclusion that creation 
is a tragedy or mistake. Razi treats creation as a qualified evil.  

In the notion of ma’ad (eschatology), which is one of the controversial 
scholarly areas among Muslims, Razi maintains that the mundane world would never 

                                                      
22 This is very close to the notion of “conditioned rationality” discussed in the previous 
chapter under the notion of choice and rationality under hegemony. 
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pass to non-existence, rather the parts may be dissociated and the essential of these 
parts will be reassembled on the resurrection23. In Cooper’s (1998) eyes, this 
ambivalence on Razi’s part perhaps reflects the changes in his position on atomism, 
which he vehemently denied in his earlier purely philosophical works but of which he 
was more supportive towards the end of his life. Enayat (1993: 33) argues that the 
“Sunni exponents of the theory of Caliphate … displayed much greater flexibility in 
adapting their ideas of political realities”. They separated political authority from 
religious leadership and prioritized security over justice in the society. This resulted 
in the legitimacy of the unjust leader –who was not a qualified ruler according to 
Shiite political theory– to rule over the Muslim community. The cooperation of the 
religious leaders with unjust rulers is justified for the best of the Muslim community 
since the security in society has immediate effects on the life of the people compared 
to justice. This theoretical reconciliation, however, lead to the fact that, shortly after 
the death of the Prophet and ruling of four Caliphs, “the prestige of the rulers rested 
no longer on the successorship to the Prophet, but largely on sheer force… [which 
was] in need of doctrinal legitimation (ibid.: 13)”.  

While the common belief points at an agreed Sunni position against the Shi’a, 
Gibb (1962) warns against the generalization of the Sunni political theory and argues 
that in the Sunni community there was no one universally accepted doctrine of 
caliphate. Referring to this argument, the aim here is not to concentrate only on the 
caliphate, rather to explore and discuss the Sunni political thought which theoretically 
stretches through generations of scholars up to modern time. To focus on a few Sunni 
scholars at this part of the study, by no means, is to magnify the importance of these 
schools over the others, nor to underestimate those schools or scholars who are not 
mentioned, the selection is due to its relevance to Turkey as a representative of such a 
school. The problematic of a crisis of caliphate left a tremendous impact on the 
Muslim theories of state. Enayat (1982) emphasizes that, although the office of the 
Sunni caliph is religious, this does not imply any functions comparable to those of the 
pope. The caliph has no authority either to define dogma or, indeed, even to legislate. 
He is the chief executive of a religious community, and his primary function is to 
implement the sacred law and work in the general interests of the community. He 
himself is not above the law and if necessary can even be deposed, at least in theory. 

Al-Qazali’s theory of state is a classic instance of Sunni school which 
explains the legitimacy of a sultan or unjust or nonreligious ruler. His theory is a 
response to the reality of Muslim community. In al-Qazali’s theory, a new 
relationship between the sultan as the political authority and the caliph as the 
religious authority is defined. “He argue[s] that caliphs and sultans had to co-operate 
to bring peace and safety to the Muslim empire … [and] the caliph shall receive the 
oath of allegiance from Sultan (Campanini, 2001: 260).” The legitimacy of the sultan 
as the ruler of the Muslim community is approved through the oath of allegiance 
(bay’a). The Caliphate in al-Qazali theory, thus, stands for the entirety of Islamic 
state, and contains three elements, the Caliph, the Sultan, and the ‘ulama, who by 

                                                      
23 Similar to the modern scientific notion, that all matters and all forms of energy never die, 
they recycle to other matters and forms.  
 



          Inscription on Stone 

 

50 

their approval of the sultan's choice of caliph in the bay`a and by their 
fatwas (religious creeds) express the functional authority of the Shari’a (Enayat, 
1982). Muslim community has to obey the sultan, even a tyrant or corrupt one, as the 
authorization is approved by the caliph and the religious experts of ‘ulama. Laoust 
(1970: 368) argues that, “al-Qazali’s political attitude [is] inspired by a sort of 
quietism, because he stigmatize[s] any revolt, even against an oppressive and evil 
monarch.” Al-Qazali divides the duties of the ruler into two separate domains: his 
duty towards God (haqq al-Allah) which includes the performance of the canonical 
law and suppression of heresy (bud’a); and his duty towards the people (haqq al-nas) 
through the practice of justice which in his eyes is an inherent moral quality deriving 
from the perfection of the intellect, and consisting in the restraining of tyrannical 
instincts, passion, and anger.  
 Nizam al-Mulk represents a faction of Sunnis who maintain the Persian 
(Sassanid) doctrine of kingship and argues for a close connection between 
righteousness and kingship, and between right religion and prosperity. For him 
“the Sultan is directly chosen by and directly responsible to God (Enayat, 1993: 
417).” This theory considers the kingship as a divine gift for the sultan whose task is 
to protect the religion and provide well being and welfare for his subjects.    
 The real crisis of the Sunni theory of caliphate appears much later in the 
Muslim history, when the Ottoman Sultan Salim I attempts to gain the consensus of 
Sunni ‘ulama to recognize him as the caliph of the Muslim community. Traditionally, 
the Ottoman Sultans relied on the allegiance (bay’a) of Muslim community which 
stands as the consensus of the Muslims. For some Sunnis, allegiance is considered as 
a significant symbolic action for the approval and legitimacy of the ruler. For 
instance, Ibn Taymiyya in his political theory adopted the Sunni school of thought in 
his treatise al-Minhaj and argues that, “God created the world to serve Him”. He 
strictly maintains that the separation of religion and state would bring disorder. Ibn 
Taymiyya does not believe in the necessity of ideal qualities for the ruler, however, 
emphasises the necessity of allegiance (byi’a) of the community members and 
considers that as a crucial social and political gesture to approve the leader and his 
capability for ruling the Muslim administrative affairs. He severely criticises the 
notion of knowledge of the infallible Imam –as Shi’a maintains- and supposes the 
leadership as a position vacant for every Muslim with sufficient knowledge. In the 
case of the Ottoman caliph, not only did the Sunni jurisprudential community never 
come to an agreement on the title, but it resulted in the inefficiency of the institution 
of caliphate which in turn made it possible for Atatürk to announce it as an outdated 
model of governance and to replace it with the republic. In reality Islamic political 
theories never discuss international relations or the international society of states –
such as the one in the later period of Ottomans Empire– the ideal has been a universal 
society, between the members of which perpetual peace is assumed, and pending 
the establishment of this, relations with the outside world is governed by the doctrine 
of irshad (guidance). 

With the disappearance of the Ottoman Empire, however, the caliphate does 
not disappear from the political scene of the Muslim world. Muslim Sunni scholars 
revive the debate on the caliphate and argue for the necessity of its adaptation to the 
modern requirements. The crisis of the Caliphate leaves an important subsidiary 



Islamic Key Concepts and Theories    

 

51 

doctrinal result: it introduces the idea of the Islamic state as an alternative to 
caliphate. The idea of an Islamic state is inspired by the Qur’an through a variety of 
interpretations, Sunna (sayings and traditions of Mohammad), Sira (conduct of the 
prophet) as well as conduct of the pious companions of the prophet (The Sahabah), 
following Madina as the perfect model of the state in early Islamic centuries. In the 
first Islamic state, Madina, the Prophet Mohammad functioned both as the ruler and 
the legislator. Many practical issues and the approaches of conduct are revealed to the 
prophet through the angel Gabriel. Centralization and concentration of the power –
which appears in the classic Islamic state- derives from the unity of the legislative 
and executive powers in the early Muslim model of governance in Madina where 
Prophet Mohammad acts as a mediator between God and man to create a model of the 
perfect society. In the absence of the Prophet, however, debate over his successor 
divides the Muslim community and the power over the legislation in the Muslim 
community gives legitimacy to the rise and development of a learned class (‘ulama). 
 Caliphate is not the only alternative in the Sunni model of the state. Ali Abd al-
Raziq, the Egyptian scholar’s theory of Islamic state is a criticism of caliphate 
system. He argues against the common belief in the Muslim world which builds 
arguments of the caliphate based on the verses of Qur’an and hadith and maintains 
that there is no evidence in the Qur’an to support either the caliphate or the legitimacy 
of ‘ulama as the ruling class. He questions the authenticity of the other claimed 
sources and consensus of the religious experts on the issue. With his vast knowledge 
through traditional Islamic education in al-Azhar and modern higher education both 
in Egypt and Oxford, Abd al-Raziq argues against the caliphate theory of state and 
emphasizes that “the caliphate has always been established by force and maintained 
by oppression (Abd al-Raziq and Haqqi, 1966: 165)”. Through his arguments on the 
primary sources of Islamic dogma, Abd al-Raziq concludes two things: “first, the 
political authority and government, however indispensable for implementing Islamic 
ideas, do not belong to the essence of Islam and specifically do not constitute any of 
cardinal principles and second, Islam, if properly understood, leaves the Muslims free 
to choose whatever form of government they find suitable to ensure their welfare 
(ibid: 167-177)”. Through his arguments, Abd al-Raziq introduces the notion of 
Islamic state, structurally similar to modern Western states, as the replacement for 
caliphate and the most appropriate form of state for the Muslim community in the 
modern era.  

Rashid Rida, the Syrian scholar, inspired by the teachings of Mohammad 
Abdoh, a reformist within Sunni school takes a similar position as Abd al-Raziq. He 
questions the rational grounds of the necessity of caliphate –as Mu’atazilis did- and 
argues that the caliphate’s existence and maintenance is based on shari’a and the 
product of the interpretation of Qur’an and hadith. Rida attempts to create a 
theoretical foundation to differentiate between Islamic state and Islamic government 
(which did not exist at the time). He suggests a revised version of caliphate which is 
based on the principle of popular sovereignty and possibility of man-made laws. He 
calls his school Salafiyya (fundamentalism) as it emphasizes the necessity of 
returning to the fundaments of Islam. He magnifies the notion of shura (consultation) 
as the right of the grassroots in decision making and maintains that through the 
practice of Shura democracy could be attained (Rida, 1922: 77-96). Enayat (1982) 
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agrees with Rosenthal (1964) that despite the emphasis on the religious and 
condemnation of the political state, Rida’s theory of state agrees on the parallel co-
existence of a religious and a political state. Resurgence of the Islamic 
fundamentalism in recent decades has resulted in a number of active political 
movements in the Muslim world and provided grounds for Rida’s ideas to flourish. 
Among the new interpretations of Rida’s ideas is The Muslim Brotherhood (Ikhwan 
al-Muslimun) who are not satisfied only to “express pious boasting or devotional 
cant, but also fight for their ideas with sword in hand (Safran, 2003: 237)”.   

The Muslim Brotherhood’s doctrine of Islamic state suggested by Hassan al-
Banna, whose theories for the establishment of an Islamic state in Egypt, was based 
on a constitution derived from Qur’an and Sunna –with the specific emphasis on the 
hadith narrated through four guided caliphs24. His theory aims to implement Shari’a 
in the society as the only influential law, the establishment of an organization which 
collects, administrates and disseminates Zakat (religious tax) among people in need, 
strict segregation of sexes at all levels of the society, the obligatory enforcement of 
daily prayer and fasting in Ramadan and banning all representations of corruption 
(madahir al-fisad) such as gambling, alcohol, cultural products opposing or violating 
Muslim principles, etc. Mohammad al-Qazali, another theorist of Ikhwan al-
Muslimun followed the al-Banna’s arguments on the necessity and organization of the 
Islamic state and tried to clear the picture of such a state. He resaves the right of 
legislation for God whose Shari’a is influential in all circumstances of Muslim life 
and argues against Rida on the notion of man-made law. For Qazali education of 
women is permissible solely if it assists them to function better in their roles within 
family. Contrary to Rida, who has a rather moderate view on women’s social life, for 
Qazali, women are not permitted to work outside the family setting. The Muslim 
Brotherhood believe in the militant approaches to establish the Islamic state and to 
spread Islamic faith. 

Abu al-Ala Maudoodi, a Pakistani Muslim political theorist, is one of the 
thinkers who presented a rather comprehensive theory of Islamic state. He 
emphasizes the notion of “Islamic revolution” as a key concept in his theory and 
attempts to define the Islamic political and moral doctrines in a holistic way which 
could be applied all over the umma community. He is against the creation of Pakistan 
as an Islamic nation-state since “he consider[s] it inappropriate to use Islam, a 
universal religion, as an ideological underpinning of a nation-state (Aziz, 1967: 
324)”, but reconsiders his view later and regards the creation of Islamic nation-states 
as “a promise for the rebirth of Islam”. He argues that the concept of sovereignty as it 
is neither clarified nor sharply bordered creates confusion; and emphasizes that “the 
political philosophers have tried to place a cap of sovereignty on man, a being for 
whom it was never intended and whom it, therefore, never fit.” (Abul 'Ala  
Maudoodi, 1960: 178). There is no place for man to act as a law-maker or try to 
establish a constitution since politics is not separated from religion.  The immediate 
consequence of such a conceptualization is that there is no distinction between church 
and state. The dogma rules equally over public and private as well as civil and state 

                                                      
24 Four guided caliphs are Abu-Bakr, Omar, Ottoman and Ali whom according to Sunnis are 
successors of the Prophet Mohammad in leading the Muslim community.  
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realms. The moral codes of conduct apply both to the private life of any individuals 
as well as public and social relations. Thus, a civil misconduct is not only breaking 
the civil law but is also regarded as a sinful commitment.  

Maudoodi is not rejecting the possibility of using force and violence in the 
process of Islamic revolution and considers that as an “unavoidable means of dealing 
with evil (Abul 'Ala Maudoodi, 1955: 62)” and at the same time explains the 
misconception of early Islam as a violent movement and argues to prove that the 
jihads in early Islam could be considered a “bloodless revolution since in all those 
wars not more than twelve hundred men were killed (ibid.)”. For him, this stands as 
the argument that violence and force is not an embedded part of Islam. In spite of his 
revolutionary approach and although he regarded the application of the coercive 
means by the state as a legitimate action, Maudoodi is reluctant to preach for force 
and instead stresses the necessity and preference of gradual spiritual transformation of 
the society in order to inculcate the true Islamic mentality and moral attitudes. The 
ultimate goal of the Maudoodi’s Islamic revolution is the establishment of an Islamic 
state worldwide, a blueprint of Umma, free from all arbitrary human prejudices in 
which mankind would enjoy the genuine civil rights of Shari’a. He opposes the 
Western democracy whose human sovereignty violates the sovereignty of God. Yet, 
he does not deny that, “the state born of such a revolution is not, at least in form, 
dissimilar from the totalitarian regimes of modern times (Enayat, 1982: 104)”, since 
in such a revolution “the same sort of mass character should be moulded (Abul 'Ala 
Maudoodi, 1955: 5).” 

The nature of the struggle of Islam to gain power in the political arena in 
Turkey today is affected by the theories explained above. One should bear in mind, 
however, that the Iranian revolution of 1979 contributed to the rise and nature of 
Islamic movements in Turkey. The revolution not only affected the Shiite minority 
groups in Turkey, but also contributed to the Sunni approach to state. Details of Shiite 
theories of state will be discussed in the next part.    

 
 
 

Shi’ism and the Development of Islamic State in Iran 
The main classic political theory that makes Shiite distinguished from its rival Sunni 
school is the doctrine of Imamat (infallible leadership). While the Sunnis consider the 
designation of the leader, Caliph, through the election by consensus of a council of 
religious experts, Shiite doctrine of Imamat maintains that Prophet Mohammad had 
nominated ‘Ali ―his cousin and son-in-law― as his successor and leader (Imam) 
after him. ‘Ali in turn appointed the next Imam and the process of successorship 
followed eleven Imams lasting to Mahdi ―a messianic figure― who has been in 
occultation since 873-74 A.D.  The doctrine of Imamat has such a significant stand in 
Shiite school that it has been added as one of the five principles of religion (Usul al-
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Din)25. Shi’a believes in the all-embracing and comprehensive authority of God and 
His prophet through the process of revelation. The knowledge transferred by the 
prophet is of divine source, which Shi’a believes is transferred to Imams, as they are 
immaculate. 

Some scholars consider Shi’ism as the Persian version of Islam in which 
among other things, the theory of state is borrowed from Sassanid’s royal monarchy. 
In the Sassanid theory of state, the king rules by divine right. There is a strict 
hierarchical structure in the society, where the king is placed above the law. For this 
group of scholars, the notion of Imamat is the translation of Sassanid kingship in 
which the ruling right is transferred from one ruler (Imam) to the next within the 
ruling family. Ibn al-Muqaff’a (d. circa 760), in his Adab al-Kabir argues for the 
kingship as the most appropriate alternative of the government over the Muslim 
community as it is based on (i) religion, (ii) the will to power, and (iii) personal 
desire. The ideal he holds up is to be found in the Sassanid monarchy. The purpose of 
rule is two-fold: to achieve stability and to contribute to the splendour of the ruler 
(Enayat, 1993). Through his divine knowledge, Imam is the only authority in a 
position to understand the Qur’an and show its denotations as well as the approaches 
of implementation in the society. The infallibility of the Imam bestows him ‘ilm ul-
qaib (the knowledge of unseen). The knowledge of Imam, though divine as the 
Prophet’s and in spite of perceiving Imamat as the continuity of the prophecy, is 
different from the knowledge of the Prophet as the latter is received through wahy 
(revelation). Shi’a maintains, in spite of the fact that revelation never occurs to the 
Imam, that he has the knowledge of unseen. “Ideally the Imam ought to possess great 
intellectual and moral qualities, to be distinguished by the depth and extent of his 
religious knowledge, to practice virtue, and to resemble as far as possible the Prophet; 
in a word he ought to be the most perfect man of the community (Enayat, 1993: 
409)”. 
 According to Shi’a, the Qur’an, through explicit (muhkamat) and implicit 
verses (mutishabihat); hadith (traditions), oral statement, deeds and tacit consent of 
the Prophet and the infallible Imam  narrated through a chain of reliable narrators 
(tawatur); ijma’, consensus of Shiite fuqaha (jurists); and ‘aql (reason) are the four 
sources to form Shari’a. “The main difference between Sunni and Shiite legal schools 
are the manner in which they received the Prophet's Tradition [hadith al-Nabavi] and 
in their legal sources. Whereas Sunnis received Tradition as transmitted by the 
Prophet's companions [Sahabah], Shiites received it through his Family [Ahl-ul-
Bayt] (Modarressi Tabataba'i, 1989: 67)”.  

The doctrine of Imamat with emphasis on the leadership of the infallible 
Imam and with the notion of qaiba (occultation) leads to the illegitimacy of any form 
of government other than the religious one, and reserves the monopoly of the 
authority for the religious elite. According to Arjomand (1989: 108), for Shi’a, there 
is no explicit recognition of the separation of temporal and religious authority, and de 
jure; the Imam is considered the supreme political and religious leader of the 
community. The twelfth Imam, Mahdi, is the promised saviour for Shiite. Shi’a 

                                                      
25 Shi’a believe in five principles of religion: Tawhid (monotony of God), ‘Adl (Divine justice) 
Nabowat (Prophecy), Imamat (Supreme infallible leadership) and Ma’ad (eschatology); while 
Sunnis believe only in three principles. 
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attributes a hadith to the Prophet Mohammad arguing for the presence of Mahdi (the 
hidden Imam):  

 
If there were to remain in the life of the world but one day, God would prolong that day 
until He sends in it a man from my community and my household. His name will be the 
same as my name. He will fill the earth with equity and justice as it was filled with 
oppression and tyranny26.  

 
 This also stands as a reason for his title as the Leader of the Era (Imam al-‘Asr) 
and the Lord of the Age (Sahib al-Zaman). The disintegration of the caliphate and the 
flowering and disappointment of successive hopes have nurtured the hope of Shi’a for 
the establishment of the ideal ruler (Sachedina, 1998: 23-25), a messianic figure that 
will spread the true Islam all over the world and will ultimately save the inhabitants 
of the globe from the corrupted and unjust rulers. The occurrence (zuhur) of Mahdi 
will be the time for Shiite to take revenge on those hostile to the household of the 
Prophet (Ahl ul-Bayt), to eliminate seditions (fitan) and run the world with peace and 
justice. The occurrence will not be, however, a peaceful process, it is called The Rise 
(Qiam) in which the Qai’m (the Messianic Mahdi) will shed blood. A tradition 
ascribed to al-Baqir, the fifth Imam of Shiite, maintains that “the main goal of al-
Qai’m will be to establish an Islamic state and apply Islamic law as it was revealed to 
the Prophet (Hussain, 1989: 19)”. This is the promise that God has made in the Quran 
(XXVIII, 5-6) “…to be gracious to those that were abased in the land, and to make 
them leaders, and to make them inheritors, and to establish them in the earth”. Shi’a 
holds the argument that “abased” in the verse is Shi’a whom through the rise of 
Qai’m al-Mahdi will gain the promised governance of the ideal ruler. Those who 
were oppressed (mustz’afin) will be the leaders and inheritors on the earth ―their 
right that has been withheld by the unjust and wicked rulers. The promised Qai’m 
will restore the faith and will Islamize the whole world. Enayat (1982: 25) argues 
that, “the link between the Return and the ultimate global sovereignty of the righteous 
and the oppressed, makes Shiite historicism a potential tool of radical activism. But 
throughout the greater part of Shiite history, it never went beyond the potential state, 
remaining in practice merely a sanctifying tenet for the submissive acceptance of the 
status quo”.  

The first attempt to implement a Shiite theory of state was by the Buyid 
dynasty (945–1055 A.D.), which gave rise to a number of interpretations of Shiite 
versions of the Islamic state. Nasir al-Din Tusi27composed a series of treatises on 

                                                      
 
26 This hadith is narrated and recorded in various formulations of the same essence and could 
be found in different sources. Here it is cited from Sunnan Abu-Davood (al-Sijistani, 2000:  
hadith no. 4270). 
 
27 Nasir al-Din al-Tusi (597 A.H./1201 A.D.– 672 A.H./1274 A.D.) was an Iranian polymath 
scientist whose expertise covered a wide range of sciences including astronomy, biology, 
chemistry, mathematics, philosophy, medicine and theology. To tribute his contribution to the 
scientific community a 60-km diameter lunar crater is named after him as “Nasireddin”. A 
minor planet discovered by Soviet astronomers in 1979 also carries his name as “10269 Tusi”. 
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Shiite political theory. His works not only address classic questions such as the 
sovereignty of God and the successorship of the Prophet as well as human nature but 
also the civic aspects of the Islamic state and the necessity of institutions in the civil 
sphere to create the “civic man”. He argues for the need for a divine institute 
(Shari’a), a governor, and a monetary currency for the maintenance of equity among 
the members of the community. For Tusi, the inequality in the community is partly 
due to the basic unequal nature of men. Shi’a perceives the ideal state beyond the 
reach of human beings. The promise will only be fulfilled upon the Return of the 
Lord of the Age, when the hidden Imam takes over the affairs of the world, a time in 
the future to come in the realm of meta-history. As mentioned before, with the 
potential activism of the oppressed (mustz’afin), awaiting the promised Qai’m, the 
idealism of the notion of ultimate governance has had a rather paradoxical effect on 
Shiite political behaviour. In Enayat’s (1982: 26-27) words:  

  
far from predisposing the Shi’is to relentless activism, it tended to make them apathetic 
to prevailing political conditions. This is perhaps because the dividing line between 
idealism and political apathy can be a very thin one. The belief that all temporal 
authorities are either illegitimate, or owe their legitimacy to a dubious modus vivendi, 
led the Shi’is often to avoid all involvement in politics, considering it a preserve of 
unscrupulous, ambitious souls.  
 

With the rise of Safavid28 in the sixteen century (10th A.H.) the Imami 
Fuqaha (Twelver Shiite scholars) initiated the formulation of independent political 
theories. “By this time Shi’a school has largely divested itself of political reality and 
jurists had largely become captive of their own traditions (Lambton, 1989: 96-97).” 
From this period the new interpretation of the text and revisiting the hadith and sira 
lead to a new formulation of the theory of state. Previously the representation of ul-
ul-amr (those in authority) was the infallible Imam who should be ma’sum 
(immaculate), immune from wrong commitment as well as fadil (perfectly virtuous), 
the new interpretation, however, lends a new meaning to ul-ul-amr as “those in 
power”. This is the beginning of a new era in which the power of the tyrannical kings 
is justified out of fear of anarchy and bloodshed of umma. This theoretical 
reconciliation leaves tremendous impact on Shiite thought and gives birth to a series 
of theories of state. Throughout history, Muslims gave reference to Madina as the 
state run by the Prophet. Madina has served as a model for Muslims to be followed, 
as it is the implementation of Islamic political theories and genuine instance of the 
applications of Sunna and sira in a political arena. The power structure in Madina 
was based on God → prophet → man, which was modified later to accommodate 
‘ulama in the position of the Prophet. The new scheme was God → ‘ulama → 
layman. ‘Ulama, the learned scholars, kept the authority as the interpreter of the holy 
text, took the lead, among other tasks, collecting and allocating the religious taxes 
khoms and zakat. Over the course of time, this learned class established a new domain 
in the power structure through their arguments on their legitimate authority and their 

                                                      
28 The first Shiite empire whose kings showed interest in Sufism and ruled Iran from 1502 to 
1736. During the Safavid, Shiite art, literature and sciences flourished.  At this period many 
(partially religious) wars took place between Safavid Shiite Iran and Sunni Ottoman Empire.   
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wealth. Basing their arguments on the inseparability of religion and politics in Islam, 
‘ulama became an alternative source of power, on some occasions they are even 
functioning as a state within the state –mostly where the central state was considered 
illegitimate.  
 According to Kadivar (1998), the first Shiite faqih whose writings lead to a 
theory of state is Muhaqiq Karaki. He is one of the prominent religious authorities 
during Safavids who proposed the doctrine of Wilayat-e Faqih (the authority of 
jurisconsult) in response to the theoretical debates over the domination of the 
authority of mujtahids (the religious scholars who serve as the source of emulation for 
believers). Karaki’s theories “demonstrate the emphasis on preserving the spontaneity 
of the living Shi’i tradition of active political involvement. Furthermore, his 
articulation of the juridical doctrine of general representativeness (niyabat-i ‘ammeh) 
comes closest to incorporating ‘political’ into ‘juridical’ domains (Dabashi, 1989: 
297)”.  

Mulla Ahmad Naraqi the Shiite scholar in his ‘Awaid al-Ayyam discusses the 
extent and domain of the faqih’s authority and argues for the necessity and legitimacy 
of “legal speculation” as the main task of the faqih in the absence of the twelfth 
infallible Imam. He maintains that in the era of gayba (occultation) the fuqaha 
(jurisconsults) are the only legitimized authorities over the umma. With reference to 
the Qur’an and hadith, he formulates his juridical propositions, which result in the 
establishment of the foundations of the theory of Wilayat-i Faqih (the authority of 
jurisconsult) as one of the main theories of state in Shiite school. Naraqi uses a hadith 
to endorse his argument on the political legitimacy of the faqih and concludes that, 
“the king has authority over the people, while ‘ulama have authority over the kings 
(Naraqi, 1996: 168)”. Dabashi argues that Naraqi through “the conceptual elaboration 
of the relationship between Wilayat-i Faqih and taqlid … provides the strongest 
argument for … the expansion of jurisconsult’s authority (Dabashi, 1989: 250).” The 
doctrine of taqlid ―an established institution among Shi’a which popularized the 
dominance of the Usuli school within Shi’a― divides the Muslims into two 
distinguished groups: one must either be mujtahid to be able to extract religious 
creeds through primary sources or muqilid who emulates the religious leader who is 
an expert. Through this doctrine, the king, not attaining ijtihad, should emulate the 
religious authorities (‘ulama).  Naraqi places the jurisconsults above ―and not even 
next to― the king who is regarded as the supreme political figure of the community. 
It goes without argument that, the authority of the faqih over the king, by extension 
includes his subjects.      

With the brief introduction above, it is clear that Khomeini’s theory of 
Wilayat-i Faqih (authority of the jurisconsult) is not an innovation, it is the result of 
the evolution of a series of thoughts and doctrines on the political authority of ‘ulama 
in society. Khomeini’s notion of wilayat (authority) is composed of a dual typology: 
it “is either existential (takwini) or relative (i’itibari). The former is a spiritual pre-
eminence exclusive to the prophets and Imams; the latter is the social and political 
duty … to administer and rule the state and to implement the laws of the sacred path 
(Enayat, 1989: 335).” Through this classification, Khomeini endorses the political 
authority of the faqih and detaches the notion of infallibility or supernaturalism from 
the faqih and puts him in the status of a leader for mundane affairs.  
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 While Martin (2000: 127-128) argues that, Khomeini did not have a specific 
vision of the Islamic state, even by the time of revolution, Enayat (1989: 337) 
maintains that “Khomeini’s most daring contribution to the modern debate on the 
Islamic state is his insistence that the essence of a state is not so much its constitution 
or the commitment of its rulers to complying with the Shari’a, but the special quality 
of its leadership. He assumes that this special quality can be provided only by the 
fuqaha. On the other hand, Akhavi (1980: 163-165) argues that Khomeini’s first 
political treatise Kashf al-Asrar (Revealing the Secrets) does not consist of a firm 
denunciation of monarchy. Instead, it constitutes a stinging attack against secularism. 
Khomeini’s mild pro-monarchical position in his first political dissertation signifies 
that Khomeini not only does regard monarchy as an alternative, but also considers the 
cooperation of ‘ulama with established power in the absence of the ideal Islamic state 
to be legitimate. As Kashf al-Asrar by nature is not a treatise on fiqh (jurisprudence), 
the author does not employ juristic arguments to support his position. Later in the 
1970s, in Islamic Government, Khomeini contradicts his position in Kashf al-Asrar 
and argues that monarchy is an illegible form of rule in the Muslim society and that 
the government is the responsibility of the clergy, specifically those of fuqaha’s 
(jurists) (V. Martin, 2000). Although Khomeini positions against monarchy, he 
maintains constitutionalism and argues that his Islamic state is a sort of constitutional 
system, which is not “based on approval of laws in accordance with the opinion of 
majority … [rather] constitutional in the sense that the ruler is subject to a set of 
conditions in governing and administrating the country, conditions set forth by the 
Qur’an and the Sunna (Khomeini, 1981: 55)”.29 The main criteria for the cooperation 
of ‘ulama with the government are the existence of justice and that the exercise of 
power is in regard of the best of the people and of the country. In his Kashf al-Asrar, 
Khomeini argues that the dissatisfaction with a particular monarch is a result of his 
exercise of power being contrary to the interests of the country. ‘Ulama do not 
oppose the fundamental principle of monarchy. He, then, provides some examples of 
the great Shiite scholars who maintained their cooperation with the governments. 
‘Ulama, though, are not permitted to cooperate with or be in the service of sultan-i 
ja’er (oppressor king) or hakim-i qasib (usurper ruler). Khomeini’s political views as 
presented in Kashf al-Asrar, are in contradiction with his theory of Wilayat-i faqih 
(authority of the jurisconsult) developed throughout his later works such as 
Hokoumat-i Islami (Islamic Government) and put into practice in Iran in the form of 
an Islamic Republic.  

According to Khomeini in Kashf al-Asrar, “the foundation of the just 
government is above all the law [and should take place through Shari’a], the 
implementation of which is the first principle of the structure of the state, ... God has 
sent the law of religion for all time and all men, and that it provides for all 
contingencies (Khomeini, n.d.: 290-294)”. His ideal Islamic state is run by Shari’a 
and there is no place for man-made law. He considers legislation as a Western 
phenomenon and argues that, “legislation is defective because it does not accept 
spiritual supervision, and that leads, in the absence of what God has ordained, to the 

                                                      
29 Prior to Khomeini, Shaikh Fazllullah Nouri (executed in 1909), a prominent Shiite scholar 
and the most vigorous cleric opponent of the Iranian Constitutional Revolution of 1911, 
associated constitutionalism with (religious) conditionalism.   
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unjust or self-interested government (Khomeini, n.d.: 182)”. In 1980, one year after 
the revolution, however, “Khomeini issues a stern refutation. He declares that the 
Islamic government, acting in general interests of the Muslim nation, can ―if 
necessary―  abrogate Shari’a principles. It can, for instance, forbid even the most 
basic pillars of the faith such as prayer, fasting and hajj (Zubaida, 1996: 107)”. The 
role of ‘ulama in Kasf al-Asrar is merely supervision, not governance and Shari’a is 
the only law legitimate to run the state. “Only after founding the Islamic republic, 
when Iran [is] largely under the control of the religious leadership, does Khomeini 
accept election, assembly and legislation, which were made to conform to Shari’a (V. 
Martin, 1993: 45)”.  However, in Islamic Government, he “wants to see the fuqaha 
not simply as being dispensers of advice and contest, but as real wielders of power 
(Enayat, 1989: 337)”. He does not see the need for approval of the law (Shari’a) 
through institutions such as referendum or legislation. He argues that Muslims 
through their faith have acknowledged their obedience to Shari’a, thus, a government 
which aims to implement such Shari’a, is not in need of re-endorsement. For 
Khomeini, institutions such as legislation, referendum and elections are means on 
disposal to the secular systems through which a majority can impose their own wish. 
In spite of this view, he ultimately agrees to re-approve the “legitimacy of the claim 
of the ‘ulama to govern”. Parts of his concerns have theoretical roots: in what way 
can institutions which are based on the will of mankind reconcile with the over-
arching sovereignty of God?    
 Khomeini’s doctrine of Wilayat-i Faqih is the evolution of Naraqi’s thoughts. 
He based his theory on the re-interpretation of the Qur’an and re-visiting the hadith 
used by Naraqi as the argument for the authority of ‘ulama. Many scholars expressed 
their doubts on the authenticity of the ahadith used, because to them those ahadith 
never met the criteria of tawator. For instance Ayatollah Shariatmadari (1905-1986) 
―a high rank faqih and rival to Khomeini in religious authority who suggested a 
peaceful approach to Islam― demonstrates a more traditional approach to the role of 
‘ulama in the state. He regards an apolitical role for the ‘ulama and argues that 
‘ulama in the position of power will change and “would transform [the government] 
into a repressive and oppressive Islamic regime (Husain, 1995 : 86)”. He opposes the 
traditional implementation of Shari’a (such as amputation, stoning and execution) as 
a penal code in a modern society and maintains that the implementation of Wilayat-i 
Faqih is merely the exchange of “turban for the crown”. Ayatollah Khoei (1899-
1992) another leading faqih of his time never endorses Wilayat-i Faqih and argues for 
the traditional role of ‘ulama as religious authorities who may ― if necessity 
requires― cooperate with the government. The notion of ulu al-amr (those in 
authority) in the Qur’anic verse is interpreted by both Ayatollahs Shariatmadari and 
Khoie as to protect religion from heresy and corruption. Khomeini acknowledges this 
role, however, regards ruling over the Muslim community as the most important duty 
of ‘ulama: which he considers as the continuity of the role traditionally reserved for 
the Prophet and infallible Imams.    
 Khomeini, on the one hand was affected by Shiite notion of leadership and on 
the other hand by the contemporary Sunni theories of state. He agrees with the 
Muslim Brotherhood that ruling Shari’a will improve moral life of the society and 
will ultimately lead to a prosperous life. He maintains Maudoodi’s doctrine of 
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Revolution and argues that his pre-revolutionary version of the Islamic state, 
“retained flexibility in his vision of the Islamic state partly to maintain the unity of his 
popular support and partly to protect his movements from [Pahlavi] regime’s 
suppression (V. Martin, 2000: 128)”. He justifies this as a strategic move to attract 
and include more supports for the revolution. Some aspects of this move during the 
revolution, which to this author demonstrate hegemony prior to the establishment of 
power and the later developments of the Iranian Islamic government, carrying all the 
indications of the hegemony after attaining power, will be explored under the country 
description on Iran and in the analyses chapters.  
 
 

Mapping the Synthesis of the Concepts and Theories (Part 2) 
This chapter focuses on key concepts and theories from the Muslim perspective. This 
is to explore Islamic philosophy and political theories in order to provide a view from 
within. Quran, Sunna, ‘Aql and Ijma’ and/or Qias are four sources through which the 
religious dogma is built. The dogma (Shari’a), however, is dependent on the 
interpretations provided by the religious experts (‘ulama) who have created 
dominance over the Muslim society through their moral and religious leadership. The 
domination is justified under the notion of ijtihad, based of which an individual who 
has not acquired religious knowledge to the extent of ijtihad, is not entitled to 
interpret the dogma and thus should  emulate a mujtahid as a source of emulation. 
 Through such well-established institutions and utilizing hegemonic apparatuses 
and means at their disposal, the learned class (‘ulama) creates and maintains 
hegemony over the ruled group. This is where the theories and concepts presented in 
chapter two (figure 2-1) meet with the concepts presented in this chapter. Figure 3-1 
shows the map over the synthesis of the concepts presented in chapter three.  
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Figure  3-1: Map of the Concepts and Theories in Chapter Three (Part II) 
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Chapter Four  
Theoretical Concepts (III) 

Approaches to Knowledge and Education in Islam 
 

Once Science said to Faith: 
"My eye can see all that is in this world; 

The Entire world is within my net. 
I am only concerned with material things, 
What have I to do with spiritual matters? 

I can strike a thousand melodies, 
And openly proclaim all the secrets that I learn." 

 
Faith said: 

"With your magic even the waves in the sea are set ablaze, 
You can pollute the atmosphere with foul, poisonous gases. 

When you associated with me, you were light, 
When you broke off from me, your light became fire. 

You were of Divine origin,  
But you have been caught in the clutches of the Evil. 

Come, make this wasteland a garden once again. 
Borrow from me a little of my ecstasy, 

And in the world set up a paradise. 
From the day of creation we have been associates, 

We are the low and high tunes of the same melody." 
   

 Mohammad Iqbal (1877-1939) 
 

The notion of knowledge in Islam and Islamic approaches to education is the main 
focus of this chapter. The purpose is to contribute to an understanding of the 
importance of knowledge in Islam and the methodologies that different Muslim 
schools of thought suggest for knowledge acquisition.  
 Following the principle from the previous chapter, and in order to maintain 
the relevance of the theory to the context of the study, the discussion will follow the 
Sunni views compared to Shiite. In this way the theoretical distinctions between these 
two schools will hopefully contribute to a better understanding of the two countries, 
Iran and Turkey, each is assumed to represent one of these schools of thought.  
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            The aim of this chapter is also to provide Muslim views on the aims of 
education as well as aspirations and expectations from education. This is to complete 
the theoretical concepts presented in chapters three and four. The detailed scrutiny 
over the aims and role of knowledge in Islam, can contribute to better understanding 
of the milieu in which the individual choices are conditioned. The theoretical 
argumentation about the aim of knowledge acquisition and education as well as the 
expectations of the religion from an educated individual could be utilized to trace the 
role of education in creating a hegemonic relationship in the society.    

The historical nature of the discussion on the Islamic epistemology is, as 
discussed in chapter one, still relevant and in practice throughout the Muslim world. 
The theories are mostly discussed as they appeared originally. They are still utilized 
both as theoretical foundations and an indigenous policy-making tool in most of the 
Muslim educational arenas. This by no means is to undervalue the dynamics of 
intellectual and educational thought in the Muslim world, nor to deny the efforts and 
achievements of Muslim thinkers whose scholarly contribution to the modern 
intellectual and educational universe have been extensively acknowledged.  
 

 

Islamic Epistemology 
Islamic epistemology primarily addresses the classic questions about the possibility, 
nature and sources of knowledge. Knowledge in Islam is sharply divided into divine 
and mundane, the latter subordinate to the former. While the divine knowledge is 
present and is only accessible to the prophet through revelation, the mundane is 
acquired by scholastic means. The divine knowledge ultimately is identical with 
human knowledge while at the same time it is somehow of higher order, both 
quantitatively and qualitatively (Dahlén, 2001). According to Rosenthal (F. 
Rosenthal, 1970), while the concept of ‘ilm (knowledge) designates religious as well 
as mundane knowledge, the predominant trend in traditional Islam was to identify the 
totality and specify knowledge as religious knowledge. This division has a theoretical 
implication on which all Muslim scholars agree: knowledge is possible in Islam. To 
acknowledge the possibility of knowledge for man poses yet another conceptual 
significance of the knowledge. Anyone who wishes to explore the knowledge in 
Islam should explore the notion of mundane knowledge compared to divine and how 
knowledge acquisition can lead to a different role for a learned person compared to a 
layman. On his discussion of the typology of knowledge in Islam, Ibn Khaldun (1980: 
436-437) divides the entire human knowledge into two all-embracing categories: 
 

The first kind comprises the philosophical sciences. They are the ones with which man 
can become acquainted through the very nature of his ability to think and to whose 
objects, problems, arguments, and methods of instruction he is guided by his human 
perceptions, so that he is made aware of the distinction between what is correct and 
what is wrong in them by his own speculation and research, in as much as he is a 
thinking human being. 

… The second kind comprises the traditional, conventional sciences. All of them 
depend upon information based on the authority of the given religious law. There is no 



Education in Islam   

 

65 

place for the intellect in them, save that the intellect may be used in connection with 
them to relate problems of detail with basic principles. Particulars that constantly come 
into being are not included in the general tradition by the mere fact of its existence. 
Therefore, they need to be related (to general principles) by some kind of analogical 
reasoning. However, such analogical reasoning is derived from (traditional) 
information, while the character of the basic principle, which is traditional, remains 
valid (unchanged). Thus, analogical reasoning of this type reverts to being tradition 
(itself), because it is derived from it. 

 
With this typology, knowledge of various nature, fall into one of the two-fold 

taxonomy: they either belong to the first type known as ‘ulum al-‘aqli (argumentative 
knowledge); or they are part of the second category labeled as ‘ulum al-naqli 
(knowledge by transmission). Prior to Ibn-Khaldun, Al-Waqqashi (408/1017-
489/1095), the Andalusian Muslim philosopher and mathematician, based his 
taxonomy of knowledge on the attaining of  Truth:  

 
How can it be that life’s so small. 
Two sciences we have-that’s all. 
One is truth beyond attaining; 

The other vain and not worth gaining. 
 
Hence, two distinct approaches to knowledge acquisition appear in Islam, 

each of which is established in the form of various theories of knowledge within the 
Muslim epistemology. The first approach is the knowledge as the direct divine 
illumination, a prophetic approach for which human spiritual development is 
required. The second approach, however, relies on a philosophical approach: to 
understand unknown phenomena through the known ones; and the practice of logic. 
While the latter moves from the “imagination upward to the theoretical intellect, the 
prophetic [approach] takes the reverse path, from the theoretical intellect to the 
imagination. For this reason, knowledge of philosophy is knowledge of the natures of 
things themselves, while knowledge of prophecy is knowledge of the natures of 
things as wrapped up in symbols, the shadows of the imagination (Inati, 1998)”. The 
philosophical approach requires scholastic methodologies to knowledge acquisition 
and the process of knowledge attainment is gradual and stage by stage. The prophetic 
knowledge, however, could not be gained in the same philosophical way. The 
philosophical approach is based on the acquired intellect, gained through acquired 
knowledge. It is acquired, because it comes from the outside. “The acquired intellect 
is the highest human achievement, a holy state that conjoins the human and the divine 
realms by conjoining the theoretical and agent intellects (ibid.: 14).” Unlike, the 
philosophical trend, the prophetic approach, requires certain preparations through 
which the human soul is prepared to receive knowledge. 

Nuseibeh (2001: 826-830) argues for a four-fold general epistemological 
trend within Islam as the comprehensive model, an approach that I tend to agree with. 
Two of these approaches (analogical deductivism and Kalam) are covered in the 
previous chapter under the general discussion on Islam, to which I will make a brief 
reference. The two latter, however, will be discussed extensively, as they represent 
the dominant epistemological approaches in Islam.  
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I. Constructive approach 
According to this approach every humanly attainable truth can be found in the 
revealed text or can be logically extrapolated from truths that are found in the text. 
The domain of this approach is limited to ‘ulum-i naqli (knowledge by transmission), 
the second type in Ibn Khaldunian two-fold typology. The dominant methodology to 
this kind of knowledge is qias (analogical deductive reasoning) which has been 
discussed in chapter three.  
 
 

II. Kalami (theological) approach  
This approach is also employed within the domain of transmitted knowledge. Kalam 
too is covered in the previous chapter where the notion of divine and mundane 
knowledge is addressed in more detail. This approach employs a dialectical and 
exploratory methodology in which the kalami scholar proceeds on an argument-by-
argument basis. The kalami approach is based on Islamic cosmological principles and 
the same arguments are extended into the domain of the Islamic philosophy.  
 
 

III. Philosophical approach.  
With its methodological foundation borrowed from Greek philosophy and adapted to 
the Islamic context, Islamic philosophy addresses the classic questions on the nature 
and taxonomy of knowledge in Islam. In its philosophical sense, as Inati (1998) 
argues, knowledge is the intellect’s grasp of the immaterial forms, the pure essences 
or universals that constitute the nature of things, and human happiness is achieved 
only through the intellect’s grasp of such universals. Acquisition of such knowledge 
is possible through three worlds, as Ibn Khaldun (1980: 419-421) terms them: the 
world of sensual perception; the ability to think and the high spiritual world.  He 
defines the domain of the philosophical approach to epistemology as the “knowledge 
by intellect”.  
             The way the notion of intellect and knowledge are addressed by various 
Muslim philosophers is discussed in the previous chapter. How the theological and 
theosophical arguments are reflected in the epistemological paradigms will be 
explored here, in order to remain cohesive within the framework of the philosophical 
schools discussed in chapter three.  

Larger bodies of the Islamic philosophical literature primarily address the 
happiness (sa’ada) of the human beings and the ways to attain it, as the primary goal 
for the individual and society alike. Although there are disagreements on the notion 
of happiness among the Muslim philosophers, all agree that knowledge is the only 
way to attain such happiness. The epistemology, thus, has served as one of the main 
subjects for the Muslim philosophers in their efforts to explore the ways to happiness 
and prosperity. The concern of the Islamic philosophy about knowledge as a means to 
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achieve happiness is extensively reflected in the Islamic literature from philosophy to 
logics and psychology.  
 Al-Kindi30, the first Muslim philosopher and founder of Islamic Neoplatonism, 
was the first to endeavor to harmonize Aristotelian and Neo-platonic philosophy to 
the religious climate of Islam. He addresses the notion of knowledge in Islam and 
emphasizes that ─unlike the Greeks’ view─ knowledge in Islam is not solely limited 
to the senses. His definition includes the divine knowledge, which requires merging 
Islamic theology (kalam) into philosophy, divided into physics and metaphysics. For 
al-Kindi, the combination of philosophy and theology is not contradictory, as both 
will be employed to attain the one and the same end: the Ultimate Truth, God. He 
emphasizes, however, the possibility of human knowledge acquired through 
scholastic and scientific methods. The divine knowledge, in his view, is of the same 
kind as human acquired knowledge. The divine knowledge does not differ in type 
from human knowledge; the difference is in the acquisition. While, human knowledge 
has to be acquired through schooling, the divine knowledge could be gained in a 
“supernatural” way: “God may choose to impart it to his prophets by cleansing and 
illuminating their souls and by giving them his aid, right guidance, and inspiration; 
and they, in turn, communicate it to ordinary men in an admirably clear, concise, and 
comprehensible style, even though ‘human’ knowledge may lack the completeness 
and consummate logic of the prophets' divine message”. 

 The typology of knowledge in Islam ―revealed divine knowledge of the 
Text versus human acquired knowledge― opened a new ground for debates among 
generations of Muslim philosophers.   

The efforts of the Neo-Platonic school in Islam to reconcile ‘aql and 
rationality with Islamic dogma is briefly discussed through the ideas of Farabi and 
Razi in the previous chapter. This school is among the established epistemological 
schools in function up until today throughout the Muslim world and it sometimes 
appears in combination with other schools or intellectual trends. A proper example of 
this school is Farabi, whose epistemological doctrine has both a Neo-Platonic element 
and an Aristotelian dimension. With his inspiration from these two schools, Farabi 
presents an epistemology which is “encyclopedic in range and complex in articulation 
(Netton, 1998: 13)”. Delineating an epistemological paradigm, Farabi composed a 
trilogy31 of Islamic epistemology and presented a taxonomy of knowledge in Islam. 
His Ihsa al-ulum (Taxonomy of the Sciences) is regarded as one of the first attempts 
to classify knowledge. A glance at the book gives a brief picture of the division of 
sciences among early Muslim philosophers. The book is composed of five chapters, 
each opens with Aristotelian classic emphasis on the significance and role of 
knowledge. The different chapters deal with the 'science of language', 'science of 

                                                      
30 Al-Kindi and the formulation of Islamic philosophy as an independent discipline is seen as 
the direct result of Mutazili debates on rationalization of dogma. For some time al-Kindi was 
treated as a Mutazili scholar until further research proved some influence of Mutazilis on his 
philosophy rather than an affiliation.  
 
31 The trilogy consists of: Kitab ihsa' al-'ulum (The Book of Taxonomy of Sciences), Risla fi-
al’Aql (Treatise on reason) and Kitab al-hurouf (The book of letters). 
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logic', 'mathematical sciences', physics and metaphysics, and 'civil science32', 
jurisprudence and scholastic theology. Each knowledge category has its sub-
categories. For instance chapter three on the mathematical sciences “embraces the 
seven subdivisions of arithmetic, geometry, optics, astronomy, music, weights and 
'mechanical artifices'; these subdivisions in turn have their own subdivisions (Netton, 
1998: 14)”.  

Logic has a sublime status in the Muslim epistemology. Following in 
Aristotle’s footsteps, the Muslim philosophers opened the debate on knowledge with 
a classic notion of knowledge in the human mind. The primary sort of knowledge in 
the human mind is tassawor (conception) which is reflected in the human mind like a 
reflection in the mirror, an apprehension of an object with no judgment. When the 
apprehension of an object associates with a judgment, it creates tasdiq33 (assent) 
which signifies a mental relation of correspondence between the concept and the 
object. Thus, conceptions are the main components of assent, which neither bear 
falsity nor truth. “One must keep in mind, however, that when assent is said to be a 
form of knowledge, the word is then used, not in the broad sense to mean true or false 
judgment, but in the narrow sense to mean true judgment (Inati, 1998: 4)”. The 
human mind is able to grasp the known conceptions (self-evident and acquired) 
actually, and the unknown conceptions potentially (through reducing them). 
Likewise, assents could be either known or unknown. The known conceptions, like 
known assents, are divided into evident and acquired. Unlike the evident, the acquired 
conceptions are relative to any individual.  Farabi defines the evident object as “the 
customary, primary, well-known knowledge, which one may deny with one’s tongue, 
but which one cannot deny with one’s mind since it is impossible to think their 
contrary. Of the objects of conception and assent, only the unknown ones are subject 
to inquiry. By reducing the number of unknown objects one can increase knowledge 
(A. N. Farabi, 1991: 12)”. To elaborate knowledge using the principles of logic owes 
its validity to the status of logic; that is considered by Avicenna as a “key to 
knowledge and knowledge is a key to happiness, the ultimate human objective (Inati, 
2001: 806)”. In order to understand this proposition, thus, one shall address three 
essential questions in Muslim epistemology: a) the nature of knowledge, b) the reason 
why logic is necessary to knowledge and c) the manner in which the knowledge can 
lead to happiness.    

On the other hand, Avicenna considers the purpose of philosophy is to reach 
the realities of all things, in as much as that is possible for a human being (Avicenna, 
1983: 12-14). He identifies the mental faculties of the soul in terms of their 
epistemological function and creates a number of propositions through which he 
maintains that there are two types of philosophy: theoretical and practical. According 
to Avicenna (Avicenna, 1983), while the purpose of theoretical philosophy is to 
perfect the soul through knowledge alone, the purpose of practical philosophy is to 
perfect the soul through knowledge of what must be done, so that the soul acts 
according to this knowledge. “The theoretical philosophy is knowledge of things that 

                                                      
32 Some scholars translate that as “political sciences”. 
 
33 The notion of tasdiq here is in its logical sense, which is “accepting truth or falsity” and not 
as the literary meaning “accepting truth”.     
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exist not owing to our choice and action, [while] practical philosophy is knowledge of 
things that exist in account of our choice and action (Inati, 2001: 233)”. Avicenna 
argues that, knowledge in its early form exists in abstraction and could be attained 
through perception ─a mental process that takes place through the senses. The 
perception is the image manipulated and retained by the human mind. For Avicenna 
“both manipulation and retention are distinct epistemological functions, and cannot 
depend on the same psychological faculty; therefore [he] … distinguishes faculties of 
relation and manipulation as appropriate to those diverse epistemological functions 
(Salim, 1998: 2).” The practice of retention is performed through the faculty of 
representation in human imagination. The non-sensible objects are perceived through 
the faculty of wahm (estimation) which is responsible for intentions beyond the 
abstraction and/or perception.  The human soul by itself can attain only the first three 
degrees of abstraction: sensation, imagination and the action of estimation. It then 
apprehends the intelligibles provided to it from the outside world. In their interrelated 
forms, all these faculties produce the common sense. The human mind is equipped 
with the Active Intellect which has responsibility of processing images, relating them 
with meanings and retaining them. The retained images, products of manipulation of 
the human mind, create universals. The Active Intellect, as a result of training, 
develops the habit of recognizing universals, a faculty which the human soul lacks. 
Through the universals, the known components stored in the human mind, the human 
being can develop the knowledge to unknowns. The highest object of human 
knowledge is the Ultimate Intellect, God. All knowledge descends from God, the 
source of all knowledge. A prophet receives that through intuition and an ordinary 
human through reason. In Salim’s (Salim, 1998: 5) words: 

 
All sense experience, logic and the faculties of the human soul are therefore directed at 
grasping the fundamental structure of reality as it emanates from that source [God]… 
By this conception, then, there is a close relation between logic, thought, experience, 
the grasp of the ultimate structure of reality and an understanding of God … [the things 
in the world] are ordered according to a necessity that we can grasp by the use of 
rational conceptual thought.  
 

Peripatetic epistemology is based on an understanding of the unknown 
phenomena through the known ones. This approach relies heavily on logics and 
syllogism. The movement from a known conception to an unknown proceeds through 
an explanatory phase (al-qawl ash-sharih) where burhan (proof) is employed as a 
dominant method. The use of valid proofs in the explanatory phase leads to certitude 
and the employment of invalid ones will bring falsehood. Logic is the criteria for the 
validity or invalidity of the explanatory phase and proof. For Avicenna, “logic is a 
necessary key to knowledge and cannot be replaced except by God’s guidance (Inati, 
1998: 1)”    

In spite of the difference in acquiring them, the prophetic and philosophical 
truths are the same. Thus, philosophy, which is considered a foreign science, serves 
as a medium through which the seeker is lead to the truth. Ibn Tufayl in his 
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philosophical tale, Hayy ibn Yaqzan (The Living Son of the Vigilant34) elaborates the 
Avicennian epistemology and gives a vivid instance of the harmony of philosophy 
and religion where Hayy, the sole habitant of an inhabited island ─microcosm of the 
real world─ encounters the natural phenomena and goes beyond his sensory 
perceptions to answer the questions of creation, soul, etc. His philosophical approach 
leads him to the knowledge which in the neighboring island has been achieved 
through religion and education. The book is the manifestation of the alternative paths 
to truth and proves the reconciliation of philosophy and religion in their path to the 
truth. 

Hayy ibn Yaqzan addresses the classic debate on knowledge acquisition and 
the role of education throughout the human lifespan. Hayy’s development, as a 
representative of any man, and subsequently human society, is schematized in seven 
stages of seven years each: an approach to education which was kept in practice in the 
Muslim world. The first stage is childhood in which the learning approach is based on 
intuition and imitation. Slowly the child develops a sense of the world and the things 
in it, a taste for some and aversion for others. At the age of seven, childhood is over. 
From seven to twenty one, is the period of practical reason, the kind that finds means 
to ends. The first signs of spiritualization appear around the time of puberty which 
develops throughout the next stage when the human being begins to think seriously 
about metaphysics. From twenty-one starts the age of wonder, when the soul seeks 
questions it cannot answer and struggles for their answer. On the island, Hayy in his 
search for the creator discovers God and not knowing whether God is one or many, 
he recapitulates human history. Then at twenty-eight the age to reason starts, when 
the paradoxical unity and diversity of the world is put into focus. This is a level 
beyond the abstraction which paves the way for development of reason to wisdom. At 
the age of thirty-five when the soul begins to search deeper, the wisdom wakes. The 
relation to metaphysics is not merely by knowledge, but by love. The last stage, the 
spiritualization of wisdom, its rise from exercise to experience, marks the end of 
tutelage and beginning of maturity, the fulfillment of self-awareness in the realization 
that all that has gone before is a “ladder of love” to union with God; for at the end of 
his seventh set of seven years, Hayy attains the beatific experience (Ibn Tufayl, 
1991).  

Hayy ibn Yaqzan is regarded as a classic instance of work in the Islamic 
philosophy of education. Though concise, it addresses various types of knowledge 
acquisition in Islam each of which is developed through various schools. The 
significance of the book is that the idea of education in both forms ―scholastic and 

                                                      
34 Ibn Tufayl's Hayy ibn Yaqzan is a philosophical novel which tells the story of a feral child, 
raised by a gazelle on a desert island in the Indian Ocean without any contact with other 
human beings. He is still a child when the gazelle mother dies. To discover the reason of the 
death, Hayy dissects the body and discovers that the gazelle’s death was due to a loss of innate 
heat. This is his first step to scientific inquiry. Through a systematic process of reasoning, he 
discovers the ultimate truth. He finally comes in contact with human civilization and religion. 
The book is the first in its genre followed by Daniel Defoe in Robinson Crusoe and others. Ibn 
Tufayl borrowed the tale from a book by Avicenna with the same title.       
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by experience― is regarded complementary to each other. Training in one, helps 
understanding the other.  

 
 
 

IV. Mystical Approach    
 

Leave grammar and syntax to the people 
I am contemplating the beloved. 

Qadi Qadan (d. 1551 A.D.)  
 
As an instance of a mystical approach to knowledge and education in Islam, the 
author intends to explore Suhravardi’s school of illuminationism (Ishraqi). The 
illumination school is developed through irfan (linguistic science of mystical 
apprehension) which according to Ha’iri (1992: 22), is considered as “the expression 
of mystical ways of experience both in the introversive journey of ascent and the 
extroversive process of descent”. From this perspective illuminationism is regarded as 
experiential, although one should be aware that the notion of experience is not 
experience obtained through the senses, rather it is from the mystical experience. Ibn 
‘Arabi’s doctrine of wahdat-i wujud 35 (oneness of existence) inspired many scholars 
as it suggested the ‘irfan as new knowledge and not part of Muslim mysticism. 
Suhravardi’s Illuminationist theory demonstrates some similarities with Ibn ‘Arabi’s 
wahdat-i wujud thesis. The Illuminationist epistemology suggested by Suhravardi 
emerges in response to Peripatetic epistemology and is based on ilm al-huduri 
(knowledge by presence). Knowledge by presence, however, is not suggested as an 
alternative to ‘ilm al-husuli (acquired knowledge), rather it signifies an 
epistemological position prior to acquired knowledge. The Illuminationist 
epistemology explains not only the prophetic and intuitive knowledge, but also the 
relation of ontology and epistemology. Unlike Avicenna who maintains “upholding 
the ‘priority of essence’ over existence … Illuminationism defends the ‘primacy of 
quiddity’ … [and] considers existence to be [an abstract] mental concept (Ziai, 2001: 
701).” In this way, the domain of knowledge is not physics, as Avicenna suggests, but 
metaphysics: the realm of myths, dreams, fantasies and truths known through 
inspiration (ibid.). The prime mode of the knowledge by presence (al-‘ilm al-huduri) 
is “self-awareness, and every being existing in itself which is capable of self-
awareness is a pure and simple light, as evinced by the pellucid clarity with which it 
is manifest to itself (Cooper, 1998: 220)”. Suhravardi emphasizes the distinction 

                                                      
35 The doctrine of wahdat-i wujud suggests that the existence in its entirety and whatever 
exists in reality (al-wujud wa al-mujud) “are absolutely one and the same, and that all are 
multitude in the world of reality, whether they are sensory or intellectual, are merely 
‘illusory’, playing in our minds as the second image of an object plays in the eyes of a squint-
eyed person (Ha'iri Yazdi, 1992: 22)”. Some scholars consider both ibn-Arabi’s doctrine of 
wahdat-i wujud and Suhravardi’s illuminationism as the interpretation of Tawhid in the form 
of monorealism.  The wahdat-i wujud is a theory of creation, more limited in scope than 
Illuminationism.   
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between scientific knowledge and knowledge by presence and argues that the 
luminosity of one’s inner existence leads to self-awareness i.e. knowledge by 
presence. God, the Light of Lights ―whose self-awareness is the all-embracing of all 
other entities― is the very source of all illumination.  According to Suhravardi in his 
Hikmat al-Ishraq (The Theosophy of the Illumination), 

 
The Essence of the First Absolute Light, God, gives constant illumination, whereby it is 
manifested and it brings all things into existence, giving life to them by its rays. 
Everything in the world is derived from the Light of His Essence and all bounty and 
perfection are the gift of His bounty, and to attain fully to this illumination is salvation. 

 
 With this order, a conical structure appears in which the main constituent of 
reality is the hierarchies of such pure lights, differing solely in the intensity of their 
Illumination, and thus of self-awareness. 

Through this symbolic expression, Suhravardi formulates his thesis on 
knowledge. While Avicenna’s notion of knowledge is based on a move from known 
components towards unknown ones, as a mental process in the mind of man, for 
Suhravardi such knowledge only guarantees certainty. He argues that there exists a 
more fundamental kind of knowledge that does not depend on form and which is, like 
the experience of pain, unmediated and undeniable. By this, Suhravardi challenges 
the Avicennian inherent form of knowledge which maintains that the knowledge as it 
is held by the knower is solely true when it corresponds to reality.  
  The illuminationist approach to knowledge is a mystical (‘Irfani, to a certain 
extent even Sufi) approach to which the doctrine of knowledge by presence is a key 
concept. Ha'iri Yazdi (1992: 43-46) defines  the “knowledge by presence” as a  kind 
of knowledge that has all its relations within the framework of itself, such that the 
whole anatomy of the notion can hold true without any implication of an external 
objective reference calling for an exterior relation. It is “the knowledge of Truth” to 
which the criterion of truth or falsehood is not applicable. It is free “from the dualism 
of truth and falsehood. This is because the essence of this pattern of knowledge is not 
concerned with the notion of correspondence. The basics of logical argumentation 
could not be applied to the knowledge by presence as it is free from “the distinction 
between knowledge by ‘conception’ and knowledge by ‘belief’ (ibid.)”. To be the 
host of knowledge by presence, one must be purified spiritually, to receive the rays of 
the Divine Light. Upon receiving the Light, “Illuminationist must employ discursive 
philosophy to analyze the experience and systematize it, in the same way as with 
sensory experience (Cooper, 1998: 221)”. Suhravardi seeks to explain the process of 
analysis and systematization of knowledge by presence. He utilizes a symbolic 
anecdotism to clarify various aspects of Illuminationism. His writings are not only 
sublime pieces of literature with highly sophisticated philosophical questions 
employing scientific methodologies, but are also praised for having great pedagogical 
functions using Illuminationist methodology to knowledge. They are “guides to the 
kind of experiences to be encountered by the seeker and to their interpretation; indeed 
a central figure in these narratives is often a guide (Cooper, 1998: 221)”, sometimes a 
master and sometimes a Muse, they often symbolizes Gabriel who mediated 
revelation of divine knowledge to the Prophet through wahy (intuition). 
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Ibn a-Arabi’s and Suhravardi’s theories are attempts of the ‘urafa (scholars of 
‘irfan) to introduce doctrines of mysticism into epistemology in a systematic manner. 
Their theories results in the emergence of a philosophical school rival to 
Peripateticism. Efforts of these philosophers are devoted to an alternative 
philosophical approach in which an alternative method is proposed to replace 
Aristotelian and new-Platonic logic and metaphysics. The new approach is “based on 
the relationship between light as the main principle of creation and knowledge, and 
that which has lit up the rest of reality (Leaman, 1998: 14)”. This tradition is followed 
by many Shiite philosophers mainly in the Persian world which lead to various 
theories36. It is addressed frequently as Hikmat-i Muta’alia (Transcendental 
Theosophy), a rather new discipline within Islamic philosophy which has spread all 
over the Muslim World.   

The theories proposed by Ibn ‘Arabi, Illuminationists and other theosophers 
are known as the ‘Irfani approach to ontology and epistemology. Al-Qazali, who is 
regarded as one of the most influential Muslim philosophers ―though he rejected his 
affiliation to philosophy― attempted to make the Sufi tradition of mysticism more 
accepted within scholastic and scientific circles. To Qazali the reconciliation of 
religion and philosophy –considered foreign knowledge for Muslims, due to its 
affiliation to the Greeks― is problematic. For him, philosophy is acceptable to the 
extent that it is in agreement with Islam. He profoundly scrutinizes the philosophical 
works of both Greek and Muslim philosophers and summarizes the philosophical 
debates of his age in Maqasid al-Falasifa (The Aims of the Philosophers). After this 
demonstration of his intellectual mastery over philosophical questions, he composes 
his famous work Tahafut al-Falasifa (The Incoherence of the Philosophers) where he 
discusses the notion of God as the Ultimate Knower of the universals as well as the 
particulars and argues for his doctrine of eschatology37. The book contributed 
extensively to the pre-existing intellectual debates in the Muslim world against 
philosophy and weakened the position of Greek philosophical thought to the extent 
that “its effects was felt as far afield as Christian Europe (Nofal, 1994: 521)”. 
Throughout his debates against the philosophers and Shiite notion of infallibility of 
Imam ―according to Shiite the infallibility of an Imam bestows him the capacity to 
host the divine knowledge and serve as the source of knowledge for Muslim 
community― Qazali develops an alternative doctrine based on Sufism.     

Qazali’s epistemology is not limited to the classic notion of Sufi knowledge 
attainment based on the unveiling of the truth to the recipients who have developed 
the capacity to receive it; rather it includes the means by which knowledge could be 
attained through the senses, reason and intuition. In his comprehensive work Ihya’ 
‘Ulum al-Din (The Revival of the Religious Sciences), Qazali addresses an extensive 
discussion about the concepts, aims, methodologies and categories of knowledge. 
God is all-knowing, the source of the true knowledge. Thus, true knowledge is 

                                                      
36 One can mention theories by Mulla Sadra, Mir Damad, Mulla Hadi Sabzivari. 
 
37 For Qazali the world is a recent creation and man is a creature with a mortal body and 
immortal soul. In resurrection, however, the body will be resurrected along with its soul. The 
argument aims at a classic debate among Muslim scholars who believed in Ma’ad-i Roohani 
(spiritual resurrection) in which only the souls will be resurrected and not the bodies 



          Inscription on Stone 

 

74 

nothing but religious knowledge: knowledge of God, His books, His prophets and 
revealed law Shari’a. Since the aim of religious knowledge is to attain the true 
happiness and salvation of human kind, they are superior to non-religious sciences. 
This, by no means, maintains that non-religious sciences such as medicine should be 
ignored. However, disciplines related to this world, such as medicine, arithmetic, etc. 
are classed as techniques. 

In terms of aims, Qazali divided knowledge into the science of transaction 
and the science of unveiling. While the former deals with the behaviors and actions 
(including customs and rites) the latter is the knowledge of reality and the essence of 
things. It is the supreme, true knowledge which is not possible to attain through 
scholastic practices or reading books. It needs a purification stage through which the 
soul reaches the phase where it receives the light of knowledge. Then after, the heart 
of the recipient of the light will be illuminated with the divine knowledge.  

Qazali also agrees that, in terms of origin, knowledge is divided into revealed 
knowledge which is revealed to the prophet through intuition and explains the unity 
of God, exegesis, rites and morals; and rational sciences which are products of the 
human mind including theology, natural sciences, mathematics and the like. 
According to Nofal (ibid.: 528), there is no contradiction, in Qazali’s opinion 
between the revealed sciences and rational sciences. Any apparent conflict stems 
from the incapacity of the seeker of knowledge and from faulty understanding of the 
reality of revealed law or the judgment of reason. To master both is a hard task, as 
interest in one reduces the chance of mastery of the other.  

There have been a number of modern epistemological paradigms presented 
by contemporary Muslim thinkers. Most of these paradigms are efforts to create an 
Islamic model inspired by Western social sciences. In one of these efforts the Iranian 
sociologist, Ali Shariati attempts to present Islam in a systematic fashion. He 
develops a symmetrical model which he claims could be applied to any ideology or 
religion and then places Islam in the model. Shariati’s model presents a holistic view 
on Islam from a specific theoretical stand which is criticized by traditional Muslim 
scholars for using a Western frame of reference rather than Islamic. The author 
presents this model as it gives a fairly clear picture of where education (Tarbiya) is 
positioned in Islam and what the aim of education is. It also proves that the traditional 
view on the aims of education (discussed under Avicenna, Qazali and Suhravardi) 
still is in use among Muslim intellectuals. One should remember that Shariati solely 
refers to his model in a scattered fashion and rarely explains it in a comprehensive 
and elaborated manner; his interpretation is heavily based on Shiite Islam and the 
model approaches Islam through Shariati’s inspirations from Western sociology.  
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Figure  4-1: A holistic model of Islam according to Ali Shariati 

Source: (Shariati, 1971) 
 
For Shariati, each school of thought or ideology is formed based on an 

ontology which provides interpretations in three areas: social relations, humanism and 
history. The notion of history in this model deals to a large extent with the notion of 
leadership in order to provide justice (ultimate goal). Man is conditioned by a series 
of dialectical forces. The human being’s creation is a good instance of such dialectics: 
God created man from clay (a low status material) and then poured His Spirit in 
him38. Thus, the human is a combination of a worthless and the highly valued 
elements: clay and divine spirit, which are demonstrated in human’s actions in a 
dialectical manner. When doing evil, man is following the clay and through virtuous 
conducts man is following the divine spirit. The ultimate aim of creation and religion 
as well as creation of the ideal society and ideal man is to approach to divinely 
attribute. Education is the foremost means for human beings to approach the 
objectives of creation: to serve as the vicegerent of God on earth. Through education, 
man gets closer to God. Shariati, however, makes it clear that, for him, men in the 
pursuit of knowledge are of two kinds: those who solely serve as the magazine for 

                                                      
38 Qur’anic verse, “When thy Lord said to the angels, 'See, I am creating a mortal of a clay of 
mud molded. When I have shaped him, and breathed My spirit in him, fall you down, bowing 
before him!’” (XV:25); and  “He originated the creation of man out of clay, then He fashioned 
his progeny of an extraction of mean water, then He shaped him, and breathed His spirit in 
him” (XXXII: 7).  
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knowledge and those who integrate the knowledge learned into their lives. Worthy to 
remind that, Shariati’s position in spite of the agreement on the principles, is not 
widely accepted among Muslim thinkers39. His position on the aims of education in 
Islam, though, is widely recognized.    

 
 

Education in Islam  
Muslims start any discussion about education with the argument that the opening of 
the prophecy of Mohammad is through the emphasis of God on knowledge: “And thy 
Lord is the Most Generous, who taught by the pen, taught man, that he knew not. 
(Quran, XCVI: 3-5)”.  This stands as a proof for the significance of knowledge and 
education for Muslims. Qur’an as the most important source of knowledge for 
Muslims insists on the quest for knowledge. “Read” is the first word through which 
the Prophet is assigned as the messenger of God. God is the source of all knowledge 
and the prophets were granted the access to knowledge and wisdom. The prophetic 
knowledge as discussed earlier comes through revelation to the prophet. “We have 
sent among you, of yourselves, messenger, to recite our signs to you and to purify 
you, and to teach you the Book and the Wisdom, and to teach you that you know not. 
(Quran, II: 151).” Prophet Mohammad is al-nabi al-ummi (unlettered), his 
knowledge is of divine source and his Sunna is complementary to the Text.  

 “The subject of Islamic education in general is treated under Tarbiya 
(Pedersen and Makdisi, 2003)”. There are many arguments about the root of this 
word which help to grasp the notion of tarbiya in Islam. While some linguists argue 
that the term is derived from rbw (upbringing), some others connect it to rabb (the 
Lord). Fakhr al-Razi regards “God as the Educator and the human being as educator. 
The classical understanding of tarbiya is thus close to the English word ‘upbringing’ 
(Roald, 1994: 48)”. 

  
 
 

Development of Muslim Education 

Education of Children: Kuttab and Maktab   
Once the young Muslim community was constituted, a primitive system of education, 
embracing the bare elements of knowledge was set on foot. According to Pedersen 
(2003: 1123), “the earliest, informal institutions of learning in the Islamic world were 
probably children's schools, such arrangements doubtless going back to the pre-

                                                      
39 Traditional Muslim thinkers criticize Shariati for using an eclecticism of Western and 
Muslim perspectives to understand Islam and a large number of modern thinkers criticize him 
for ignoring modern discourses such as democracy and human rights, etc.   
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Islamic period”40. It appeared later in the whole Islamic world under a variety of 
names. Such institutions are in the West usually known as Qur’anic schools, in 
Arabic kuttab, in Persian maktab or maktabkaneh and in Turkish they are known as 
maktap41. The structure varied from one context to the other as many local elements 
integrated into these institutions. However, Landau (2003: 567) argues that there are 
some pieces of evidence that the structure and teaching methods of Kuttabs were 
modeled on the Byzantine primary schools. Kuttab42 has also been applied to Jewish 
heder 43schools. Perdersen and Mikdisi (2003) argue that, there was an educated elite 
among Jews in Medina. Teachers, in the early Islamic era were among this group of 
Jews who practiced their own educational methodologies using Islamic curricula. The 
“ability to write was not so common in Medina as in Mecca (Pedersen and Makdisi, 
2003)”, while “in Mecca were only 21 persons who could read and write (Hojjati, 
1979: 21)”. When the newly established Muslim community conquered their hostiles 
in the battle, the captured non-Muslims were released against teaching Muslim 
children. This service was counted as their ransom. Twelve boys were assigned to 
each educated prisoner and as soon as the pupils had attained the stipulated degree of 
progress, their teachers were set to liberty.       

By the early Umayyad period (660-750 A.D.), the Islamic elementary 
education had been thoroughly established. Famous scholars such as al-Hajjaj (the 
politician) and al-Kumayt and al- Tirimmah (poets) were schoolmasters. Among the 
first instances of free formal education in Islam, one can recall “Dhahhak b. Muzahim 
who kept a kuttab in Kufa providing free education for children (Goldziher, 1908)”. It 
became so popular that it had “been attended by 3,000 children, where he used to ride 
up and down among his pupils on an ass (Pedersen and Makdisi, 2003)”. The first 
recorded private elementary school was established in the 2nd century A.H. when “a 

                                                      
40 Mohammadi and Qaieni (2002), with reference to Goldziher’s pieces of evidence argue that 
kuttab existed as early as Islam’s appearance.  
 
41 In Turkish different names referred to these institutions: in the Ottoman era maktabkhane, 
maktab-i sibyan or sibyan maktabi (children school) and later in the era of Tanzimat, they 
were referred to as ibtidi makteb (beginner’s school) and then ilk mekteb (primary school) 
(Landau, 2003).  
  
42 In this study, the terms kuttab and maktab are used interchangeably. One term may be more 
commonly used in a given context than the other. In general, when maktab is used, the context 
is Iran, with kuttab it is the Arab countries (esp. Egypt), and maktap is used forTurkey, except 
otherwise specified in the text.   
 
43 Heder (literally room), is a common name for the old-fashioned elementary school for 
teaching Judaism. The heder is distinct from the Talmud torah. Whereas the latter is a 
communal institution maintained by the community for poor children whose parents can not 
afford tuition fees, the heder is a privately run institution, the teacher receiving his fee from 
the parents. It is generally housed in a room in the private house of the teacher, called rebbe 
(Yiddish form of ‘rabi’) or melammed. No secular subjects are taught in heders. To the rebbe 
is sometimes added an assistant, called belfer. From the heder  the pupil proceeds to the 
yeshivah (Goldziher, 1908). 
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Bedawi of the tribe of Riyah settled in Basra and conducted a school (bil-ujrat) for 
payment (al-Hamawi, 1923: 230)”. There is a rather common misconception among 
some scholars (like Goldziher) to treat kuttab as a religious institution in which some 
non-religious subjects were taught, where some others (like Ahmad Challabi) argue 
that there had been two kuttabs: one was a formal primary education institution and 
the other an informal, used solely for educating Qur’an to the children.   

As Islam reached other lands, Muslim education took its root and developed, 
adopting the pre-existing system of education; educational traditions of those 
civilizations left a permanent imprint on the Muslim system of education44. 
Mohammadi and Qaieni (2002) argue that when Iranians were conquered by Islam, 
there were already established educational institutions for children. They adopted 
Islamic curricula and continued their function, while maktab (kuttab) was added as 
the institution for learning Qur’an. Kuttab was in a way the continuation of private 
home schooling which was an established tradition among aristocratic families in Iran 
and some other countries. This tradition was practiced even in the Islamic era (e.g. 
Umayyad) when the princes were educated at court where education reached a high 
standard of excellence. Mu’addib (instructor) was a standing figure at the Umayyad 
court and was admirably supported in his work by the fathers of the princes. At this 
period home schooling spread among ordinary people and made partly the education 
of girls possible.  

Children started to attend school at the age of seven. Parents were 
recommended not to send their children to school before this age45. Whereas the 
informal kuttabs solely taught Qur’an and rarely simple works of literature, formal 
kuttabs had a rather well developed curricula divided into theoretical knowledge and 
practical skills. While the theoretical part had its own teacher, the practical subjects 
were taught by an instructor. If we agree with Goldziher that some elements in the 
practical portion of the kuttab curriculum were borrowed from the Persians, we may 
come to agree that the Persian educational model practiced during the Sassanid era 
has served as the model to be emulated among Muslims. In the Persian system, the 
teacher was responsible for literacy and numeracy and a farhangbod (instructor) was 
leading the practices of riding, swimming, shooting arrows and some other practical 
skills like etiquettes. The curriculum both in theory and practice varied from place to 
place, however, ideally it was composed of writing (taktib), reading or recitation 
(talqin), rudiments of arithmetic, hadith (mostly those in the favor of knowledge and 
seeking it), qisas al-anbiya’ (the legends of the prophets) and selections from poetry 
(those with moral messages). Figure 4-2, shows a comprehensive curriculum of the 

                                                      
44 Goldziher (1908: 200) argues that, ”it would be absurd to suppose that the educational 
maxims which assign so prominent a place to swimming, had their origin in Arabia, as the 
country could provide but few opportunities for practicing the art.” He argues that such 
educational ideals as riding, dart-throwing and swimming, were largely influenced by foreign 
─and especially Persian and Greek─ views.  
 
45 For instance ’Abdari (died 737A.H./1347A.D.) blames the practice of some parents who 
send their children to school before the age of seven “merely to spare themselves the trouble 
of looking after their offspring (1960: 164)”.  
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maktab education. Not all the subjects shown in this figure were taught in all 
maktabs. However, the figure shows a combination of various curricula and a variety 
of the subjects in this institution. Qur’an was used not only as a religious text but also 
as a main source for the practice of writing. Pupils practiced writing verses of Qur’an 
on a lawh (tablet). As the verses of Qur’an were regarded sacred, every morning, 
prior to any other activity, a ritual of cleansing (mahw) took place in the school where 
pupils had to wipe out the verses of the Qur’an from their alwah (tablets).46 

 

Official Literature

Religious literature

Folk wisdom

Folk stories

The Qur’an

Grammar

Poetry*

Arithmetic

Reading texts

Qisas al-Anbia
(stories of Prophets)

Life of companions & 
religious leaders**

Stories of Quran

Sira of the Prophet

Stories of Miracles  

Qazavat (heroic war 
legends from early 
Islam)

Religious  moral 
stories

Hadith

**For Shiite, life of the infallibles and Imams

Madh

Hifdh (Memorization)

Tajvid, tartil (Recitation)

* Carefully selected, not to carry immoral message

 
Figure  4-2: Curriculum of maktabs 

 
The practical skills, which were considered as a part of the curriculum, also 

dealt with the proper response to the call for prayer (adhan), performing sacred 
ablution (wazu’) and practice of joint prayer (salat al-jama’at): one of the school 

                                                      
46 The ritual was performed in a clean and well guarded place, where water, free from any 
contamination, was brought from a running river or a well for the purpose of wiping. A clean 
basin was devoted solely to cleansing the tablets. The best way to dispose of this water was to 
pour it into a running river. This water was regarded so virtuous that some collected it to use 
for healing sick persons. “A pious residence of Cairo, Mohammad Taj al-Din who found a 
school in the Qarafa, inserted in his deed of foundation a clause to the effect that the water 
used in that institution for cleansing the alwah was to be poured upon his grave (Goldziher, 
1908: 200)”.  Even the pieces of rag with which the tablets were wiped had to be disposed of 
with great care and respect. This practice is still performed in different parts of the Muslim 
world.     
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boys acted as leader of prayer (imam) while the rest followed him. The teacher 
supervised the performance and made comments when necessary. 

From another perspective, there were two kinds of maktabs:  
1. In-house maktabs which took place in the homes of wealthy people and 

were attended by children of the household and other dependents. A room or a 
separate part of the building was devoted to maktab where children attended daily 
classes. In some cases, families got together and assigned a place at the home of one 
family, where the children could take part in the maktab and they then shared the 
costs. The teacher (in Persian maktabdar), who was employed by the parent(s) often 
became a resident as well.  

2. Common maktabs which were catered by the middle class families. The 
classes, which were meant for the reading and memorizing of the Qur’an, took place 
in the neighboring mosque or home of the teacher where students paid fees in cash or 
the like.  

Maktab started early in the morning and lasted until sunset. In some places 
the pupils went back for lunch and resumed the classes in the afternoon while in other 
places they brought their own lunch packets where “each pupil was required to offer a 
portion of his food to the akhund [mullah]or to the servant of the maktab (baba, if a 
man or nana if a woman). Children also had to carry “a small rug rolled up under 
their arms (Ghanoonparvar, 2002: 116)” or “cushions, felt mats (jol) or pieces of 
sheepskin (Doustkhah and Yaqmaie, 1990: 181)”. Upon the completion of the Qur’an 
and when the pupil could read (parts of or) the entire Qur’an by heart, a ceremony 
took place where the parents offered the teacher a gift. School-children usually 
performed all sorts of tasks for their teacher in lieu of school fees. In his 
autobiography, Taha Hussein47 describes his school days in a kuttab in a village in 
Egypt where his father was delayed in his payment to the teacher and the teacher 
ignored the boy till he forgot the Sacred Text he could recite by heart. The story 
shows that kuttab are still following the same practices in many parts of the Muslim 
world.  Here is the teacher talking to the young blind Taha, who has forgotten the 
Qur’an, shortly after memorizing it: 

 
…May God reward me for all the time I have spent with you and for all the effort I 
have expended on your instruction, so you have forgotten the Qur’an and must learn it 
again. Not that I am to blame, nor you, but only your father; for if he had paid me my 
dues on the day you finished the Qur’an, God had blessed him by causing you to 
remember it, but he denied my just dues and so God has driven the Qur’an out of your 
head! (Hussein, 1997: 28)     

                                                      
47 The Egyptian scholar and intellectual attended an Islamic kuttab as a child in Upper Egypt 
and then was sent to Al-Azhar University, where he was educated in religious studies. He 
received his first PhD from the Cairo University and the second one from Sorbonne 
University in Paris. With this mosaic of educational background, he wrote his autobiography, 
The Days, where he compares different educational practices of various institutions through 
his own experience. He became Minister of Education in 1950 and as an advocate of women 
emancipation, struggled extensively for women education and introduced free education in 
Egypt. Some of his experiences in the pre-primary level are used under kuttab, earlier in this 
chapter. 



Education in Islam   

 

81 

     
The maktab could be run not only by men but also by women. In Iran, where 

that was a rather common practice, the woman was called ‘khanombaji’, ‘khambaji’  
or “mullabaji.  There was no age limit to attend the maktabs: children from the age of 
four to eight attended maktabs and the education lasted two to five years; thereafter 
children could continue in madrassa. In the maktabs girls were separated from boys, 
except in the in-house maktabs where they usually occupied the back rows.   

Kuttabs or maktabs have not always been small scale institutions. Under the 
Ottoman Empire, a specific building was devoted to kuttab, it consisted of a large, 
domed, unadorned hall in which all the pupils sat cross-legged on mattresses in a 
rough semi-circle, usually next to low desks. Such buildings were generally erected 
by philanthropists (Landau, 2003)”. Corporal punishment was common in maktabs. 
The “teacher or his assistant chastised the disobedient, the recalcitrant, and the 
unstudious by beating their hands with a cane or in more severe cases, subjecting 
them to the bastinado (falak) (Doustkhah and Yaqmaie, 1990: 181)”. Ansari (n.d.: 38) 
in his memoir recalls his schools days when he was beaten on Thursdays, “to prevent 
him to behave inappropriately at home during the weekend (Friday)”.  

Mottahedeh (1985: 33-34) mentions an alternative informal education, which 
is still in practice in many Muslim societies; apprenticeship is not a specifically 
Islamic tradition; however, it is widely practiced in Muslim communities. In his 
comparative study of various types of education in Islamic countries, Mottahedeh 
discusses apprenticeship, practiced mostly by poor families, as a rival to maktab and 
secular primary schools. This education was more appropriate to those who wished to 
work in private small businesses. Mottahedeh’s apprentice boy is working in a tailor 
shop. He is harshly beaten by the master and has to go through various stages of 
practical education to become a master of his own. Theoretically, the practice of 
apprenticeship was documented by hadith from the Prophet and the Imams, and 
backed up through morals of folk wisdom and folklore.  

 
 
  

Multiple Social Function of Masjid for Muslims  
Masjid (Mosque) is among the most important institutions for Muslims, which serves 
multiple purposes, from worship to education; and from military exercises to literacy 
classes and art exhibitions. During the course of Muslim history, mosques are 
extensively used as the institutions of education. Still, mosques are widely used for 
educational purposes all over the Muslim world. The Mosque has played a significant 
role in the development of an independent Muslim educational institution, namely 
madrasa. Makdisi (1981: 27) argues that, the process of shaping of the independent 
Islamic educational institution was made in three stages: from masjid, to the masjid-
khan complex, to the madrasa. Masjid (the mosque) is considered the first 
educational institution in Islam. Majlis was the first educational institution which 
emerged in the mosque as a practice after the daily prayers, an institution which is 
extensively in practice in the Muslim world today. Makdisi (1981: 11) discusses the 
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significance of majlis in teaching the religious sciences and the sunna within the 
institution of masjid. The term majlis originally meant the position assumed by the 
professor when teaching after having performed the ritual prayer in the mosque. Most 
likely majlis is derived from the Islamic tradition of sitting and listening to the 
lectures after the daily rituals, and majlis denoted mostly a gathering in which the 
religious knowledge was transferred. Later, however, the use of the term extended to 
cover all types of educational activities and a number of rituals, through a number of 
extensions added:  
 

… majlis al-‘ilm … discussions on subjects whether of religious or scientific 
knowledge [and] medicine; … majlis al-hadith … for teaching hadith; majlis al-hukm 
meant …courtroom; majlis al-wa'z … for academic sermon; majlis at-tadris [meant] 
the place in which the teaching … took place, a classroom; … majlis ash-shu'ara, a 
meeting place of poets; majilis al-adab for belletrists; majlis al-fatwa  … [a session] in 
which solicited legal opinions [were issued]; majlis al-fatwa wa'n-nazar, for legal 
opinions and disputations; majlis al-imla' … what a professor dictated during a session 
(Makdisi, 1981: 10-13).  
 

The lecturer or the professor who, on most occasions, was affiliated to 
religious scholars (‘ulama) or religious experts in the field, sits down on a kursi, a 
wooden seat that usually has a desk, known as khass, qare' or rahl, for the Qur’an or 
any other book. The lecturer sitting on the kursi could easily be recognized through 
his elevated position over the others in the majlis. If the session is the one intended 
for the recitation or learning of the holy book, the teacher would sit on the kursi while 
others opening their books on a khass or rahl are following the teacher.  

When the audience is large and the majlis is more than a course session, or in 
public sermons, the preacher or the speaker uses minbar, a raised structure or pulpit 
from which solemn announcements to the Muslim community are made and from 
which sermons are preached (Pedersen and Makdisi, 2003). As the minbar was used 
for speeches addressing an audience, it is therefore identical with majlis.  

Masjid al-Nabi in Medina is considered as one of the early Muslim 
educational institutions, still in use, with the same educational institutions practicing 
similar educational traditions as in early Islam. It was established by the Prophet 
Mohammad. "Even at the time that the prophet was alive, teaching and studying of 
science and religion was not limited only to Masjid al-Nabi. There were nine more 
mosques in Medina used for educational purposes (Qonaima, 1998)". Qazali (1972) 
quotes from an early Muslim narrator that, the Prophet arrived in a circle of the 
companions in the Quba mosque (near to Medina) and told them: “Among you those 
who learn and practice the knowledge, are those whom will be rewarded by God". 
This hadith which is usually used to emphasize the significance of practice of 
knowledge (and not only learning it) stands as evidence for the devotion of mosques 
to educational activities in the early years of Islam, however, it is not unique, there 
are a significant number of such hadith to support the argument.      
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Chronologically, Masjid al-Haram in Mecca is older than Majid al-Nabi of 
Madina. However, it served solely for religious purposes. It was not until after the 
conquest of Mecca in the 8th century A.H. that it was used as an educational centre48.    

Masjid was originally established to serve as a place of worship, performing 
daily prayers and supplications, there was another institution that was specialized for 
larger congregations, mostly for Friday prayers. Jami' 49(derived from the root jama'a 
to unite, to bring together), contrary to masjid, which is a local institution, is a macro 
and umbrella institution consisting of a cluster of mosques. It fulfills the role of the 
main congregation institution for a larger district or an entire city. This extensive and 
inclusive function, affected the significance of jami’ and the institutions within it. The 
term is an elliptic form of masjid al-jami', which still in some countries like Iran is 
used in its original form. According to Makdisi (1981), the jami' is an institution of 
learning with halqas (study circles) in which all various Islamic sciences are being 
taught. The halqa was common to all jami's during various eras of Muslim history. 
Some jami's have zawiyas (study corners) devoted mostly to different schools or 
madhabs. Jami' ─as an educational institution─ has been a common institution all 
over the Muslim world. The function of some jami's as the higher educational 
institutions remained up to recent years when the universities took over their roles as 
a result of the impact of Western educational influences.    

To use Masjid and Jami' as educational institutions is considered the first in a 
three-fold stage of development of the independent educational institution of 
Madrasa. One should not ignore the fact that masjid and jami’ as educational 
institutions do not belong to the history, they are widely accepted and in use all over 
the Muslim world today.  

 

 

Embryonic Form of a Muslim Educational Institution: Masjid-
Khan Complex 
The second stage in the development of Muslim educational institutions is the 
emergence of the masjid-khan complex in which the Khan or hostelry served as a 
residence for the students. The masjid-khan was created as part of the development of 
the Muslim scholastic traditions when the importance of hadith as one of the main 
sources of Islamic knowledge was acknowledged. The knowledge of hadith, contrary 
to other Islamic sciences such as jurisprudence (fiqh) was dependent on the professor 
teaching and quoting them. To recognize the authentic hadith from a forged one and 
to examine the chains of reliable narrators turned ‘ilm al-hadith into one of the highly 

                                                      
48 The jurisprudence circles (halaqat al-fiqhiyya) in Masjid al-Haram has been considered one 
of the most distinguished circles in the entire Muslim world where, among others, Abollah ibn 
Abbas (d. 68 A.H.) and Mohammad ibn Idris al-Shafie (d. 204 A.H.) established and practiced 
two dominant schools of jurisprudence along with their respective educational traditions. 
 
49 The Arabic word Jame’a (university) is derived from the same root as Jami’ 
(congregational mosque). 
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valued expertise. Many students traveled from the remotest corners of the Muslim 
world to meet a hadith scholar (Ashab al-Hadith) and benefit from his lectures. In the 
early years, mosques served as the residence of the travelers in their pursuit of 
knowledge, but later there was a need for more lodging facilities for scholars and 
students near the mosques.  

Melchert (1990) argues that, religious scholars were recipients of alms in 
early Islam, so it is not surprising that eventually khans were endowed specifically for 
them, usually next to mosques, and that sometimes teaching took place in them. To 
build masjid-khans turned into a pious practice among the emirs and well off 
families.   

In the course of ten centuries of educational activities, mosques including 
both masjids and jami's were specialized in different branches of Islamic sciences. 
The migration of professors and students and the exchange of ideas and specialists 
became part of a scholastic and scientific tradition. The existence of these institutions 
all over the Muslim world contributed to the rise of mobility among students. 

 The masjid-khan complex paved the way for the creation of the madrasa as 
the independent Islamic institution of education. The idea of including residence to 
the educational institutions, practiced extensively all over the Muslim world, served 
as a point of departure for the establishment of madrasa. By the emergence of 
madrasa, however, the Masjid-khan complex did not disappear from the educational 
scene of the Muslims. It continued to exist parallel to madrasa and contributed to the 
education of generations of Muslim thinkers.       

 
    

Madrasa: Muslim Institution of Education par Excellence 
According to Makdisi (1981: 27), madrasa is the Muslim institution of learning per 
excellence. As such, it was a natural development of two previous institutions: the 
masjid, in the role of a college of law and its nearby khan as the residence of the law 
students in attendance. The first institution called madrasa is dated back to the 10th 
century. The madrasa is in fact the fruit of the efforts to centralize the scattered 
educational activities under one roof. Unlike the Western education, Islamic 
education is not based on the credibility of the institution, but rather on the teachers’ 
scientific reputation. It is a learner-oriented system of education in which students are 
recommended and encouraged to wander from one teacher to another, benefiting from 
informal discussion circles and where  parallel sessions of the same subject provides 
possibility for the students to choose the best teacher and build up their expertise in 
their own unique way. The system of madrasa centralized all these activities and 
made the education more institutionalized and accessible. Even after the 
establishment of madrasa in the Muslim world, the individual and informal 
approaches to education and teaching ─especially in subjects such as medicine and 
astronomy─ have always been prioritized over the institutional policies. 
Apprenticeship, wrapped in the new Islamic sufi dress of master and disciple, was 
practiced extensively in the newly established institution of madrasa. Also, interest in 
foreign subjects such as philosophy found their grounds to grow there.  
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“Madrasa came to dominate learning in the Islamic Middle East as much as 
universities do in the contemporary West (Mottahedeh, 1985: 89).” Madrasa was 
something different in the arena of Muslim education: an independent institution 
which receives various kinds of endowments for funding the education and research 
following an established curriculum. The founders of madrasas, often viziers, sultans, 
wealthy people and scholars, usually specified two types of financing for madrasa: a 
budget to cover the running and administrative costs; and scholarships to admit a 
large number of students (often boarders). The madrasa set a model with education 
under the supervision of paid teachers using a fairly uniform curriculum. They 
became an important part of every Muslim city, just like a mosque or bazaar. 
Architecturally, “they were constructed similar to fortresses and like fortresses, they 
were seen and saw themselves as the primary focus of attempts to preserve learning 
and defend orthodoxy (Mottahedeh, 1985: 91).”  
 The dominance of ulama over education, on the one hand, and the support of 
the government, on the other hand, facilitated a good relation between madrasa and 
the state. In this way, the ‘ulama were confident to have secured the support for 
madrasa while the government was sure to have the favorable consensus of ‘ulama 
on its side. Soon, madrasa became the main provider of the bureaucratic manpower 
for the government. The patronage of madrasas even provided the government with a 
vital piece of ideological armor. The financing of madrasa was dependent on the 
institution of waqf (endowment): "the irrevocable act of founding a charitable trust, 
…[through which] a person, with the intention of committing a pious deed, declares 
part of his or her property to be henceforth unalienable and designates persons or 
public utilities as beneficiaries of its yields (tasbil al-manfa’a) (Peters, 2003: 1)". On 
certain occasions, the founder reserves the right to dispose the waqf property under 
given circumstances. The institution of waqf for many scholars has been a source of 
financing their independent research which in turn contributed to the autonomy of the 
research and scholarly works in the Muslim world. On the other hand, as Talbani 
(1996) argues, the state trying to gain control over education, patronized some 
madrasas by giving them financial resources and status while others were neglected. 
This resulted in an effective state control of madrasas, which were used to propagate 
state ideology and legitimize one particular religious faction over others.  

The first attempt to establish a uniform curriculum in madrasa was not due to 
the educational needs or aims50. As Nizamia (series of madrasas founded by Nizam 
al-Mulk) were founded to strengthen the Shafie school of thought, the uniform 
curriculum was a means to guarantee that the madrasa stays within Shafie guidelines, 
regardless of geographical and demographic differences.   

The curricula of madrasas vary not only according to the stipulations of the 
founders but also according to the preferences of the teachers and the wishes of the 
directors of madrasas. The madrasa has always been regarded as the institution for 
Islamic sciences. Thus, it is expected to provide the basic education in fiqh (religious 
law, Islamic jurisprudence). The students are expected to be acquainted with the 
arguments using Qur’an, hadith (Sunna) and sira. Over the course of time, other 

                                                      
50 Uniform curriculum in madrasa was put into practice by Nizam al-Mulk who is also 
recognized as the innovator of the madrasa system. 
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subjects ―some foreign sciences― were introduced to the madrasa curricula. Here is 
Ibrahim Salama(1939: 273) describing education in al-Azhar of Cairo (very similar to 
madrasa in other parts of the Muslim world): 

 
 

Instruction at Azhar consisted of studying a set of basic texts (mutun), which were in 
fact highly condensed abridgements of the main works in their respective subjects. 
These texts were to be learnt by heart and explained by the teacher through three levels 
of exegesis: commentary (sharh); glosses or marginalia (hashiya) and supercommentry 
(taqrir). Having commenced reading the basic text with the words "The author said 
God rest his soul", he would launch into the word by word explanation of the text, not 
just theoretical digressions, even in a lecture on Law. After explaining the text, the 
teacher would read the first commentary, followed by the gloss and finally by the 
supercommentry. 

 
The underlying assumption was that the main facts concerning any subject 

had already been established at some time in the past, and that all that remained for 
the following generations was to memorize and comment upon such final "truths". 
The desire to impart as much received information as briefly as possible inevitably 
gave rise to turgid and highly cryptic texts (very often in verse) that would require 
elaborate word-by-word exegesis. This understandable necessity, coupled with a 
preserve taste for far-fetched hypotheses and dialectical juggling, resulted in an 
endless mass of irrelevant detail. It was difficult, if not impossible for students to 
perceive through this overgrowth what was really at issue, or to exercise any faculty 
other than sheer memory. On the collective level, enlargement in what was derivative 
and purely verbal, meant, among other things, the relegation of major and original 
works to oblivion. Thus a procedure whose sole raison d'être was the conservation of 
traditions, resulted in a grave form of collective amnesia concerning what was best in 
Islamic culture, namely the classical heritage (Mahmoudi, 1998: 20). 

Although madrasa education in particular and Islamic education in general, is 
recognized as a non-degree system of education, a system of evaluation and 
accreditation has existed throughout the Islamic world. Ijaza (literally authorization, 
license) is an institution through which the qualified candidate receives authorization 
from his/hers immediate professor –not from the institution. The license (ijaza) 
provides permission for scholarly opinion (r’ay) in a given discipline. Ijaza is 
considered particularly vital in subjects such as hadith –in which the reliability of the 
narrator was important; tafsir –where a given interpretation of the Qur’an is expected 
to reflect the position of a specific school of thought; and fiqh –through which a 
scholar derives religious creeds for the Muslim community in various situations.            
 
 

Madrasa in Iran       
In the eleventh century, when Nizam al-Mulk introduced Madrasa as an Islamic 
institution of education, Iran turned to one of the main hubs of this new institution in 
the Muslim world.  By the mid thirteen century, the Shiite version of madrasa had 
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developed and was established all over the country. According to Zaryab Khoei 
(2002), already at this period, there were a number of well-known madrasas in such 
cities as Qom (eight), Ray (seven), Kashan (four), Aba and Varamin (two in each) as 
well as in Sari and Sabzevar, some of them were only local and did not contribute to 
the constitution of a unitary system of madrasa education. 
 The rise of Safavids and the empowerment of a Shiite state in Iran, were 
significant to the growth of the Shiite madrasas. With the monopoly of ‘ulama as the 
custodians of education, madrasas remained the main institution of education in Iran 
up until the end of the Qajar era in the late 18th century. Modern madrasa education 
in Iran is established and developed in the city of Qom as a result of the efforts of 
Shaikh ‘Abd al-Karim Haeri51.   
 Iranian modern madrasa has incorporated modern subjects (such as foreign 
languages, Western philosophy, etc.) into the traditional curricula for the religious 
studies. The graduates of madrasa are expected not only to function as the high-rank 
executive bureaucratic body of the Islamic government in Iran, but also as 
missionaries abroad and teachers and professors of religious subjects in schools and 
universities.      
 Iranian modern madrasa system known as Hawzeh ‘ilmiyeh (religious 
seminary) is composed of three levels; each has an elaborated and comprehensive 
curriculum:  

1. Muqaddamat (introductory) in which learning the Arabic language (grammar 
and syntax), basics of logics and rhetoric is focused;  

2. Sath (intermediate) where fiqh (Islamic law), ‘ilm usul al-fiqh (methods of 
deriving religious ruling), philosophy (with metaphysics in focus), kalam 
(theology), tafsir (exegesis of the Qur’an) and some optional subjects  from 
‘ulum ‘aqli (rational sciences) such as arithmetic, hey’at (astronomy) and 
geometry; and  

3. Kharij (advanced) which aims at expanding the ability of the students in 
deriving the rules of the law from the texts. The karij is an intensive period of 
analysis, discussion and commentaries on the ‘ilm al-ususl and figh aspiring 
to achieve the degree of ijtihad.   
 

 After the Iranian revolution of 1979, Hawzeh education continued to exist in 
two parallel lines: a smaller faction of traditional scholars who were persistent in 
practicing the old traditional approach in a more informal setting; and formal 
madrasa education, closer in form and structure to Western higher education, run and 
controlled by the state. Throughout the years following the revolution, the Iranian 
Islamic government has been attempting to institutionalize and control hawza 
education. A group of independent scholars, through their mastery on figh and other 
Muslim scholarly disciplines however, has appeared as an articulate voice of 
intellectual resistance and acted as counter-hegemonic forces against the hegemony of 
the Islamic regime in Iran.    
 

                                                      
51 The formation of Qom as the main centre of Shiite studies is explained in the chapter on 
Iran. 
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Madrasa in Turkey 
During the Ottoman period, arguments on the existence of madrasa were supported 
by its role as the main institution for providing manpower for administration of the 
empire. It became a tradition among the Ottomans, that upon conquest of a new 
territory, a madrasa was established alongside a mosque, a lodge and a bazaar. Later, 
numerous Byzantine buildings were transformed into madrasas. For quite a long 
period in the early Ottoman era, teachers and professors of madrasas were educated 
in Egypt, Iran and Turkistan. Curricula and textbooks of madrasas were also 
imported from other countries. When thirty-three textbooks at Ottoman madrasas 
were examined, Iran with 39.3 percent and Egypt with 30 percent stood in first and 
second places, followed by Transoxiana, Iraq, Khawrazm and Fergana each with one 
percent, while Anatolia –the homeland of Ottomans– only contributed with 3 percent 
of the textbooks (Ihsanoglu, 2004). 
 Madrasas were devoted to religious education, sometimes indicated carefully 
in the charter of the madrasa, for instance, in the charter of Dar al-Hadis madrasa in 
Edrine: “the instructors should be giving hadith and [religious] complementary 
studies, but that in particular they should not occupying themselves with 
philosophical studies in their classes (Bilge, 1984: 304).” Similar to the structure of 
Iranian hawza education, the Ottoman madrasa was also composed of three 
educational levels: Mübtedî (beginners), Mutavassit (intermediate) and Müstedîl 
(advanced).  
 Education in madrasa started with Arabic sarf and nahv (grammar and syntax) 
and mantik (logics) and continued across the Islamic sciences of âdâb-I bahs 
(elocution), vaaz (preaching), belâgat (rhetoric), kelam (theology), hikmat 
(theosophy), usûl-I fikih (methodology of deriving religious rulings), hadith and tafsîr 
(commentaries on the Qur’an). Like in the Iranian madrasa, a few foreign sciences 
such as mathematics, geometry or astronomy were also provided as optional 
complementary studies. 
 Weakening of the Ottomans which demonstrated its effects throughout the 
Empire in the form of “increasing economic instability, decline in conquests and 
continues loss of territories (Ihsanoglu, 2004: 16)” contributed to the decline of 
Ottoman madrasas. With the establishment of the Republic of Turkey and in line 
with Atatürk`s efforts to secularize and promote laic values, madrasas were utilized 
for other cultural activities such as museums and art exhibitions. 



 

Chapter Five  

Design of the Study 
 
The design of the empirical part of the present study along with respective 
methodological questions is presented in this chapter. The chapter starts with a 
discussion on the methodology of the study followed by the description of the 
research instrument, field study, process of data collection and a detailed description 
of the data.  
 In the final part of the chapter the methods of data reduction and grouping of 
the variables are explained and arguments for the grouping of various variables are 
provided.      
 
 
  

Methodology 
Weberian Verstehen describes sociology as “a science which attempts the 
interpretative understanding of social action in order to arrive at causal explanation of 
its causes and effects (Weber and Parsons, 1964: 88)”. This was the beginning of an 
era to overcome the binary conception of either positivism or hermeneutics. It covers 
both explanations of social phenomena and human behavior and endeavors to 
understand them. However, according to Bryman (2005: 13), the “causal 
understanding” is referred to as “interpretative understanding of social action” which 
thrust it closer towards the phenomenological tradition of social research. This is 
probably the most appropriate approach to place the present research in. 
Phenomenology is concerned “with the question of how individuals make sense of 
the world around them and how in particular the philosopher [read researcher] should 
bracket out preconceptions in his or her grasp of the world”. Hyman (1955: 67) terms 
the study using questionnaire as the dominant tool, a theoretical survey subsidiary to 
explanatory survey and suggests that it, “emphasizes the analytical mode labeled 
interpretation; that is, intervening variables are incorporated into the analysis so as to 
show the process underlying an empirical relationship between some initiating 
condition and some end products”.    

However, in the present study, the aim is to pursue the phenomenological 
approach along with functionalism, since the point of departure in the present study is 
a given theoretical and conceptual framework. The selection of these approaches is 
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due to the complexity of the context which according to Coon (Coon, 1976: 8) 
requires that the mosaic pattern of the context “becomes clear when the little pieces of 
plastic and broken glass are removed52”. Use of a particular theory, design of a given 
instrument and use of certain preconceptions, which usually appear in the form of 
scholarly assumptions and trigger further inquiries, shape what the researcher 
‘observes’ from the research field. I tend to agree with Eickelman (1989: 51) that, 
“whatever the shortcomings of functionalism as social theory, it has the decisive 
practical advantage of providing an organizing guide for [research]”. It helps to grasp 
a holistic portrait of the context studied. And one in which the researcher is 
encouraged to seek out interrelations between various activities even when the 
linkages are not immediately apparent. Another feature of functionalism as a 
methodological tool is the notion of the “base line” which underlines the historical 
past as a decisive factor in research on a particular context. This partly explains why a 
particular society is as it is now and what kind of external and/or internal factors lead 
a society towards adaptation of a certain ideology or policy in a specific slice of the 
history. This has served as an argument to consider Islam as the ‘right’ religion for 
the Middle East (see: Evans-Pritchard, 1974 and Coon, 1976) and as counter-
argument for some Muslim reformists (see Surush in chapter 3). In this research, the 
intention is to utilize historical evolution as an explanatory analytical and critical 
approach to explain the development of schools, concepts and social phenomena in 
the Muslim world. This approach is used by Ibn-Khadun in his classic work al-
Muqaddima and proved to be one of the most appropriate approaches to the study of 
Muslim communities. 

 
The true originality of Ibn-Khaldnn's work is to be found in his detailed and 
objective analysis of the political, social, and economic factors underlying the 
establishment of political units and the evolution of the state, and it is the results 
of this detailed analysis that constitute the "new science" which he claims to 
have founded53. The materials on which his analysis is based were derived partly 
from his own experience -a point rightly emphasized in all these works- and 
partly also from the historical sources to his hand relating to the history of Islam, 
which he interpreted with a striking disregard of established prejudices (Gibb, 
1933: 25).  

     
Nevertheless, in what way does a Muslim born researcher who has lived the 

larger part of his life in an Islamic milieu, perceive and pursue the study of an Islamic 
community? Although not an easy task, to be an insider and to attempt to conduct an 
objective study of Islam, has its advantages and constrains. Akbar Ahmed, a British-
trained Muslim social anthropologist, discusses the pros and cons of a researcher 

                                                      
52 The quotation refers to the process of modernity and cultural transitions which makes the 
understanding of many societies in the Middle East more difficult. This is partly the argument 
employed by the present author to explain the history of the development of the context in 
both theoretical and social domains.  
  
53 The “new science” is sociology which Ibn Khaldun is regarded to have founded and his 
classic work al-Muqaddimma is regarded as the first sociological work in the modern 
scientific sense.    
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belonging to a domain of a religion, which has happened to be his/her research topic. 
He also admits that, “being Muslim allows me special insights but also places certain 
constrains (Ahmed, 2003: 8)”. However, Varisco (2005: 116) is concerned about the 
ability of the researcher to “objectively analyze a religion that accept[s] a priori as a 
true religion” and doubts if a Muslim researcher can combine anthropology ―which 
claims to be objective― with theology ─which is anything but? Although Varisco’s 
argument might have little relevance to the present researcher, the persistent nature of 
sentiments as a result of upbringing in the environment regulated by certain values 
and exposure to a given set of modes of conduct, is still a challenge. As Ahmed puts 
it; “to be ‘neutral’ means a lack of attachment, as if a secular [researcher] demands 
this (Ahmed, 2003: 2)”. Being aware of such sentiments― I put my effort to utilize 
my insider knowledge in a “neutral” and “objective” manner. Awareness about the 
biases may assist the researcher to overcome them and try to fulfill the scientific 
criterion of objectivity, rather than being apologetic. In the light of this awareness, I 
will endeavor to step back and study the two countries as an outsider.    

Although the present study may better be conducted through qualitative 
instruments such as observation, due to a number of restrictions (partly described in 
the limitations of the study) questionnaire was chosen as the instrument for data 
collection. The author finds himself more aligned with Wolcott’s (1994: 1) thesis 
that, “the real mystique of qualitative inquiry lies in the process of using data rather 
than the process of gathering data”. To study such a phenomenon as hegemony 
through questionnaire, rather than observation, interviews or other qualitative tools, 
as used by other researchers, requires a design through which as many aspects of a 
hegemonic situation as possible could  be studied. The complexity of the 
conceptualization not only lies in “translating the initial crude statement of the 
phenomenon into a more elaborate set of concepts and in turn into a set of operations 
(Hyman, 1955: 93)” but also in the complexity of the phenomenon itself and the 
context of the study.  
 The units of analysis at one level are the two countries which in spite of all 
similarities have many differences and at another level the individual respondents. 
The target group is parents with children at school. In order to explore the various 
dimensions required for the analysis, the questionnaire for the study was designed as 
three separate thematic blocks. This was to achieve an all-embracing set of stimuli 
which on the one hand explains the rationale of the behaviors by the respondents and 
on the other hand the unconscious hegemonic influences. The rationale for the design 
has been adopted from Galtung (1969: 32) as suggested for the relations and structure 
of the variables54 in a sociological research.  

Oppenheim and Oppenheim (2000: 139) suggest that the questionnaire shall 
“consist of a series of question modules or sequences, each concerned with different 
variables”. This helps the researcher to follow the map of the various groups of 
variables, their relations with other modules and to trace the hypothetical tabulations 
or correlations. This, along with Galtung’s model for social research were the 

                                                      
54 “Variable” in this study is used loosely to refer to various components asked in each 
question.   
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rationale behind the theoretical and conceptual blocks in the research instrument, each 
composed of different modules.  

In order to operationalize the concept of hegemony, the concept is needed to 
be presented through some social criteria as hegemony is not “a mysterious 
metaphysical force or ‘spirit’ lying beyond the control of social agents. It is actively 
created, maintained and reproduced by real individuals (Ransome, 1992: 132)”. 
Ransome argues that, “the agents of hegemony are conscious and reflective human 
agents (ibid.)”. This partly explains the intention in this work to focus on the 
individuals as the unit of analysis and to trace the impact of hegemonic relations 
among the individuals. While “hegemony describes a process of conscious 
intellectual reflection and synthesis … it leads to a greater understanding of material 
reality and development of a new form of political strategy and action (Ransome, 
1992: 133).” Thus, hegemony could be studied through scrutinizing the reality of the 
situation as well as the internalized values by the individuals in a given context. The 
reality, in its turn, is composed of components from both public and private values.  

The first “set of variables” in the questionnaire employs an investigation of the 
social and economic standing of the respondents. This along with some parts of the 
second set of variables, which studies the social participation of the respondent, is an 
attempt to create a stratum scheme required for the analysis in two dimensions: 
background and personality (attitude) traits. Warner, et al. (2004) identified two 
approaches to investigate and measure the social status.  

 
[In the first] approach … assessment is made of social standing by the observed and 
evaluated participation of an individual in the social system of a community, [while in 
the second approach] the indexes of the status level of the individual in the community 
are developed using information obtained directly from the individual by either 
objective or subjective responses. 

 
Based on Warner’s dichotomy, Keeves and Saha (Keeves and Saha, 1998) 

suggest that “in undertaking the task of measuring social status it is necessary not 
only to consider the theoretical basis of the concepts to be employed but also how 
information related to an individual with respect to those concepts might be 
obtained”. The conceptual relations of the three modules of the questionnaire are 
presented in figure 5-1. The preliminary assumption, based on the theoretical 
discussion presented in chapter two, three and four, is that the socio-economic status 
of the respondent is likely to condition the attitudes and beliefs of the respondent. 
People in a given socio-economic position may share common beliefs or view certain 
phenomena in a specific way. The socio-economic status of a person, along with 
his/her attitudes and beliefs are among the most decisive factors in forming the 
preferences or decisions and the choices.       

The first set of variables in the questionnaire examines the socio-economic 
status of the respondent as well as their engagement in various social activities. It 
consists of twenty-one questions, while the second block has nineteen and the third 
block five questions. Each block in turn, consists of a number of clusters: 

• Socio-demographic data: sex, age, religious affiliation, ethnic affiliation.  
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• Socio economic status of the respondent: level of education, occupation, 
number of children (divided into boys and girls), family size, language (at 
home/out of home), possessing (car, computer, refrigerator, study table, 
satellite receiver, TV, video player), number of books at home and home 
environment. 

• Social involvement and participation, questions on the following activities 
were asked: to read a book or magazine, to visit a museum, to attend a 
concert, to go to the theatre, to go to movie, to pray at mosque, to attend a 
religious ceremony, to discuss the political issues (how often and where), to 
try to convince others to accept the a religious opinion, to try to convince 
others to accept a political opinion.  

The other sets of variables are discussed under the description of the data in the 
following part.  
 
 

 
Figure  5-1: Assumed relationships between different sets of variables in the 

questionnaire 

  
Religion, which in this study is specifically Islam, is treated not only as a set 

of moral values and ideology but also as a cultural system. This is partially due to the 
nature of Islam which serves both as a culture and religion. This religion is also a 
lifestyle which has specific guidelines for all occasions of the followers. Islam-as-a-
cultural-system was first suggested by Clifford Geertz (1971) in a wider context of 
“religion as a cultural system” and “ideology as a cultural system”, it was later 
developed more with Islam in the centre, in the work Islam Observed (Geertz, 1971). 
Although Geertz’s approach relies on anthropology, it is borrowed in this study, since 
the notion of Islam as a cultural system is regarded relevant to the current context. 
The present study deals with Islam as it is perceived, practiced and implemented by 
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different actors in two Islamic contexts. Geertz’s research, due to its comparative 
nature, is significant for this study as:  

 
I have attempted to lay out a general framework for the comparative analysis of 
religion and to apply it to the study of the development of a supposedly single creed, 
Islam, in two quite contrasting civilizations, the Indonesian and the Moroccan (Geertz, 
1971: v).      

 
 

The notion of hegemony and related issues under study are operationalized in 
a series of questions which in turn are translated into a number of indicators. The 
basic instrument is designed through the adaptation of some questions from the study 
known as World Value Survey (WVS). However, as the focus of WVS is on the 
changes of values among various cultures throughout time, it is not concerned with 
the relationships between the values and preferences in questions such as educational 
choices.  

WVS is based mainly on the flash card interviews in which the respondent 
sits face to face with the interviewer. However, the subject in this study is regarded 
sensitive in both contexts and it is likely that the presence of the researcher affect the 
responses. I was well aware of various biases due to the nature of the subject. One of 
the most common biases in the fields such as Turkey and Iran is what Michell (2001: 
235) terms “courtesy bias” and he argues that it “seems to be especially common in 
Asia, everywhere from Japan to Turkey… [and] means that the respondent provides 
information which he feels will please the interviewer.” This proved to be one of the 
challenges for the present study. Depending on the social, political and ideological 
stand of the respondent, he/she may provide the information based on his/her 
affiliation.  

 
Some researchers in the Middle East claim that respondents there tend to exaggerate 
their achievements, class position, knowledge of the world and extent to which they are 
modern rather than traditional. In practical terms, this means that the type of question-
wording appropriate to western countries would be inappropriate to Japan, and what is 
appropriate in Japan and the west would be inappropriate in Turkey or Iran (Michell, 
2001: 235).   

 
The author tends to agree with Michell’s statement above. The political 

situation in Iran, for instance, triggers people in opposition with the government to 
see the research instrument provided by a western academic institute as an 
opportunity to have their voices heard, while a respondent from a group affiliated to 
the power faction may exaggerate the achievements of the revolution to a researcher 
from a country which is perceived hostile to his/her religion or culture.  

On the other hand Keesing and Keesing (1973) refer to another bias which 
they term as “sucker bias”. According to them “sucker bias is found in areas where all 
outsiders are considered fair game for deception”. An episode that happened to the 
present research during the field study in Konya could help to illustrate this problem. 
A local social scientist with a broad network in the town and countryside, who was 
assisting in the field, was trying to convince an older residence to help the researcher 
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in the data collection. The old man was arguing that the studies of religion in western 
research institutions never favor believers and always exploited people like him in the 
field for their purpose is to humiliate or poisonously criticize Islam. When the 
assistant explained that the author being Muslim, shares the religious values with him 
and has no such an intention, he responded: “I have no doubt that he is a nice young 
man and I am sure that he has good intentions, but those who have sent him are 
pursuing their evil intentions. He is an instrument for bigger players.” Michell 
suggests that, “some of the effects of the courtesy bias can be reduced by concealing 
the sponsorship of the study (Michell, 2001: 235)”, using local qualified people, 
trained properly for the particular study. To minimize the biases such as “researcher-
respondent status congruency”, the author decided to remove the logo of the 
sponsoring university and use insiders to conduct the instrument in both Iran and 
Turkey. The assistants in the field were responsible to provide further information if 
the respondents so wished. 

 “One problem that should be faced more openly … is the extent to which the 
respondent has an adequate frame of reference for answering the question (Bulmer 
and Warwick, 2001: 149).” The questionnaire as a research instrument, especially 
when questions are on attitudes, has been criticized for simplifying the process of 
response selection and ignoring the complexity of the opinion assessment. The critics 
believe that the questionnaire is based on the assumption that the respondent has a 
pre-existing frame of views about the attitudes, opinions or ideas in question. One of 
the complications of the present research was the fact that the pilot study was 
conducted not in the field, but among the Iranian and Turkish immigrants in Sweden. 
The problem was that, the immigrant groups from Iran and Turkey were not 
representative of the population in the field. Thus, it was necessary to be aware that 
some problems might occur as a result of the difference between the respondents. 
Due to the political situation in both countries, the researcher was concerned that the 
rate of the “neutral” responses would be high. This was especially expected among 
the (ethnic) minorities in both countries and the respondents’ uncertainty about the 
purpose of the research and/or with lesser degree of trust in the research community. 
Some scholars (Bulmer 2001; Jones 2001; Wuelker 2001; Triandis 1980 and Pareek 
1974) suggest that in some of the developing countries (especially among people with 
little or no formal education, low income and minimal exposure to urban influences) 
there is a risk that the respondents’ view or an attitude or opinion considered sound 
without knowing about it, or accepting it –never existed (prior to the research 
questioning). This is more likely to happen in this case for the lack of trust in 
foreigners, especially a well educated one from a hostile culture who claims to study 
the most controversial and sacred issues: religion and education.   

In fact, this was one of the biggest challenges in designing the questionnaire: 
how to tone down the sensitivity of the core subject of the study for the authorities, on 
the one hand, and de-sensitize the respondents for some of the questions which were 
perceived to be sensitive. The author started with the bureaucratic formalities to gain 
research permission. A formal letter, with the project description and questionnaire 
attached, was sent by the university to the ministries of education in Iran and Turkey. 
The letter requested the cooperation for conducting the study and asserted that the 
research instrument would be sent to the authorities in the respective countries in 
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order to be examined by the authorities, if they so wished. It was also stated that if the 
authorities found one or more questions irrelevant or sensitive, the researcher was 
prepared to modify the questionnaire or remove the sensitive questions. Access to 
anonymous raw and aggregated data collected from the field was offered to the 
authorities, and so was to the reports and publications from the study.  

After nine months, the Bureau of International Scientific Cooperation (BISC) 
of the Iranian Ministry of Education responded to the letter. They found the research 
“iniquitous” and considered the research and respective questions “useless” for Iran. 
The later communication with the Ministry of Education and the head of BISC was 
an unsuccessful attempt, as they never responded to any e-mails or letters thereafter. 
This was the time when two Iranian researchers were detained and sentenced to five 
to ten years in jail for conducting a public opinion poll55. In spite of the political 
reluctance, a few freelance researchers in the country expressed their will and offered 
their network for this study. A senior researcher from The Tarbiat Modares 
University of Tehran –a prestigious research university, specialized in training 
academic teaching staff for the universities– provided his academic capacity and 
network to conduct the fieldwork. Throughout various sessions, we discussed the 
details of the empirical part of the study.  Ultimately the author decided to revisit the 
planned sampling scheme in order to meet the requirements of the new circumstances 
as a result of the restrictions.  
 The study employed a purposive sampling strategy. The idea was to include 
various groups of the population from a variety of socio-economic backgrounds 
living in different parts of the country. The original sampling plan was to include 
respondents from various strata. The sample planned to include one metropolitan city 
in each country: Tehran and Istanbul were considered as representing multi-ethnic, 
multi-cultural communities which are likely to be more secular than other cities. Qom 
in Iran and Konya in Turkey were regarded as the most religious places in the 
respective countries. Both cities are perceived as sacred shrines for the believers, 
partly due to the tomb of the sacred religious leaders buried in them. Khoramabad and 
Kermanshah in Iran and Diyarbakir in Turkey were selected to represent cities 
dominated by ethnic minorities. Although this simple sampling method was created 
based on the presumption that each pair shares some common characteristics, one 
should be aware of the differences between each pair, too.   
  As the study was addressing religion and education, due to the sensitivity of 
the Iranian government to these issues, some complications on the side of the Iranian 
authorities were not out of expectation; while Turkey, as a secular state, was expected 
to be more cooperative and have less complicated bureaucratic processes for such a 
study. However, in practice, to receive research permission –required for any kind of 

                                                      
55 Abbas Abdi the director and Hossein Qazian a senior researcher of Ayandeh (The Future) a 
Polling Institute in Tehran were arrested on November 3, 2002 for conducting a public 
opinion poll. The poll asked, among other questions, about the attitudes of the Iranian public 
towards the United States. The results, widely published in the press, showed that around 
three-quarters of the polled sample favoured negotiations and restoring normal relations with 
Washington. Abdi was one of the leading figures among the students who took over the 
American embassy in year 1979 in Tehran taking 52 American diplomats hostage. Later, he 
joined the reformist faction of president Khatami criticizing hard-liners.  
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research- to conduct the fieldwork in Turkey proved to be far from simple. The 
Turkish embassy in Stockholm explained the process as a straightforward formality 
and recommended travelling to Turkey to pursue the permission from the Ministry of 
Education and the Ministry of Interior Affairs. Upon this recommendation, I traveled 
to Turkey in the quest of the research permission and to conduct the preliminary field 
work. At the utmost confusion, I was shuffled between the Ministry of Foreign 
Affairs, the Ministry of Interior Affairs and the Ministry of Education. While for one 
ministry the questions were considered harmless, for another ministry they were 
sensitive and provocative. After going back and forth many times, the authorities 
referred to the Turkish Educational Bureau (TEB), a newly launched body, in 
Stockholm. As the process seemed far from easy, I traveled to the field in order to 
observe and study the context and try to establish some contacts. The endeavors to 
receive the research permission were fruitless, thus, I attempted to establish an 
informal network and traveled to four major cities from which to draw the sample. A 
number of contacts were established and a few NGOs and some local scholars agreed 
to assist the author with the collection of the data. In two cities NGOs hosted and 
offered their facilities along with guides to explore the field, make contacts and 
interview inhabitants.  

Back in Stockholm, at last, TEB referred to the Embassy once again, where a 
ten-page questionnaire (in six copies, all in original along with six pieces of the latest 
photo) was filled in. Another 13 months passed. To contact the embassy and the TEB 
became part of a weekly schedule, where they tried to assure me that the length of the 
process was meant to be a positive answer and there were no questions to “violate any 
major principle of the Turkish nation”. During one of these routine contacts, the 
respective officer at the embassy informed me about a letter of which the embassy 
had no address or contact information of its receiver. The letter was the response to 
the authors’ request and stated that: “Turkish government has not agreed to grant the 
permission to this topic to be studied or researched within the Turkish borders”. No 
further explanation was provided; neither any reason, nor any room for adaptation, 
changes or modification. This was the reason to use the already established network 
within Turkey in order to conduct the study.  

One may question the ethics of the study where the research is conducted 
against the will of the government and subsequently can result in problems for the 
respondents. In line with general rules of ethics for conducting research in social 
sciences, the data was collected anonymously and the identity of the respondents 
could not be revealed through the data, findings or the final analyses. As the subject 
of the study is hegemony, which implies the rule of a dominant group over subaltern 
groups, denial of the research permission is seen by the author, as to maintain the 
hegemony of the ruling group. The fact that people at the grassroots level participated 
in this research is a proof for this proposition. The author also considers free research, 
especially in the context of this study where research, as many other means in the 
society is dominated and controlled by the group in power, as an important 
contribution. Beyond any doubt, to have permission from the authorities could lend a 
hand to access other groups of respondents, though it also had the danger that the 
research and selection of the respondents were guided by the respective authorities.   



          Inscription on Stone 

 

98 

 1,200 questionnaires were distributed in five areas in Iran of them 1,022 
questionnaires were returned. 39 questionnaires were either responded by improper 
respondents (e.g. by the students instead of their parents) or not properly responded 
(e.g. only a few questions were responded). As a result 983 questionnaires were used 
as the main body of data from Iran. The space provided for commentaries were used 
by some respondents to provide some information, to comment on some issues or 
questions and to present their viewpoints or criticisms. This was treated and analyzed 
separately as text-based data.  
 Likewise, out of 500 questionnaires distributed in two cities in Turkey, Istanbul 
and Diyarbakir, 198 were returned. It turned out that it was almost impossible to 
distribute the questionnaires in Ankara and Konya, without the permission from the 
authorities.  
 Due to the practical problems in the course of the data collection, partially 
explained earlier, the samples from the two countries are not covering similar 
proportions of various groups of the two countries, which was expected to make the 
comparison between the two contexts difficult, if not irrelevant. One of the main 
areas of difference is the educational backgrounds of the respondents in which the 
collected data shows a great disparity. While some 63 percent of the Turkish 
respondents have university education, only 28 percent of the Iranian respondents are 
among this group. More than 40 percent of the Iranian respondents, however, have 
secondary education (uncompleted and completed) against 16.5 percent of the 
Turkish respondents. Due to this reason, the highly educated respondents from both 
countries could provide a basis for the comparison. Thus, the author decided to focus 
on the “respondents with higher education” and compare this group in Iran to Turkey. 
The responses of “all respondents” are also presented throughout the analyses. This is 
to facilitate the comparison between the “highly educated” respondents within the 
entire sample which is labeled here as “all respondents”. In this way, 261 “highly 
educated” respondents from Iran and 122 from Turkey were included in the final 
analysis.   
 
 

Description of the Data 
The first part of the questionnaire including demographic data and socio-economic 
status of the respondents will be discussed in this part. The second part (attitudes) and 
the third part (Educational choices and preferences) of the questionnaire will be 
discussed later in this chapter under “clustering the variables”. Figure 5-2, shows the 
three thematic parts of the questionnaire, the assumed relationship or impact of each 
part on the next one and details of clusters of the variable under each one of theme.  
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Age
Gender
Religion
Ethnicity
Education
Occupation
Family Size
Possessions
No. of Books 

Activities
Important things in life
Home environment
Religiosity
Attitudes 1: Social issues
Attitudes 2: Life & death
Attitudes3: To hold rel. services
Attitudes 4: Religion answers
Attitudes 5: Involvement of rel.
Attitudes 6: Religious belief 
Attitudes 7: Women issues
Attitudes 8: Trust
Attitude 9: Pride

Level of education
School choice
Achievements
Compulsory 
schooling
Ideal education 

Background

Attitudes /Beliefs
Choices/Preferences

 
Figure  5-2: Thematic blocks, relationships of the blocks and details of the variables and 

clusters 

 
 

Part One: Defining Socio-Economic Status (SES) 
Family characteristics, such as socio-economic status and cultural features and their 
impact on the preferences and choices of the families on the type and level of 
education is one of the issues of interest throughout the present research. Differences 
between family characteristics, demographic variations, socio-economic status as 
well as cultural and ethnic affiliations are assumed likely to affect the educational 
preferences of the families. Differences are not only limited to inter-group variations 
but extensive intra-group variations are expected. Although the debates on the role of 
family background mostly target the variations in achievement as results of variation 
in family socio-economic status, the assumption in this study is that these 
characteristics are most likely to affect the attitudes, educational preferences and 
aspirations.   
 Three main approaches were suggested to measure the level of family material 
well-being: Income-based approach which assumes that “family’s material well-being 
could be measured by the level of the income it receives (Fergusson, Horwood and 
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Beautrais, 1981: 715)”; Expenditure-based approach which considers the level of the 
family’s expenditure as the criteria for family well-being; and budget-based approach 
which measures the family’s living standard by comparing family income with the 
costs of some idealized mix of goods and services (the basket of goods) which are 
deemed to be necessary for the family’s continued welfare (ibid.). The first approach 
is adapted for the present study.   

 
 

Occupation 
Although the present research is not aiming at studying social stratification of the 
respondents, it is considered important to explore the distribution of various social 
and economic indicators which may affect the social status of the respondent. Any 
system for stratification, thus, must follow valid criteria for categorizing in order to 
provide accurate information about the social standing of the individual in a given 
society.  

 Many scholars agree with the use of occupation as a variable indicating social 
stratification. However, there is not an agreed system to measure the occupation. While 
occupation as an indicator of the social stratification is usually addressed as a 
hierarchically structured system to demonstrate ranking in a given society, the present 
study is interested in the distribution of the various clusters of occupation to study the 
relation of the occupation ─which in turn is dependent on other variables─ with the 
outcome (attitudes, preferences or choices). As occupation is related both to economic 
earning and social standing it is expected to reveal the variation in the socio-economic 
status as well as differences in the attitudes within the society. For instance, does 
education result in a better occupation? Or is that more dependent on other factors such 
as social networks and affiliation to a given party or ideology? Goldthorpe and Hope 
(1974: 11) argue that, “publics do not specifically think in prestige terms, in the sense 
of esteem or honor, but rather assess occupations by their images of a variety of 
attributes, in terms of some unspecific `better-worse' dimension (or) general 
desirability.”  

Due to all these concerns, and because of the variation within each 
occupation as well as the variation in cultural relevance of the occupations, the 
researcher decided to use one of the internationally accepted standard scales to 
categorize the occupations in the respective contexts. To assess the occupational 
distribution of the data in this study, the International Standard Classification of 
Occupations (ISCO) suggested by International Labor Organization (ILO) is 
employed. The International Standard Classification of Occupations is a tool for 
organizing occupations into a clearly defined set of groups according to the tasks and 
duties undertaken in the job. The version used in this study is the third and latest 
version of the ISCO known as ISCO-88 which claims to have been adapted to the 
new economic changes in the world. It categorizes the world occupation into ten 
major groups as follow:  

Group zero: armed forces 
Group one: legislators, senior officials and managers 



Design of the Study  

 

101 

Group two: professionals 
Group three: technicians and associate professionals 
Group four: clerks 
Group five: service workers and shop and market sales workers 
Group six: skilled agricultural and fishery workers 
Group seven: craft and related trades workers 
Group eight: plant and machine operators and assemblers 
Group nine: elementary occupations 
 
 

Family Size 
Studies conducted on the impact of family size on the parental preferences (or 
strategies) do not show a consequential result. Some studies show positive impact of 
family size on children’s education (Chernohovsky 1984, Gomes 1984), while some 
others demonstrate negative impacts (Knodel, Havanon and Sittirati 1990, Knodel 
and Wongsith 1990), at the same time a number of other studies argue that family 
size has no impact on the preference and choices of the families (Arnold 1976, Clark 
1979, Mock and Leslie 1984). In spite of this disagreement, the size of the family is 
often associated with the well being of children. Most of the theories in the relation of 
family size and children’s education point to “within-family resource allocation 
processes, such as deliberate parental ‘trade-offs’ between number and quality of 
children or inadvertent ‘dilution’ of educational resources among offspring, to explain 
the negative relationship between sibship size and schooling (Sudha, 1997: 139)”.  

Although the relationship between family size and parental educational 
preferences is conditioned by the economic well being of the family, it is a variable 
which plays a vital role in the socio-economic status of the family. Family size in the 
context of this study is regarded as a factor which shows its importance along with 
other variables (such as educational background of the parents, etc.).  

  
 
 

Part Two: Clustering Attitude Variables 
As discussed earlier, the questionnaire conceptually was divided into three sections, 
each intended to provide information about the specific concepts as well as to reveal 
its relations to other sections. The questionnaire was also designed to relate the self-
perceptions of the respondents to their preferences. Through this, I intended to 
investigate the notion of the hegemonic milieu. There are direct questions in the 
questionnaire which ask about the religious self-rating of the respondents which is 
ultimately related to the questions which deal with the degree of the religious 
commitment through indirect expressions.  

Initially, the intention was to explore various dimensions and aspects of 
hegemony throughout the study of the parents’ responses to given questions on social 
issues, attitudes, beliefs and choices. Each of the dimensions was composed of a 
number of variables which prior to the analysis were assumed to form a number of 
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clusters. For the process of data reduction and the clustering of the variables, factor 
analysis was conducted. Although the factor analysis showed a vague pattern across 
the entire population, the analysis at country level demonstrated significant 
distinction between two groups of clusters (See appendix for the factor tables). Thus, 
the initial assumptions were revisited and re-operationalized for the purpose of 
clustering. The assumption was that two groups of variables will appear along the 
way: The first group is more likely to receive higher scores from the respondents with 
stronger religious bindings, while the second cluster is more likely to attract the 
secular and non-religious respondents. Religious variables mostly consist of direct 
religious statements, while in some other cases they include a number of traditional 
values or views. 

The preliminary analysis of the data showed that, although the respondents 
with religious ties are inclined towards selecting religious alternatives, they select 
non-religious but socially positive alternatives as well. This made the labeling of the 
clusters extremely difficult, as there was not a single cluster preferred only by one 
group. Procedures of clustering the variables and labeling the clusters follow the 
conceptual and theoretical assumptions (presented in chapter two and three), as well 
as the result of factor analysis (see appendix). Categories of the clusters, however, 
follow a rationale: There are two categories of clusters: “conditioned by hegemony” 
and “counter-hegemonic”.  The responses to a question (values on a variable) are 
regarded “conditioned by hegemony”, if they: a) leave no room for individual 
decision-making and choice; b) state that there are fixed and pre-made solutions for 
social problems which are provided through a set of rules in the form of religion, etc.; 
c) accept the supremacy and moral leadership of a given group. Accordingly, the 
responses are counter-hegemonic, if they: a) prefer choice of the individual over pre-
defined solutions suggested by an ideology, a religion or the like; b) suggest that 
solutions for social problems are dependent on the circumstances and there are no 
fixed prescription for solving social issues; and c) consider the individual rationality 
and participation more important than moral guidance of a given group. Needless to 
mention that both categories are relative and the created categories are far from 
perfect.  

The single variables are not labeled. They are kept as questions or statements 
the way they have appeared in the questionnaire. The clusters, however, are labeled 
thematically to show the overall subject of the cluster. The first cluster, shown in 
table 5-1 and loosely labeled “social issues”, is composed of the following variables 
in each sub-cluster: 
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Table  5-1: Cluster one: (Attitudes toward Social Issues) 

 
Responses 

Conditioned by 
Hegemony 

Counter-hegemonic 
Responses 

I would give part of my income if I were 
certain that the money would be used for 
religious affairs 

Strongly agree or 
Agree 

Disagree or Strongly 
disagree 

I will pay my religious taxes (Zakat) to the 
government if I know that it will be used 
properly 

Strongly agree or 
Agree 

Disagree or Strongly 
disagree 

I would give part of my income if I were 
certain that the money would be used for social 
improvements 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

I would agree to an increase in taxes if the 
extra money is used to prevent crimes in the 
society 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

First stage to combat social disorders is to 
admit that they exist 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

The government has to reduce social problems 
but it should not cost me any money 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Political reform is less urgent than social 
improvements 

  

If I need money, I will borrow and pay back 
with interest 

  

 

 

The second cluster was composed of variables exploring various statements 
on “life and death”. Table 5-2, shows the cluster with the respective variables. 

The third cluster of variables, shown in table 5-3 labeled “attitude three: 
holding religious services”, are more indications of the beliefs of the respondents than 
of attitudes. The variables are intended to deal with the views on holding religious 
services on various occasions in the lifespan of a person. The cluster is composed of 
variables derived from questions such as: “Is it important to hold religious services 
for following events: birth, name giving, puberty, marriage and death”. The mean 
score of the variable shows the position of the respondent: higher mean score is the 
indicator of the higher degree of religiosity. 

It is likely that the respondents with stronger religious ties assume that 
religion can provide adequate answers to many aspects of human life. For this group 
of respondents religion not only deals with questions of spirituality and values in the 
private sphere of life but can also provide answers for issues within the public domain 
such as moral problems of the society as well as social issues in the country.  
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Table  5-2: Cluster two (Attitudes toward Life and Death) 

 Responses 
Conditioned by Hegemony 

Counter-hegemonic 
Responses 

Life is meaningful because God 
exists. 

Strongly agree or Agree Disagree or Strongly 
disagree 

Death has a meaning only if 
you believe in God. 

Strongly agree or Agree Disagree or Strongly 
disagree 

Sorrow and suffering only have 
meaning if you believe in God. 

Strongly agree or Agree Disagree or Strongly 
disagree 

There are absolutely clear 
guidelines about what is good 
and evil. These always apply to 
everyone, whatever the 
circumstances. 

Strongly agree or Agree Disagree or Strongly 
disagree 

The meaning of life is that you 
try to get the best out of it. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

If you have lived your life death 
is a natural state of being. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

What is good and evil depends 
entirely upon the circumstances 
of the time. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Death is inevitable; it is 
pointless to worry about it. 

  

 
 
 
 

Table  5-3: Cluster three (It is important to hold religious services for following events) 
 

 
Responses 

Conditioned by 
Hegemony 

Counter-
hegemonic 
Responses 

Birth 
Name giving 
Puberty 
Marriage 
Death 

Yes No 

  
 
Cluster four, shown in table 5-4, examines if religion can provide solutions 

for various social issues such as moral problems, issues within the family and 
spiritual needs of the people. The higher mean score is expected to suggest more 
commitment to religion.  
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Table  5-4: Cluster Four (Can religion provide adequate answer for various social issues) 

   
Responses 

Conditioned by 
Hegemony 

Counter-
hegemonic 
Responses 

Do you think religion is giving adequate answer to moral problems 
Do you think religion is giving adequate answer to family problems 
Do you think religion is giving adequate answer to spiritual needs 
Do you think religion is giving adequate answer to social problems 
of your country 

A great deal 
 

Some, 
Little or 

None 
 

 
While the fourth cluster is intended to explore religion’s answers to private 

and public questions, cluster five examines the notion of the involvement of religion 
in various aspects of human life. The assumption is that the higher degree of 
involvement of religion in various public and private questions a person assumes the 
more religious the person is. A person with more religious ties is expected to see 
religion involved in many social issues. This assumption is served as the basis for the 
fifth cluster (table 5-5) where a number of social and political questions are 
addressed. The question asks how much the respondent thinks that religion (Islam) 
should be involved in social issues. Membership of Turkey in EU is the specific 
question for Turkey. Higher mean score for this cluster is expected to indicate the 
higher degree of religious commitment. 

 
Table  5-5: Cluster Five (Religion’s involvement in social and political issues) 

 Responses 
Conditioned by 

Hegemony 

Counter-
hegemonic 
Responses 

Do you think it is proper for religion to be 
involved in unemployment 
Do you think it is proper for religion to be involved 
in abortion 
Do you think it is proper for religion to be involved 
in environmental issues 
Do you think it is proper for religion to be involved 
in problems in other Islamic countries 
Do you think it is proper for religion to be involved 
in gender issues 
Do you think it is proper for religion to be involved 
in drugs 
Membership in EU (Specific for Turkey) 

A great deal 
 

Some, 
Little or 

None 
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Like the third cluster, cluster six is also an indication of the respondent’s 
belief. This cluster includes belief in God, life after death, soul, the evil, hell, heaven, 
sin and resurrection. The higher score suggests stronger religious belief.    

Cluster seven is about attitudes towards women in the society. This cluster is 
also divided into hegemonic and counter-hegemonic sub-categories. While the 
respondents with religious ties are likely to score higher in the hegemonic sub-cluster, 
the counter-hegemonic sub-cluster may attract non-religious respondents. The cluster 
and the respective variables are presented in the table 5-6.   

   
Table  5-6: Cluster seven (Attitude toward women in the society) 

 
 

Responses 
Conditioned by Hegemony 

Counter-hegemonic 
Responses 

A job is all right, but what 
most women want is a home 
and children. 

Strongly agree or Agree Disagree or Strongly 
disagree 

Women should work in an 
environment with women 
only. 

Strongly agree or Agree Disagree or Strongly 
disagree 

Women should do professions 
more appropriate for their 
gender. 

Strongly agree or Agree Disagree or Strongly 
disagree 

A working mother can 
establish just as warm and 
secure a relationship with her 
children as a mother who 
does not work outside the 
home. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Being a housewife is just as 
fulfilling as working for pay. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Having a job is the best way 
for a woman to be an 
independent person. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Women’s work is good 
because it brings money to 
the household. 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

 
“Trust” is regarded as one of the indicators to show the hegemony in a given 

society. The decline of trust in many industrial countries is an indicator of the 
rationalism in the society where the public develops skepticism towards the political 
ideologies and systems. Under a hegemonic system, however, the ruled groups 
demonstrate a high degree of trust in the groups in power. Thus, the cluster variable 
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of “trust” is composed of ten variables in order to explore the variation of trust among 
the respondents and its impacts. Based on contextual data, the following questions on 
trust have been formulated as variables. How much trust do you have in: religious 
leaders, armed forces, public education system, legal system of the country, press, 
police, parliament, civil services, present political system of the country and TV. 
Higher scores of the variables indicate the higher degree of trust which in turn 
indicates the probability of the existence of a hegemonic relationship.  

The last cluster of variables in the second part of the questionnaire is “pride”, 
in which pride in political, cultural, religious and national affiliation of the 
respondents is explored. Like trust, pride is the articulation of the sense of belonging 
to a given domain. It is expected to reflect the variation among the respondents in 
terms of their views on various social constructions. Although, one can divide the 
cluster into secular and religious attributes in order to examine the differences, here 
all of them are treated as one category. This is partially because in both countries the 
notion of religiosity to some extent is combined with nationality. Higher total score of 
the cluster is assumed to indicate higher degree of hegemony which in turn is 
expected to affect the educational choices and preferences in certain directions. Table 
5-7 shows the cluster “pride” and respective variables: 

 
Table  5-7: Cluster Nine (Pride) 

 Responses 
Conditioned 

by Hegemony 

Counter-
hegemonic 
Responses 

Makes you proud of your country: political system 
Makes you proud of your country: sport achievements 
Makes you proud of your country: culture and arts 
Makes you proud of your country: religious attributes 
Makes you proud of your country: economic achievements 
Makes you proud of your country: historical heritage 
How proud are you to be a Muslim/Christian/Zoroastrian? 

Very or 
Quite proud 

 

Not very or 
Not at all 

proud 

How proud are you to be a Turk/Iranian?   
 
  

 

Part Three: Clustering Variables of Choice 
A similar procedure as for the variables on attitudes was applied for clustering the 
variables on parental preferences and choices. Based on the assumption that the 
respondents with religious ties are more likely to prefer traditional or religious 
alternatives a dichotomy of hegemonic versus counter-hegemonic variables was 
created.  The first cluster of the choice, labeled loosely as “school profile” consisted 
of six variables. The first sub-cluster, grouped under hegemonic is expected to 
indicate the common tendency among respondents with religious ties. The second 
sub-cluster, however, could be of interest for both religious and non-religious 
respondents. 
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Table  5-8: Choice Cluster one (Important factors for school choice) 

 Responses 
Conditioned by 
Hegemony 

Counter-hegemonic 
Responses 

Gender separated Very imp. or important Not important 
Religious component of the school Very imp. or important Not important 
Religious extra-curricular activities Very imp. or important Not important 
Academic reputation of school Not important Very imp. or important 
Scientific extra-curricular activities Not important Very imp. or important 
Sport and art activities Not important Very imp. or important 

 
 

In the second cluster of choices, the variables are intended to explore the 
expectation of the parents for the achievement of their children through education. As 
the previous cluster, this cluster is also grouped into hegemonic and counter-
hegemonic choices. The composition of the cluster is shown in table 5-9. 

 
 

Table  5-9: Choice Cluster Two (Importance of the expectations of the parents for 
education of their children) 

 Responses 
Conditioned by Hegemony 

Counter-hegemonic 
Responses 

To be a good believer Very imp. or important Not important 
Academically competent Not important Very imp. or important 
Find an intellectual occupation Not important Very imp. or important 
Acquire skills for a good job Not important Very imp. or important 
 

 
The third cluster of the preferences and choices examines the views of the 

parents regarding compulsory schooling and the notion of choice. Worthy to mention 
that preferring compulsory schooling per se is not an indicator of hegemony. 
However, when an individual prefers it as the only alternative and leaves no room for 
individual choice, this to some extent indicates hegemony. Here, the lack of choice 
and favoring compulsion and coercion over individual choice is the main frame of 
reference for categorizing the variable values into “conditioned by hegemony” and 
“counter-hegemonic”. The details of this variable cluster and the respective categories 
are presented in the table 5-10.   

 
 



Design of the Study  

 

109 

Table  5-10: Choice Cluster Three (Compulsory schooling) 

 Responses 
Conditioned by 

Hegemony 
Counter-hegemonic 

Responses 

Compulsory schooling is the best 
alternative for the education 

Strongly agree or Agree Strongly disagree or 
Disagree 

The government should provide a 
uniform education for all citizens  

Strongly agree or Agree Strongly disagree or 
Disagree 

Public schools should be the only 
alternative in the country 

Strongly agree or Agree Strongly disagree or 
Disagree 

Compulsory schooling gives social 
harmony by imposing one and the 
same system of values for all citizens 

Strongly agree or Agree Strongly disagree or 
Disagree 

Everyone has a right to education and 
compulsory schooling provides this 
equal right 

Strongly agree or Agree Strongly disagree or 
Disagree 

Compulsory schooling is OK but 
parents should be able to choose the 
school 

Strongly disagree or 
Disagree 

Strongly agree or Agree 

Parents should be able to choose the 
type of education for their children 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Parents have the right not to educate 
their children to the public education 
system 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

The schooling of children contributes 
to the welfare of the society, so 
schooling should be compulsory for all 
children 

  

Compulsory schooling provides equal 
opportunity for all to education 

  

 
What does your ideal education look like? This is the last question in the 

questionnaire aiming to see the preferences of the parents in various components of 
curriculum as well as different arrangements in the school. The cluster, shown in 
table 5-11, has been grouped into religious/traditional and rational preferences. Total 
mean score in each category stands as the value for the respective sub-cluster.     

Although different sets of variables in the questionnaire have been created in 
order to establish clusters of variables, each variable is also treated and used 
separately whenever needed throughout the analysis. 
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Table  5-11: Choice Cluster Four (ideal education) 

 Responses 
Conditioned by 

Hegemony 

Counter-hegemonic 
Responses 

More hours devoted to 
religious subjects and activities 

Strongly agree or Agree Disagree or Strongly disagree 

Religious education considered 
as an alternative for public 
schooling 

Strongly agree or Agree Disagree or Strongly disagree 

Religious education should be 
supplementary or 
complementary part to the 
public education 

Strongly agree or Agree Disagree or Strongly disagree 

More hours devoted to 
scientific subjects and 
activities 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

More hours devoted to national 
issues and activities 

Strongly agree or Agree Disagree or Strongly disagree 

One should be able to choose 
the appropriate type of 
education for his/her children 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

One should be able to receive 
education in his/her mother 
tongue 

Disagree or Strongly 
disagree 

Strongly agree or Agree 

Education outside the public 
system should be validated 

  

 
 

Questionnaires Collected from the Field 
Iran  
 
Due to a number of restrictions, partly explained earlier in this chapter, the 
questionnaires for the Iranian sample were finally collected from five cities. Table 5-
12 shows the proportion of each city and composition of participants (all respondents 
and those with higher education) in the entire sample from Iran. 
 
 

Table  5-12: Proportion of the cities in the Iranian sample from (in percent) 
 

 All HE 
Tehran 22 9 
Qom 22 19 
Khorramabad 14 16 
Isfahan 30 49 
Kermanshah 12 7 
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Tehran: Respondents from Tehran are sampled from two schools (one for boys and 
one for girls) in southern Tehran. The selection of the classes was made through 
snowball sampling. The researcher got to know a female teacher who was teaching a 
class which would fit to the characteristics of the study. She not only agreed to 
cooperate in the data collection, but also found a male teacher in the neighboring area 
who distributed and collected the questionnaires from his school. Most of the 
southern Tehranis are immigrants from various parts of the country, mostly from 
agrarian and peasantry backgrounds. Out of 260 questionnaires distributed in three 
classes in each school, 216 completed questionnaires were included in the final 
dataset.  
 
Qom: Due to the specific religious character (described in the country chapter, under 
areas of study), the city of Qom is one of the most interesting sites to study Islam and 
education, especially Shiite school of thought. Out of 242 questionnaires distributed 
in three schools (one in rural and two in urban areas) 215 questionnaires are used in 
the dataset. The sample from the city is expected to represent people in a religious 
milieu.  
 
Khorramabad: Out of 149 questionnaires distributed among the students in one 
school in Khorramabad, 141 questionnaires were returned, of which 101 
questionnaires were used in the dataset. The school, from which the Khorramabadi 
sample is drawn, is situated in a shuttle town close to a university hospital. The 
inhabitants of the town are mostly personnel of the hospital in various related 
occupations.  
 
Isfahan: Some 350 questionnaires were distributed in two schools in Isfahan of which 
322 questionnaires were returned. Ultimately 293 questionnaires were included in the 
dataset.   
 
Kermanshah: 200 questionnaires were distributed in two schools in Kermanshah of 
which 179 completed questionnaires were returned. 118 questionnaires were included 
in the dataset.  

 
Both in Iran and Turkey, the questionnaires which were excluded from the 

dataset were either returned uncompleted or were responded by the students instead 
of their parents.    

 
 
 

Turkey 
Complications and constrains of collecting data in Turkey was partially described 
earlier in this chapter under field study. Using the informal network of informants, a 
purposive snowball sampling method was used for the data collection in Turkey. 
Preliminary analysis of the data collected from Turkey showed a bigger proportion of 
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respondents with higher education, compared to the Iranian sample. Table 5-13 shows 
the proportion of the sample from Turkey. 

 
 

Table  5-13: Proportion of different cities in Turkish sample (in percent) 

 All HE 
Istanbul 35 38 
Diyarbakir 65 62 

 
Istanbul: 200 questionnaires were distributed in two schools (one school in the Asian 
part of the city and one school in the European part, both coeducation schools). 89 
questionnaires were returned, of which only 70 questionnaires were used in the 
dataset. The school sampled from the European side of the city was a private school 
and most likely represents the economically well-off families. The procedure for 
collecting data was similar to that of Iran. The schools were found through the 
personal network (as the Ministry of National Education did not assist the researcher 
throughout the process). Students were asked to take the questionnaires home to their 
parents to fill in and return them back to school after completion. Although the return 
rate was low, due to the complications explained earlier, the researcher in the field 
was unable to follow up the questionnaires or push the participant students to return 
the questionnaires.  
 
Diyarbakir: Out of 300 questionnaires distributed in four schools in Diyarbakir, 131 
were returned, and ultimately 128 questionnaires were included in the dataset. The 
majority of the population in Diyarbakir is Sunni Muslim, however, a significant 
proportion of the population belong to Shiite and Alavi minorities. Religious 
affiliation of the respondents throughout the sample from Diyarbakir reflects the 
religious composition of the area: 80 percent Sunni Muslims against eight percent 
Shi’a and five percent Alavis. 
 
 

Description of the Data 

Socio-Economic Status (SES) and Social Engagements 
 
Gender 
Although in both countries the questionnaires were distributed among the school 
children to take home for their parents to fill in, the gender proportion of the collected 
questionnaires in the two countries shows a significant difference. In Iran, 61 percent 
of the questionnaires are responded by mothers against 34 percent in Turkey. Some 
33 percent of the questionnaires in Iran, 66 percent in Turkey, are responded by male 
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respondents. One can observe a relationship between gender and occupation. The 
proportion of “housewives” in Iran is twice (22 percent) as big as in Turkey (11 
percent). The lower proportion of respondents (considering the age group of the 
respondents) with university degree in Iran could be a result of the gender distribution 
of the respondents in two countries.   

 
 

Age 
Table 5-14 shows the age composition of the sample. The question on the age was 
provided with a space and the respondent was asked to write the year of birth. Under 
25 years old are considered as young parents, mostly with fewer children. Most 
likely, they have not yet reached a higher socio-economic status. Some 90 percent of 
the sample from both Iran and Turkey are from the two main age groups: “25-40” and 
“41-59”, which are the main target groups of the study. 68 percent of the total 
population in Iran and 67 percent in Turkey belong to age group 15-64 years old.   
 
 
Table  5-14: Age distribution of various age groups of respondents in Iran and Turkey (in 

percent) 

Age group Iran Turkey 

Under 25 7 1 
26-40 39 34 
41-59 50 58 
 60 and over 4 6 

 
 

Educational Background 
The educational background of the respondents is one of the areas in which there is a 
great disparity between the two samples. As shown in the figure 5-15, while some 63 
percent of the Turkish respondents have university education, only 28 percent of the 
Iranian sample has a university degree. More than 50 percent of the Iranian 
respondents have secondary education (uncompleted and completed) against 16.5 
percent of the Turkish respondents.      

 
 

Religious Affiliation 
As expected the religious affiliations of the respondents from two countries are 
different. While 96.5 percent of the Iranian respondents are practicing Shi’a Islam, 90 
percent of the Turkish respondents are Sunni Muslims.  
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With regard to the religious composition of two countries, the distribution of 
the sample seems normal. It covers mainstream religious schools in both countries, 
and represents the views of the religious Muslim minorities.  

        
Table  5-15: Educational background of the Respondents in Iran and Turkey (in Percent) 

 Iran Turkey 
Uncompleted primary 11 5 
Maktab (maktap) 3 - 
Completed primary 14 5 
Uncompleted secondary 10 5 
Completed secondary 31 11 
Madrasa (medrese) 1 1 
Vocational or technical training 2 9 
University degree 28 63 

 
 

Table  5-16: Religious affiliation of the respondents in Iran and Turkey (in percent) 
 Sunni Muslim Shi’a Muslim Other 

Iran 3 97 - 
Turkey 90 9 1 

 

 

Occupation 
In spite of the fact that ISCO (described under occupation in chapter five) is regarded 
as one of the most reliable standard tools to rank the occupation in the world, it 
required a modification for the present study. Three major groups emerged from the 
data which either were not mentioned in ISCO or the definition given by ILO was not 
very appropriate to the context of this study. The cases in these three categories, 
housewife, unemployed and retired, were so frequently repeated that they could not 
be ignored or merged into other categories (Table 5-17).  Due to the fact that the 
author found them relevant to the cultural articulation of the notion of occupation in 
these contexts, they were mentioned as such. 
 

Family Size 
Table 5-18 shows the distribution of the “family size” in Iran and Turkey. There are 
variations in the family size between the two countries, however, as expected (due to 
the educational background of the respondents) the family size among Turkish 
respondents show smaller scores than among Iranians. This might have some impact 
on the educational preferences of the parents.   
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Table  5-17: Occupation groups of the respondents in Iran and Turkey (All/Highly 
educated in percent) 

 Iran Turkey 
 All HE All HE 
G0: Armed forces 1 3 - - 
G2 & G3: Professionals & Technicians & assoc. professionals 15 41 50 59 
G4: Clerks 14 21 15 16 
G5: Service workers and shop and market sales workers 8 5 8 3 
G6: Skilled agricultural and fishery workers 5 1 - - 
G7: Craft and related trades workers 8 - 1 - 
G8& G9: Plant & machine operators & assemblers &   
Elementary occupations 

4 - 1 - 

Unemployed 4 4 1 - 
Housewife 22 6 10 2 
Retired - - 13 5 
Not responded 20 19  15 

 
 
 

Table  5-18: Family size (All respondents in percent)  

 Iran Turkey 
Three 8 24 
Four 19,5 36 
Five 20 15 
Six 18 8 
Seven 11 6 
Eight 6 4 
Nine 2 1 
Ten and more 1,5 2 
No response 14 4 

 
 
 

Possessions 
Living standard of the family could serve as an indicator of the socio-economic status 
of the family. The possessions of the family in this study stands as an indicator of the 
family well-being. The pattern of consumption is also an indicator of the preferences 
and choices of the family. The commodities included not only indicate the level of 
well-being, but also shows the pattern and preferences of the family’s material 
investments. It also shows to what extent the families invest in the commodities 
which could be used for educational purposes rather than welfare.  
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Table 5-19 shows the possessions of the respondents in Iran and Turkey 
among all respondents. The low score for satellite receiver in Iran is due to the fact 
that using and maintaining satellite receivers is prohibited in Iran. Low figures of 
study table in Iran also could be explained with reference to Iranian culture in which 
people traditionally sit on the carpet-covered floors. 
 

Table  5-19: Possession (All respondents in percent) 

 Car PC Study table TV VCR Satellite 
Receiver 

Iran 44 38 55 97 62 11 
Turkey 58 73 77 94 53 52 

 



 

Chapter Six  

Iran 
 
 

This chapter provides a general profile of Iran, followed by an overview of the 
development of the modern education in the country. The traditional Islamic 
education is described in the previous chapter under Muslim education. Thus, the 
main focus of the chapter is the post-revolutionary education and reforms of 
education after 1979. The process of de-secularization of the Iranian society and the 
role of education in attaining the goals of Islamization is discussed throughout the 
chapter.  
 The chapter discusses in detail two reforms after the revolution. The first 
reform which started shortly after the revolution was part of the greater cultural 
revolution to Islamize the society. The religious tenets were of prime importance. 
However, the second reform suggested by President Khatami claimed prioritizing the 
scientific achievements over ideological commitments. The analysis of Khatami’s 
reform of education is mainly built upon the policy documents from the Iranian 
Ministry of Education.      
 
 
 

Country Background 
Iran is located in southwest Asia (the Middle East), bounded to the north by 
Azerbaijan, Armenia, Turkmenistan, and the Caspian Sea, to the east by Pakistan and 
Afghanistan, to the south by the Persian Gulf and the Gulf of Oman, and to the west by 
Turkey and Iraq.  

Known as Persia until 1935, Iran is unique in many ways among Middle 
Eastern countries. Its official language, Farsi (Persian), is Indo-European which after 
the conquest of the Iran by the Muslims in the 7th century adopted a modified version of 
the Arabic alphabet.  

The country has played an important role in the Middle East, as an imperial 
power and as a factor in rivalries between East and West. Its strategic position and its 
vast resources, including petroleum and natural gas, make it a nation to be reckoned 
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with in the modern world. With the population of 65,397,521 (July 2007 est.)56, 
population growth is 0.792 percent (est. 2007).  

Although the constitution of the Islamic Republic solely recognizes the 
religious minorities and ignores the ethnic diversity of the country, Iran is a multiethnic 
and multicultural country. The population of the country is composed of 51 percent 
Persians, 24 percent Azeri, eight percent Gilaki and Mazandarani, seven percent Kurds, 
three percent Arabs, two percent Lur, two percent Baloch, two percent Turkmen and 
one percent others. 58 percent of the population is using Persian or Persian dialects as a 
means of communication, 26 percent communicate through Turkic and Turkic dialects, 
nine percent Kurdish, two percent Luri, one percent Baluchi, one percent Arabic, one 
percent Turkish and one percent other languages. 89 percent of the population is Shi’a 
Muslims, nine percent Sunnis and the remaining two percent are the followers of 
Zoroastrianism, Judaism, Christianity, and Baha'ism. Shi’a Islam is the official religion 
in the country. 
With a total GDP of 278.1 billion USD, per capita GDP in year 2007 was 12,300 USD. 
Of the total GDP of the country 11.2 percent was derived from the agriculture sector, 
40.9 percent from industry and 48.7 percent from services. The growth rate of GDP is 
estimated to 4.3 percent in year 2007. Most economic activities are controlled by the 
state and the private sector activity is typically small-scale workshops, farming, and 
services. The increasing price of crude oil in recent years has enabled Iran to amass 
some 30 billion USD in foreign exchange reserves. This, however, has not eased 
economic hardships such as high unemployment (11 percent according to the Iranian 
government, June 2007) and inflation. 22.8 percent of the government spending goes to 
education. Adult literacy rate (15 years and over) is 82.4 percent for males and 76.8 
percent for females (UIS, 2007). Figure 6-1 shows the primary school attendance of the 
country:  

 

 
Figure  6-1: Primary attendance and enrollment (1980- 2007) 

Source: UNESCO 2007 

                                                      
56 All the statistics are from the Iranian Statistics Centre and the World Fact book, except 
otherwise specified. 
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Educational Development  
Although there is no sufficient knowledge about education in ancient Persia, there is 
no disagreement on the high value Persians attached to education. The Zoroastrian 
religion considers education so vital that ancient religious texts (Denkard, 1897) 
emphasize that human beings ought to raise themselves to illustrious positions by 
acquiring worldly knowledge and by education which enables them to read and write. 
 The absence of a certain scholarly agreement on the religion of Achamenid 
(525-404 BC) has spread a shadow of uncertainty, among other issues, over the 
educational tradition of the era. While many believe that Achamenids were 
Zoroastrians, some others believe that the ancient pre-Zoroastrian Iranian religion, 
Mithraism, was practiced along with one version of Zoroastrianism.57 Although there 
is not enough evidence to argue that there was formal education in Iran, in the 
Achamenid era, there is extensive evidence that the Egyptians and Babylonians under 
the Persian Empire continued to follow their traditional education with scribal schools 
(A. L. Oppenheim, 1977). The curriculum was composed of reading, writing, 
grammar, mathematics and astronomy; the schooling was intended solely for boys. In 
the strictly hierarchical administrative system during the Sassanid dynasty (224-651 
AD), however, education was a privilege only for the elite (nobility, clergy and 
secretaries). Urban merchants were familiar with writing and numeracy, while 
peasants in rural areas were mostly illiterate. Children of the nobility started school at 
the age of five to seven years. General education was composed of reading, writing, 
religious instruction, physical education and courtly arts and would last to the age of 
fifteen. The training included not only hunting and the arts of war but also social 
manners and etiquette. The teaching methods relied heavily on memorization of the 
sacred texts and following the instructors in their practices. The ultimate aim of 
education was to contribute to good conduct which was one of the principles of 
Zoroastrianism.   

With the arrival of Islam in the 7th century, Iranian boys came to attend 
elementary schools (maktab), while Girls participated in home schooling. The 
sessions for boys took place at the neighboring mosque and on some occasions in the 
homes of the teachers. Students paid tuition fee for the education they received. 
Lecomte (1954: 324, quoted in Landau, 1999) argues that “There is some evidence 
that the structure and teaching methods of the kuttab [or maktab] were modeled on 
the Byzantine primary school”, while the curriculum was modified to suit the Islamic 
context and to fulfill the local demands. “The early kuttab was an important agent for 

                                                      
57 As Ahura-Mazda (“The Wise Lord”, supreme God of Zoroastrians) was regarded God, and 
the one who bestowed kingdom to the Achamenid kings and Hoama cult (a ritual using 
Hoama an intoxicant plant with medicinal and spiritual properties) was practiced in Persepolis 
with fire as the sacred element, some scholars consider Achamenids as Zoroastrians. Some 
archaeological findings show, however, that Mithraist traditions such as worship to Anahita 
(Iranian goddess of royalty, war, and fertility) were practiced in the court and there is no clear 
evidence to prove that sacrifice (blamed among Zoroastrians) was obliterated from the 
Achamenid court.  
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socializing different ethnic groups into the Islamic faith and its way of life (Landau, 
2003: 567)”. 

There was neither any age restriction nor any grading system to assess the 
progress or evaluate the educational outcome of the maktabs. In Iran, maktabs and 
their traditional approach to education survived to the 1920s when they were replaced 
by modern elementary schools. Maktabs, however, survived as an extra-curricular 
institution long after their removal from the formal educational scene and played a 
vital role in the absence of a formal pre-school system. They were the main centers of 
religious teachings and for learning to recite and memorize the Qur’an.    

The history of higher education in Iran could be traced back to the time of the 
Sassanid dynasty when King Shapur I (241–272), established the first medical 
academy in the world, known as Academy of Jundi-Shapur, a leading research 
institution and scholarly sanctuary of the time. With the Islamization of the country 
the extensive establishment of mosques and khans (guest houses) created an academic 
campus. Development of such institutions, especially in big cities and cultural 
centers, was an essential requirement for the scholars of traditions (ahl al-Hadith) and 
it facilitated the mobility of students in the quest for knowledge. This in turn, 
necessitated the establishment of madrasas, which appeared as independent entities in 
the early 10th century and grew rapidly all over the Islamic world. Nizamiyyehs, as a 
network of Islamic higher education institutions were spread all over the Islamic 
world and became the research centers attracting scholars and scientists of the time. 
Madrasas contributed extensively to the advancement of Islamic sciences especially 
narrative sciences (‘Ulum-e Naqli).  
 
 

Modern Education 
Modern education in Iran started through a series of reforms in the administrative and 
military institutions of the country in the early 19th century. The crown prince Abbas 
Mirza (1803-1833) aiming at following the Russian and Ottoman Western model 
reforms, established “diplomatic relations with Great Britain … and became deeply 
receptive to England (Busse, 1985)”. The political relation resulted in the 
establishment of the first military academy in Iran in which teachers from England, 
France, Russia and a number of other European countries established a European 
curriculum which opened the possibility to send the students to Europe to sustain the 
reforms.  

The first modern Persian school was Dar-ul-Fonun founded in 1851 in 
Tehran. Amir Kabir, the founder of Dar-ul-Fonun, in his visits to Europe and Russia 
was impressed by the new technological and scientific advancements. On his trip to 
Russia, during his stay in St. Petersburg, he had managed to visit a number of 
educational institutions. Later, when he was assigned as the ambassador in the 
Ottoman Empire, he could closely observe the process of reform in the Empire and 
copying the scrutiny of the Egyptian reform plan, tried to find a model for Iran. He 
also encouraged the translation of the European works in social sciences and 
supported initiatives to spread learning foreign languages; he perceived that was the 
basis for understanding different cultures, which could lead to the establishment of a 
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cultural borrowing in line with a national, cultural and religious identity of the 
Iranians. 

The tradition prior to Amir Kabir was to send the students abroad for further 
studies. Amir Kabir in his reform plan regarded this procedure insufficient for the 
requirements of the new era and established national educational institutions. It took 
forty years from the establishment of Dar-ul-Fonun in 1851, to the opening of the 
official new schools in Tehran (Qasemi Pooya, 1998). The graduates of Dar-ul-Fonun 
played a significant role in providing teachers and other human resources for the 
schools thereafter.  

The curricula in Dar-ul-Fonun were borrowed from Europe and the early 
teachers were Westerners. The school faced many obstacles in the implementation of 
radical changes which resulted in an amalgam of both traditional and modern 
educational traditions. According to Gurney (1989), on the basis of the first formal 
advertisement, the total of thirty students, between fourteen and fifteen years old, 
sons of  a’yan and ashraf (well to do) families were planned to be enrolled. 
Nevertheless in the first year about 105 students were accepted from a broader range 
of social strata. The educational backgrounds and levels of the students varied 
remarkably. This in turn affected the content of the curricula as well as the teaching 
methodology.  

The curricula were based on the specialties of the teachers and composed of 
mathematics, geography, history, French, Arabic and Persian. The formal prayer took 
place in the school twice daily led by a clergy teacher. Corporal punishment was 
practiced in the school, while students with good results were awarded by gold, silver 
and copper medals. The traditional educational approaches with emphasis on 
memorization, teacher centeredness, textbook instruction and the absolute top-down 
domination of the teachers over the students were strictly practiced (a true reflection 
of the social structure). “In the first year … Dar-ul-Fonun had developed not only 
core curriculum, but also an academic routine and administrative framework strong 
enough to survive the vicissitudes that affected most new initiatives in Naser al-Din 
Shah’s reign … [including] daily schedule, pattern of holidays, punishments and 
regular examinations, as well as administrative posts (ibid.: 664)”.  

The school, which originally was intended for the education of the sons of 
aristocratic families, shortly after the establishment had opened up the opportunity for 
disadvantaged families; students in need received “monthly salaries (mawajeb) or 
pensions (mostamarri). … daily lunch provided for free and two sets of clothing, for 
summer and winter were given to each student (ibid.)”. This was the point of 
departure for a series of changes in the social structures of the society later on. 

Dar-ul-Fonun is regarded as a significant contribution to the process of 
modernization in Iran. It triggered a social awakening and facilitated the adaptation of 
the modern ideas into the traditional social structure of the country.  Dar-ul-Fonun 
became a platform to introduce the Western educational ideas and to challenge the 
traditional education. It provided a model for the new schools which gradually started 
to appear. 

Contrary to Dar-ul-Fonun which intended to serve noble families, Rushdieh 
Schools targeted the disadvantaged groups at elementary level. Mirza Hassan (1851-
1944) founder of Rushdieh presented the first model of a modern elementary school 
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and developed an educational methodology followed by many others. Rushdieh faced 
many problems in opening and maintaining the schools.  

The Constitutional Revolution (Inqilab-i Mashroteh) resulted in the new 
Iranian constitution in 1907. Articles 18 and 19 stipulated the government responsible 
for the establishment and administration of the schools through the Ministry of 
Education (Wezarat-e Ma’aref). The ministry, however, started not earlier than 1911, 
when the Iranian parliament ratified the education law. The education law set the 
provision of universal primary schools from age seven and above. Due to political 
instability and opposition of religious leaders, only 10,531 (8,344 male and 2,187 
female) students enrolled at elementary levels in the schools run by the Ministry of 
Education. In 1918-1919, the government opened forty new elementary schools and 
eight secondary schools in Tehran and a number of big cities which increased the 
enrollment at primary levels to 28,600 and at secondary to 2,900 students.  

The spread of the new education system faced the opposition of the religious 
leaders who considered it a threat to the religious and moral values of the Muslims. 
The ‘ulama argued that the educational system under the state would lead to 
secularization and to the establishment of Western and non-religious values.  

 In 1925 Reza Shah seized power and introduced reforms in many aspects of 
Iranian life. He attempted to modernize Iran through the introduction of new 
technology and industrialization of the country. During the 16 years of his leadership 
over the country, the government made a systematic effort to secularize the country. 
The new education law was introduced in which the education was delegated to the 
newly established Supreme Council of Education. This was an effort to shift the 
responsibility of education from the religious authorities to the central state. Reza 
Shah put emphasis on education, to the extent that he did not hesitate to employ 
coercive means to expand the new education against the traditional religious 
education by ‘ulama. The secular modern education started to grow and the Ministry 
of Education was recognized as the main responsible institution for education in the 
country. In 1927 the budget of the Ministry of education was doubled; [and] 
expenditures on education rose from 10.4 million Rials, 4 percent of total government 
outlays in 1926, to more than 20.8 million, 5.9 percent in 1929, and to 159 million 
Rials, 4.5 percent in 1941 (Ashraf, 1989), which affected the enrollment rate in 
schools.  

In the 1930s a centralized curriculum was introduced through the Ministry of 
Education and free education was provided for primary level. Although the modern 
education was an urban phenomenon, exclusive to the secular elite, it started to 
challenge traditional Islamic education which was practiced widely in rural areas. The 
ministry emphasized girls’ education which met the resistance of the religious groups 
and local people. “The proportion of females in elementary schools in the period 
1926-27 was 20 percent of total enrollment which rose to 38 percent in 1976-77 
(Ashraf, 1989: 194)”.  
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Post-revolutionary Period 

First Reform: De-secularization and Education (1980-1997) 
 
The Iranian Islamic revolution is regarded as one of the latest attempts to interpret 
and implement a religious discourse in a modern social and political setting leading to 
the establishment of a theocratic system. Education is, among religious authorities in 
Iran, considered the foremost means for the reproduction and expansion of Islamic 
culture and the shaping of the Muslim believer: a potential member of the Global 
Muslim Community (umma).  

The Iranian Islamic revolution of 1979 imposed substantial changes to the 
Iranian life. Iranian post-revolutionary education is an interesting instance to study 
the implication of a religious discourse and a process of the de-secularization of the 
educational content through curriculum changes, hidden curriculum, social control 
and domination of the society. In order to study the first reform (1980), the focus is 
limited to the main objective of education as to produce the religiously committed 
Muslim (Mosalman-i mota’ahed-i maktabi): the incarnation of Islamic ideology. The 
ideological hegemony over and through education in post-revolutionary Iran has 
resulted in the creation of an apparatus to maintain the power of the religious elite. 
The formation of the committed Muslims, partially devoted to the creation of 
religiously committed intellectuals who as organic intellectuals of the power elite in 
Iran were expected to legitimize the rule of the religious elite in line with their 
hegemony.     
 Immediately after the revolution on October 24, 1979, the Iranian Islamic 
constitution was adopted which stipulates that it is the responsibility of the 
government to provide free education for all up to secondary school and to expand 
free higher education to attain self-sufficiency of the country (Article 30, cf. Art. 3 
and Art 43). The revolution was followed by a cultural revolution which in turn 
resulted in the establishment of The Higher Council of Cultural Revolution in 1980, 
aiming to modify Iranian education. The cultural revolution necessitated the 
reestablishment of the philosophy, objectives, policies and assessments of education 
in both basic and higher levels in accordance with Islamic principles. The four 
ideological doctrines of the Iranian Islamic Republic are (a) inseparability of religion 
and politics, (b) Islamic revival, (c) Islamization of the society and (d) the creation of 
the committed Muslim. These are considered among the primary objectives of the 
post-revolutionary education. The goals set for basic education were the emphasis on 
ideological principles along with acceptance of the absolute authority of the 
jurisconsult (Welayat-e Motlaqeh-ye Faqih); fortifying and supporting the political, 
economic and cultural unity of Muslim community (umma) and oppressed people 
(Mostazafin); rejection of any form of oppression, suffering, and domination; and 
strengthening of the country through military training in the values of independence 
and territorial integrity (Ministry of Education, 1983). The objectives above manifest 
the politicized ideological tenets set for integration in a global society beyond what 
was perceived as arbitrary divisions according to racial, geographical and ethnic 
boundaries. To fulfill the promise, education is expected to be developed to increase 
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productivity, to achieve social and national integration, and cultivate social, moral, 
and spiritual values, to strengthen the faith of Islam and to expand them to the global 
society of umma. The first fundamental educational reform introduced by the 
revolutionary government aimed at the transformation of the curriculum, initially 
through revision of textbooks, especially those in social studies, humanities, and 
religion. The objectives were claimed to be to "demonarchize" the curriculum and to 
replace "colonial and tyrannical" topics with Islamic and revolutionary subjects 
(Sazman-e Tahqiqat, 1980: 8, quoted in Mehran, 1989: 221). In fact, this was the first 
step of a series to dominate education so as to control the channels of reproduction; 
what Apple (1995) considers the critical element in enhancing the ideological 
dominance of certain classes (the control of knowledge preserving and producing 
institutions of a particular society).  
 In the reformed post-revolutionary education, the structure ―which was 
borrowed from the American education system prior to the revolution― remained 
intact while the content transformed into a theocratic-oriented curriculum. The reform 
that had started with the content of the curriculum, continued with the replacing of 
old textbooks, increasing the hours devoted to religious issues and the introduction of 
the Arabic language as the basis for Islamic principles. In the process of 
transformation, schools were expected to inculcate values and beliefs appropriate to 
the Islamic community (umma). According to Goldstone (1991), it was the specific 
changes in the nature of the state, the position of the elites, and the conditions of 
popular groups that combined to create the revolution.  However, while in the process 
of the revolution, the non-religious (nationalist and leftist) groups were among the 
main contributors, the new education system disregarded any set of values other than 
Islamic ones. The nationalist forces were seen as the supporters of the secularism, and 
it was said that the previous regime had "fostered them in order to achieve the dual 
goals of increasing government control and of destroying the power base of the 
religious establishment (ibid.: 123)”. 

A body (The Organization of Textbook Research) was created in the Ministry 
of Education and it was composed of members of the religious authorities (‘ulama). 
The role of this newly-established institution was to regulate and control the 
ideological content of the textbooks as well as the trend of Islamization. In the new 
textbooks, secular figures like scientists, writers, poets, and political personalities are 
never presented as role models, whereas Persian religious figures; prophets and the 
Shiite Imams have been elevated into figures for emulation (Ferdows, 1995: 334). 
Nafisi (1992) in his comparative analysis of pre- and post-revolutionary Iranian 
education, finds that “the Pahlavis emphasized the pre-Islamic Persian heritage to 
legitimize their rule, similarly, Islamic Republican textbooks concur with other 
ideological statements in emphasizing the Islamic era of Iranian history, the pulpit, 
and the faith itself as sources of legitimacy.” So the revolutionary government revised 
the books to focus only on the Islamic history of the country as a way to reinforce the 
Islamic ideology. It was argued that the textbooks should strengthen an Islamic world 
view according to which "one single focus: the development of a thoroughly 
committed individual to one God (Shurish, 1988: 62)” was emphasized. School 
children were presented with “a sharply defined image of the world, divided into 
pious, brave, uncompromising, honorable, morally superior Muslims and secular, 
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unjust, greedy, inhuman, oppressive ´Westerns´ and `Westoxicated´ intellectuals 
(Mehran, 1989: 289)”. 

The Islamic government continued the habitualization through the process of 
purification in which, the textbooks in use before the revolution had been "purified" 
and cleared of "the misguidance and decadence of the despotic former regime," as 
well as foreign "cultural influences". “700 topics from 636 primary and secondary-
school textbooks had been changed, especially in social sciences, humanities, and 
religious studies (Higgins and Shoar-Ghaffari, 1996: 339)”. All the teachers in Iran 
had to pass the process of purgation in which approximately 8,000 professors, about 
half the total university faculty members, were dismissed from their jobs. The study 
of religion was emphasized from primary grades through college, and teachers were 
forced to ensure that only those who understood the “true meaning of Islam” could 
complete their education or continue after the elementary stage of education. Codes 
and regulations for behavior and dress, conforming to Islamic tenets, were established 
and the pupils were compelled to follow them in the schools. Pupils were exposed to 
a comprehensive Islamic environment and were expected to establish a relation with 
this environment. In order for the students to habitualize appropriate actions, they 
were provided “patterns of conduct” and “social control”.  

The Iranian "textbook-based instruction" is inherited from the traditional 
Islamic education practiced in maktabs, Qur’anic schools and elementary levels of 
madrasa and seminaries and it is used to memorize the sacred texts especially the 
Qur’an. Along with the strict examination system, the use of these textbooks has been 
the predominant approach in Iranian education, supporting the internalization of the 
new values and forming of the Islamic consciousness. 

The Iranian Islamic regime emphasized the role of the intellectuals and 
underlined religious commitment as the necessary requirement for their admittance to 
the elite of the Islamic society. The new so-called "committed intellectual" was 
shaped as an alternative to what was perceived as "Westoxicated intellectuals" and 
was an effort to prevent the impact of secular intellectuals, and to maintain the power 
of the ruling elite (‘ulama) in Iran. The emergence of this new faction entitled 
“religious intellectuals” or “Religiously committed Intellectual” (Roshanfekr-i 
Mota’hed-i Mazhabi), was a by-product of the rapid economic growth during the 
Pahlavi era, by which a large group of rural inhabitants moved to the cities. The 
migration of many traditionally-minded peasants, marginalized in big cities, played a 
significant role in supporting the revolution and the revival of religious values, in 
spite of fifty years efforts of Pahlavis to secularize the country.  

Since schools were considered the main platform for the Iranian Islamic 
system to establish and internalize the desired qualities in children through both 
textbooks and the activities of Muslim teachers. The school, teachers and students 
were regarded as the human and cultural capital of both the country and the Islamic 
umma, through which it would be possible to "recreate forms of consciousness that 
enable social control to be maintained without the necessity of dominant groups 
having to resort to overt mechanisms of domination (Lzere, 1977: 755)”. The extent 
of the efforts to attain the new consciousness and "ideological conformity is evident 
from the government's attempts to encourage students to spy on their own parents 
(Goldstone et al., 1991: 131)”. Post-revolutionary education has to some extent 
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succeeded in transforming the new generation of Iranians. Those who were born in 
the early 1970s have not experienced adult exposure to the “imperial” system. The 
change in the education has been so successful that now "kids teach parents 
revolutionary values" (ibid.). 

The teachers in the schools monitor the development of the internalization 
process. They function as the organic intellectuals who are formed "in connection 
with the dominant social group ... to assimilate [the pupils] ideologically (Gramsci, 
1999a: 10)”. The schools are the instrument through which the “intellectuals of 
various levels are elaborated (ibid.).”  

The re-conceptualization of intellectualism based on religious values and the 
creation of new intellectuals based on Islamic and revolutionary principles are 
instances through which one could trace the role of intellectuals in forming the new 
set of values in post-revolutionary Iran. “It is not an exaggeration to suggest that 
never before in Iran has the teacher been as important a role model for students as in 
the Islamic Republic today (Ferdows, 1995: 327)". School children, especially those 
from the lower middle class families ―the main group supporting the revolution― 

met a dominant official ideology at school to which they could find their live 
representations through their family life and social relations. This synchronization 
saturated the pupils through a process of habitualization and hegemony: they read the 
books, observe the behavioral codes and practices and internalize the values that the 
authorities in the society, teachers in schools and parents in the families –through 
practicing such values– function as their role models. 

The traditional Islamic pre-primary education, which gradually disappeared 
from the educational scene of the country due to the Pahlavis nationalized and 
secularized education, could return to its former status. In spite of the Islamization of 
the society at all levels, the post-revolutionary government retained the structure 
suggested by the Pahlavis and did not re-establish the traditional pre-primary and 
primary schools. Thus, at the elementary level (pre-primary and primary), parents had 
no alternative other than formal schooling which claims to be Islamic in content and 
modern in structure. However, the religious higher education practiced in traditional 
seminaries (Hawzeh) and madrases at both undergraduate (Sath) and post-graduate 
(Kharej) levels was recognized by the Ministry of Science and Higher Education as a 
higher education degree to be continued in universities. In this period, Islamic 
education institutions grew in fields such as theology and religious law at the 
advanced levels, partially since “the revolution gave clerics the opportunity to assume 
the central roles that they had played in the courts and legal education prior to 
secularization reforms of 1920s (Mayer, 2000: 343).”  

After a long period of absence from international and comparative studies, in 
1992, for the first time after the revolution, the Iranian government agreed to join 
TIMSS (Third International Mathematics and Sciences Study). This was one of the 
first studies of Iranian students’ achievements in a comparative perspective. TIMSS 
was conducted by the IEA in some 45 countries from 1992 to 1997. Target groups 
were nine years old (fourth and fifth grades in primary school) and thirteen years old 
(second or third grades in junior high school). The study was intended to test the 
performance of the students in mathematics and science. The result showed that the 
average performance of Iranian fourth grade primary school children in the respective 
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tested groups were at least 18 percent and at most 22 percent lower than the average 
performance of students in 24 other participating countries and that their overall 
performance was the lowest among all participants. The average performance of 
children in fifth grade was 17 to 25 percent lower than students in 26 out of 28 
participating countries. In the second group, also, the average performance was eight 
percent lower than 39 and 41 other countries (Harmon et al., 1998). The study 
showed that not only the learning level of the Iranian students in such activities as 
data collection, demonstration and interpretation of data, design of experiment, 
problem solving, employment of necessary means to solve problems and the use of 
common sophisticated guidelines was low but also that Iranian students were weak in 
answering the questions which require ability to write and describe the processes.  

The poor results of Iranian students are partially explained through other parts of 
the study: the educational level of teachers in Iran is lower than that of other 
countries. The number of students per teacher is high. The educational period in an 
academic year is shorter. The number of books and other cultural means available for 
families are few; and education is lecture-based and heavily relies on textbooks as the 
only educational source (M. O. Martin, Mullis, Gonzalez, Smith and Kelly, 1999). As 
the ideological criterion for admission of teachers has been emphasized by the 
authorities, the scientific merits became of secondary importance and the number of 
unqualified teachers increased. Extra-curricular activities devoted mostly to religious 
events, on some occasions extended even to the hours intended for science. In the 
same period, despite the rapid population growth, the amount of expenditure on 
education decreased from 2.7 percent of GNP in 1990 to 2.4 percent in 1991 and 2.2 
percent in 1992.  

At the same time, the number of hours devoted to the religious studies boomed 
from 9.3 percent for primary and 5.9 percent for lower secondary level in the pre-
revolutionary period (Ashraf, 1989: 194) to 20 percent in the post-revolutionary era, 
while new subjects such as the testament of the supreme leader Khomeini and 
military training were introduced to the curricula.  

While the process of Islamization favored religious forces and the supporters 
of the revolution, it has demonstrated the regime’s intolerance to any criticism. 
Criticisms are considered as heresy and as questioning the principles of Islam and are 
treated by the Islamic law Shari’a. More than two million Iranians, mostly 
intellectuals and well educated opponents of the government fled to Western 
countries. In year 2000, some 1,800 Iranian full professors were teaching in 
universities in the United States, while the estimated entire number of professors in 
Iran at this period hardly reached 1,000. Among 61 developing countries, Iran is 
ranked as the first in terms of brain drain and exodus of its highly educated elite 
(Mohsen Kadivar, 2003). Beyond any doubt, the processes of migration as well as the 
restriction of domestic counter-hegemonic forces through limitation of their access to 
scientific infra-structures, banning newspapers, and arresting or imprisoning the 
intellectuals have had devastating consequences for the economic, scientific and 
intellectual development of Iran. 

Globally the Iranian revolution in this period contributed to the rise of 
religious fundamentalism (both Islamic and non-Islamic) in the world and a 
substantive number of Islamic movements have appeared thereafter. However, the 
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Iranian model of education has not been emulated by any other country. In the eyes of 
many fundamentalists, the Islamic Republic of Iran is a failure as an Islamic state, due 
to its specific Iranian character. They argue that, the only legitimate political entity in 
Islam is umma, and the nation-state and nationalism is a non-Islamic concept and 
contradicts the unity of the Muslim umma. The national character of the Iranian 
revolution, though, stimulated an Islamic nationalism and demonstrated “the capacity 
of Islam to symbolize a social identity which has been merged into national feeling 
(Juergensmeyer, 1993: 47)”. In the last two decades, Islam has been the driving force 
behind many national and ethnic movements in the Muslim world. The Iranian 
revolution has contributed to the growth of religious nationalism in the global arena 
more than any other phenomenon in recent years.  

On the other hand, Iranian post-revolutionary education was observed by 
many Muslims worldwide as an example of education in an Islamic state and offered 
the grounds and opportunities for observing a practice of Islamization of knowledge 
in a modern society. Success of such a system and the scientific achievements 
through it, could lead to similar demands in many Islamic countries. This very first 
ideology-driven reform which was implemented immediately after the Islamic 
revolution and focused on the de-secularization of the education and the introduction 
of Islamic subjects into the curriculum as well as substantial changes both in the 
structure and content, was perceived by many Muslims as the Islamization of 
education and Islamists all over of the world ―from Morocco to Indonesia― were 
demanding changes similar to Iran’s. However, after two decades, evaluation of the 
reform and its achievements in international and comparative studies, demonstrated 
the failures of such a system and paved the way for the revision of the goals of 
Iranian education and the necessity of yet another reform ―with more emphasis on 
scientific achievements- became more obvious than ever. 

The growth of the population, the shortage of infrastructure and classrooms 
as well as the poor performance of Iranian students in TIMSS, served as the basis of 
the argument in favor of a new reform in education at the ministerial period of 
Mohammad Ali Najafi (1988-1997). Among eight ministers of education in the post-
revolutionary period, Najafi proposed and implemented the most radical reform in 
education. The reform also targeted the re-structuring of the upper secondary level. 
The structure of the post-revolutionary Iranian education in is presented in figure 6-2.   
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Figure  6-2: Structure of Iranian post-revolutionary education (1980s) 

 

Second Reform: Return to Secularism? (1997-2005) 
With the victory of president Khatami in the presidential election of 1997, the Iranian 
Islamic revolution started a new era. Khatami initiated a series of reforms to liberalize 
the revolutionary tenets. In the social arena, he started to loosen restrictions and 
provide a political open space. The reformist president initiated a reconciliation 
process worldwide in order to bring back the trust of the international community in 
Iran. He proposed the “dialogues among civilizations” against the “clashes of the 
civilizations” and this change was welcomed by the international community as the 
year 2001 was designated by the United Nations as the “year for dialogues among 
civilizations”. Along with reforms in many aspects of the Iranian society, the 
president proposed a substantial reform in education.     
 Khatami’s Minister of Education criticized the first post-revolutionary reform 
and argued that, it imposed a system “based on traditional, non-scientific and 
ineffective methods… [in which] the reality of the Iranian educational situation was 
ignored … [education was] overemphasizing theoretical and abstract knowledge … 
[and] the actual usage of education in the real life was neglected (Ministry of 
Education, 2003b: 8)“. The failure of the Iranian students in international comparative 
arenas was used as the main argument for the reformist president to suggest 
substantial changes to the Iranian education system. To improve the quality of 
education was regarded as the main objective of the reform in 1997 (implemented in 
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1998). The reform also targeted changes in the examination system. The previous 
textbook-based assessment was suggested to be replaced by more effective and 
efficient assessment approaches to enable the problem solving ability of the students 
to develop. Khatami argued that the Iranian society is in the process of rapid 
development and education should be able to provide adequate training for the human 
and intellectual capital of the country. The reform suggested changes in various areas 
of education, from structure to curriculum and from content to administration. More 
emphasis was put on the active participation of the students in the teaching/learning 
process.      
 

 

Theoretical Foundations of the Reform 
Throughout the reports and policy documents of the second reform (Ministry of 
Education, 2000, 2003a, 2003b, 2003c, 2004), references were made to the previous 
post-revolutionary educational reform as the one in which the theoretical grounds 
were absent. To prove that the new reform was in line with scientific and pedagogic 
principles, the policy documents of the new reform devoted a section to theoretical 
foundations of the reform. The documents, then, proceeded by providing arguments 
through which the necessity for a new reform was explained. The documents utilized 
a theoretical framework and unlike the first reform which was entirely based on 
ideological commitments, attempted to base the reform on scientific principles, 
though the theories have been modified in order to “adjust them to the cultural, social 
and religious requirements of the Iranian Islamic society”. The reform was based on 
five axioms: 
 

 
1. Religious democracy 
Religious democracy which is regarded as the first doctrine of the reform is based on 
the sovereignty of God and the governance of the people. Such a system is a 
combination of democracy and theocracy in which the over-arching absolute 
sovereignty of God is accepted while it is assumed that man has free choice and  
freedom to steer his destiny (Ministry of Education, 2003a). According to the policy 
papers, the framework of the religious democracy is presented in articles 4, 5, 6 and 
56 of the constitution of the Islamic Republic of Iran58, wherein the ultimate will of 
God is combined with the will of people (Islamic Revolution). 

                                                      
58 Article 4: All civil, penal financial, economic, administrative, cultural, military, political, 
and other laws and regulations must be based on Islamic criteria. This principle applies 
absolutely and generally to all articles of the Constitution as well as to all other laws and 
regulations, and the fuqaha of the Guardian Council are judges in this matter.  
 
Article 5: During the Occultation of the Wali al-Asr (may God hasten his reappearance), the 
wilayah and leadership of the Umma devolve upon the just ('adil) and pious (muttaqi) faqih, 
who is fully aware of the circumstances of his age; courageous, resourceful, and possessed of 
administrative ability, he will assume the responsibilities of this office in accordance with 



Iran     131 
 

 

As the religious democracy is a dual process, it is composed of two sets of 
principles: 

 
 A. The social principles through which the requirements of democracy are 

attained, include: social contribution, law centeredness, flexibility, prioritizing 
professional qualifications and merits over personal relations, social competence, 
citizenship, choice, freedom, decentralization, civic education, educational justice and 
equality, transparency, reality-centeredness, emphasis on dialogues and critical 
thinking, to create a tension-free environment and establishment of NGOs and 
professional unions.  

 
B. The spiritual requirements, which are the main components of the religious 

democracy and of the absolute sovereignty of God over man-made laws which 
include: emphasis on religiosity, exalting human values, escalating Islamic ethics, 
promotion of spiritual education, encouraging a dynamic and critical view towards 
religiosity, mystical and ethical approach adopted from Islamic/Iranian heritage, to 
introduce  religiosity and the need for religious education as a spontaneous and 
instinctive process, to introduce religion and religion through aesthetics (through fine 
arts, etc.) to fulfill the spiritual need of man and to attain pleasure, optimism and 
blessing of God.   

 
2. Lifelong education 
Lifelong education is mentioned as a “guideline”, different within one society to the 
other. In the context of this reform, lifelong education includes, “lifelong learning”, 
“lifespan learning” and “life-wide educational capabilities of man”. Here, it is based 
on Islamic principles and a new conceptualization of “lifelong learning” as 
facilitation of adult education and “sustainable learning”. That includes: to develop 
adult education based on the latest achievements in the field, to introduce the required 
changes within vocational training, sustainable education through in-service training, 
to introduce ICT and the developments within information technology, to introduce 
active methods and child-centered education.  

The lifelong education in this reform has the following characteristics: 1. It 
continues throughout the life of a person 2. It changes and develops through the 

                                                                                                                                           
Article 107. 
 
Article 6: In the Islamic Republic of Iran, the affairs of the country must be administered on 
the basis of public opinion expressed by the means of elections, including the election of the 
President, the representatives of the Islamic Consultative Assembly, and the members of 
councils, or by means of referenda in matters specified in other articles of this Constitution. 
 
Article 56: Absolute sovereignty over the world and man belongs to God, and it is He Who 
has made man master of his own social destiny. No one can deprive man of this divine right, 
nor subordinate it to the vested interests of a particular individual or group. The people are to 
exercise this divine right in the manner specified in the following articles. 
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course of time as it responds to the changes of the society 3. It is self-directive, thus, 
the success of the life-long education varies depending on the motivation and 
devotion of the learners 4. It will take place through formal, informal and non-formal 
sectors.  

 
 

3. Constructivism 
The reform is based on constructivism and argues that child development is a process 
in which the child actively participates in the process of understanding, knowledge 
acquisition and constructing meanings and realities. It involves sustainable processes 
of experience, collaboration, assimilation and alteration and values the child’s 
experience as a frame of reference for future representation. In the context of this 
reform constructivism has the following characteristics: 1. It emphasizes that man is a 
dynamic entity and creates relations with other dynamic systems. 2. Learning is 
dependent on the personal involvement and interpretation of the experience. Thus, the 
teacher is solely expected to facilitate the learning process through the provision of 
meaningful pieces of information and opportunities. 3. It emphasizes the constructive 
nature of knowledge. The knowledge is gained through the interaction between the 
person and the environment. Therefore, various understandings of the same 
phenomena are encouraged and justifiable. 4. It is a holistic approach, which values 
the totality of the knowledge learned. 5. It is reflective and self-regulating.  

Constructivism is expected to contribute to active approaches in practice, 
process-centeredness, epistemological developments, to encourage the culture of 
questioning, problem solving ability and to create the ground for learning as well as 
ontological principles. 

 
 

4. Humanism 
Humanism, throughout the reform papers is addressed as a school which has left a 
great impact on modern educational philosophy. Every human being is regarded as 
unique with specific needs and requirements. According to humanism, education is 
not a mere mechanical process. Thus, the impact of humanism in the context of this 
reform is: utility of indirect approaches in teaching, emphasis on rationalism, 
openness towards choice and innovation, provision of opportunities for learning, 
considering the individual needs of the pupils and school based curricula and syllabi.     

 
 

5. School-based management 
School-based management is one of the significant changes that is proposed in the 
reform. It is argued that, in order for schools to fulfill their educational tasks, they 
should be empowered. The empowerment of schools gradually will enable them to 
take over the management and budgetary issues, to cooperate with the local 
community and to organize for parental participation in decision making. 

The reform ultimately aims to implement school-based curriculum 
development in order to respond to the local needs. Throughout a school-based 
management, the education system is expected to: 1. Increase the quality of education 
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in public schools. 2. Decentralize the education system, which will empower the 
community, promote transparency, reduce the bureaucratic administration and 
increase the cooperation between different sectors. 3. Respond to the local needs, 
improve co-operation, promote democracy, choice, fair distribution of the resources 
and educational equality. 

 
 

Table  6-1: Comparison between two reforms in Iranian post-revolutionary education 
    

 

 

Areas of Change in the Second Reform 
According to the proposal (Ministry of Education, 2003b) the reform was intended to 
apply changes to the following areas: 
 
 
1. Reform in examination: 

To apply changes to the examination methods aimed to devalue the textbook-based 
examination and encourage a more profound academic learning. The examination 
system, thus, changed from “three times in an academic year” to “twice a year”. This 
was to fulfill the objectives:  

• To increase the time spent on learning and to reduce the time devoted to 
examination preparation. 

• To establish standard examination systems for all various levels. 
• To take the academic active participation into consideration and to assess 

the achievements of the students in the overall course of the academic 
period rather than final examination.  

First Reform 1980 Second Reform (1997-2005) 
Highly centralized System Decentralized System 
Umma is in the focus Global community 
Ideology centered Quality of education 
State controlled  Autonomy 

(less dependence on central government) 
Government NGOs 
Public education Privatization encouraged 
Hierarchical   Need oriented 
De-secularization Secularization (some degree of)  
Theocracy (Religious) democracy 
Strictly faithful to dogma  Flexible & dynamic to changes 
Authorities deciding   PTA 
 Life-long education 
 Vocational training 
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• To create standard tests in order to standardize the assessment tools and 
to reduce time and costs. 

• To provide the teacher with in-service training in the assessment test 
development. 

• To develop the assessment methods at primary level with the intention to 
trigger creativity and innovation among students. 

 
 

2. Reform in regulations and policies: 

To modify rules and regulations for the educational institutions was intended to 
provide the possibility of further studies on voluntarily basis and to remove the 
obstacles for further education: 

• To modify the principles of education and to facilitate changes in 
educational regulations. 

• To revise the legislation on a regular basis, to adapt to the changes in the 
community, to adopt appropriate policies and effective methods for the 
improvement of the education system. 

• To launch a sustainable evaluation plan to revisit the implications of the 
policies, programs and methods. 

• To study the retention and drop-out problem and to come up with policies 
to challenge the problem. 

• To centralize the policy making process and supervisory role of the 
central government and decentralize the implementation process up to 
region and school level. To limit the role of the central government to 
supervision. 

• To improve the methods of management in the respective institutions and 
provide them with the necessary trainings. 

• To prioritize the pre-service and in-service training of manpower. And to 
set up an evaluation scheme for policies and manpower. 

•  To prioritize the allocation of recourses to the low-income regions and 
encourage the expansion of private (non-profit) schools.  

 
 

3. Reform in content of the educational materials 

• To revise the educational materials in order to meet the needs and 
requirements of the society. 

• To revise the content of the curriculum aiming to improve the quality. 
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• To encourage the national, ethnic59 and cultural diversity and provide 
plans and programs to motivate the students.   

• To synchronize the goals of the Ministry of Education with the policies 
and directives of the Ministry of Higher Education and the Department of 
Technical and Vocational Education.  

 
 
 

4. Reform in the structure of education  

The second reform applied comprehensive and substantial changes to the structure of 
the education system. The pre-primary education is emphasized more than before and 
is considered as a preparatory period for schooling. The arguments for this emphasis 
by the reformist government were through the “contribution [of the pre-primary 
education] to the physical, mental, emotional and social development of young 
children through their familiarity with the religious and moral values (Ministry of 
Education, 2003a: 9)”. In Iran, the pre-primary stage, serves a significant role for 
pupils of ethnic minorities whose medium of communication are languages other than 
Persian. As the Iranian Islamic constitution recognizes only religious minorities and 
not ethnic minorities, the mother tongue education is not provided for any ethnic 
group. In this situation, the pre-primary education provides the first exposure of the 
minority pupils to the official language of instruction in schools (Persian). It 
contributes to the communication competence of the children preparing them for 
schooling. However, the pre-primary education is not part of the compulsory 
education and due to the tuition fees and other costs involved, only economically well 
off families are able to benefit from it.  
              The formal education starts with primary schooling, usually at the age of six. 
The primary education survived the second reform and remained intact. However, 
secondary education experienced substantial changes. The previous structure (5, 3, 4) 
(figure 6-2) ―borrowed from the American system before the revolution of the 
1970s― was maintained intact after the first reform in the post-revolutionary era. 
Education was composed of three phases, the first two compulsory: a five year 
primary aiming at basic socialization and knowledge skills; a three year lower 
secondary general education known as guidance phase (Rahnemaie) aiming to 
recognize the academic potentials of the pupils and prepare them for specialized 
higher secondary schools. The reformed structure was more detailed in secondary and 
tertiary levels. The structure of the education after the second reform is shown in 
figure 6-3.  

 

                                                      
59 The reform policy papers refer to ethnic minorities, while the Iranian constitution has not 
recognized the ethnic minorities.  
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Figure  6-3: Structure of Iranian education after the second reform (1997-) 

 
a. Pre-primary education (optional): children at the age of five years attend one year 

pre-primary education to get prepared for the primary schooling. The main aim 
of this stage is to teach children social skills required in schools. In parts of the 
country where Persian is not the mother tongue of the students, pre-primary 
education is expected to serve the preparation of the students for 
communication in Persian, the medium of instruction in schools. Although 
official statistics indicates that only a small proportion of the children in the 
respective age group are attending formal pre-primary education, there has 
always been a tradition, especially among families with strong religious 
binding, to let the children attend informal classes (mostly of religious nature) 
and age-related activities. 

 
b. Primary education: five years primary is the compulsory education in Iran in 

which children from the age of six or seven attend. The objectives of primary 
education, according to the Ministry of Education are as follow:  
• To create an appropriate milieu for the purification and moral commitments 

of the students. 
• To develop the cognitive ability and the talents of the students. 
• To develop the physical capabilities of the students. 
• To enable the students to reading, writing and numeracy skills. 
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• To provide the students proper moral conducts and social etiquette in the 
society. 

• To provide knowledge on personal hygiene. 
 

c. Lower secondary education: The most important change in the secondary level 
was the change from year-based to credit system. The lower secondary education 
serves as a scientific orientation program to present students a degree of 
familiarity with various scientific fields. The students are expected to find an 
appropriate field of interest in order to continue their specialization in the upper 
secondary level. The Ministry of Education defines the main objectives of the 
lower secondary education as follow: 

 
• To develop the moral and intellectual abilities of the students. 
• To gain general knowledge and to expand the scientific experiences of the 

students. 
• To locate the personal interests, preferences and talent of students in order 

to guide them in selecting their education or profession through 
presentation of various disciplines and professions. 

 
 

d. Upper Secondary Education: Three years upper secondary education is divided into: 
            1) Theoretical Branch which aims to provide the knowledge required for 
students who are intending to enter university. The students should cover 63 credit 
points on common subjects and 36 credits in one of the areas of the specialty: 
mathematics/physics or literature/humanities. At the end of the third year, the 
students acquire a diploma certificate. 

2) Technical Branch targeted to promote the interest of the students in 
technical specialties. After passing 60 credit points in general subjects, the students 
practice 36 credit points in respective industry, agriculture and service sectors. 
Graduates of the program can either continue their education in higher education 
institutions or start working as technicians. 

3) Vocational Branch (Kar-Danesh) aims to train semi-skilled and skilled 
workers, foremen and industrial supervisors. The education is divided into two 
modules. Upon the completion of the first module which requires coverage of 32 
credit points, the graduate is entitled to a second degree skill certificate. Students who 
pass 48 credits acquire a first degree skill certificate. To be entitled to a secondary 
education diploma, one should cover 48 credits more on the general subjects. 

4) Pre-college education targets the students who wish to enter university. 
The education is 32 credit points, focused on the program selected.    

     
The Ministry of Education was introduced as the responsible body for 

implementing the reform, aiming to “strengthen and stabilize students’ spiritual and 
religious values by teaching Islamic and Shiite principles and cultures based on the 
Holy Qur’an, prophet Mohammad’s traditions and actions of his thirteen immaculate 
descendants” (Ministry of Education, 2003b: 71).  
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Reform and Response to the Needs  
With the boom of babies in the 1980s as a result of lack of any structured family 
planning policy, the Iranian education system faced a crucial problem in providing 
the required infra-structure and skilled personnel. The Ministry of Education 
continuously argued that the education sector cannot rely solely on the government 
allocated budget and suggested that the ministry should look for other resources to 
cover the increasing costs of education. For the first time in the post-revolutionary 
era, the Ministry proposed the “delegation of the leadership of the educational 
institutions”. The Ministry clarified the notion of delegation as “to engage the private 
sector in the education. The private sector should be encouraged to establish new 
schools or to own and run public schools … to the extent that they should be able to 
employ their own teachers (Ministry of Education, 2003b: 24)”.  

The new reform used “participation” as one of the major principles. 
Participation was considered both as mobilization of the citizens to take an active part 
in education through building schools and other infrastructure and handing them over 
to the state; and as the engorgement in the “privatization”. These are two aspects of 
participation that are clearly pointed out in the reform policy papers (Ministry of 
Education, 2004, 2003a, 2003b). Detailed indicators of participation, as addressed in 
the policy documents, are as follow: 
 Participation of the parents and benevolent people in building schools, either 
through constructing school buildings and handing them over to the ministry of 
education or providing cash. To implement this policy a new organization Jihad-i 
Madraseh Sazi (The Holy Struggle for Building Schools) was established to channel 
all the efforts in the field and encourage more volunteers to build schools. Jihad-i 
Madraseh Sazi was also provided with the power to shortcut the bureaucratic 
formalities for those who intended to contribute to school building. Through the 
negotiations with religious leaders, policies were adopted in order to channel 
charities, donations, religious taxes and waqfs (religious endowment) to school 
building. The schools built through Jihad-i Madraseh Sazi and charities are regarded 
as public, controlled by the state and the Ministry of Education and are not treated as 
private institutions. The vision of the reform was to eliminate schools running with 
more than two-shifts and succeed “to increase the participation rate from 12.5 percent 
in 1997 to 25 percent in 2000 (Ministry of Education, 2003b)”. As a result of such 
participation within the period of 1997 to 2000, “1,982 construction projects were 
completed which added a total of 10,786 classrooms and replaced 1,500 temporary 
schools in poor and disadvantaged regions with proper school buildings (ibid.).   

Throughout “privatization as participation”, the private sector was 
encouraged to build and run private (non-profit) schools. Although the idea was not 
new and the law that allowed the private sector to establish schools was approved of 
already in 1988, it boomed during the second reform. However, permission for 
private schools was given only to “real” and not legal private persons. In spite of all 
the efforts and the growth of the number of “non-profit” schools, the proportion of the 
private to public schools is still very low.  Figure 6-4 shows the total number of 
students in public and private schools in Iran in selected years. 
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Figure  6-4: Total number of students and public and private sectors, 1993-2002 

Source: Ministry of Education 

       
The privatization of education met criticism from many religious 

conservatives who regarded it as the failure of the government to provide education 
for the citizens. Others saw it as a sign of growing injustice in Islamic Iran. In 
response to the criticisms, the government established a quota system to avoid the 
domination of certain social or economic classes in private schools. The Ministry of 
Education (2003b) explains the allocation of the quota in the following way:  

 
Title of such schools may tempt one to relate them to given social and economic 
classes. The Ministry have prevented such a phenomenon by adopting well-considered 
policies. ...  As the quota system suggests: at present one-third of the students enrolled 
in these schools come from disadvantaged families who are enrolled free of charge. 
And among the remaining two-thirds there are lots of state employees’ children and the 
Ministry of Education employee families, who are enrolled by enjoying certain 
discounts in the tuition fees. 

 
However, there is neither any statistics nor studies to prove the claim of the 

authorities. The high costs of private schools have made them available only for well-
off families. The families of those killed during the revolution or in the war shuhada 
(martyrs)60 and those of injured janbazan (devoted ones) are entitled to certain private 
institutions funded and run by the Martyr Foundation (Bonyad-i Shahid).  

                                                      
60 There is a strict estimation and categorization scale to assess the degree of injures which 
decides the proportion of the allowance and social benefits. It is calculated in percentage. For 
instance a 90 percent injured is entitled to many social benefits: s/he is accepted into the 
university without entrance examination (universities have a quota for this group), s/he will be 
prioritized in job applications and her/his children can benefit from schools with better 
educational facilities.   
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 In spite of the fact that the need for reform was widely accepted, yet the reform 
faced many challenges. Here are some of the significant ones:  
• Although the importance of pre-primary education was emphasized more than 

before and the necessity of such education was regarded critical for children with 
ethnic backgrounds other than Persian, there was no specific budget allocated for 
the pre-primary sector. As a result, the reform faced a series of constrains to 
fulfill the promises on this level. Pre-primary education still lacks standards, 
appropriate educational spaces and educated staff.  

• The reform suggested local adaptation strategies in order to satisfy seasonal needs 
of the parents for the labor of their children in rural areas. This is regarded as the 
main reason for drop-outs among families with agriculture or farming as their 
source of earning. In many regions, though, the educational authorities did not 
cooperate flexibly with local people. The rate of drop-outs in these areas is still 
high.  

• The ambitious plan of the reform to decentralize could never be implemented to 
the extent planned. The structure of the organization remained intact and the 
curriculum was still detailed and prescriptive.    

• The traditional state bureaucracy as a result of a tremendous growth in the public 
service sector makes the implementation of the reforms very difficult. 
Traditionally policies are formulated through the central administration and a 
large number of employees in this sector are paid by the state. The policies in 
education are dependent on the minister. Upon the change of the minister, all 
executive bodies along with all policies and paradigms are subject to change. 
Thus, hope for a sustainable reform is a vain.    

• The government is trying to control the growth of the population ―through birth 
control plans, supported by the religious leaders― but it is still too high for the 
education sector, 1.71 children born/woman with 24 percent of the total 
population under 14 years old (2007 est.). The infrastructure was never able to 
develop equally fast. 

• Lack of qualified and trained teachers to implement the reformed curricula at 
school level. That is one of the reasons that the reform met resistance of teachers 
in the schools.  

• Lack of an assessment and analysis unit to analyze and assess the impacts and 
achievements of the reform. 

 

New Challenges of Iranian Education  
Reform of the structure and content of the curricula and the introduction of new 
paradigms into the Iranian education, have not been the only challenges for Iranian 
authorities. The value that the Iranian society and families put on education has 
created new problems. For many families, education is the only means for prosperity 
and well-off. On the other hand, the examination results are still considered the main 
criteria for the achievement of the students. This has created enormous problems in 
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the society, especially among families of poor who do not have means to access 
extra-curricular classes. The extent of the problem could probably be grasped by the 
statistics of the unsuccessful or low achieving students who commit suicide every 
year. “Only in the academic year 2003-2004, and solely in Tehran, 283 students, 
mostly girls committed suicide due to failure in the final examination (Zandi, 2004)”. 
A strict examination system and competition for entrance to university is regarded as 
the prime reason for that. A five-year national survey on Iranian youth demonstrates 
that in the young country of Iran “five out of each 100,000 youths commit suicide due 
to low achievement in schools (ibid.)” which ranks the country third in the world, 
after Columbia and India.  

Drug abuse is one of the main problems among the youth in Iran. 13 percent 
of the youth are drug addicted, 90 percent of them are treated through rehabilitation 
programs, at least once, for their addiction.  Drug addiction is also regarded as the 
main reason for the increase of HIV/AIDS infected students in schools. After a long 
period of denial, at last the Ministry of Education has admitted that “there have been 
200 cases of AIDS infected students in schools (BBC, 2005).” Although, there is no 
official statistics on AIDS patients in Iran, and while many argue that the number of 
affected students is far higher than what is reported, according to the Ministry of 
Health, the recent statistics show a 10-fold boom of the disease in the country. More 
than 80 percent of the infected are youths under 30 years old.  

For the first time, and after a debate on the accuracy of the claims by the 
Ministry of Health, the Ministry of Education admitted the number of HIV/AIDS 
affected students, and started an information campaign among the students in the 
schools. The minister of education promised that, “HIV/AIDS will be addressed in 
the school textbooks, and students will learn about the disease and the methods to 
prevent the infection”. This, along with an elaborated description about 
misconceptions about AIDS among Iranians is the starting point of a series of 
attempts to address the problem in the country.      

 
 
 

Areas of the Study   
Tehran: Tehran is situated in the north-central part of Iran. As the national capital of 
the country, it is the most populated city in Iran and the center of cultural, 
economical, political and social activities. Nearly 12 Million people live in Tehran in 
contrast to two hundred thousand in 1920. With the rule of Pahlavis (1925-1979), 
Tehran turned into the economic and industrial centre of Iran, which attracted a huge 
number of immigrants from all over the country. The city has experienced two large 
waves of immigration which has extensively contributed to the boom of the 
population: in the late 1960s and ‘70s, as the result of rapid industrialization and 
damages of the small scale agricultural enterprises, many people from rural areas left 
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villages for larger cities, especially Tehran61. The second wave was due to the 
instability in neighboring countries, Iraq and Afghanistan, during the 1980s and '90s.  

Today, Tehran is a microcosm of Iran at large and the ethnic composition of 
Tehran is similar to that of Iran in general. The majority of the inhabitants are 
Muslim. Persian is the language in general use, but approximately one-fourth of the 
population speaks Azeri. Rather similar quotas of other ethnic and religious groups 
are maintained in Tehran. In this study, the sample from Tehran is selected from the 
southern part of the city which represents specific religious and cultural value sets. 
Southern Tehran resides people with a variety of ethnic backgrounds and compared to 
the northern part, has more religious ties. The area is known for religious sentiments 
and support of the Islamic revolution as well as the religious government Most of the 
inhabitants are from the working class or have small private business enterprises. 
Southern Tehran is mainly characterized as working class, low income, low educated 
with larger families.  

  
Qom: The sacred city of Qom, in north-central Iran, 140 km south of Tehran is 
situated in the central desert of Dasht-i Kavir. With 850,000 inhabitants (2005 
estimate), Qom is the main centre of Shiite Islam. The city is shaped around the 
shrine of the Shiite holy figure Fatima Ma’asumeh, sister of Imam Reza (8th Imam of 
Shiite) who in 816 A.D., in her pursuit to meet her brother died and was buried in this 
city. When the Safavid dynasty as the Shiite rulers of Iran seized power in the 17th 
century, they built a golden dome over the shrine, which turned it into a pilgrimage 
venue for the believers. 
 Qom owes its fame, more than anything else, for being the intellectual foster 
land of the Shiism and its leading educational centre. The theological centre of Qom, 
known as Hawza-ye Ilmiyya (the theological seminary), in its modern form was 
founded by Shaikh Abdolkarim Haeri Yazdi62 in 1961 to stand as a rival to Iraqi holy 
city of Najaf which was assumed to be the main educational centre of the time. The 
phenomenon is recognized as the migration of ijtihad (scholarly religious 
argumentation) to Iran.  

                                                      
61 The outcome and the impact of this migration on the demographic structure of Tehran and 
function of this group in the Iranian revolution are discussed in chapter five. 
 
62 Born in 1897 (1276 A.H.) as an exalted scholar, Ayatollah Yazdi moved to Arak in 1953. In 
1961, when he settled permanently in Qom, he laid the first corner stone of the Qom’s 
Theological Centre which soon turned to the most distinguished Shiite educational centre 
worldwide.  
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Ayatollah Borujerdi63, who represents “the ‘conservative’ wing of the ‘ulama 
(Akhavi, 1980: 102)”, was the first religious leader in Qom who believed in the need 
for renovation and revitalization of the Islamic education. The notion of religious 
leadership for Borujerdi was not limited within Iranian borders, rather he sought 
leadership over the Muslim community worldwide. For the first time, he implemented 
the “Shiite missionary” by building mosques and Islamic centers all over the world, 
particularly in Europe and the United States. A generation of clerics was consigned to 
run these institutions, clerics who had their training both in the Islamic educational 
institutions as well as the universities and competence over the respective Western 
languages. Later, these people played a significant role in introducing Islam to 
Western societies. Some engaged in the academic career in the West, like Mehdi 
Haeri –the religious ambassador64 in Washington- who became professor of Islamic 
Studies at Harvard and Javad Falatouri professor of Islamic Philosophy in German 
universities- with this profile, Qom has always been a rival to universities in the field 
of Islamic sciences. As a result of Burujerdi’s work, not only did the spread of Islam 
in non-Islamic communities become an important agenda for Muslim religious 
leaders, but religious leaders and clerics were also encouraged to educate themselves 
to sustain their dominance in modern secular educational institutions, which were 
operated under the Ministry of Education and Ministry of Higher Education. As a 
result, In Iran (as well as some other Muslim countries) a large number of schools 
opened, all following the national curriculum and thus were entitled to receive their 
budget from the state. This was the start of a new type of public schools with a 
religious profile. Alavi School in Tehran and Din-o-Danish in Qom are among the 
fruits of this movement. They contributed to the training of a large number of highly 
educated religiously committed intellectuals who played a significant role in the 
course of the Iranian revolution of 1979 and in running the country after the 
revolution.  

Qom was also the cradle of the Iranian Islamic revolution of 1979. In 1963, 
Khomeini initiated his ideological and political struggle from the religious school of 
Faizieh at Qom. During the revolution, Qom served as the beating heart of the 
revolution and after that as its ideological foster town.  

Today’s Qom, is an international centre for Islamic education and research 
where students and researchers from more than 70 different nationalities are studying 

                                                      
63 Ayatollah Borujerdi, the charismatic Shiite leader is a controversial figure: on the one hand 
his global ideas about the spread of Islam and unification of Sunni and Shi’a is highly 
appreciated among a diverse group of Muslims; while on the other hand, his refusal to involve 
in politics in one of the critical moments of Iranian history and his specific approach to reform 
in the Islamic education institutions is criticized. He seemed to have temporized and lacked 
commitment when it became a question of changing the madrasa curriculum. Curiously, 
despite his own extensive learning in tafsir, rijal, hadith, tarikh, he did not allow these 
subjects to wax in the madrasa. Consequently, fiqh continued to be the queen of the sciences 
of theology (Akhavi, 1980: 122).”  
 
64 The title used for the Shiite missioners in the West.  
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Islamic sciences. There are 185 Islamic research centers in Qom65. 150 scholarly 
journals are published which cover an extensive range of Islamic subjects from 
Kalam to tafsir and political sciences in various languages. More than 35 large public 
libraries, some ranked as “excellent” with international standards ─not solely in 
Islamic sciences─ are being used by researchers. In terms of electronic databases and 
production of electronic educational media (such as DVDs and CDs) and access to 
online services, Qom plays a vital role for the Shiite community worldwide.  

The first women medical university (Masumieh Medical University), run by 
female personnel, using the expertise of female professors, accessible only for female 
students, is run in this city, established to serve as a model institution66. Another 
university for women (al-Zahra University of Islamic Studies) is a higher education 
by women for women which has gained an international reputation in the field of 
Islamic sciences and attracted female students and researchers from all over the 
world. Research institutes run by clerics are not the only institutions in the city. The 
city has its specific court for clerics (Dadgah-i Vizheh-i Rohaniyyat- Special Cleric 
Court) which deals with the cases by clerics, as for them the ordinary courts are 
regarded eligible to address their cases. The city also has its own military unit (Tip-i 
Imam Sadiq) which is composed of clerics in all ranks.  

Although the city is known for all these institutions, all inhabitants are not 
clerics or researchers in Islamic studies (though most of them are). Ordinary 
inhabitants of the city are more religious than in other parts of the country. They have 
migrated from different parts of the country to Qom to become mujaver (close to the 
shrine). Mujaverat is an institution among Shi’a, according to which believers seek to 
dwell in a place close to the shrine of their religious leaders, as they are perceived as a 
source of grace and blessing and can affect life through their extra-human power and 
miracles after their death.    
 
Khorramabad is the capital city of Luristan Province with 1.8 million inhabitants 
(2005 estimate). It is regarded as the main city for the Lur ethnic minority. 
Historically, Luristan has been the cradle of one of the ancient civilizations and 
inhabited by Iranian Indo-European people, including the Medes, 1000 BC. 
Originally, Lurs are indigenous inhabitants of Luristan, nomadic tribes who until the 
mid 20th century were living a pastoral life in the monotonous area in central and 
western Iran. Once autonomous, in the early Pahlavi era, partly as a result of pressure 
from the central government to gain control over the country and partly due to 
economic problems, the majority of the nomad Lurs were settled in their aboriginal 
land and developed agriculture. To achieve the ultimate control, Reza Shah displaced 
some Lurs in other parts of the country, such as Khurasan in North-west Iran to live 
in exile. A smaller number of Lurs have still retained their nomadic lifestyle.   

                                                      
65 All the statistics on Qom are from: Qom information centre www.qomict.ir; Qom 
management and planning organization www.mpo-qm.ir; Qom yellow page: 
http://rahnama.noornet.net; and www.balagh.net. 
 
66 Masumieh Medical University was a pilot project to examine the possibility of establishing 
similar higher education institutions in other parts of the country. The project was intended to 
set a model for other Muslim societies to follow.  
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In modern Luristan, agriculture ─especially crops including rice, wheat, 
barley, cotton, oilseeds, sugar beets, vegetables, and fruits─ is the basis of the 
economy. Industries produce cement, sugar, processed foods, carded wool, and 
ginned cotton. Iron ore and molybdenum are mined. Trans-Iranian railways link 
Khorramabad and Borujerd and other cities of the province with the rest of the 
country facilitating transportation of the products.  

Lurs are Shi’a Muslims who speak a distinct language known as Luri which 
is closely related to Persian. As other ethnic minorities in Iran, Lur ethnic minority is 
not entitled to mother tongue education.  

 
 

 
Figure  6-5: Map of the areas of study in Iran 

Source: (Rand McNally, 1999) 
 

Isfahan: Today’s Isfahan is a large city in central Iran with the population of 
1,600,000 inhabitants (estimated 2005) and one of the industrial regions in Iran. Steel 
works, petrochemical products, cement, medicine, nuclear industries, oil and gas 
refineries as well as tourist industry are part of the industries which has extensively 
contributed to the economic growth of the region. With more than 30 different higher 
education institutions in the province, Isfahan is regarded as one of the academic 
centers of Iran. 
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Although the history of Isfahan goes back to long before Islam, the city is 
known as the ultimate open air museum of Islamic art and architecture. The capital 
city of the province with the same name, Isfahan is one of the most famous cities in 
the Islamic world. The city is one of the ancient settlements at the bank of 
Zayandehrud River. The inhabitants accepted Islam in 640 A.D. and turned the city 
into one of the main centers of Islamic culture and art.   

One of the greatest Islamic education institutions, Madrasa Nizamia67 was 
established in Isfahan. The city was called Dar-al-‘ilm (The House of Knowledge) 
and reached fame in the Islamic world for the supreme quality of its educational 
institutions. In terms of innovation and design of the educational space, Isfahan has 
gained a significant status. Isfahani architects used classic Persian architecture with 
its internal garden, formerly used extensively in Persian style mosques, to madrasa 
buildings in Isfahan. The model spread later to most of the Islamic world as the 
classic model of madrasa building. At the legendary reign of Safavid Shiite king, 
Shah Abbas I (1587-1629), and with the selection of the capital of Safavid (which 
lasted for 140 years), a new chapter started in the history of Isfahan.  

The empowerment of Safavid provided a favorable climate to the Islamic 
intellectual disposition in Isfahan, which led to a series of intellectual traditions. As 
“in their relentless quest for self-legitimacy, the Safavid monarchs needed the Shiite 
jurists and dogmaticians, as well as preachers and clerics, to propagate the ideological 
foundation of their state (Said Amir Arjomand, 1984: 109-121).” Thus a new 
generation of jurists emerged who provided new theories of state through the revision 
and re-interpretation of the Shiite political theories68. In philosophy, Mir Damad 
(1041-1631) established the “school of Isfahan69”, in spite of the fact that “Islamic 
philosophy has never had any institutional foundations except at the clandestine 
peripheries of the madrasa … (Dabashi, 2001: 599)” this brought philosophy into the 
spotlight. The tradition was followed by Mulla Sadra who created the school of 
Transcendental Theosophy (Hikmat-I Muta’alieh). The modification and revision of 
the Shi’a theories of state took place among the religious scholars in Isfahan during 
the Safavids and initiated later developments in the field.  

Kermanshah: Kermanshah is the capital city of a province with the same 
name in Western Iran, close to the border of Iraq. With a population of 
822,921(estimated 2005) Kermanshah is one of the two provinces in Iran with a 
majority of ethnically Kurdish inhabitants. Although there is no official statistics of 
the religious composition of the province, Kermanshah is one of the Sunni populated 
areas in Iran. 

Kermanshah is regarded as situated in the rich agricultural region. Industries 
of the province include oil and petrochemical refineries, textile and food processing. 
In this study Kermanshah is representing views of a minority group in Iran. 

                                                      
67 The development of Nizamia and its significant contribution to the Islamic education is 
discussed under madrasa in Chapter four.  
68 These theories are discussed in chapter  three, under Shiite theories of state. 
 
69 ”School of Isfahan” here refers to a philosophical school of thought which to certain extent 
─discussed in chapter three and four─ has relevance to the present study. There are “schools 
of Isfahan” in art, painting, etc. to which this study is not referring to, except specified.   
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Kermanshahis, are regarded as religious minorities whose rights are recognized by 
the Islamic constitution of Iran while the Iranian theocratic state does not recognize 
their ethnic affiliation. The data from Kermanshah is expected to be comparable to 
Diyarbakir from Turkey in providing views of minorities in two countries. 

 





 

Chapter Seven  

 

Turkey 
 
 
 

Background 
With a total area of 780,00070 square kilometers and a population of 71,892,807 
(July 2008 est.), the Republic of Turkey lies at the junction of Europe and Asia; the 
country is situated to the northeast of the Mediterranean, 97 percent of the country 
lies in Asia and the three remaining percent in Europe. Turkey borders on eight 
countries: Bulgaria to the northwest; Greece to the west; Georgia to the northeast; 
Armenia, Azerbaijan and Iran to the east; and Iraq and Syria to the southeast. The 
Mediterranean Sea and Cyprus are to the south; the Aegean Sea and Archipelago are 
to the west; and the Black Sea is to the north. Separating Anatolia and Thrace are the 
Sea of Marmara and the Turkish Straits (the Bosporus and the Dardanelles), which 
are commonly reckoned to delineate the border between Asia and Europe, thereby 
making Turkey transcontinental.  

Turkey is ranked as a lower-middle income country with USD $12,900 
GDP/per capita (2007 est.) and with 19 percent of the population living under the 
poverty line71 (UIS, 2006) , the annual growth rate in 2005 was 1.3 percent. Of the 
population, 26 percent is under 14 years old. 33 percent of the population lives in 
rural areas.  

 
 

                                                      
70 The data on the size of Turkey varies in different source: according to Encyclopedia 
Britannica (Encyclopedia Britannica, 2008) and Wikipedia (Wikipedia, 2008) the country area 
is 783562 km²; in the World Fact Book 780580 km² (CIA, 2008) and Columbia University 
area study (Columbia University 2008) mentions it as 780,000 km². 
 
71 On less than 2 USD per day. 
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The Birth of the Republic and the Long Route to 
Secularization  
In the nineteenth century several European countries demonstrated clear military 
advantages over the Ottoman Empire. Authorities within the Empire became aware of 
the new order in the world which uncovered weaknesses of the Caliphate system of 
governance in the new era. Many leaders and statesmen within the Empire maintained 
the incentives for the necessity of a reform in the administrative and political 
structure of the Empire. A series of efforts were devoted to the modernization of the 
country and use of technology against the rival powers. The victory of the Allies in 
the aftermath of World War I in 1922 put an end to 623 years of Ottoman rule and 
resulted in the birth of a new Turkish nation-state. The Treaty of Lausanne of 1923 
led to the international recognition of the sovereignty of the newly formed "Republic 
of Turkey" as the successor state of the Ottoman Empire. Mustafa Kemal Pasha 
(Atatürk)72 is widely recognized as the founder of modern Turkey which resurrected 
from the Anatolian remnants of the Ottoman Empire. 

As a result of mismanagement of the leaders and the emergence of a new 
world order, the Empire had lost its role as one of the main players in the 
international arena and had ultimately been defeated by the European powers and 
fragmented into parts. The economy was devastated, the political and administrative 
institutions were dysfunctional and massive numbers of refugees and displaced 
people created a disastrous human condition.73 Under such circumstances, the 

                                                      
72 Atatürk literary meaning "Father of the Turks" was a title given to Mustafa Kemal Pasha to 
honour him as a national hero in building the modern Turkey. The title was given to Mustafa 
Kemal later in his political career. Throughout the text, however, Mustafa Kemal Pasha and 
Atatürk are used interchangeably, irrespective of the historical fact that the title came years 
later.  
 
73 The economic situation of Turkey at this period was catastrophic and as Atatürk was 
acknowledged in 1923, the country needed a fundamental economic reconfiguration. The 
country had undergone a demographic change: 20 percent of the Muslim population of 
Anatolia, about 2.5 million people, died during the period between 1912 and 1923. In the 
eastern Anatolian combat zones (provinces of Van, Bitlis, and Erzurum) 40 percent of the 
Muslim population died. The deaths of Anatolian Armenians, in the order of 800,000 to 
1,000,000 people, and Anatolian Greeks, about 300,000, must be added to the numbers of 
Muslims. Besides these deaths, the population of Anatolia was transformed by refugees. 
According to statistics of the Turkish Ministry of the Interior, more than 400,000 new Muslim 
refugees came to Anatolia between 1912 and 1920. During the same time, hundreds of 
thousands of Armenians and Greeks left Anatolia. Greek refugee statistics of 1928 list more 
than 900,000 Greeks who fled Anatolia between 1912 and 1923. In the brutal compulsory 
exchange of populations agreed to in the Treaty of Lausanne, another 190,000 Greek 
Orthodox residents of western Anatolia—virtually the entire remaining Greek population of 
the region—were uprooted from their homes and forcibly moved to Greece, while about 
355,000 Turkish residents of Greece—virtually all the Turks of Greece outside of western 
Thrace—were uprooted from their homes and forcibly moved to Turkey. 

The result of all this left Turkey with about 30 percent fewer people than it had had 
before the Balkan wars and it was a far less ethnically diverse country than it had been. There 
remained only two major population groups: Turks, forming about 80 percent of the total 
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Republic of Turkey was born. Aiming to build a modern country, Atatürk adopted an 
authoritarian leadership and imposed a wide range of social and political reforms. The 
new nation of Turkey faced enormous problems. Prior to the creation of the republic, 
for the period of two years (1920-1922), the parliament debated the question of the 
nature of its future regime in the country. “Two broad groups coalesced. The 
‘Westernists’ wanted to accept foreign assistance and even a mandate. They wanted 
to retain the sultanate and caliphate in a democratic Islamic order. The ‘Easternists’ 
took a more radical approach, advocating the complete autonomy of the nation and 
the sovereignty of the people in a secular ‘people’s democracy’ (Douglas, 2001: 92)”.  
Most of the debates were devoted to the role and position of caliph in the new regime. 
To do away with the House of Osman after more than 600 years of continuous rule, to 
abandon completely the political tradition of the Ottoman Empire, was unthinkable 
for many in the nationalist movement. The idea of a republic was associated in their 
minds with revolution, radicalism, and godless, secularized Western culture. Mustafa 
Kemal emphasized that sovereignty belonged to the people. He maintained that the 
sultan had betrayed the nation, agreeing to forfeit its sovereignty to foreigners. Now 
the people had risen up and, under the direction of their elected national 
representatives, won sovereignty for themselves through suffering and arduous 
struggle. As the discussion in the parliament dragged on, Mustafa Kemal showed he 
was not above using intimidation. Interrupting a lengthy disquisition about the origins 
of the caliphate, standing on a desk he declared, “Gentlemen, sovereignty has never 
been given to any nation by scholarly disputation. It is always taken by force and with 
coercion.” He threatened that heads might roll, but that national sovereignty would be 
won. The parliament voted to abolish the sultanate the same day. The sultan did 
Mustafa Kemal the favor of fleeing under British protection in November 1922. The 
parliament then deposed him and raised his cousin Abdulmecid to the throne, but as 
caliph only, with the understanding that the office would have no political authority. 
The caliphate was analogous to the papacy, an office of spiritual leadership of the 
world of Muslims. With the sultanate gone, however, many in parliament tried to vest 
the caliphate with political power, aiming to make the new nation an Islamic state by 
this means (Douglas, 2001). Mustafa Kemal Pasha found an opportune moment to 
suddenly propose that, to solve the problem of the caliph’s political authority, a fairly 
simple amendment of parliament’s Law of Fundamental Organizations would 
suffice— “Turkey is a state governed by a republican form of government.” 
Abdurrahman Şeref, a key scholar and a known historian of the Ottoman Empire and 
the first president of the Ottoman Historical Society, rose to address the delegates. 
“One hundred years of the Turkish transformation is giving birth to a child,” he 
announced. “Are we afraid to spell his name? Let us face it: it is Republic!”  In this 

                                                                                                                                           
population, and Kurds, who made up most of the rest. The Republic of Turkey was about 98 
percent Muslim, two-third to three-fourths were Sunnites and the rest Alevi Shiites. 

Turkey contained an even more rural population than before the war, and its 
productive industry was devastated by the exodus of the Armenian and Greek population. 
Compared with a 1912 population of about 17.5 million, the first Republican census (1927) 
counted 13,648,000 persons, and only fifty-two towns and five cities—Istanbul, Ankara, 
Izmir, Adana, and Bursa—with a population of more than 10,000.  
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way Turkey became a republic. The parliament declared the Republic of Turkey on 
29 October 1923. 

In the spring of 1924, Mustafa Kemal took the lead of a group in the 
parliament who urged on the official abolishment of the caliphate. With the 
disappearance of the institution of caliphate from the political scene, the parliament 
ratified a law to abolish the Ministry of Religious Endowments and discarded the 
office of Shaykhulislam. To take over the religious affairs of the Turkish citizens, 
however, a new body of General Directorate of Religious Foundation was created.  
As the first move in its new function, the General Directorate of Religious 
Foundation closed down the shari’a courts arguing for a unified system of public 
justice. All types of religious institutions were placed under the ministry.  

The Act of Unity of Education, stated the Ministry of Education as the only 
legitimate body over the education in the country. Employing this newly bestowed 
power, the ministry shut down all the maktaps, madrases as well as Qur’anic and 
mosque schools. The religious education, however, continued to exist under the 
Ministry of Education in Ankara, which organized a relatively small number of 
secondary schools for mosque liturgists and prayer leaders. In April 1924, the Turkish 
parliament ratified all the changes in the education of the country and agreed to grant 
the permission to the Ministry of Education to reorganize the Süleymaniye madrase 
in Istanbul as the Faculty of Divinity.  

This was part of Atatürk´s systematic efforts to eliminate the power of 
‘ulama in Turkey. Through these measures ‘ulama lost the power over waqf  
(religious endowment) and other economic means such as religious taxes (zakat). The 
institutions through which the reproduction of the learned class took place had also 
disappeared. In this way, “the single most important potential challenger to the 
legitimacy of the Republican regime, the potential of an Islamic state based on an 
interpretation of the shari’a, had been crippled (Douglas, 2001: 91)”. Atatürk was 
trying to convince the parliament to face the fact that Turkey was no longer a world 
power. This was in line with Atatürk’s political plan that the caliphate running the 
country would not be considered an option. His argument was that the position of 
Turkey in the world did not resemble the splendid Ottoman era when they assumed 
the country as the guardian of Islam. In the eyes of Atatürk the sovereignty of the 
people was the main tenet of the republic and no institution or idea would be 
permitted to replace it. Arguing for the integrity of the Turkish nation and in order to 
limit the power of the Kurdish Sunnis, who were advocates of the restoration of the 
caliphate, Atatürk passed a law in the parliament in 1924 forbidding education and 
publications in any other language than Turkish (especially Kurdish). In response to 
this, a revolt in the Kurdish regions led by the leader of the Nakshibendi dervish order 
Shaykh Said took place which resulted in the “Law of the Maintenance of Order”. 
According to this law, education and publication in Kurdish (and other languages of 
minorities) was regarded as a threat to national security and should be banned. 
Through the implementation of the law, 660 people were executed. Ultimately, 
Shaykh Said was arrested and executed in June 1925. The law, however, lasted for a 
long period and was used as a legislative basis to limit the spread of language, 
education, publication and cultural activities of ethnic and religious minorities in 
Turkey. 
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The hasted process of secularization, however, gave birth to a modern 
interpretation of religion within the sufi tradition.  Said Nursi (1873-1960) known as 
Bediüzzaman, (the Wonder of the Age) was a Kurd who suggested a new 
interpretation of Islam based on the Sufi notion of religious devotion, constitutional 
democracy and individual liberty. Nursi’s followers are among the largest religious 
groups in Turkey today, who have found a middle way to reconcile religion with 
nationalism and secularization. Nur Camaati is among the most influential groups 
among the Turkish immigrants outside of Turkey.  

Atatürk’s secularization project was continued through the abolishment of the 
tithe74 tax. Dervish houses were among the recipients of this tax. By losing their 
source of income, Dervish houses were permanently closed and their ritual 
ceremonies were outlawed. Now, that the dervishes were gone, a group who had been 
insisting on wearing their traditional clothing with a distinctive dress code  ─fez and 
long garment for men and veil for women─ Atatürk was ready to take yet another 
step to remove the symbols of religion from the daily life of the Turks. In 1925, the 
parliament passed a law of unified dress code in Turkey. According to this law, 
Western type of clothing was the only legal type of clothing in the country. The dress 
code used extensively during the Ottoman era, fez, veil and the çaşaf (a shawl used 
by women) were regarded as symbols of backwardness and decadence. Dressed in 
Western clothing, Atatürk “publicly denounced the veil, pointing out that it was a 
foreign innovation and that Turkish peasant women had traditionally worn a scarf 
wrapped around their hair but no veil (Douglas, 2001: 99).” He declared the veil as 
the symbol of the subordinate status of women in the society and through the 
presentation of his wife Latife dressed in Western dress demonstrated the women 
dress code for the Republic of Turkey.  

 The next target was the penal code. The parliament ratified a law to 
change the penal code of the republic from Islamic law of shari’a to a new law 
borrowed from German and Italian code. Polygamy was banned and family law was 
improved by giving voice to women and regarding their social and legal rights. 
Atatürk then moved forward to suggest the parliament to revisit the constitution and 
delete the articles on the affiliation of the country to Islam. Among other parts, the 
article which stated that, “the official religion of the state of Turkey is Islam” was 
removed from the constitution. Later in 1937 the constitution was modified once 
again to declare Turkey as a secular state. Atatürk’s process of secularization was 
continued by adopting the Gregorian calendar instead of the Islamic Hijri calendar. 
Starting on the Christmas of 1925, the country also adopted Saturday and Sunday 
─instead of Friday as in Muslim countries─ as the weekend.  

 The most fundamental change in the country to achieve a 
comprehensive secularization was yet to come. In 1928 and through a symbolic 
action in Gülhane Park in Istanbul, Atatürk was standing by a blackboard in front of a 

                                                      
74  A tithe is a one-tenth part of something, paid as a (usually) voluntary contribution or as a 
tax or levy, usually to support a religious organization. Known as ‘ushr in Islamic law, the 
tithe is a tax on the land owned by Muslims, or a tax on the commercial goods to be paid by 
Muslims from non-Muslim countries (dar al-harb). It has been regarded as a kind of zakat and 
frequently used also in the sense of sadaqa (alms).   
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group of people. He demonstrated the alphabet of the Turkish language for the 
modern age.  From this moment, the Arabic script was abandoned and the Roman 
script was adopted to clearly announce the arrival of the new era in Turkish history. 
Atatürk´s main argument was that the new script –being phonetically based and easy 
to read and write─ would contribute to the rise of literacy among the Turkish 
population.  The Arabic script had been used for writing the Turkish language for 
about a millennium. A great body of Turkish literature was recorded using the Arabic 
script. With the adoption of the Roman script, Atatürk was to emphasize two points: 
First, when the Arabic civilization was the greatest civilization of the world, through 
the adoption of the Arabic script, the Turkish culture was regarded as part of it. With 
the emergence of another great civilization, and through the adoption of the Western 
script, Turkey joined the greatest civilization of the age namely the Western 
civilization. Second: as the Arabic script served as the language of Islam, through 
abandoning the script, the coming generations of Turks would lose contact with Islam 
and joins the Western secular culture.  

With this move the cycle of Atatürk’s secularization reform was completed. 
He had succeeded to eliminate all the symbols of Islam and the Ottoman Empire from 
the social scene of Turkey. At the same time, a process of purification of the Turkish 
language was implemented, aiming to eliminate the impact of Arabic and Persian 
languages from Turkish. The Turkish Language Society, the responsible organization 
for language issues, was also expected to suggest a Turkish lingua-franca. This was to 
eliminate all the dialects of the Turkish language in favor of a national idiom.     

 
 
 

Atatürk and the Creation of National Identity  
In the first phase of his reform, Atatürk had succeeded to create the Turkish nation.  
The formation of this new nation was based on a denial of the heritage of the 
Ottoman Empire as a symbol of cultural backwardness and blame of Islam as the 
ideological tenet of this outdated system.  Now this newly-built nation was in need of 
a new heritage to replace the old one. Douglas (2001: 125) maintains that, “Like all 
new nations birthed through revolution and war, early Republican Turkey was 
selective in its remembrance or appropriation of the past. Fascinated with the new 
findings on Anatolian antiquity and keen to the prospects of linking it to the emerging 
national identity, Mustafa Kemal founded the Turkish History Research Society to 
ensure that ongoing research furthered the needs of the Republic”. He proposed the 
Turkish Historical Thesis which maintains that Anatolia, the land of the modern 
Turkish nation, had been a Turkish land since antiquity. Atatürk argued that the 
Sumerians and Hittites who founded the Western civilization were originally Turkic 
people, thus, the Turkish people are part of Western civilization and culture.” In 
linguistics the new theory asserted that Turkish was the primeval human tongue from 
which all others were derived. In anthropology, craniological studies were carried out 
to demonstrate that Turks belonged to the Caucasian race. (ibid.).” Atatürk delegated 
the responsibility of conducting research and providing scientific evidence for his 
theories to the newly established Turkish Historical Society. An extensive amount of 
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researches were conducted and results were published. These researches were 
provided as the main body of material for school textbooks in various levels. Also, 
these researches were expected to strengthen the sense of national pride among the 
generation of Turkish people. Most of these theories, however, were abandoned by 
scholars after the death of their champion and gradually the scientific community 
questioned and devaluated the theories proposed by the nationalists. 

All over the Muslim world, Qur’an is expected to be recited in its original 
Arabic form. This was, however, to change in the Republican Turkey. To 
demonstrate their national commitment, the Turkish nation was expected to use the 
Turkish translation of Qur’an and not the original Arabic. A new translation of 
Qur’an was funded by the state to be used as the official Qur’an all over Turkey. The 
most controversial part of using the Turkish language in the religious arena was the 
use of Turkish for prayer calls (adhan) which according to an Islamic tradition is 
aired five times per day from every mosque. In spite of all controversies and 
resistance, use of Turkish for prayer calls, Friday sermons and other religious liturgy 
was made compulsory in 1941.         

Upon the introduction of the Roman script, a literacy campaign started in the 
country. The German educated educationalist İsmail Hakkı Tonguç (1893 - 1960) 
was assigned by Atatürk to develop a strategic plan for literacy. The result was the 
formation of Village Institutes in rural areas all over the country. Village institutes 
were boarding schools with a detailed curriculum for a five year program in 
secondary level. The program was a sort of vocational training, aiming to train skilled 
professionals for the rural areas. Graduates were granted a diploma and were 
expected to undertake a two-fold function: to work as skilled manpower in rural 
Turkey (as midwives or medical aid officers, etc.); and to teach in the village schools. 
This group was also expected to introduce a modern life style to rural workers and 
peasants. The secularization project was met by doubt and distrust in rural areas and 
graduates of the Village Institutes, as advocates of such a project, were not welcomed 
by the religious-minded rural peasants and workers. Since the Village Institutes 
functioned as the extended arm of the Turkish state in the secularization project, they 
were strongly supported by the state. “Villagers were forced to build schools and 
roads for schoolmasters who often turned out to be aloof and unsympathetic 
mouthpieces of the hated secularist order. Local law and order police violently 
suppressed dissent (Safran, 2003: 179)”. The Village Institute failed in its function, 
among other reasons due to its reputation amongst the villagers as the agent of the 
state and ruling party and disappointment of the peasants on the Republicans and their 
land reform. 

In line with efforts to secularize and westernize the country, Atatürk also 
introduced his vision for higher education. In 1933, he passed a law in the parliament 
to re-organize the higher education. To start the reform, he suggested transformation 
of Istanbul Darülfünûn75 (Polytechniques) into Istanbul University. This was an initial 
point for the development of modern higher education in Turkey.  

                                                      
75  Founded originally as a madrase for religious education in 1321, it changed the name to 
Darülfünûn (Polytechniques) in 1453. It was among the first institutes to go through 
modernization reforms of the Ottomans in 1846 which mainly served military sector.  
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The secularization legacy of Atatürk, known as Kemalism (Atatürkçülük) is 
based on six principles (six arrows or Alti Ok):  

1. Republicanism (Cumhuriyetçilik) which underscores the sovereignty of 
the people as the only legitimate power over the nation represented in a 
parliamentary system.  

2. Nationalism (Milliyetçilik) which highlights Turkishness (Türküm) as the 
main factor in the formation of the Turkish nation. 

3. Populism (Halkçılık) which emphasizes that the Turkish state belongs to 
the Turkish people regardless of their sex, education and religion.  

4. Etatism (Devletçilik) which underlines the role of the state in monitoring 
and regulating the country's general economic activities and maintaining 
the active role of the state –and monopoly- over the economic activates 
which are considered inappropriate for the private sector. 

5. Secularism (Laiklik) which signifies the elimination of religion from all 
aspects of Turkish public life. In secularism, however, state control is 
implied over the religious institutions in Turkey. 

6. Revolutionism (Devrimcilik) which considers social changes as an 
ongoing and sustainable struggle and highlights the necessity for 
dynamism and reform in the social life of the nation.  

Kemalism, however, is regarded as the state ideology of modern Turkey. It 
“has sometimes been called the state religion of the Republic (Szyliowicz, 2005: 
179).” Kemalism, also meant “a devotion to Atatürk that sometimes resembled 
elements of a personality cult … and in Turkey it manifested itself in a typically 
modern confidence or faith in the progress of the Turkish nation and the role of the 
Turkish state, its army, and its officials in guiding that progress, and a certain 
historical forgetfulness (Douglas, 2001: 99).” 

 
 
 

Return of Islam? 
For the first time after the formation of the Republic of Turkey, in the municipality 
elections of 1994 the Welfare Party (Refah partisi) of Necmettin Erbakan –which 
openly advocated political Islam─ captured some 20 percent of the votes and took 
control of major Turkish municipalities including Istanbul and Ankara. In a public 
address, Erbakan promised that the Welfare Party would bring about a religious 
regime, “even by the shedding of blood if necessary.” For many, this was the 
beginning of a new era in Turkish history. The period is regarded as the revitalization 
of the religion and the return of the political Islam in Turkey.  In 1996, and as a result 
of a coalition with some major parties, the Welfare Party formed the government and 
Erbakan became the prime minister. Erbakan as an articulate voice of political Islam 
in Turkey raised the public debate on the role of Islam in the Turkish society and the 
demand of people to accommodate religion in the public arena of the country. Prior to 
the election, and through the national campaign, he had envisioned his plans and 
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policies both in the domestic and the international arena. He admired the Iranian 
Islamic government for resisting the hegemony of the West over the Muslim 
countries. Upon the victory in the election, he would pledge to withdraw Turkey from 
NATO membership. He would push for the creation of an Islamic United Nations, an 
Islamic common currency and an Islamic Union (similar to EU) and an Islamic 
Market. “It seemed difficult to determine whether the Welfare Party victory was a 
thing to be feared or whether it was merely the sign of a healthy Turkish democracy. 
…The electoral victory of the Welfare Party seemed also to have resulted from 
simple, political factors. The Welfare Party articulated a vision of the just society in 
Turkey through the use of a commonly understood Islamic religious idiom. (Douglas, 
2001: 176-177)”. During the course of his premiership, Erbakan charted a foreign 
policy based on the priority of relations with Muslim countries76.  Except the low 
budget deficit, which is usually given as the main reason for the fall of Erbakan’s 
government, a single incident is mentioned. On the last Friday of Ramadan in 
February 1997 and during the Quds day (Jerusalem day) rally in the city of Sincan, 
the Iranian ambassador delivered a speech; he was invited as an honored guest as a 
result of the close collaboration of Erbakan’s government with the Iranian Islamic 
regime. The ambassador, in his speech called for the political rule of shari’a in 
Turkey and continued, “we can wait no longer … God has promised us the victory”. 
Crowd demonstrated resentment and aggression to Israel and displayed their support 
for Hezbollah and Iran. Within few days, the Turkish army intervened and this was 
the beginning of the end for the rule of the Welfare Party in Turkey.  

As a result of the collapse of the Welfare Party, a number of its active 
members and supporters were arrested and jailed. Recep Tayyip Erdoğan, the mayor 
of Istanbul at the time, who was arrested and received a ten-month prison sentence, 
returned to the political arena through foundation of AKP (Adalet ve Kalkınma 
Partisi or Justice and Development Party) in 2003 and as the Prime Minister in 2002, 
following the same line as the Welfare Party.  

Upon ceasing power, the new Prime Minister, Mesut Yilmaz, tried to limit 
the influence of Islam in the public Turkish sphere. Growth of Imam-Hatip Lisesi 
(Imam Hatip religious vocational schools) which were established in order for the 
Turkish state to maintain control over religious education and prayer leaders in the 
mosques was pointed out among the factors which had paved the way for an Islamic 
regime. In an attempt to limit the catchments scope of these schools, the Turkish 
parliament ratified a law to solely allow the students to apply to these schools after 
completing the eight years of primary education. With a five-fold growth in the 
period of fifteen years (1980 to 1995), there were 600 Imam Hatip schools in the 
country which attracted one-tenth of the entire secondary education students. 
Graduates of these schools were regarded as people with strong religious sentiments 
and advocates of fundamentalism, who had the possibility to continue through 

                                                      
76 Among other efforts, he signed a USD23 billion agreement with the Iranian Islamic 
government to invest in Turkish-Iranian gas pipelines and to purchase Iranian natural gas for 
the period of 23 year.  
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universities and create a network of influential religiously-minded people in the 
power pyramid of Turkey77.   

At present, Imam Hatip schools are secondary education institutions which 
provide religious vocational training as well as preparatory programs for higher 
education in the field of religion. These schools have the main responsibility of 
training the personnel for mosques and religious institutions such as prayer leaders 
(imams), preachers and teachers of the Qur’an (hatip). Religious education schools 
include prayer leader-orator schools, Anatolia prayer leader-orator schools and multi-
program schools. In the academic year 2001-2002, some 71.500 students were 
attending Imam Hatip schools. In 2002, some 8.400 teachers were employed in 558 
Imam Hatip schools. In line with the efforts of the Turkish state to monitor religious 
institutions, the constitution of the Republic of Turkey regards religious education to 
be under the control of the state. According to article 24 of the constitution, 
“…Religion and ethics are among the compulsory courses taught in the primary and 
secondary education institutions. …Teaching of religion and ethics is performed 
under the control of the government”.  

 
 

Education in Turkey  
According to UNESCO Institute of Statistics (2006), 87.4 percent of adults (95 
percent of male against 77 percent female) and 95.6 percent of the youth (98 percent 
of males against 93 percent females) are literate (2004), while nine percent of the 
children in primary school age are out of school.  

 

 
Figure  7-1: Net enrolment rate in Primary Education in Turkey by sex (in percent), 

1991-2008 
Source: (UIS, 2006). 

                                                      
77 Recep Tayyip Erdoğan, Prime Minister of Turkey and Fethullah Gülen, the founder and 
leader of Gülen movement are among the known alumni of Imam Hatip schools.  
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Twenty two percent of the Turkish national budget is allocated to education 

of which 40 percent goes to primary, 34 percent to secondary and 26 percent to 
tertiary education (UIS, 2006). In spite of this large proportion devoted to national 
education, gross enrolment rate (GER) and net enrolment rate (NER), in both primary 
and secondary levels are much lower than regional78 average. Table 7-1 shows the 
summary of the statistics for both levels compared to the regional average in selected 
years. 
 

Table  7-1: Gross and net enrolment rates of Turkish education in both primary and 
secondary levels, compared to regional average in selected years (in percent) 

Primary Secondary  
1991 2006 2006 

Regional 
average* 

1991 2006 2006 
Regional 
average 

MF 99 94 97 48 79 88 
M 103 96 98 59 86 89 

GER (%) 

F 95 92 96 37 71 86 
MF 89 91 92 42 69 81 
M 93 93 92 - 74 82 

NER (%) 

F 85 89 91 - 64 80 
*(Central and Eastern Europe). 
Source: (UIS, 2006) 
 

 

Principles and Aims of Turkish Education 
Since 1924, and upon the implementation of the Act of Unity of education, the 
Ministry of National Education has been the state assigned body responsible for the 
education in Turkey. The Ministry of National Education (2001b) asserts that the 
principles of the Turkish education are on the basis of, “the constitution of the 
Turkish Republic, laws regulating education and instruction, government programs, 
development plans and National Education Council’s policies” and concludes that 
“based on these sources, the  principles of education have been defined to be national, 
republican, secular, to have a scientific foundation, to promote access and equality, 
and be functional and modern”. 

The aims and principles of modern education known as the Fundamental 
Principles of National Education was ratified in 1973, and defines the aims of 
education in Turkey as follow: 

• To instil in all individuals of the Turkish nation a consciousness of their duty 
to their country, and to foster in them the spirit of Atatürk’s nationalism, 
implicit in his principles, values, and reforms. 
                                                      

78 (Central and Eastern Europe). 
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• to encourage creativity, constructiveness, individuality, entrepreneurship and 
productivity in all individuals; to help them develop a wide perspective of the 
world, a respect for human rights, a sense of social responsibility, a sound 
and balanced character, and a capacity to reason independently and rationally. 

• to prepare citizens for life through the development of their interests, abilities 
and capabilities, and to ensure that they gain knowledge and skills necessary 
for a profession which would contribute both to their own welfare and to the 
welfare of society (World Data on Education, 2007). 
 
In order to achieve the aims of education, the Ministry of National Education 

considers a set of basic principles.  Öney (1998) summarizes these principles as the 
foundation of the national education in Turkey:  

• respecting equality in education: educational institutions are open to all 
citizens, regardless of race, sex, or religion. 

• meeting individual and social needs. 
• orientation (individuals are oriented toward educational programmes on the 

basis of their interests, talents, and abilities). 
• continuity (the state takes measures to ensure adults’ continuing education). 
• Atatürk’s reforms (Atatürk’s reforms and principles are the basis of the 

curriculum at all educational levels). 
• secularism and scientific norms in education. 
• co-education. 
• planning (national education is planned on the basis of economic, social, and 

cultural  development). 
• co-operation between school and family. 
• widespread education. 

 
 

Recent Reform in Turkish Education 
The latest reform in Turkish education is planned as part of a larger social and 
economic reform to meet the demands of a membership in the European Union (EU). 
In the dawn of the twenty-first century and in line with the policy of the government 
to join the European Union (EU), and meet the Millennium Development Goals 
(MDG), the Turkish Ministry of National Education (2001a),  (2001a) has defined ten 
main objectives with clear guidelines for policies and strategies to achieve the goals:  

 
Objective one: To ensure that at every level of the education system all citizens and 
all students make use of the education services in line with their interests, aspirations 
and abilities, and with the principles of social justice and equality of opportunity. 
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Policy to achieve the goal: To provide education services in line with the 
principles of equality of opportunity among individuals and social justice among the 
regions based on the Laws of the Republic. 

Strategies: To increase the educational opportunities in underdeveloped 
regions through the provision of education in order to take care of the differences of 
development among regions. In order to ensure that materially deprived successful 
students can attend schools, practices such as government scholarships, Regional 
Boarding Primary Schools, Boarding Primary Education Schools and Secondary 
Education with free boarding is implemented. 

 
Objective two: To expand Pre-Primary education, to bring enrollment rate to the 
levels of EU and OECD countries and to ensure that every child attends compulsory 
education after having pre-primary education. Table 7-2 shows the gross enrollment 
rate of the pre-primary level in Turkey in selected years. As shown in the table, the 
proportion of the pupils in pre-primary level is much lower than the regional level.  

 
 
Table  7-2: Gross Enrollment Rate of the pre-primary level in Turkey, by gender 

in selected years (in percent) 

 1991 1999 2002 2006 2006 
Regional 
average 

MF 4 6 7 13 62 
M 4 6 7 14 63 
F 4 6 7 13 61 

          Source: (UIS, 2006); (Milli Eğitim Bakanliği, 2008) 
 

 Policy to achieve the goal: To spread pre-primary education and eight years 
of compulsory education countrywide. 

Strategies: Enrollment rates in pre-primary education shall be increased by 
giving priority to disadvantaged social groups and underdeveloped regions. However, 
a close look at the allocation of the budget shows the discrepancy of the policy. Table 
7-3, shows the distribution of the public expenditure per level. As shown in the table, 
no budget is allocated for implementation of this objective.  

 
 

Table  7-3: Distribution of public expenditure per level in 2004 (in percent) 

Pre-primary 0 
Primary 40 
Secondary 34 
Tertiary 26 
Unknown - 

                   Source: (UIS, 2006) 
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The ministry (2008), however, considers the objectives of pre-school 
education, in compliance with the general objectives of education in Turkey and 
ensure, 

a. Physical, mental and emotional development of children and to assure that 
they gain favorable habits. 
b. Preparing the children for primary education. 

c. Creating a common environment for children who come from families in a 
disadvantaged situation. 

d. That children speak Turkish well. 

 
Objective three: To build infrastructure and train human resources in order to fulfill 
the educational needs of the country as a result of the population growth.   

Policy to achieve the goal: To increase the enrollment rate, particularly for 
girls, and to extend compulsory education to 12 years. 

Strategies: Material resources, human resources, physical capacity and other 
equipment conditions shall be provided in order to extend compulsory education to 
12 years. 

Turkish eight years compulsory primary education (provided that it is offered 
at state schools) covers education of children in the 6-14 age group. The objectives of 
primary education are defined by the Turkish government (Ministry of National 
Education, 2008) in accordance with the general objectives and the fundamental 
principles of national education as follow:  

1. Providing Turkish children with the basic knowledge, skills, attitudes and 
habits necessary for becoming a good citizen and raising them in line with 
national understanding of morals. 

2. Preparing Turkish children for life and the higher level of education, by 
raising them along the lines of their interests and aptitudes. 

To reach these objectives, Ministry of National Education (1999) aims to 
invest in the primary level on:  

a. Creating a research-oriented, productive, creative and effective education 
environment that would allow the pupils to express themselves, understand the 
society and themselves in terms of strengths and weaknesses, and develop their sense 
of responsibility. 

b. Creating classroom and extracurricular environments that would provide 
the means for the pupils to develop a comprehensive, broad view of the world. 

c. Preparing programs aimed at pupils' becoming knowledgeable in 
information technologies as well as social and cultural subjects, and multi-
dimensional people, in constant development in social and academic subjects and 
character-wise. 

d. Having the children gain the skills that would allow them to adopt to the 
society and natural environment they live in. 
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e. Preparing programs that would facilitate parent participation, starting with 
the approach that the family and the environment are integral parts of the education 
system. 

f. Carrying out works aimed at realizing educational activities that respond to 
the needs of pupils who have different qualities and have these pupils receive 
education together with other pupils. 

 
Objective four: To achieve balance in number of students per class in line with EU 
standards. No policy or strategy is provided.  

 
Objective five: To restructure the education system by considering the relations 
among education-manpower-employment. 

Policy to achieve the goal: To identify short-, medium- and long-term 
employment-education requirements of the Turkish Republic on a sectorial basis and 
to establish the balance between education-manpower-employment. 

Strategies: Secondary education shall be restructured by giving emphasis to 
vocational and technical secondary education. 

Figure 7-2 shows the Turkish education system after the latest reform. The 
elaborated and comprehensive vocational training in secondary and post-secondary 
levels indicates the efforts of the Turkish government to achieve the goal.  
In order to meet the target, as shown in the figure 7-2, apprenticeship is used as a 
professional and vocational training. This type of training which has its roots in the 
old Turkish culture is used both within the formal and informal sectors to strengthen 
the needs of the market. It targets youth in secondary level, who fail to enter the 
tertiary higher education institutions or have dropped out from their secondary 
education. The apprenticeship training takes three to four years and upon the 
completion of the training, the attendants are entitled to receive a certificate which 
facilitates their integration in the respective professional market. In line with the 
support of this group, a number of facilities (e.g. free lunch and lodging) are provided 
by the ministry. The program has been successful to meet the demand of the market 
and provide an alternative for students whom for various reasons are not able to 
continue their post-secondary education. 
 
Objective six: To establish balance between the employment requirements and the 
number of students to be educated at universities. No policies or strategies are 
provided. 
 
Objective seven: To raise intermediate manpower through vocational-technical 
education. 

Strategies to achieve the goals: In secondary education, a variety of schools 
shall be replaced by a variety of programs. 
 
Objective eight: To structure the non-formal education services so that opportunity of 
lifelong education is provided for everyone who wishes to have a profession, to 
improve in his/her profession and/or to change his/her profession. 
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Policy to achieve the goal: To develop lifelong education with an 
understanding of continuous education.  

Strategies: Non-formal education activities shall be expanded starting from 
underdeveloped regions. Non-formal education maps shall be prepared. Maximum 
opportunities shall be provided for young girls and women. 
 
Objective nine: To establish functional links among distance learning, formal and 
public education. 

Strategies to achieve the goals: The effectiveness of Parent education shall be 
heightened. 
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Figure  7-2: System of education in Turkey in the dawn of 21 century 

 
Objective ten:  To expand the target population in continuous education so that all of 
society shall be included. No policy or strategy is provided to achieve the goal.  
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Areas of the Study    
Istanbul: With 8,803,468 inhabitants in the city and 10,018,735 including the metro 
area (according to 2000 census), Istanbul is not only the most populous city of 
Turkey, but also the main cultural and economic centre of the country. Historically 
known as Constantinople, the city was founded in 667 BC and has ever since been 
one of the main economic and cultural centers in the region. The geographical 
location of the city in the Bosporus strait has created a bridge at Golden Horn 
between Europe and Asia. Thus, Istanbul is the only city in the world which is 
situated in two continents. Due to the central role of the city in the economy and 
culture, Istanbul has served as the capital of the country for a long time79. 
 

 
Figure  7-3: Map of the areas of study in Turkey 

Source: (Rand McNally, 1999) 
 
Diyarbakir is the centre of a province with the same name in Southeastern Anatolia. 
Diyarbakir has a population of 545,000 (2000 census) the largest Kurdish populated 
city in Turkey. The city is regarded important due to its significant cultural and 
political role for the Kurdish minority in Turkey and due to the active presence of 
PKK (Kurdistan’s Workers Party) in the area. For an extensive period, the city has 

                                                      
79 Istanbul has been the capital for three different Empires: The Roman Empire (330-395), the 
Byzantine Empire (395-1453) and the Ottoman Empire (1453-1923). In 1923, following the 
establishment of the Republic of Turkey, the capital was moved to Ankara to mark a new era 
in Turkish history. 
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suffered from the political unrest and tension between native Kurds and the Turkish 
government to the extent that state of emergency was declared in the city; that lasted 
over 15 years (ended in November 2002). 



 

Chapter Eight  

Comparisons between the Countries 
 

From every direction, where I went naught increased save fear, 
Beware of this desert, and of this endless path. 

Of this path, the end openeth no form, 
For, in its beginning, are a hundred thousand stages more. 

                                                                                         Hafez 
 
The purpose of this chapter is to conduct comparisons across the data and provide a 
descriptive analysis of the data in Iran and Turkey. The figures are presented in 
tables, followed by short comments on the tables as well as descriptions.    

 The results of the comparisons are presented both across “all respondents” 
and “respondents with higher education”. However, in the cases that no differences 
are observed between these two groups, only one of them is kept to avoid the 
redundancy. In such cases the responses for all respondents are presented, except 
specified otherwise.     

 

Number of Books at Home 
Table 8-1 illustrates the number of books at home across the respondents in Iran and 
Turkey. Although the table shows the number of books at home for all respondents 
against those with higher education, it shows a significant variation between two 
groups; 36 percent of the respondents with higher education in Iran have more than 
150 books at home against 46 percent from Turkey.  

 
Table  8-1: Number of books at home (all respondents & highly educated in percent) 

 Iran Turkey 
 All HE All HE 
0-10 19 5 5 - 
11-25 23 10 8 2 
26-100 26 30 32 31 
101-150 11 18 23 21 
151-200 9 9 9 12 
+200 12 27 22 34 
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Social and Cultural Activities 
Table 8-2 shows the social and cultural activities of the respondents. These activities 
are tentatively divided into secular (or non-religious) activities (going to the theatre 
and movies); religious activities (pray at mosque and attending religious ceremonies); 
and neutral activities which might be of interest to both groups (reading a book or 
magazine and visiting a museum).   
 The table shows the results across all the respondents as there were no 
significant difference between all respondents and those with higher education.   
 

 
Table  8-2: Social and cultural activities (All respondents in percent) 

Iran  
never rarely sometimes often uncertain 

Visit a museum or exhibition  28 46 21 5 0,5 
Read a book or magazine  7 16 45 30 1 
Go to the theatre  59 14 11 4 1 
Go to the movies  18 29 37 14 0,2 
Pray at mosque  8 23 37 28 3 
Attend religious ceremonies  2 14 42 38 4 
 Turkey 

Visit a museum or exhibition  4 50 40 1 4 
Read a book or magazine  0 6 28 63 3 
Go to the theatre  8 47 38 2 4 
Go to the movies  7 28 49 12 3 
Pray at mosque  21 17 33 7 6 
Attend religious ceremonies  28 25 26 15 6 

 
 
 

Important Things in Life 
Figure 8-1 shows the important things in the life of the respondent. As shown in the 
figure, in both countries family and friend are the most important things in life. 
However, in Iran religion with 94 percent (71 percent in Turkey) and politics with 54 
percent (36 percent in Turkey) appear to be “very or fairly important thing in life”.  
 
 
 

Convincing Others to Accept One’s Religious and Political 
Opinion  
Table 8-3 illustrates how often the respondents try to convince others to accept their 
religious or political opinions. There are some differences between similar groups 
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from two countries as well as variation within two groups from the same country. 
One may conclude that in both countries, the highly educated respondents show lesser 
interest in convincing others to accept their religious or political opinions. The 
differences between Iran and Turkey in convincing others to accept one’s “religious 
opinion” is interesting. The author’s assumption is that the Iranian respondents not 
only have accepted and internalized religious values, but also try to convince others 
to accept them. The pattern shown here is repeated frequently in other responses, 
where more thorough discussion on the role of hegemony in shaping such views is 
presented.  
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Figure  8-1: Important things in life (all respondents in percent) 
 

 
 
 

Table  8-3: How often do you try to convince others to accept your religious and political 
opinions? 

 
  Religious opinion 
  Never Rarely Sometimes Often Uncertain No answer 

All 5 12 35 41 4 2 Iran  HE 8 12 43 34 3 - 
All 24 14 38 17 4 2 

Turkey HE 28 16 46 7 2 2 
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                                              Political opinion 

All 13 30 31 20 3 2 Iran HE 11 35 36 13 5 - 
All 24 28 29 12 5 1 

Turkey HE 28 33 31 7 2 - 
 
 
 

Religious Environment 
Table 8-4 shows result of the responses to the question, “Were you brought up in a 
religious environment at home?” The distribution of the responses shows no 
difference between “all respondents” and “those with higher education” in Iran; while 
for Turkey a small difference is observed between these two groups. The question 
relies on the respondents’ perception of the religious environment at home, the 
difference in Turkey, thus, is very interesting. The disparity could be as a result of 
difference in the perception of religious environment. One may say that the 
perception of religious environment has changed with education. Accordingly, one 
may argue that less religious environment at home has encouraged the respondent to 
continue the education to a higher level; higher education in turn also changes the 
perception of the individual to religion.  In spite of this, how can one explain the 
differences between two groups of “highly educated respondents” in Iran and 
Turkey? And why do the “highly educated respondents” in Iran show no difference to 
“all respondents”?  
 To the author, this is one of the areas where one can point out hegemony. The 
“highly educated” respondents committed to the religious elite in power in Iran are 
the examples of “organic intellectuals” which not only have internalized the ideology 
of the dominant group, but also act as part of the hegemonic apparatus. Higher 
education, thus, was used as a means of hegemony. This is the reason why Iranian 
intelligentsia shows the same attitudes and view towards religion as the rest of the 
society. The Turkish highly educated respondents, however, demonstrate the instance 
of “traditional intellectuals”. Their views towards religion change with education. 
Although, one should not forget that the Turkish respondents in general are less 
religious than the Iranian respondents.    

 
 

Table  8-4: Were you brought up in a religious environment at home (in percent)? 
 

 All HE 
 Iran Turkey Iran Turkey 
Yes 93 51.5 93 41 
No 7 48.5 7 59 
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A Moment for Prayer or Contemplation 
Table 8-5, shows the result of the comparison between Iranian and Turkish 
respondents for the question, “How often do you take some moments for prayer, 
meditation or contemplation?” There is a slight difference between the two countries. 
Also, no significant difference between all respondents and highly educated ones is 
observed. 90 percent of “all respondents” from Iran (against 93 percent from Turkey) 
sometimes or often take a moment for prayer or contemplation. Some 84 percent of 
the respondents with “higher education”, both from Iran and Turkey sometimes or 
often devote a moment for prayer or meditation or contemplation80.  

   
Table  8-5: How often do you take some moments for prayer, meditation or 

contemplation? (in percent)  

 All HE 
 Never Rarely Sometimes Often Un 

certain Never Rarely Sometimes Often Un 
certain 

Iran 1 5 37 53 4 1 4 40 53 2 
Turkey 8 5 19 65 3 7 8 23 61 2 

 
 
 

Attending Religious Services 
The result of the comparison between Iranian and Turkish respondents to the 
question, “How often do you attend religious services these days?” is shown in table 
8-6. The analysis illustrates that the Iranian respondents are more prone to (or more 
often) attend the religious services. The table shows the responses across “all 
respondents” compared to “highly educated” respondents. The in-country differences 
are not significant, however, there are some differences between the groups in Iran 
compared to Turkey. This question may provide a complementary explanation to the 
previous question. Some 35 percent of highly educated respondents from Turkey, 
never, seldom or at most once a year attend religious services, while 30 percent of the 
Iranian respondents often (once a month, once a week or more than once a week) 
attend religious services. This shows that most likely the assumption about the nature 
of prayer or contemplation discussed in the previous question is correct: prayer, 
meditation or contemplation is a religious practice for Iranian respondents while it 
may imply a non-religious practice for Turkish respondents. One should not ignore 

                                                      
80 To include prayer, meditation and contemplation in one and the same question, probably, 
creates confusion for the respondent. The question could have been formulated with more 
precision to distinguish between prayer (as a religious performance) and prayer (as non-
religious practice). The complication is that, while a respondent with religious ties may take 
prayer as a religious practice, a less religious or secular person may use meditation or 
contemplation as a relaxation or stress-reduction method. In spite of this ambiguity in the 
question, the similarities between two groups in Iran and Turkey are interesting. One might 
argue that education does not make any difference in taking a moment for prayer, mediation or 
contemplation.              
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the difference between Shi’a and Sunnis in respect to the religious services. For 
instance, the Friday prayers for Sunnis are religious practices while for Shiite 
(especially in Islamic Iran) they have more political significance. Traditionally, 
Shiites have more religious occasions to commemorate than Sunnis. Sunnis, on the 
other side, are more committed to have their daily prayers (five times a day) 
performed in group in the mosques. Shiites, though, have condensed the performance 
of the daily prayers into three times a day and do not demonstrate an equal extent of 
enthusiasm to have their prayers performed in group. These are amongst the factors 
that may explain the high value (18 percent for all respondents against 15 percent for 
highly educated ones) for the alternative “more than once a week” among the Turkish 
respondents compared to the Iranians (11 percent for all respondents compared to 8 
percent for highly educated respondents).          

 
Table  8-6: Attending religious services these days? 

 Iran  Turkey  
 All HE All HE 
Never 1 2 15 15 
Seldom 6 8 12 13 
At most once a year 7 10 4 7 
Only on religious occasions 46 50 30 30 
At most once a month 12 9 1 2 
Once a week 14 13 11 13 
More than once a week 11 8 18 15 
Uncertain 1 1 8 7 
Not response 2 1 - - 

 
 

Part Two: Attitudes and Beliefs 
Religiosity 
Throughout the questionnaire, the study makes attempts to assess the commitment of 
the respondents to the religion. This is to find out how religion conditions the choices 
and preferences of a committed person. This is also regarded as an indication of the 
hegemony, where given circumstances and relationships between a group in power 
and dominated groups are steered by a given ideology. To add another dimension to 
this question, the study tries to explore the perception of the respondents on issues 
such as religiosity and to compare that to the results reached through different indirect 
questions on religious beliefs and attitudes in the questionnaire. Table 8-7, shows the 
perception of the respondents on their own religiosity. The question is formulated as 
follow, “Independently of whether you go to mosque/ church/ temple or not, would 
you say you are: a religious person; not a religious person; atheist or agnostic”. The 
table shows to what extent the respondents perceive themselves as religious or non-



Comparisons between the Countries     173 
 

 

religious. Similarity of proportions both country-wise and across “all respondents” 
compared to “highly educated respondents” is interesting.  

Though the Turkish respondents (especially those with higher education) in 
many questions show less commitment to observing the religious practices, they 
consider themselves equally religious. This could be related to the perception of 
religiosity among these two groups. While for an Iranian, religiosity can entail 
engagement of religion in the public sphere of life, for a Turk it may be considered as 
belonging to the private sphere of one’s life. Consequently, while an Iranian 
respondent takes involvement of religion in public life as an indication of religiosity, 
a Turkish respondent perceive himself/herself religious even without involving 
religion in the public domain. This might prove that the hegemony –which the 
dominant religious elite has established utilizing religion both as part of public and 
private domains- has been successfully taken place in Iran; while in Turkey 
secularization –implying that religion is a part of the private domain- has also been 
effectively implemented.    
 
 

Table  8-7: Religiosity (Respondents’ perception-in percent) 
 

 All HE 
 Iran Turkey Iran Turkey 

A religious person 63 67 62 63 
Not a religious person/An atheist 22 17 25 21 
Agnostic 1.5 3 1 5 
Don't know 13 12 13 11 

 
 

 

Cluster One: Attitudes toward Social Issues 
As mentioned earlier in chapter five under the data reduction and clustering of the 
variables, the first cluster of variables is expected to show views of the respondents 
toward social issues in the society. Details of the rationale for grouping the variables 
were explained earlier. Table 8-8 demonstrates the result of the distribution both 
across the countries and across “all respondents” and “those with higher education”. 
Although all eight variables in the analysis will be treated in two groups (conditioned 
by hegemony and counter-hegemonic), the table focuses on each variable and shows 
the breakdown of the distribution in detail.  
 In general, the percentages of responses of the Iranians to the alternatives 
which are categorized as “conditioned by hegemony” are significantly higher than 
those of the Turkish respondents. The between-country difference is not the only 
variation in the result. One can also observe the differences between two other 
groups, all respondents and those with higher education. The detailed analysis of 
distribution shows other patterns of attitudes in addition to this. 
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 Attitudes conditioned by hegemony:  83 percent of all Iranian respondents (71 
percent with higher education) against 58 percent of all Turkish respondents (43 
percent highly educated ones) would give part of their income if they know that it 
will be used for religious affairs. Also, 73 percent of all Iranian respondents (62 
percent of highly educated ones) against 49 percent of the Turkish (43 percent for 
highly educated respondents) will pay their religious tax (zakat) to the government, 
knowing that it will be used properly. The disparity between the two countries is clear 
and shows that the Iranian respondents are more prone than the Turkish to trust 
religious authorities or the government for using parts of their income or religious 
taxes. The result of the Turkish respondents can be interpreted both as indications of 
secularism: either they do not consider religious institutions (including authorities 
who are expected to utilize these economic resources for religious purposes and taxes 
which finance them) necessary institutions for the society; or they do believe that 
religion should stay as part of the private domain of one’s life and that one can have 
religious obligations performed without the mediation of a specific class of religious 
authorities.  

The Iranian respondents, on the other hand, demonstrate the existence of a 
hegemonic relationship: a dominant group of religious elite has the authority over the 
society. This group formulates the way the religious obligations of the believers 
should be fulfilled, and it is assumed that the dominant group is in the position to use 
the religious economic resources. Even if religion recommends that a believer should 
prioritize to pay his zakat to poor among his/her extended family or neighbors, they 
prefer to pay it to the authorities. This also shows that the Iranian respondents prefer 
to follow the decisions taken by the ruling group, rather than deciding themselves. 
Even though they are well aware that the Iranian religious authorities have access to 
resources, and might agree that the Iranian religious sector is not in need of economic 
resources, due to the fact that their choices are conditioned by the hegemony, they 
prefer the choices recommended by the religious authorities: to have more religious 
institutions at the expense of the lack of other civil facilities, such as schools or 
hospitals. To the author, it is an indication of hegemony that the ruled groups 
prioritize the institutions which enforce the interest of the ruling group over the 
institutions which fulfill their needs or are in line with their own interests.   
 Counter-hegemonic Attitudes: The picture of the attitudes on social issues 
described above becomes clearer when one compares responses of the Iranian and 
Turkish respondents as indications of “counter-hegemonic” attitudes. All the 
variables values (response alternatives) which are classified as “counter-hegemonic” 
are significantly more frequent among Turkish respondents, compared to those of 
Iranians. These responses are indications of social engagements which focus the 
needs or interests of an individual, rather than a given group. Some of the responses 
could be interpreted as an interest for the direct participation of the respondents to 
fight crime or implement social improvements. Even if one expects that, rationally, 
the Iranian respondents should show interest for improvements in these areas, they 
demonstrate less interest than in religious institutions.  

The Turkish respondents are more eager to pay part of their income for social 
improvements: 93 percent of all Turkish respondents (80 percent of the highly 
educated respondents) compared to 69 percent Iranians (55 percent of those with 
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higher education). 85 percent (77 percent of highly educated ones) of the Turkish 
respondents agree to tax increase if it used for preventing crimes against 59 percent 
(56 of highly educated ones) of Iranian respondents. The same trend prevails 
throughout the rest of the responses. If one compares these figures to the figures 
presented for the “attitudes conditioned by hegemony”, they show a clear pattern: 
Iranian respondents show indications of religious hegemony which, among other 
things, indicates that they believe that religious institutions have priority over the 
social improvements, preventing crime, etc. Iranian respondents also prioritize 
religious ruling authorities’ decisions over their own preferences. Even though both 
groups in Iran and Turkey consider social improvement more urgent than political 
reforms, the Turks values direct participation more than the Iranian.  

The last issue in the table, “if I need money, I will borrow and pay back with 
interest” is expected to show the extent of the commitment to the religious principles. 
Interest is forbidden (haram) in Islam. Through this variable, the author wanted to 
examine if the religious behavior is the result of the commitment to the religious 
principles of Islam or a consequence of hegemony. The results confirm the 
assumption that the religious attitudes among Iranians are more an indication of a 
hegemonic relationship than a real belief in religious principles. 70 percent of all 
Iranian respondents (59 percent of highly educated ones) against 96 percent of the 
Turkish (84 percent of highly educated respondents) are ready to pay interest for the 
money they borrow, that is to commit an action which is forbidden in Islam. The 
result of the Turkish respondents are not surprising, however, the results of the 
Iranian are in line with those parts of the religion that are highlighted by the religious 
ruling authorities. This sometimes may mean that subaltern groups should not be 
aware of the foundations of religion or ignore them when contradicts interests of the 
ruling group.  

                    
 
 

Table  8-8: Attitudes toward social issues (in percent) 
 

I would give part of my income for religious affairs 
Iran Turkey 

 All HE All HE 
Agree or strongly agree (Conditioned by hegemony) 83 71 58 43 
Disagree or strongly disagree (Counter-Hegemonic) 11 10 23 25 
Uncertain 6 19 19 33 
 
I will pay my Zakat to the government if used properly 

Iran Turkey 
 All HE All HE 
Agree or strongly agree (Conditioned by hegemony) 73 62 49 43 
Disagree or strongly disagree (Counter-Hegemonic) 21 25 40 39 
Uncertain 6 10 11 18 
 
 
 

    

 



          Inscription on Stone 

 

176 

I would give part of my income for social improvements 
Iran Turkey 

All HE All HE 
Agree or strongly agree (Counter-Hegemonic) 69 55 93 80 
Disagree or strongly disagree (Conditioned by hegemony) 21 23 0 0 
Uncertain 10 12 1 20 
 
I would agree to increase in taxes if the extra money used to prevent crimes 

Iran Turkey 
 All HE All HE 
Agree or strongly agree (Counter-Hegemonic) 59 56 85 77 
Disagree or strongly disagree (Conditioned by hegemony) 36 34 8 8 
Uncertain 5 10 7 15 
 
The government has to reduce social problems, it should not cost any money for me 

Iran Turkey 
 All HE All HE 
Agree or strongly agree (Counter-Hegemonic) 65 57 74 61 
Disagree or strongly disagree (Conditioned by hegemony) 28 28 13 15 
Uncertain 7 15 12 25 
 
The first stage to combat social disorders is to admit that they exist 

Iran Turkey 
 All HE All HE 
Agree or strongly agree (Counter-Hegemonic) 63 63 90 82 
Disagree or strongly disagree (Conditioned by hegemony) 30 20 1 5 
Uncertain 7 16 8 13 
 
Political reform is less urgent than social improvements 

Iran Turkey 
 All HE All HE 
Agree or strongly agree  42 31 47 43 
Disagree or strongly disagree  45 51 34 33 
Uncertain 13,5 17 19 25 
 
If I need money, I will borrow and pay back with interest 

Iran Turkey 
 All HE All HE 
Agree or strongly agree  70 59 96 84 
Disagree or strongly disagree  24 24 0 0 
Uncertain 5 15 4 16 

 
 
 

 

Attitudes Cluster Two: Views on Life and Death 
The second cluster of variables explores the respondents’ views on life and death. 
Assuming that the respondents with more religious commitment will prefer pre-
defined views prescribed by religion and will avoid skeptic views on human life and 
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death, the cluster is divided into two sub-clusters. Following the rationale described 
earlier (in chapter five) the cluster is divided into sub-clusters: “conditioned by 
hegemony” and “counter hegemonic”. The cluster which is expected to show a 
pattern throughout the responses is expected to assist the researcher to understand the 
role of religion in the hegemony. The sub-cluster labeled “conditioned by hegemony” 
is expected to be selected by the respondents with more religious ties; while the 
second sub-cluster which is more rational-orientated is expected to be chosen by the 
respondents with less religious bindings.   

The distribution of the answers presented in table 8-15, shows certain 
similarities and some differences both across the two countries and within the two 
groups from the same country. In general, the pattern of distribution is very similar in 
both countries. However, compared to the Iranian respondents, the Turkish 
demonstrate a smaller percentage for religious options, which shows a lesser degree 
of religiosity and higher degree of individual, independent views. In some questions, 
the data shows bigger disparity than in others.  

As can be seen, two clear patterns emerge from the data: A higher percentage 
of Iranian respondents agrees with those propositions which suggest that there are 
pre-made solutions for questions regarding life and death of the human being. A 
higher percentage of Turkish respondents, however, select the statements which 
indicate rational arguments: for instance death is a natural continuation of life. What 
is striking, hence, is the extent of belief in religion among Iranian respondents. They 
not only favor religion and find meaning in life and death because God exists, but 
their rationality is also affected by this view. Compare, for example, the two 
statements about death: “Death has a meaning only if you believe in God” ─which is 
supposed to reveal the extent of the belief of the respondent in God and is assumed 
here to illustrate the hegemony of religion over the respondent─ with “If you have 
lived your life, death is a natural state of being”. 91 percent of the highly educated 
Iranian respondents (89 percent of all respondents) strongly agree or agree that death 
has a meaning if you believe in God, while 48 percent of the same group agree (55 
percent of all respondents) that,  if you have lived your life, death is natural state of 
being. One can argue that the religious view on life after death, propagated 
extensively by the religious leaders in Iran, is used as a means of hegemony. 
According to this view, this world is only a passage and a place of test for human 
beings. Those who are true believers, stand the suffering, as the suffering in the 
earthly life would guarantee the rewards in the next life. While, many of the religious 
leaders are rich and have access to great economic recourses, they consider poverty as 
a gift of God to the believer. A hadith ascribed to the prophet, “my poverty is my 
pride” is used to mold the view of the believers towards poverty and wealth. Thus 
poverty is not only a problem, a divine punishment or a shame but also a pride. In the 
same manner, view on life and death is formulated to assist the religious authorities in 
their hegemony. A believer should not feel disadvantaged if he/she does not have a 
good life, since the human does not die with the earthly death. A reward is waiting for 
those who have suffered in their earthly life and did not get agitated or lost their faith 
in God. 81 percent of all Iranian respondents (77 percent of highly educated ones) 
find meaning in sorrow and suffering if one believes in God. To the author, these two 
examples, which are representative of the entire cluster, show the hegemonic nature 
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of religion in Iran. Religious belief is utilized by religious authorities ─who also have 
political power─ in a hegemonic way for the political purposes of the ruling group.      

The same pair of variables, however, show different patterns among the 
Turkish respondents: 69 percent of all respondents (71 percent of highly educated 
ones) strongly agree or agree that, death has a meaning only if you believe in God, 
while 82 percent of the same group (80 percent of highly educated respondents) 
consider death as a natural state of being if one has lived one’s life. Accordingly, 59 
percent (54 percent for highly educated ones) find a meaning in sorrow and suffering 
if one believes in God. The high percentage of the positive attitudes to sorrow and 
suffering among the Turkish respondents may partially be explained through the 
composition of the sample. Some 10 percent of the Turkish sample is composed of 
Alavis who consider suffering and hardship as a means of spiritual purification: a Sufi 
approach to life.    

Similar patterns follow through all variables of the cluster: a higher 
percentage of Iranian respondents select attitudes “conditioned by hegemony” than 
Turkish respondents. More of the Turkish respondents, however, choose the “counter-
hegemonic” attitudes.  

The last variable in the table “life has no meaning” as such, neither belongs to 
sub-cluster “conditioned by hegemony” nor “counter-hegemonic”. Although, the 
responses (both agree and disagree), and in combination with other variables can 
indicate a specific trend in the attitude. The distribution of the answers, also, confirms 
the relative independence of the variable from two other groups: some 11 percent of 
all Iranian and 10 percent (5 percent of highly educated ones) of all Turkish 
respondents agree with the statement. Due to this reason, although it appears under 
the counter-hegemonic sub-cluster, it is not treated as part of this sub-cluster. 

 Although there are some differences between “all respondents” and 
“highly educated respondents”, they are not significant enough to show that education 
contributes to the variation of the attitudes toward life and death.               

 
 

Table  8-9: Attitudes toward life and death (in percent) 

Life is meaningful because God exists 
Iran Turkey  

All HE All HE 
Strongly agree or agree (Conditioned by hegemony) 95 89 80 75 
Disagree or strongly disagree (Counter-Hegemonic) 2 5 10 12 
Uncertain 3 6     10    13 
 
Death has a meaning only if you believe in God 

Iran Turkey  
All HE All HE 

Strongly agree or agree (Conditioned by hegemony) 89 91 69 71 
Disagree or strongly disagree (Counter-Hegemonic) 2 3 15 16 
Uncertain 9 6 16 13 
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Sorrow and suffering have only meaning if you believe in God 
Iran Turkey  

All HE All HE 
Strongly agree or agree (Conditioned by hegemony) 81 77 59 54 
Disagree or strongly disagree (Counter-Hegemonic) 14 12 30 38 
Uncertain 5 11 12 8 
 
There are absolutely clear guidelines about what is good and evil 
 Iran Turkey 
 All HE All HE 
Strongly agree or agree (Conditioned by hegemony) 79 68 62 52 
Disagree or strongly disagree (Counter-Hegemonic) 13 12 22 26 
Uncertain 7 20 16 21 
 
The meaning of life is that you try to get the best out of it 

Iran Turkey  
All HE All HE 

Agree or strongly agree (Counter-Hegemonic) 88 82 89 85 
Disagree or strongly disagree (Conditioned by heg.) 8 6 5 3 
Uncertain 4 12 5 12 
 
If you have lived your life, death is natural state of being 

Iran Turkey  
All HE All HE 

Agree or strongly agree (Counter-Hegemonic) 55 48 82 80 
Disagree or strongly disagree (Conditioned by heg.) 37 27 9 8 
Uncertain 9 26 10 12 
 
Good and evil depends on circumstances of the time 

Iran Turkey  
All HE All HE 

Agree or strongly agree (Counter-Hegemonic) 41 26 68 66 
Disagree or strongly disagree (Conditioned by heg.) 47 41 22 23 
Uncertain 12 33 10 12 
 
Life has no meaning 

Iran Turkey  
All HE All HE 

Strongly agree or agree  11 5 10 7 
Disagree or strongly disagree 85 79 85 90 
Uncertain 5 15 5 3 

 

 

Cluster Three: Importance of Holding Religious Services 
The third cluster of variables is intended to show the extent of the commitment of the 
respondent to the religion. The question is formulated as, “Do you personally think it 
is important to hold a religious service for any of the following events: Birth, Name 
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giving, Puberty, Marriage and Death”. There is a clear difference between the 
answers of the respondents from Iran and Turkey, shown in table 8-10. As in earlier 
comparisons, the Iranian sample considers it more important to hold religious 
services for various occasions of human life than the Turkish respondents. 

No significant difference was observed between all respondents and those 
with higher education. To avoid the redundancy, the table shows only all respondents. 
     

Table  8-10: Important to hold religious services (All respondents-in percent) 
  

 Iran Turkey 
 
Birth 
Yes 56 30 
No 23 53 
Don't know 21 16 
 
Name giving 
Yes 51 35 
No 28 53 
Don't know 21 12 
 
Puberty 
Yes 78 5 
No 11 80 
Don't know 10 14 
 
Marriage 
Yes 84 67 
No 10 27 
Don't know 6 6 
 
Death 
Yes 90 83 
No 5 12 
Don't know 5 5 

 
The differences between responses from Turkey and Iran could partially be 

depending on the differences between the Shi’a school of thought practiced in Iran 
and the Sunnism in Turkey. In general, Shiites hold more religious services than 
Sunnis. However, this is not the entire explanation, because certain services 
mentioned in the question are not part of Shiite tradition, but rather practices that the 
Iranian theocratic system has innovated and established as part of the religious 
practices. The best example of such an innovation is celebration of puberty. It has 
neither been part of religion nor the tradition to hold religious service for puberty. 
However, it has turned into a widely celebrated practice, not privately among the 
families, but publicly in schools or congregation halls. When a young fellow reaches 



Comparisons between the Countries     181 
 

 

the age of puberty (9 for girls and 15 for boys, according to Shari’a), schools 
supported by government organizations and institutions for moral development (like 
the Ministry of Guidance, etc.), gather the youngsters and hold ceremonies to mark 
their entrance to adult life. They go through specific rituals. Girls receive chador 
(black open outer cloak worn by women) which signifies that they should observe 
their hijab along with other religious obligations.81 Both boys and girls receive 
sajjadeh (prayer rug) and the Qur’an. Although to mark one’s arrival to adult life is 
not something new and is practiced in different ways among people from various 
cultures, to celebrate it publicly is a practice in line with the procedure of establishing 
and sustaining hegemony. 78 percent of the Iranian respondents (against 5 percent 
from Turkey) consider it important to hold the religious ceremonies for puberty, 
which indicates that the innovation by the Iranian religious elite as part of 
maintaining hegemony is internalized by many Iranians.  

A Muslim is recommended to pay tribute to two events in a life span: 
marriage and death. The distribution of answers across Iran and Turkey show this. 67 
percent of Turkish respondents (84 percent of Iranian) consider holding religious 
ceremonies for marriage important and 90 percent of the Iranian and 83 percent of the 
Turkish respondents consider that it is important to hold religious services for death.   

 

Cluster Four: Does Religion Provide Answer for Social Questions? 
One of the basic assumptions of the present study is that under a hegemonic system in 
which a specific religious group rules the subaltern groups, the individuals consider 
the dominant ideology –religion in this case- as the main source for providing 
solutions for various aspects of life. One can say that, in the eyes of a religious 
person, religion can provide answer for most (if not all) of the social problems of the 
human being. This is especially true for Muslims, who perceive Islam not as a series 
of moral guidelines but a lifestyle. Another preliminary assumption which is put into 
test in the questionnaire is that highly educated respondents are likely to assume a 
lesser function for religion in providing answers for social problems of a modern 
society.  
 Table 8-11 shows the distribution for both “all respondents” and “respondents 
with higher education”. The pattern is similar to previous tables: larger percentage of 
Iranian respondents assumes that religion not only provides solutions for moral and 
spiritual problems, but also social issues.  Within both countries, also, the respondents 
with higher education show slightly lower scores than all respondents (though not 
significant in many cases), which may mean that this group assume a lesser role for 
religion to provide adequate answers for the problems of a modern society. 

 The similarities between the figures from Iran and Turkey may 
indicate the resemblance of the views towards religion. However, the author’s 
understanding is that the notion of “adequate answer” could mean different things for 

                                                      
81 Marzieh Meshgini in her movie, The Day I became a Woman tells the story of a young girl 
on her ninth birthday. At midday, the very moment she turns nine, she has to interrupt her play 
with the neighbor’s boy. She receives a chador to carry. She is no longer a child, she is now a 
woman. 
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Iranian and Turkish respondents. This claim could be examined if one compares this 
variable with the next one: can religion be involved in solving various social issues? 
The Iranian respondents consider religion as the main source for providing solutions 
for social problems (and thus should be involved in solving them), however, Turkish 
respondents most likely think that religion (as an alternative or complementary 
approach) can contribute to provide answers to moral, spiritual and some other social 
problems, but should not be involved in solving them.    
        

 
Table  8-11: To what extent religion is providing adequate answer for social problems (in 

percent) 
 

 
Moral problems 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 77 71 69 67 
Some(Counter-Hegemonic) 11 7 14 16 
Little or none(Counter-Hegemonic) 9 13 8 8 
Uncertain 3 7 8 8 
 
Family problems 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 78 76 68 66 
Some(Counter-Hegemonic) 10 10 13 15 
Little or none(Counter-Hegemonic) 10 12 10 12 
Uncertain 1 3 8 8 
 
Spiritual needs 
 Iran Turkey 
 All HE All HE 
A great deal(Conditioned by hegemony) 84 79 72 75 
Some(Counter-Hegemonic) 8 10 13 13 
Little or none(Counter-Hegemonic) 7 9 8 8 
Uncertain 1 3 6 4 
 
Social problems of the country 

Iran Turkey 
All HE All HE 

A great deal(Conditioned by hegemony) 69 61 54 54 
Some(Counter-Hegemonic) 16 15 12 13 
Little or none(Counter-Hegemonic) 13 17 21 21 
Uncertain 3 7 14 12 
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Cluster Five: Religion’s Involvement in Various Social Issues  
Similar to the previous cluster, the variables throughout this cluster are also expected 
to explore the extent that the respondents would like to involve religion in solving 
social problems. Through the answer to the question, “Do you think it is proper for 
religion to be involved in such social questions as unemployment, abortion, 
environmental issues, problems in other Muslim countries, gender issues and drugs”, 
the study endeavors to understand the extent of the involvement of religion in social 
issues perceived by the respondent. The assumption is, that the greater the 
involvement perceived, the more committed the person is to his/her religion and this 
may indicate the existence of religious hegemony.  

The frequency and distribution of the responses are consistent with the other 
answers, however, the differences between the two countries are more visible. 
According to the Iranian respondents religion should be involved in solving social 
issues, which implies that the religious group in power has been successful in 
presenting themselves as the eligible group to solve the problems: a hegemonic 
relation in which the dominated groups have internalized the role of the main 
decision-maker for the dominant group.   

Some of the responses show a very interesting trend: 41 percent of all Iranian 
respondents think that religion can be involved in solving unemployment and 63 
percent that it can be involved in issues concerning abortion. The figures for Turkish 
respondents show that only some 20 percent consider religion should be involved in 
unemployment and 33 percent in abortion. The higher percentage among the Iranian 
respondents not only indicates religious hegemony, the fact that religion is involved 
in all levels of the Iranian social life has resulted in the formation of the belief that 
religion is in the position to solve these problems. The Turkish respondents, however, 
make distinctions between the civil institutions –which should solve problems such as 
unemployment- and religious ones which are expected to fulfill the spiritual needs 
and contribute to solving moral issues.  

The similarity between the answers on environmental issues (49 percent for 
all Iranian and 41 percent for all Turkish respondents) is likely due to the equal level 
of awareness about the environmental problems between the respondents from both 
countries.  

The big difference in the distribution of the answers for drug problems may 
be due to the fact that addiction and drug abuse is one of the main social problems in 
Islamic Iran. It is likely that through awareness about the problem, the Iranian 
respondent consider a greater role for religion to discourage people for using drugs. 
Drugs are not explicitly forbidden in Islam (as for example alcohol). So, a believer 
may assume that as a mujtahid (religious scholar) has a right to reformulate religious 
creeds about the drug, in this way religion can be involved in this issue. For Turkey, 
however, drug addiction is not a problem at a national level. Even if it was, the 
problem should be solved through civil institutions rather than religious ones.  

The difference between the views of the Iranian and Turkish respondents 
towards gender issues can also be explained through the contextual characteristics of 
the two countries. Women rights and hijab as an obligatory civil code of conduct for 
women in Iran is implemented by using religious argumentation. Thus, it is likely that 
the Iranian respondents assume that religion should be involved in the re-definition of 
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the women issues in society, while for Turkey the gender issues (such as hijab) is in 
the domain of the civil institutions. For instance the parliament and the government 
shall grant the permission for a female student to bear hijab in a Turkish university.          
 
 
 

Table  8-12: Do you think it is proper for religion to be involved in 

 
Unemployment 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 41 40 20 20 
Some(Counter-Hegemonic) 19 22 10 8 
Little or none(Counter-Hegemonic) 31 25 57 54 
Uncertain 9 13 12 18 
 
Abortion 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 63 61 33 35 
Some(Counter-Hegemonic) 15 14 11 12 
Little or none(Counter-Hegemonic) 16 15 45 39 
Uncertain 7 10 11 15 
 
Environmental Issues 
 Iran Turkey 
 All HE All HE 
A great deal(Conditioned by hegemony) 49 47 41 38 
Some(Counter-Hegemonic) 21 20 16 16 
Little or none(Counter-Hegemonic) 24 21 28 28 
Uncertain 6 12 15 18 
 
Problems in other Islamic countries 

Iran Turkey 
All HE All HE 

A great deal(Conditioned by hegemony) 69 61 42 43 
Some(Counter-Hegemonic) 14 11 15 16 
Little or none(Counter-Hegemonic) 11 14 24 23 
Uncertain 6 15 19 18 
 
Gender issues 

Iran Turkey 
All HE All HE 

A great deal(Conditioned by hegemony) 64 58 40 33 
Some(Counter-Hegemonic) 12 11 13 16 
Little or none(Counter-Hegemonic) 19 22 33 34 
Uncertain 6 10 15 16 
 



Comparisons between the Countries     185 
 

 

Drugs 
Iran Turkey 

All HE All HE 
A great deal(Conditioned by hegemony) 55 48 17 8 
Some(Counter-Hegemonic) 17 17 17 21 
Little or none(Counter-Hegemonic) 23 21 49 52 
Uncertain 4 14 17 18 

 
 

Cluster Six: Religious Beliefs  
Table 8-13 shows the distribution and frequencies of the religious beliefs among the 
respondents. All the questions are among the most important parts of the Muslim 
faith. The pattern of the distribution is similar to previous results: Turkish 
respondents show lower scores than Iranians which could be an indication of less 
religious beliefs among this group of respondents. However, one should not only be 
satisfied with this over-simplified interpretation. The difference in the figures, among 
other reasons, could be due to the difference between Shi’a and Sunni schools of 
thought on the notions of life after death, soul, evil and sin. The differences could 
also show a certain extent of secularism among the Turkish respondents, compared to 
Iranian. This can be observed when examining the notion of evil. 91 percent of highly 
educated Iranian respondents believe in evil, which implies determinism in the 
conduct of an individual. The belief in heaven and hell could also be explained in the 
same manner: 91 percent of highly educated Iranians (against 69 percent of the 
Turkish respondents) believe that heaven exists. Accordingly, 91 percent of highly 
educated Iranian respondents (against 67 percent Turkish highly educated) believe in 
the existence of hell.   

The difference between “all respondents” and “respondents with higher 
education” is very small. Thus, one may conclude that education does not make any 
significant contribution to secular belief among these groups of respondents.  

Gaining Comfort and Strength from Religion 
Table 8-14 shows the result of the comparison between “all respondents” and “those 
with higher education” across Iran and Turkey when they were asked, “How often do 
you find that you get comfort and strength from religion?” As the table shows 90 
percent of all respondents (against 82 percent with higher education) in Iran and 78 
percent of all Turkish respondents (against 80 percent of respondents with higher 
education) often and sometimes gain comfort and strength from religion. 

One may interpret the result in the following way: both Iranian and Turkish 
respondents find comfort and strength from religion. However, when interpreting this 
question along with other results presented earlier one can conclude that there might 
be a difference: although the Turkish respondents gain strength from religion, they 
still consider it as a private matter. However, an Iranian respondent most likely 
considers religion as the source of comfort and strength that should be utilized 
publically. Although it is hard to prove this claim, putting all the answers of the 
Iranian respondents together, this conclusion is not far from real.  
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One cannot argue that having higher education affects the extent of comfort 
and strength that one gets from religion.        

 

Table  8-13: Which one do you believe exists? 

 Iran Turkey 
 All HE All HE 
 
God 
Yes 95 93 90 87 
No 0 1 6 10 
Uncertain 4 6 4 3 
 
Life after death 
Yes 91 89 73 69 
No 4 9 13 18 
Uncertain 5 2 14 13 
 
Soul 
Yes 89 91 80 77 
No 5 7 12 15 
Uncertain 6 2 9 8 
 
Evil 
Yes 92 91 73 69 
No 4 9 17 18 
Uncertain 4 2 10 13 
 
Hell 
Yes 93 91 76 67 
No 2 8 14 18 
Uncertain 5 2 10 13 
 
Heaven 

    

Yes 94 89 76 69 
No 1 9 14 18 
Uncertain 5 2 10 13 
 
Sin 

    

Yes 94 89 90 87 
No 2 7 5 8 
Uncertain 4 1 4 5 
 
Resurrection 

    

Yes 91 86 79 72 
No 4 10 13 16 
Uncertain 5 4 9 12 
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Table  8-14: How often do you find that you get comfort and strength from religion?  

 Iran  Turkey 
 All HE All HE 
Often or sometimes  90 82 78 80 
Rarely or never  6 12 15 18 
Don't know 4 2 7 2 

 
 

The Importance of God in One’s Life 
Another question to explore the religious belief of a respondent is the extent of 
importance of God in one’s life. Table 8-15 shows the result of the answers. The 
same pattern of distribution as the previous table (8-20) is shown here. The Turkish 
highly educated respondents consider God more important (though with a very small 
margin) than all respondents. Otherwise, the frequency of the responses show similar 
patterns as the rest of the data. 

One should examine this result as the continuation of the previous question. 
One can conclude, thus, that Turkish respondents believe in God almost as much as 
Iranian respondents do. However, Turks are more prone to secularism than Iranians, 
which may prove that they distinguish their belief from their social public life. The 
border of public life and belief for an Iranian respondent is more fuzzy and unclear 
than for a Turk.   
 

Table  8-15: How important is God in your life? 

  Iran Turkey 
 All HE All HE 
A great deal 92 89 85 86 
Some 3 6 3 5 
Little or not at all  1 2 6 7 
Uncertain 4 2 5 2 

 
 

Cluster Seven: Questions Concerning Women in the Society  
The question of women in the Muslim society has always been one of the most 
controversial issues. To assume a social role and function equal of man for women 
has been considered as one of the criteria to estimate the extent of the secular 
tendencies of a Muslim. The answers for various questions about women in the 
society are shown in table 8-16. The table also shows a breakdown of the respondents 
to male and female. This is to show the differences between views of male 
respondents compared to those of female. The role of this cluster and some of the 
independent variables within the cluster on the choices and preferences of the 
respondents are discussed in detail in the next chapter. 
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Table  8-16: Questions on women in society 
 

 
A job is all right, but the most women want is a home and children 

Iran Turkey 
All HE All HE 

 

M/F M F  M/F M F  
Strongly agree or agree (Conditioned by heg.) 82 77 79 81 63 57 59 48 

Disagree or Strongly disagree (Counter-heg.) 15 11 15 12 27 25 26 34 
Uncertain 4 12 6 7 10 19 16 18 
 
Women should work in all-female environment 

Iran Turkey 
All HE All HE 

 

M/F M F  M/F M F  

Strongly agree or agree (Conditioned by heg.) 53 65 43 41 22 28 6 16 

Disagree or Strongly disagree (Counter-heg.) 42 24 48 48 72 54 92 71 
Uncertain 6 10 9 12 6 19 - 13 

 
Women should engage in professions more appropriate for their gender 

Iran Turkey 
All HE All HE 

 

M/F M F  M/F M F  

Strongly agree or agree (Conditioned by heg.) 86 78 82 82 54 54 44 51 

Disagree or Strongly disagree (Counter-heg.) 10 8 10 7 43 34 53 44 

Uncertain 4 13 6 0 3 12 3 5 
 

A child is likely to suffer if his or her mother works outsides the home 
Iran Turkey 

All HE All HE 

 

M/F M F  M/F M F  

Strongly agree or agree (Conditioned by heg.) 60 65 55 56 55 55 44 43 

Disagree or Strongly disagree (Counter-heg.) 33 19 36 33 36 28 44 44 

Uncertain  7 13 8 11 9 17 12 13 

 
A working mother can establish a warm and secure relationship with her children 

Iran Turkey 
All HE All HE 

 

M/F M F  M/F M F  

Strongly agree or agree (Counter-heg.) 72 58 77 73 67 54 82 66 

Disagree or Strongly dis. (Conditioned by h.) 21 31 14 18 24 29 11 25 
Uncertain 7 12 9 0 9 17 6 10 
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Being a housewife is just as fulfilling as a working for pay 

 Iran Turkey 
 All HE All HE 
 M/F M F  M/F M F  

Strongly agree or agree (Counter-heg.) 89 82 88 90 82 75 77 74 

Disagree or Strongly dis. (Conditioned by h.) 8 9 6 3 13 8 18 11 

Uncertain 3 10 5 7 5 17 6 12 

 
Having job is a best way for a women to be an independent person 

Iran Turkey  
All HE All HE 

 M/F M F  M/F M F  

Strongly agree or agree (Counter-heg.) 58 43 64 53 73 57 85 73 

Disagree or Strongly dis. (Conditioned by h.) 35 47 26 36 18 21 6 15 

Uncertain 7 10 11 11 9 22 9 13 
 
Women's work is good because it brings money to the household 

Iran Turkey  
All HE All HE 

 M/F M F  M/F M F  
Strongly agree or agree (Counter-heg.) 52 69 90 78 83 58 88 72 

Disagree or Strongly dis. (Conditioned by h.) 28 13 4 10 9 19 6 12 

Uncertain 20 18 7 13 8 23 6 17 

 
 

 An interesting combination of the results has appeared through the distribution 
of the responses. Throughout three variables (A job is all right, but the most women 
want is a home and children; Women should work in all-female environment; 
Women should engage in professions more appropriate for their gender)  labeled as 
“conditioned by hegemony” one can observe clear differences between Iran and 
Turkey. The general pattern is that Iranian respondents (both “all respondents” and 
“highly educated ones”) show more agreement with these statements. The same trend 
is also observable between male and female respondents. However, the difference 
between the answers becomes clearer when they were asked about all-female 
respondents and gender-appropriate professions. The high level of agreement with the 
gender-segregated working environment could be explained as the result of the 
exposure to religious values in Iran which encourages women to prefer working in 
all-female environments and in professions appropriate for women. However, as 
these values are not part of the Turkish secular society, they are not considered as 
important as for Iranians. Although preference of gender segregated working 
environment may also be due other factors than religion, in the case of Iranian 
respondent it is likely due to the internalization of the religious codes of conduct 
imposed by the Iranian theocratic system. The author’s argument is that even the 
rationality of the Iranian respondents is formed with the religious values in such a 
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way that is hard to prefer otherwise. One can clearly see the difference between the 
Iranian female respondents compared to those of Turkish concerning the all-female 
working environment. 92 percent of Turkish female respondents disagree that women 
should work in segregated working environment, while 48 percent of Iranian female 
respondents agree with the all-female working environment. This becomes more 
interesting when one compares the responses of the male respondents from the two 
countries: 65 percent of Iranian male respondents (54 percent Turkish males) agree 
that women should work in segregated working places. One can see this in the light 
of the theory of hegemony. The distribution of the responses can be interpreted in the 
following way: Iranian respondents through their exposure to religious values have 
internalized that it is appropriate for women to work solely in all-female environment. 
Iranian women also have accepted this proposition as much as the male have done. It 
may be a proposition formulated and favored by men, however, equally accepted by 
both sexes. Can one conclude that religious hegemony has been successfully 
implemented in Iran to such an extent that it has defined a specific position for 
women, which is accepted by women as their position in the society?          

    
 

Cluster Eight: Trust  
Throughout this study, the notion of trust –along with other factors- is regarded as 
one of the factors through which the notion of hegemony could be explored. As 
hegemony takes place between a dominant group and the dominated ones, the trust of 
the dominated group to the dominant group is the main factor in sustaining the 
hegemony. Questions on trust in this study cover a wide range of religious, social and 
civil alternatives. As shown in table 8-17, it is clear that some of the answers are 
direct reactions of the respondent to social and political circumstances within the 
respective country. As expected, Iranian respondents demonstrate more trust than 
Turkish respondents to various social and civil institutions. While Turkish 
respondents show lower scores in trusting police than Iranians, they show more trust 
in social services than Iranian respondents. 

The distribution of the responses show an apparent trend: Iranian respondents 
expresses a great deal of trust in religious leaders and religious apparatus (armed 
forces, TV, police and media), while Turkish respondents show a great deal of trust in 
civil institutions. Thus, more trust in religious leaders and hegemonic apparatus 
indicate that the responses of the Iranian respondents are conditioned by hegemony. 

Some of the responses may be explained through the special characteristics of 
the context. The higher percentage of trust among the Iranian respondents can also be 
explained through the time of the data collection. The data collected at the time of 
mandate of president Khatami when the Iranian political system was trying to 
establish dialogues with the rest of the world. A certain degree of social freedom was 
also granted to the people. It is likely that not only hegemonic relationship affects this 
distribution, but also the political circumstances. On the other side, the responses of 
the Turkish sample to the trust in armed forces may be explained through the 
engagement of the army –as the guardian of secularism- in the society.  
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Table  8-17: How much trust do you have to various social institutions? 
 

 
Religious leaders 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 56 34 27 21 
Some(Counter-Hegemonic) 20 25 18 23 
Little or none(Counter-Hegemonic) 20 32 49 51 
Uncertain 4 9 6 5 
 
Armed forces 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 50 28 37 35 
Some(Counter-Hegemonic) 19 20 22 28 
Little or none(Counter-Hegemonic) 26 41 35 34 
Uncertain 4 10 6 3 
 
Public education system 
 Iran Turkey 
 All HE All HE 
A great deal(Conditioned by hegemony) 54 33 22 25 
Some(Counter-Hegemonic) 21 25 28 28 
Little or none(Counter-Hegemonic) 23 36 40 41 
Uncertain 2 7 10 7 
 
The legal system 

Iran Turkey 
All HE All HE 

A great deal(Conditioned by hegemony) 44 21 24 21 
Some(Counter-Hegemonic) 22 24 22 26 
Little or none(Counter-Hegemonic) 31 45 45 49 
Uncertain 4 7 8 3 
 
The press 

Iran Turkey 
All HE All HE 

A great deal(Conditioned by hegemony) 34 17 15 10 
Some(Counter-Hegemonic) 21 15 7 10 
Little or none(Counter-Hegemonic) 41 59 68 74 
Uncertain 4 8 10 5 
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The police 

Iran Turkey 
All HE All HE 

     
A great deal(Conditioned by hegemony) 53 30 15 12 
Some(Counter-Hegemonic) 21 27 18 19 
Little or none(Counter-Hegemonic) 23 35 60 69 
Uncertain 2 8 7 3 
 
The parliament 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 43 25 15 12 
Some(Counter-Hegemonic) 20 18 23 25 
Little or none(Counter-Hegemonic) 32 48 55 50 
Uncertain 5 10 7 5 
 
Civil services 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 38 22 39 38 
Some(Counter-Hegemonic) 24 17 27 33 
Little or none(Counter-Hegemonic) 35 54 24 23 
Uncertain 3 7 10 7 
 
The political system 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 37 17 12 7 
Some(Counter-Hegemonic) 18 15 16 20 
Little or none(Counter-Hegemonic) 38 56 63 71 
Uncertain 7 12 10 3 
 
 

    

 
TV 

Iran Turkey  
All HE All HE 

A great deal(Conditioned by hegemony) 42 19 14 5 
Some(Counter-Hegemonic) 26 25 16 20 
Little or none(Counter-Hegemonic) 30 48 60 71 
Uncertain 3 8 11 5 
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Cluster Nine: Pride  
Like trust, pride is also regarded as one of the criteria through which the extent of 
affiliation of the respondent to various religious, national and social institutions could 
be examined. Throughout the cluster, responses to certain questions (those which 
favor religion) show larger percentages for Iranian respondents. However, the 
disparity between the two groups of respondents from Iran in “having pride for 
political system and economic achievement of the country” is an interesting 
observation. The Turkish respondents also seem to be more proud of the “sport 
achievement” and “historical heritage” than their “political system” or “economic 
achievement”.  Respondents of both countries are proud of their national affiliations, 
though Turkish respondent with higher education seem more proud of their 
nationality than their religion. 
        

Table  8-18: What makes you proud of your country? 
 

Political system 
Iran Turkey  

All HE All HE 
Quite or very proud 42 21 18 13 
Not at all or not very proud 50 60 74 67 
Uncertain 8 20 9 20 
 
Sport achievements 

Iran Turkey  
All HE All HE 

Quite or very proud 71 54 64 62 
Not at all or not very proud 25 34 30 23 
Uncertain 4 13 6 15 
 
Culture and arts 
 Iran Turkey 
 All HE All HE 
Quite or very proud 85 80 80 79 
Not at all or not very proud 12 7 16 12 
Uncertain 3 12 3 10 
 
Religious attributes 

Iran Turkey 
All HE All HE 

Quite or very proud 79 64 55 48 
Not at all or not very proud 16 20 34 33 
Uncertain 5 16 12 20 
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Economic achievements 

Iran Turkey 
All HE All HE 

Quite or very proud 47 23 36 33 
Not at all or not very proud 46 51 56 51 
Uncertain 7 25 9 16 
 
Historical heritage 

Iran Turkey 
All HE All HE 

Quite or very proud 85 77 80 80 
Not at all or not very proud 10 11 14 12 
Uncertain 5 12 7 8 
     
 
To be a Muslim? 

Iran Turkey  
All HE All HE 

Quite or very proud 89 88 72 66 
Not at all or not very proud 7 3 24 23 
Uncertain 4 9 4 12 
 
To be an Iranian/Turk? 

Iran Turkey  
All HE All HE 

Quite or very proud 82 75 65 71 
Not at all or not very proud 15 18 28 18 
Uncertain 3 7 7 12 

 
 
The analysis of the data shows that respondents of both countries are proud of 

their historical, religious and national affiliations, and not so much proud of their 
political system or economic achievement. Both countries in different ways claim to 
have a great importance in the Muslim world -Iran as the main cradle of Shiite Islam 
and Turkey through the Ottoman Empire and modern Islam- which may affect the 
responses in being proud of the religious attributes of their country. The notion of 
national pride, also, could be interpreted differently: respondents with religious 
sentiments in Iran consider their national pride tied to religion. Non-religious Iranian 
respondents, however, may consider their national pride as the Persian pre-Islamic 
heritage. Accordingly, the Turkish respondents with religious affiliations regard their 
national pride tied to religion and secular respondents consider their national pride 
tied to the achievements of the Turkish secular state, pre-Islamic Byzantine 
civilization or Anatolian culture.  
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In spite of all these differences, one trend is clearly recognizable: Iranian 
respondents demonstrate more trust in institutions which act as the hegemonic 
apparatus. It may imply that they are more incorporated by hegemony and have 
internalized and accepted values imposed by the religious ruling group. The Turkish 
respondents, however, show more skepticism towards such institutions and show less 
trust.          

 

 

Part Three: Educational Choices and Preferences 
Educational Expectations of the Parents 
Expectations of the parents for the education of their children could be affected by a 
number of factors. An assumption in this study is that the socio-economic status of 
the parents along with their attitudes towards social questions and their beliefs, shape 
their preferences and affect their choices. Table 8-19 shows the educational 
aspirations of the parents towards the level of education for their children. The 
question is intended to compare parents’ expectations towards their daughters and 
sons. 

As shown in table 8-19, some 97 percent of the Iranian parents with higher 
education against 100 percent of the Turkish parents from the same group wish that 
their children can complete a university degree. There is no significant difference 
between the two groups of the respondents in each country neither between 
expectations for boys compared to girls. 

 
 

Choices and Preferences-Cluster One: School Choice 
The variables under the first cluster of choice are intended to show the importance of 
various characteristics and activities for choosing school. Larger value for non-
scientific activities is expected to indicate the preferences conditioned by hegemony. 
The counter-hegemonic responses, on the other hand, are those which value academic 
and scientific activities in selecting a school. Table 8-25, shows the clear differences 
between the two countries. 89 percent of the Iranian parents with higher education 
(against 49 percent of the same group from Turkey) consider religious extra-
curricular activities of the school as an important factor for choosing school for their 
children. The biggest disparity between the two countries is shown in choosing 
gender-separated schools. 66 percent of the Iranian respondents with higher education 
(against 73 percent of all respondents) prefer gender-separated schools, while only 17 
percent of Turkish respondents (against 20 percent of all respondents) find it a 
decisive factor for choosing school.      
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Table  8-19:  How far do you expect your children to go in education? 

  Iran Turkey 
 All HE All HE 
Daughter(s)     
Not go to school 1  0  
Some primary education 0,4  1  
Completed primary education 1  0  
Some secondary education 1  0  
Completed secondary education 2  0  
To get some religious education 2  1  
Some vocational training 5 2 0  
University degree 86 97 94 100 
Don't know 2  4  
 
Son(s) 
Not go to school 1  1  
Some secondary education 0,4  0  
Completed secondary education 0,4  0  
To get some religious education 3 1 1  
Some vocational training 5 1 0  
University degree 88 97 95 100 
Don't know 2  2  

 
  

 
A general trend throughout the data is that the Iranian respondents consider 

religious extra-curricular activities as important as scientific criteria for choosing 
school for their children. As explained in chapter five, the question is designed to 
examine the type of choices and preferences parents make for their children’s school. 
It was expected that the choice and preferences of the parents conditioned by 
religious hegemony will guide them to select schools with stronger religious profiles; 
however, rationally the parents are expected to weigh scientific profile of the school. 
The analyses of the distribution of the data, shown in table 8-24 shows that this 
assumption is correct. One can argue that religious hegemony in Iran has conditioned 
the choices and preferences of the respondents to such an extent that, the respondents 
consider equal value for religious profile of the school as for scientific profile. 
Responses of the Turkish respondents, also, show a clear pattern: scientific activities 
and academic reputation are more important factors for selecting schools than the 
religious profile of a school. A detailed discussion on the arguments of the Iranian 
parents in preferring sex-segregated schools and arguments of the Turkish parents in 
preferring co-educational schools is presented in chapter nine.                 
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Table  8-20: How important is this when you choose schools for your children 

 
Religious extra-curricular activities 

Iran Turkey  
 All HE All HE 
Very important or important (Conditioned by 
hegemony) 85 89 59 49 

Not important (Counter-Hegemonic) 6 4 39 49 
Uncertain 9 7 1 2 
     
 
Religious reputation of the school 
 Iran Turkey 
 All HE All HE 
Very important or important (Conditioned by 
hegemony) 82 86 59 55 

Not important (Counter-Hegemonic) 9 8 41 46 
Uncertain 10 7 0 0 
 
Gender separated 

Iran Turkey  
All HE All HE 

Very important or important (Conditioned by 
hegemony) 73 66 20 17 

Not important (Counter-Hegemonic) 15 19 78 81 
Uncertain 12 16 1 2 
 
Sport and art activities 
 Iran Turkey 
 All HE All HE 
Very important or important (Counter-Hegemonic) 89 95 93 93 
Not important(Conditioned by hegemony) 3 2 6 6 
Uncertain 9 3 1 1 
 
Scientific extra-curricular activities 

Iran Turkey  
All HE All HE 

Very important or important (Counter-Hegemonic) 89 94 94 96 
Not important(Conditioned by hegemony) 4 1 5 2 
Uncertain 7 5 1 2 
 
Academic reputation of the school 
 Iran Turkey 
 All HE All HE 
Very important or important (Counter-Hegemonic) 90 92 97 100 
Not important(Conditioned by hegemony) 3 2 3 0 
Uncertain 7 6 0 0 
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Cluster Two: Choices and Preferences- Expectations from 
Education  
The second cluster was created from variables to show the expectations of the parents 
from the education of their children. Among four variables in this cluster, one, “to be 
a true believer” is intended to show the extent of religious commitment  

   
 

Table  8-21: In your children's education, how important is it to be 
 

 
Academically competent 

Iran Turkey  
All HE All HE 

Very important or important(Counter-Hegemonic) 90 91 97 98 
Not important (Conditioned by hegemony) 2 1 2 2 
Uncertain 7 8 1 0 
     
 
Find an intellectual job 

Iran Turkey  
All HE All HE 

Very important or important (Counter-Hegemonic) 92 94 90 95 
Not important (Conditioned by hegemony) 1 0 9 6 
Uncertain 7 6 1 0 
 
A true believer 
 Iran Turkey 
 All HE All HE 
Very important or important (Conditioned by hegemony) 88 90 64 57 
Not important (Counter-Hegemonic) 6 7 36 43 
Uncertain 6 2 0 0 
 
Acquire skills for a good job 

Iran Turkey 
All HE All HE 

Very important or important (Counter-Hegemonic) 91 95 98 98 
Not important (Conditioned by hegemony) 1 1 1 2 
Uncertain 8 5 1 0 

 
 

The distribution of the responses could be explained through the aim of the 
education among the Muslims. As discussed in chapter three and four, the aim of 
education for Muslims is to achieve s’aada (inner happiness) and education (tarbiya) 
is expected to make the pupil close to divinely attributes. With this, it is not surprising 
that Iranian respondents select “to be a true believer” as an important goal to achieve 
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in the education. However, the Turkish respondents also showing interest in religion 
(belonging to the private domain of one’s life, though) put more emphasis on the 
academic competence of their children; to find an intellectual job; to acquire skills for 
a well-paid profession over to “be a true believer”. One can also explain this trend as 
the impact of the social surroundings of the Iranian and Turkish respondents. In such 
a strongly religious milieu as Iran, to be a true believer is important factor to seize 
various opportunities in the society. Still, to be a true believer cannot replace the 
expertise of an individual, this is the reason why the Iranian respondents show equal 
interest in academic competence of their children. The combination of these two can 
provide great opportunities which cannot be reached otherwise. This is also part of 
the Iranian religious authorities’ project: to train generations of “academically 
competent true believers” to replace those who do not demonstrate commitment to 
religion. The data shows that the Iranian Islamic regime has been successful in 
establishing these values, while the public also has accepted it as dominant social 
values and are adapted to it.  

In Turkey a secular person who only values the academic competence and 
professional expertise of the individual over religious affiliations and commitment 
favors these criteria over being a true believer. In a society like this, one can be a true 
believer, even without trying to show it publicly, while in Iran to demonstrate your 
commitment to religion (not least through dress codes or Muslim hair dress, etc.) can 
open up for many social opportunities. To the author, the pattern of the responses 
among that Iranian respondents show the choices conditioned by religious hegemony, 
values defined by the dominant religious group as the normal state of affairs. 

 

Choices and Preferences- Cluster Three: Ideal Education  
What does your ideal education for your children look like? This question is 
composed of seven variables which form cluster three of preferences and choices. 
The assumption is that the choices made by the respondents will uncover two points. 
Firstly, a group of response alternatives labeled “preferences conditioned by 
hegemony” are more likely to be selected by the respondents with more religious 
sentiments –who prefer pre-made alternatives over individual choices- while secular 
and non-religious respondents are most likely to favor “counter-hegemonic 
alternatives” in which individual freedom and personal choices are focused. 
Secondly, respondents from the minority groups in both countries are more likely to 
favor mother tongue education and disagree with “use of official language as the 
mean of instruction all over the country”.  

The distribution of the answers and comparison within and between countries 
in table 8-22 shows the ethnic background of the respondents and their responses to 
the question, “A child should be able to receive education in his/her mother tongue”. 

The data show a variation among different groups and even between the two 
groups from the same country. Generally speaking Turkish respondents more than 
Iranian favor choice. Within Turkey, also, the “highly educated respondents” favor 
freedom in choice more than “all respondents”. Following the arguments throughout 
this chapter that in a hegemonic situation, the ruled group follow the values and 
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choices assigned for them by the dominant group and with regard to the fact that 
religious values are the means of hegemony in the Iranian society, commitment of the 
respondents to the religious values in Iran could be considered as an the indication of 
hegemony. Thus, when 82 percent of all respondents in Iran (against 59 percent of 
Turks) strongly agree that their ideal education should have more religious subjects, 
they demonstrate that values suggested by the religious dominant group are accepted 
as normality. 
  

 
Table  8-22: What does your ideal education for your children look like? 
 

 
More hours devoted to scientific subjects and activities 

Iran Turkey  
All HE All HE 

Strongly agree or agree (Counter-Hegemonic) 88 85 92 93 
Disagree or strongly disagree (Conditioned by hegemony) 9 13 5 6 
Uncertain 3 2 3 2 
 
More hours devoted to national subjects and activities 

Iran Turkey  
All HE All HE 

Strongly agree or agree (Counter-Hegemonic) 83 89 68 65 
Disagree or strongly disagree (Conditioned by hegemony) 13 9 22 29 
Uncertain 5 2 10 6 
 
More hours devoted to religious subjects and activities 
 Iran Turkey 
 All HE All HE 
Strongly agree or agree (Conditioned by hegemony) 82 75 59 53 
Disagree or strongly disagree (Counter-Hegemonic) 14 23 32 42 
Uncertain 4 2 10 6 
 
Parents should be able to choose the appropriate type of education for their children 

Iran Turkey 
All HE All HE 

Strongly agree or agree (Counter-Hegemonic) 77 80 81 83 
Disagree or strongly disagree (Conditioned by hegemony) 17 12 12 17 
Uncertain 7 7 6 0 
 
A child should be able to receive education in his/her mother tongue 

Iran Turkey 
All HE All HE 

Strongly agree or agree (Counter-Hegemonic) 67 67 90 89 
Disagree or strongly disagree (Conditioned by hegemony) 25 23 7 9 
Uncertain 9 10 3 2 
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Education outside the public system should be accredited 
Iran Turkey 

All HE All HE 
Strongly agree or agree 60 54 55 55 
Disagree or strongly disagree  24 26 39 41 
Uncertain 17 20 6 4 
 
Religious education considered as an alternative to public schooling 

Iran Turkey 
All HE All HE 

Strongly agree or agree (Conditioned by hegemony) 37 30 23 18 
Disagree or strongly disagree (Counter-Hegemonic) 46 51 60 71 
Uncertain 16 19 17 10 
 
 The overall result, however, illustrates a very complicated picture. Turkish 
respondents are more eager than Iranians to have additional hours devoted to 
scientific subjects and activities. It is interesting, however, that both group of 
respondents strongly disagree that religious education should be an alternative to the 
formal schooling.           
 To have the right and possibility of mother tongue instruction is also 
considered as a component of an ideal education. Table 8-23 shows the distribution of 
the responses for both majorities (Fars in Iran and Turks in Turkey) and ethnic 
minorities in (Azeris and Kurds in Iran and Kurds in Turkey). Comparison of the 
figures for majority groups in Iran and Turkey shows a similar pattern. 71 percent of 
majority Fars and 74 percent of Turks in Turkey consider mother tongue education as 
an important part of the ideal education. However, the responses of the minority 
groups show disparities: 90 percent of Kurdish respondents from Turkey consider 
mother tongue education an important part of ideal education, while 54 percent of the 
Kurdish respondents from Iran agree. It is difficult to explain the pattern; it may 
depend on the situation of the Kurds in both countries. In the case of Turkey, the 
Kurds are well aware of their situation as a minority and not only the state but to a 
certain degree even the people consider them as second citizens. In Iran, however, 
there are not such great tensions between different ethnic groups (though there are 
tensions between them and the government). One may also argue that the minorities, 
as one of many subaltern groups, are equally exposed to the hegemony and have 
internalized the values of the religious dominant group to the extent that there is no 
difference between them and the other groups. They demonstrate the same symptoms 
as the rest of the society. They are hegemonized.  
             
Table  8-23: Education in mother tongue (majority/minority group(s)-all respondents in 

percent) 
Iran Turkey  

Fars Azeri Kurd Turk Kurd 
Strongly agree or agree (Counter-Hegemonic) 71 56 54 74 90 
Disagree or strongly disagree(Conditioned by hegemony) 19 34 25 10 0 
Uncertain 20 10 21 16 10 

n= 569 200 107 128 56 





 

Chapter Nine  

Further Analysis and Findings 
 
This chapter provides further analysis of the data. The analysis is conducted by 
interpreting the results of the analysis using the theories presented in previous 
chapters. The further analyses however, do not cover the entire dataset across all 
clusters of attitude against all clusters of choice, rather they focuses only on the 
independent variables which correspond more to the objectives of the study and those 
variables which throughout the analyses appear more often than the others. Multiple 
regression is used as a main analysis approach to study the impact of the attitudes (as 
independent variables) against choices (dependent variables). In some cases further 
regression or correlation analyses are conducted to make a detailed explanation of the 
data possible. The results are presented in tables followed by discussion to explain the 
results based on the theoretical framework of the study. As the theoretical framework 
is divided into two parts, the analysis follows the same logic: the discussion presents 
the explanations based on the main theories discussed in chapter two and then 
endeavors to examine the same phenomenon from the Islamic theoretical perspective 
presented in chapter three and four. In both cases the contexts of the study are used as 
the main frame of reference.    
 Being explorative, this study is not attempting to find the statistical 
significance throughout the data, but “substantial” significance of the variables. In 
addition, the analysis is based on an inductive approach in which the stepwise 
multiple regression is used to discover what variables (or cluster of variables) 
contribute most to variation in the dependent variable and in the final running include 
only the variables which contribute most. The variable clusters are nested, thus the 
value of each cluster (except the first one) does not appear independently. However, 
the aim here is not to discuss the scores from statistical perspective, rather to locate 
the most affecting variables.  

 

 
Religious Intellectuals and Hegemony  
The preliminary analysis of the data presented in chapter eight showed clear patterns 
throughout the results. In the case of Iran, although one could trace some differences 
between “all respondents” and “respondents with higher education”, there were no 
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significant differences between “highly educated respondents” and “all respondents”. 
The differences, however, across the two groups in the two countries were more 
visible. How can these similarities and differences be explained in the light of the 
theory of hegemony? To this author, the notion of intellectuals under the hegemonic 
relationship can explain this result; a notion which is addressed under “religious 
intellectuals”, the subject of one of the controversial debates in the Iranian intellectual 
arena.   

The debate on the role of intellectuals and their relationship with dominant 
religious groups in Iran started with the Iranian Constitutional Revolution, however, it 
was only after the Islamic revolution that the reconciliation of religion and 
intellectualism among the Iranian intelligentsia became the core issue in various 
debates. As early as the revolution in 1979, the revolutionary faction was arguing for 
the escalation of the role of religious intellectuals against Westoxicated intellectuals. 
The debate gave rise to two parallel movements:  

1. A group of religious intellectuals emerged whose common trait was the 
need for a reform within the Islamic thought to accommodate the modern concepts 
such as human rights, democracy and pluralism. This group of intellectuals urges on 
the necessity of an “Islamic Renascence” which can give room for a new religious 
discourse based on the requirements and needs of the modern world. They regard 
themselves as advocates of a mutazili movement which started in early Islam and 
argue that reform in Islam and rationalization of the dogma have always existed in 
Islam and are used as dynamic tools to adapt to the requirements of the era. Most in 
this group ultimately declared their opposition against the theocratic system in Iran 
and ended up in a series of social constrains. Abdulkarim Soroush, Mujtahid 
Shabustari and Muhsin Kadivar are instances of such intellectuals whose ideas were 
briefly discussed in chapter three82. Throughout the discussion, I will address them 
under “reformist religious intellectuals” to distinct them from the next group;  

2. A group recognized as “committed religious intellectuals” is a new group 
created and supported by the Islamic government, not only to oppose the so-called 
Westoxicated intellectuals but also the independent religious intellectuals. However, 
what kind of mechanisms was used to create a group of intellectuals and what did this 
group aim to achieve? 
 As part of the cultural revolution in post-revolutionary Iran, a stringent process 
of purification was implemented in the country. In order to maintain control over the 
production of the new generation of intelligentsia in the country, the Islamic 
government implemented a strict quota system. 45 percent of all newly-admitted 
university students should be composed of razmandegan-i jibheh-haye haqq alayheh 
batil (warriors in the fronts of right against wrong) (Bonyad Shahid, 2008). Another 
five percent comes from members of the isargaran (devotees of the revolution), 
families of the martyrs of the revolution, injured or those who were detained by Iraqis 

                                                      
82 The author is well aware that to have such a brief discussion on this issue which is one of 
the most important and extremely fascinating debates in the modern Muslim world is an unfair 
treatment and by no mean pays the due tribute to the role of this debate and its contributors. 
The scope of the study, however, demands this exclusion. This chapter aims to study the 
second group, “committed religious intellectuals”.   
   



Further Analyses and Findings     205 
 

 

during the war (ibid.). This is a first stage in creating a new generation of “organic 
intellectuals”. This group is not only expected to maintain and practice the religious 
and revolutionary values, but also to create a religious ambience in the universities 
and oppose the spread and dominance of the Western values along with heretics 
within Islam. The efficiency of this policy is assessed on different occasions, for 
example, when the students’ opposition movements met the resistance of religious 
groups from within the universities. Owing its existence to the religious elite in 
power, being “organic”, this group of organic intellectuals who has demonstrated 
their loyalty and commitment to the government has occupied the key positions 
within various sectors in the society. 

 A look at the role of intellectuals in creating hegemony suggested by 
Gramsci reveals the importance of the organic intellectuals throughout the entire 
process. Unlike “traditional intellectuals”, “organic intellectuals” cultivate and 
maintain strong relationship with the group in power and are engaged in the 
“organizational function within the economic, cultural or political spheres (Gramsci, 
1999b: 97)”. The “religiously committed intellectuals” affiliated to the Iranian 
government serve a dual purpose: through “their practice of organizing the ideology 
and [serving the] interests of the dominant class (Gramsci, 1999b: 13)”; and through 
contributing to the creation of hegemony and sustenance of domination. Gramsci 
(1999b: 5) argues that the organic intellectuals are well aware of their own function. 
Their intimate relationship with the dominant group is utilized as a tacit advocacy of 
the legitimacy of the group in power, which enhances the practice of hegemony. 
“According to Gramsci, organic intellectuals are organizers of hegemony in the sense 
that they provide ideological leadership to a given class as well as articulating and 
implementing the hegemonic project of that class through the apparatuses of the state 
and the public sphere (Cahill, 2007:3)”. Thus, the religiously committed intellectuals 
play a decisive role in the process of creation of hegemony for the Iranian regime, 
those are the “intellectuals who articulated the worldview, interests, intentions and 
historically determined potential of a particular class; who elaborated the values 
which needed to be promoted for such a potential to be fully developed; and who 
legitimized the historical role of a given class, its claim to power and to the 
management of the social process in terms of those values (Bauman, 1992: 1)”.  

While “religiously committed intellectuals” who are usually the new 
generation of Iranian intelligentsia argue for the involvement of Islam in public as 
well as private spheres of life,83 the “reformist intellectuals” argue for the separation 
of religion and politics and maintain that religion belongs to the private sphere of life 
and should not be used as means of justification of the political misconduct of the 
Iranian authorities. Mujtihid Shabestari (2001) traces a two-fold crisis within what he 
labels “the official discourse of Islam” due to “a. the belief that Islam encompasses a 
political and economic system offering an answer relevant to all the times and; b. the 
conviction that the government has a duty to apply Islamic law (shari’a) as such”. 

                                                      
83 See chapter eight under the clusters: “To what extent religion can provide adequate answers 
for social problems?” and “Do you think it is proper for religion to be involved in social 
problems such as unemployment, abortion, environmental issues, gender issues, problems in 
other Muslim countries and drug addiction?”. Compare the results across “all respondents” 
and “respondents with higher education” in Iran and Turkey.  
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Arguments of this nature which were used to question the eligibility of the theocracy 
to run the country and the legitimacy of the dominant group encouraged the Iranian 
Islamic authorities to invest in the “organic intellectuals” who extend the voice of 
“official Islam” by providing the legitimacy and justification for the ruling group. The 
“reformist religious intellectuals” in this context function as “traditional intellectuals” 
whom according to Gramsci (1999b: 10) either “should be assimilated or be 
conquered”. However, the existence of this group of intellectuals in the society is also 
part of the hegemonic process. As discussed earlier in chapter three, the Gramscian 
hegemony “is not one of ruling-class domination. Rather it is a society in constant 
process, where the creation of counter-hegemonic strategies remains open (Lears, 
1985: 571)”.  

The project of “organic intellectuals” of the Islamic government has 
succeeded due to a number of factors. The screening process (partly through the 
quota system explained earlier) is used by the state to admit only ideologically 
committed students to the universities. Hence, the dominant group highlights the 
importance of the religious commitment and ideological affiliations over the 
academic capabilities and scientific performance. Higher education is utilized as a 
reward for those who show their commitment to the regime and help the dominant 
religious elite to build a homogenous environment based on religious values. This 
mechanism has intensified through another quota system based on which the 
applicants to the universities from rural areas and small cities have priority over the 
applicants from big cities. The government argues that this is a policy to provide 
access and possibilities for the disadvantaged parts of the country, which to a certain 
degree is true. However, this group is supported by the religious ruling group due to 
some other reasons. The binding to religious values is much stronger in rural areas 
and small cities compared to a metropolis such as Tehran or Isfahan; there is also 
more support for religion and policies which aim at escalating religious values. Rural 
areas and small cities have also supported the religious leaders and theocratic state in 
Iran to the extent that it is recognized as one of the significant factors for the victory 
of the Islamic revolution of 1979 (Moaddel, 1993; Goldstone, 1991 and Rahnema, 
1990). This group ─both in small towns and as immigrants living in shanty-towns 
around big cities─ still is the main supporter of the Islamic revolutionary ideas. By 
providing access to higher education, the religious elite in Iran are investing in a 
generation of well-educated supporters, who ultimately will argue for the legitimacy 
and dominance of the religious group in power. This group also will provide the 
human capital of the Iranian theocratic system.    

With these arguments, what could be concluded about the strong religious 
tendencies among highly educated Iranian respondents throughout the data compared 
to the Turkish counterparts? Could these results be used as the basis for the argument 
that the project of building organic intellectuals by the Iranian government has been a 
successful one? Efforts of the government to create and support religiously 
committed intellectuals are repeatedly acknowledged by the Iranian authorities and a 
series of policies to achieve the objectives of such a project are explained. The 
government argues that this group is the main faction who is expected to devalue and 
fight Western dominance in the Iranian Islamic society and will function as role 
model for younger generations. In practice, however, they are mostly used as the 
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instruments of sustaining the hegemony of the ruling class and diminish the counter-
hegemonic role and functions of the traditional intellectuals. The trend of data points 
out that the religious values and attitudes are so deeply internalized by this group that 
in many cases they show equal commitment to religion compared to respondents with 
less education. With this brief discussion here along with the analysis of the results 
presented in the previous chapter, one can conclude that education in post-
revolutionary Iran is used as means to achieve hegemony of the religious ruling 
group. The religiously committed intellectuals utilize their role in the society and the 
means at their disposal to not only reproduce new generations of organic intellectuals 
but also the hegemonic dominance of the ruling group.   

 
 

Choice One: School Choice 
At the first stage of the analysis, the clusters of the variables are used to analyze the 
variations in the attitudes and their impacts on choices in Iran and Turkey. Thus, the 
choice(s) is (are) regarded as dependent variables and background variables as well as 
attitudes and beliefs as independent ones. In each run, a multiple stepwise regression 
analysis was conducted in which a cluster of background variables or attitudes and 
beliefs was used against the dependent variable(s) of choice. The result of the 
analysis was expected to uncover to what extent each independent variable (or a 
cluster of variables) contributes to variation in the dependent variable. Throughout 
the course of the analysis, the non-significant variables are removed and 
accumulative R square is calculated to show to what extent the variables contribute to 
the variation in the dependent variable.  

Regression analysis across the entire dataset (1181 respondents, without 
splitting into countries), shows that the most important variable in terms of its 
contribution to the variation in choice one (to prefer gender-separated school, to 
consider the religious profile of the school as important factor in choosing school; and 
to value religious extra-curricular activities in the school) is the cluster variable of 
pride. This variable alone stands for more than 22 percent of the total variation in 
choice one, conditioned by hegemony. Then, variable clusters women role, social 
issues and religion answer appear which altogether explain nine percent of the 
variations in choice one. Altogether these five clusters explain 31 percent of the 
variation in the hegemony-lead preferences in choice one. One may argue that the co-
efficiency is not high enough to provide support for the existence of a hegemonic 
influence on choice one. For the author, the influence is significant since it shows 
which variables have impact on the choice, and excludes the variables with less effect 
from the analysis.  

However, when the same analysis is split to Iran and Turkey, the variation 
patterns differ across the two countries. The variation patterns change when the 
respondents with more traditional/religious attitudes make choices conditioned by 
hegemony and when the same group makes counter-hegemonic choices. While in 
Iran the cluster variable of pride alone stands for the 18 percent of the variation in 
choice one-conditioned by hegemony, in Turkey the cluster of pride appears in the 
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second place (with 10 percent). Some 23 percent of the variance in Turkey is 
explained by the cluster of “social issues” against 11 percent of “pride”. It is 
interesting that the cluster of “social issues” never appears as a significant set of 
variables among Iranian respondents. Searching to pinpoint which independent 
variables within the cluster of pride, contribute more to the variation, another 
multilevel regression analysis was conducted at this level. The result shows that in 
Iran “proud of historical heritage of the country, proud of being Muslim and proud of 
religious attributes of the country” respectively ranked as the most important 
variables contributing each to some 20 percent of the variation in choice 1. In Turkey, 
on the other hand, some 23 percent of the variation was explained respectively by 
“proud of religious attributes of the country, proud of being Muslim and proud of 
historical heritage”. Although the comparison shows different patterns in the two 
countries, one should be careful in the interpretation of  the variable ”proud of 
historical heritage of the country” as this issue might not have been  understood 
equally in the two countries.  

 
 

Table  9-1: Choice One: Conditioned by hegemony* (All Respondents/Iran and Turkey) 
 

Variables R² Acc. R² ß t P 
Pride .223 .223 286.67 231.77 .000 
Women role .053 .276 177.34 153.65 .000 
Social issues .023 .299 128.50 115.00 .000 

 
*Gender separated schools/classes; Religious profile of school; Religious extra-curricular 
activities 
  

The notion of historical heritage of the country in Iran could be understood 
and interpreted differently by respondents with different backgrounds. While for 
many non-religious and secular respondents the historical heritage is regarded as the 
pre-Islamic Persian culture, for a respondent with religious sentiments it can imply 
the Islamic era. The same ambiguity could exist for Turkish respondents. While some 
may be proud of pre-Islamic Anatoly (Anadolu) and Byzantine heritage, a larger 
proportion may interpret it as the Islamic heritage of Ottoman Empire. Due to this 
ambiguity, it is far from easy to determine the role of this variable in the entire 
cluster. However, one can conclude that ”proud of being Muslim” together with 
”proud of religious attributes of the country” are two main variables within the cluster 
of pride, which explains the variation of religious components within choice one. In 
the case of Iran, the focus on the Islamic heritage of the country, ignoring the pre-
Islamic Persian civilization and culture is in line with the policies of the Iranian 
theocratic regime. In this way, one could consider it as an indication of hegemony. To 
the author, although being proud of the pre-Islamic heritage and ignoring the Islamic 
era is the opposite alternative to that, it cannot be treated as counter-hegemonic. To 
acknowledge the pre-Islamic Persian culture along with the historical achievement of 
the Islamic era, as the reflection of the true history of the country is counter-
hegemonic. Similar argument could be used for Turkey. To accept solely the radical 
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secularism which instead of separating private and public spheres of one’s life 
considers religion –even in private level- as the roots of the problems is not only a 
violation of one’s right, but it is also to replace the hegemony of religion with the 
hegemony of another ideology: secularism. However, when the responses show the 
agreement on religion as part of the private domain of one’s life that could be 
regarded as counter-hegemonic.     

As mentioned earlier and shown in table 9-3, the pattern of variation differs 
between the two countries. While in Iran, “pride” is an important variable cluster, in 
Turkey the cluster labeled as “Attitudes one” (attitudes towards social issues and 
participation” is marked as the main cluster to explain the variation of choice one. To 
examine which independent variable within the entire cluster is more decisive, the 
researcher found that the variable formulated as the statement, “ I would give part of 
my income to be used for religious affairs” appears as the first variable in both 
countries explaining the variance within choice one (44 percent in Iran against 23 
percent in Turkey). One might interpret this finding as follows: those who would like 
to participate (economically and otherwise) to strengthen religious enterprises in the 
society are those who prefer the religious profile of the school and favor the religious 
(both curricular and extra-curricular) components in the education for their children.   

Gramsci argues that under a hegemonic situation a given form of political 
consciousness flourishes, which is revealed in the form of social and political 
participation. He emphasizes the role of education in building such consciousness and 
maintains that, “…pupils should not only be introduced to the ‘instrumental’ notions 
of schooling –reading, writing, sums, geography, history’, they should be made aware 
of ‘rights and duties’ in order to establish …a primordial elements of new conception 
of the world (Gramsci, 1999b: 30)”. This is in line with Gramsci’s notion of building 
a “true” consciousness. To build such a consciousness, the individuals should be 
familiar with their duties and participate in creating the “true” consciousness. This is 
also to hinder the “false” consciousness to dominate the “common sense”. One can 
see the significant role of the variable, “I would give part of my income to be used for 
religious affairs” in Iran as a sort of participation for building or strengthening a 
religious consciousness in the society. The fact that this sort of voluntary participation 
is not a religious obligation (wajib) shows that the existence and practice of religious 
affairs in the society is recognized as building and strengthening the kind of 
consciousness which is perceived “true”. Gramsci argues also that when individuals 
decide to participate in building a given consciousness, they have either reached a 
rather higher level of understanding of social and political circumstances, or they 
have been affected by the hegemonic situation where they cannot assume otherwise. 
The latter is the case of Iran: The analysis of the data with the comparison between 
the two countries shows more commitment to religion among the Iranian respondents. 
As discussed in chapter eight under the comparison of the data, the Iranian 
respondents also have higher scores in choices where religion provides solutions for 
various social and political issues and should be involved in different levels and 
settings of the society; which also shows that this is recognized as a normal way of 
life.   

If this variable signifies the existence of a hegemonic relationship in which 
religion and the religious group in power create and maintain a specific “common 
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sense”, how can one understand the importance of the same variable in Turkey, which 
appears to be less religious throughout the data? This can be seen from different 
perspectives: 

Firstly: It is likely that, the notion of “religious affairs” is not understood 
equally in Iran and Turkey, neither the impact of such affairs in the life of the 
believers. “Religious affairs” which the Turkish respondents would like to contribute 
to is most likely building the civil society, while the Iranian respondents most likely 
see it as contributing to the maintaining of the normal state of affairs in which 
religious commitment contribute to the establishment of moral values and peace in 
the society. Religion in such a situation is perceived as the normal provider of 
solution for various situations. From a Gramscian perspective, religion contributes to 
maintaining the hegemony of a group who has created such normative principles. It 
sustains the hegemonic situation.   

Secondly: To the author, religion as a hegemonic force is in different stages 
of Gramsci’s two-fold process in Iran and Turkey. In Iran, the hegemony is expected 
to contribute to maintenance of the hegemony –a normal social status-quo-, while in 
Turkey it is in the stage that Gramsci brands as “war of position”. To Gramsci, the 
long struggle for gaining control over the society and establishing hegemony 
primarily starts within the civil society and then spreads over the cultural, ideological 
and economic enterprises. The notion of contribution to religious affairs in Turkey 
should be seen based on the role of religion (religious leaders and institutions) in 
building a network of welfare and social services within the society. As an 
established tradition, the religious institutions and organizations have been involved 
in a series of social services84. Proper examples of these organizations which have 
gained a good reputation among different groups in the society were observed by the 
author during the field study in Turkey. In Istanbul the author was hosted by a 
religious non-governmental organization which had an extensive network all over 
Turkey. It was established by a number of Turkish merchants and businessmen to 
provide services for disadvantaged people. Among other social services, this religious 
NGO provided scholarship for students and had a favorable stand among university 
students85. In Konya, the author was introduced to a local religious organization 
which was active in provision of dowry to young girls to encourage them to marry if 

                                                      
84 One can refer to Agha-Khan foundation which has an extensive network of institutions from 
universities to hospitals and libraries all over the world and Hezbollah in Lebanon which has a 
large number of social services mainly for poor in southern Beirut and other parts of the 
country. Similar institutions, though not in such a big scale, exists all over the Muslim world 
including Turkey.   
        
85 I stayed in one of the NGO’s housing facilities in Ankara along with 46 university students. 
Only a small proportion of the students were Turkish citizens. They were coming from Central 
Asian countries (mostly from Azerbaijan, and Nakhchivan and some from other Turkish 
speaking republics). All the expenses for the students (from tuition-fees to lodging and food) 
were covered by the NGO, in exchange for some services to the NGO during their education 
and after graduation. Students were strictly monitored to observe the religious codes of 
conduct. The performance of the group prayer was compulsory five times a day and students 
were not allowed to watch TV, with the exception of football matches in which the Turkish 
national team was playing.     
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economic problems hindered them. The statute of the organization was two hadiths 
attributed to the prophet Mohammad, one hadith which recommends the youth of his 
umma to marry and a second hadith which recommends rich Muslims to assist young 
and poor to marry and establish family as a pious action.  

 
 

Table  9-2: Table 9-2: The single variable with cluster (Attitudes) one affecting the choice 
of school 

 
 Variables R² Acc. R² ß t P 

Iran I would give part of my income for 
religious affairs .444 .444 .210 6.72 .000 

Turkey  I would give part of my income for 
religious affairs .225 .225 .474 7.53 .000 

 
                                                  
The next cluster which appears as one of the clusters in both countries 

explaining the variation in choice one is “attitudes towards women”.  In both 
countries two independent variables within the cluster (Women should engage in 
professions more appropriate for their gender; and Being a housewife is just as 
fulfilling as a working for pay) appears as the two most important variables (14 
percent in Iran and, with reverse order, 19 percent in Turkey). This finding could be 
interpreted in the following way: a given view on women role in society is likely to 
affect the choices in education. Those who believe that working at home is a job for 
women and may prefer this type of job for them over the paid professions in the 
public sphere; and those who believe that women should engage in the professions 
which suit their gender are those who prefer gender segregated schools for their 
children and would favor religious profile of the school as well as religious extra-
curricular activities.      

When a similar analysis is conducted using counter-hegemonic choices 
(Academic reputation of school; Scientific extra-curricular activities; Sport and art 
activities) as the dependent variable once again the pattern of the preferences changes. 
In both countries the educational background of the respondent becomes an important 
variable in explaining the variation. Thus, one can safely conclude that the variation 
patterns not only differ between the two countries but also within each country, 
depending on the educational background of the respondents. The level of education 
is an important variable explaining the variation of counter-hegemonic choices for the 
education of children. This variable does not appear at all for the respondents who 
make the choices which are labeled as hegemonic.   
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Table  9-3: Variables Contributing the Variation of Choice One (Important Aspects of School Choice-All Respondents/Country 

 

Hegemonic choices or  preferences (1)* Counter-hegemonic choices or  preferences (1)** 
 R² Acc.R² ß t P  R² Acc.R² ß t p 
Pride (Rel.) .176 .176 .315 7.22 .000 Pride (Rel.) .129 .129 .316 7.41 .000 
Women role (Rel.) .037 .213 .203 5.19 .000 Women role (Rel.) .036 .165 .165 4.03 .000 
Religion answers .011 .224 .141 3.23 .001 Education .029 .194 .199 5.48 .000 

Iran 
(n=983) 

Gender .006 .230 -.085 -2.40 .017 

Iran 
(n=983) 

Religious beliefs .017 .211 .131 3.58 .000 
              

Social issues (Rel.) .231 .231 .227 3.12 .002 Pride (Rel.) .095 .095 .311 4.49 .000 
Pride (Rel.) .106 .337 .196 3.06 .003 Education .068 .163 .281 4.17 .000 Turkey 

(n=198) 
Women role (Rel.) .025 .362 .232 3.29 .001 

Turkey 
(n=198) 
 To hold Religious 

services .055 .218 .312 5.15 .000 

 
* Gender separated schools/classes; Religious profile of school; Religious extra-curricular activities 
** Academic reputation of school; Scientific extra-curricular activities; Sport and art activities 
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Table  9-4: Variables contributing the variation of Choice One (Important aspects of school choice-Highly Educated Respondents/Country)

Hegemonic choices or  preferences (1)* Counter-hegemonic choices or  preferences (1)** 
 R² Acc.R² ß t p  R² Acc.R² ß t p 
Views on life & Death (Rel.) ,037 .037 .192 3.15 .002 Views on life & Death (Rel.) .017 .017 .13 2.10 .036 
Religion provides answer .062 .099 .272 4.20 .000 Religion provides answer .062 .079 .274 4.17 .000 

 Iran 
(n=261) 

Women roles (Rel.) .069 .168 .280 4.60 .000 

Iran 
(n=261) 

Women roles (Rel.) .017 .096 .138 2.18 .003 
              

Religion provides answer .270 .270 .519 6.65 .000 Women roles (Rel.) .084 .084 .29 3.31 .001 
Pride (Rel.) .042 .312 .430 5.19 .000 Trust  .038 .122 .199 2.28 .024 Turkey 

(n=122) Social issues (Rel.) .033 .345 .406 4.96 .000 

Turkey 
(n=122)  

 
* Gender separated schools/classes; Religious profile of school; Religious extra-curricular activities 
** Academic reputation of school; Scientific extra-curricular activities; Sport and art activities 
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As to the preference of the gender-separated schools, the cluster variable of 
“View on life and death, Religion Provide answer for social issues” as well as 
“Women Role in Society” stand for the most of the variation in the choices.  
Although the choice may have originated as a result of religious sentiments among 
the respondents, one should not ignore that the arguments on the benefit of gender-
separated schools provided both by religious authorities and educational officials (as 
part of a hegemonic mechanism), have been accepted by the people at grassroots’ 
level. Many may argue that the presence of the other sex in the classes or schools 
distract students from their educational goals. They maintain that in the coeducational 
(composed of both girls and boys) classes or schools, students are more tend to be 
focused on the way they look and what possessions they have than their academic 
achievement. This argument is not unique to the Muslim world and has been a core of 
discussion in the West, as recent as 1999. Streitmatter (1999: 36) echoes the voice of 
Coleman (1961) decades before her that “coeducational settings empower[s] the 
adolescent subculture and negatively affect[s] the formal academic related school 
goals. Boys and girls together distract each other.” As these Western scholars 
confidently maintain that “there is no question that distractions exist” (ibid.), the 
respondents from the field provide instances of such distraction, from dressing to 
impress the opposite sex to competition for the attraction of teacher and fellow 
students to various kinds of harassments sexual and otherwise. The comparison of 
respondents from Iran and Turkey, however, shows a very different pattern.  

 
Table  9-5: Variables affecting preference of the academic reputation of school; Scientific 

extra-curricular activities; Sport and art activities 
 
 Variables R ² Acc. R ² ß t P 

Being a housewife is just as fulfilling as a working 
for pay 

.114 .114 .337 11.20 .000 

Iran 
n=261 Women should engage in professions more 

appropriate for their gender 
.022 .136 .177 5.09 .000 

Women should engage in professions more 
appropriate for their gender 

.159 .159 .399 6.09 .000 

Turkey 
n=122 Being a housewife is just as fulfilling as a working 

for pay 
.031 .190 .346 5.12 .000 

 
 
 

Table  9-6: How important is this when you choose schools for your children: gender 
separated (Highly educated/Country) 

 
 Iran 

(n=261) 
Turkey 

(n=122) 
Extremely important or Important 62 11 
Not Important 18 64 
Uncertain 20 25 
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As shown in table 9-6, while 62 percent of the respondents in Iran consider 
gender segregated classes or schools very important or important, only 11 percent of 
the respondents from Turkey regard it important.  An explanation for this difference 
could be the existence of the tradition of single sex classes and schools in Iran. While 
the existence of the coeducational schools was accepted in Turkey as early as the 
formation of the Republic of Turkey, coeducational schools never became popular in 
Iran (except in the big cities and rural areas due to the scarce recourses). As Lee and 
Marks also emphasize through their findings in single-sex schools in The United 
States (1994: 96), “Traditional structure provides a logical content for students 
because it provides the same expectations and training in which the broader main 
stream culture is grounded”.  

The notion of gender-segregated schools in Iran (as in other Islamic 
countries) has a vital significance especially for the education of girls. For many girls, 
mostly from families with traditional and religious values, education is only possible 
if it takes place in the entirely female environment. A reference to a fairly recent work 
which addresses the women issues in the Muslim world (Chaturverdi, 2003) reveals 
the nature of discussion in some Muslim countries, which to a limited extent of 
variation is almost generalizable in traditional circles all over the Muslim world. 
When the discussion on the presence of women in social activities proceeds, the 
author maintains that, “The Shari’a requires a woman not to stamp on the ground 
while walking, lest her hidden decorations should be revealed by their jingle, and thus 
attract the attention of a passer-by (p. 15).” The author then cites Mawlana Maudoodi 
who argues, “ …nobody can deny that if women go about in full make-up and mix 
freely with men, it is likely to result in countless open and secret moral and material 
disadvantages for society (ibid.)“. In such a context the single sex-schools provide the 
opportunity for education of women. The tremendous growth of the number of female 
students after the Islamic revolution in universities in Iran could partly be attributed 
to the single sex classes or schools, especially at secondary and tertiary levels, 
although the number of women in higher administrative and decisive positions is 
strikingly low. While the debate on single-sex schools in the West suggests that 
“structure of many [single-sex] schools lends itself to preparations of young women 
for less-than-equal occupations and lower social status than young men (Lee, 1992: 
228)”, in Iran it is one of the main mechanisms of women empowerment for further 
studies and opportunities in the society. 

Iranian parents with more religious commitments, consider the presence of 
the opposite sex as a distracting factor. In an attempt to backup their claims with 
rational arguments, these parents extend their own education as an appropriate model 
based on the cultural and religious circumstances of an Islamic society, to be 
followed by their children. This is very similar to the arguments provided by Catholic 
schools in the favor of single sex schools. However, from a religious standpoint, and 
in the context of Islam, the notion of distraction of the believers due to the presence 
of the opposite sex goes far deeper. This discussion may seem irrelevant to this 
context, however, the arrangement of the educational spaces, as girls shall occupy the 
back rows sitting behind boys (where the presence of both sexes could not be 
avoided, like small rural schools with limited number of boys and girls sharing the 
class) is undoubtedly affected by this notion. According to Maudoodi (Chaturverdi, 
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2003: 7), there is a “distinction between women looking at men and men looking at 
women … In the view of this distinction, the Legislator (the Prophet) does not regard 
a woman’s looking at other men as harmful as a man’s looking at other woman”. In 
her controversial scholarly work, The Veil and the Male Elite, Fatima Mernissi, the 
Moroccan Muslim Feminist discusses thoroughly the process of formation of social 
space for women in Islam. She considers the Quran and hadith as political weapons in 
the hands of the male elite, who, against the core message of Islam, and in an 
endeavor to extend their dominations over women re-interpreted the sacred text. She 
specifically reacts on a hadith narrated from the Prophet in Sahih of al-Bukhari, “the 
dog, the donkey and woman annulets the prayer if they interpose themselves between 
him and the qibla (Bukhari, 2007, vol.1., Book 9: 490)86”. For Mernissi, during the 
course of history, the Muslim religious authorities have exploited this hadith (along 
with many other similar sources) to define a social stand and space for woman. Thus, 
the presence of women in the public sphere of Muslim life is affected by the very 
notion of “male distraction”, which makes the prayer of the male null with the 
presence of woman in front of him. The prayer of the women in a gender-mixed 
setting is accepted only if they stand behind the rows of men.  

Debates of this nature, which has been going on among generations of 
Muslim scholars, have left a great impact on the view of traditional Muslims towards 
women. It is likely that the responses to the questions of this study are conditioned by 
the same view, what the author considers as a view conditioned by hegemony. Such 
group of respondents, even when they provide a rational argument for their choices, 
their rationality is in line with the hegemonic view formulated by those in power. An 
instance of such a rational argument is when the respondents maintain that single sex 
schools provide a climate that emphasizes solely academic values and thus lend a 
hand to the academic achievement of the students. They tend to forget, however, that 
this in turn helps the normalization of the all-female professional environments and 
absence of female specialists where they are expected to perform with their male 
professional counterpart. A person raised under hegemonic conditions may find it as 
the only practical way for Muslim women to perform in the public sphere of the 
society.  

A further analysis revealed that, three variable clusters appear significant to 
explain the variation in choice of sex-segregated classes and schools, as well as 
religious extra-curricular activities: In Iran “Views on life and Death”, “Religion 
provides answer for social issues” and “Women roles in society” and in Turkey 
“Religion provides answer for social issues”, “Pride” and “Social issues”.    

The cluster “Views on life and death”, aims to understand the respondents’ 
belief in God and the impact and presence of God throughout the human life. The 
notion of the presence of God as an omniscient witness is used by the religious 
authorities as a mechanism of surveillance in the Muslim society. It has been 
internalized to such an extent that it steers and influences all the choices of the 
believers. The notion of surveillance and discipline, which at a micro level is 
discussed by Foucault with reference to the function of modern institutions such as 

                                                      
86 Although the author’s attempt to find the hadith in Shiite sources such as al-Kafi by 
Kolaiyni was not a fruitful endeavor, the discussion (to a certain extent) is valid for the case of 
Shi’a.  
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school and prison, is used at a macro level in the Muslim context as a mode of 
governance. For this author, although Foucault’s point of departure is the micro 
world, all these “micros” show up in the macro world in various ways. The 
internalization of such beliefs and values shows its effects on the preferences and 
choices of Muslim believers as a self-control mechanism. Thus, it is not an accident 
that those who demonstrate more faith in God and his role in life and death select the 
schools which eliminate the possibility of sinful interaction of both sexes. As in many 
other cases in which the true believers attribute a rational justification of the religious 
prescriptions, higher academic achievement serves as the rationality behind the order 
of the religion. The preference of sex segregated school and preference of schools 
with religious extra-curricular activities could be regarded as a barometer of religious 
hegemony among the population of a given society.  

 
 

Table  9-7: Correlation of views on women and preference of gender-segregated schools 
in Iran and Turkey- (Respondents with Higher education) 

 
 Iran 

(n=261) 
Turkey 
(n=122) 

A working mother can establish a warm and secure relationship with 
her children 

.106(*) 0.074 

A child is likely to suffer if his or her mother works outsides the 
home 

.261(**) 0.096 

A job is all right, but what women most want is a home and children .270(**) 0.144 
Being a housewife is just as fulfilling as a working for pay .308(**) .244(**) 
Having job is a best way for a women to be an independent person .199(**) 0.069 
Women should work in all-female environment .347(**) .250(**) 
Women should engage in professions more appropriate for their 
gender 

.367(**) .434(**) 

Women's work is good because it brings money to the household .295(**) 0.124 

 * Correlation is significant at the 0.05 level. 
** Correlation is significant at the 0.01 level. 

 
 
As this study is explorative, the pattern of the distribution, shown in table 9-7 

among the Iranian respondents compared to the Turkish sample is more important 
than actual statistical significance. Though the correlations may be interpreted as non-
significant from a statistical point of view, the existence of correlation in all levels 
among the Iranian respondents against the three variables compared to the Turks 
indicates a deeper level of hegemony among the Iranian respondents compared to the 
Turks.   

If the assumption about the relations between beliefs and the choices of 
gender-segregated school is valid, then one might expect to find a further relationship 
between the view on women and the choice of sex-segregated schools. A further 
correlation analysis across the variables on women issues and the choice of gender-
separated schools reveals a clear disparity between the two countries. While in Iran 
views on “women work” show significant correlation with the respondents’ 
preference of gender-separated schools, in Turkey they do not demonstrate any 
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significant correlation. A possible explanation could be provided from a perspective 
that argues for internalization of the religious values to the extent that it steers the 
decision-making of the citizens, which in this study is addressed as hegemony.   

 
  

Choice Two: Aim of Education 
As the multilevel stepwise regression analysis is applied to the dependent variable of 
choice cluster two (aim of education) it showed a similar pattern to choice one. It 
appeared that religious preferences (to be a good believer) are favored by the 
respondents with more positive attitudes towards religion. However, different 
attitudes stand for the variation of this choice in Iran and Turkey. In Iran the cluster 
labeled “religion can provide answer for social issues”, and in Turkey “trust” appear 
as important clusters explaining choice two. Basically this means that Iranian 
respondents who believe that religion can provide answer for many social issues 
(including moral questions; family problems; spiritual needs; social problems) 
assume that the most important aim of education is “to be a good believer”. However, 
in Turkey “trust” appears among the three more important clusters explaining the 
variation. Cluster “trust” is composed of ten variables to examine the extent of the 
respondent’s trust to various institutions (such as religious leaders; armed forces; 
public education system; legal system; the (printed) press; TV, police; parliament; 
civil services; political system of the country). One can, thus, conclude that the 
pattern of variation in “trust” in each country has impact on the variation of choice. It 
seems that the existence of stronger hegemonic apparatus in a country affects the type 
and level of “trust” which in turn affects the choice. Figure 9-1 shows the pattern in 
both countries.   
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Figure  9-1: Trust in different institutions among the respondents in Turkey compared to 
Iran (in percent) 
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When the same respondents are compared along their counter-hegemonic 
component of choice two including “to become academically competent; find an 
intellectual job; acquire skills for better job opportunity”, in both countries 
respondents’ “level of education” and “gender” appear among the important variables 
explaining the variation. The pattern resembles that of choice one, where the 
education and gender contribute significantly to the variance of choice. As shown in 
the table 9-8, educational background of the respondent is one of the variables 
explaining the variation of choice. Differences between the two countries will be 
addressed in detail later. 
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Table  9-8: Variables contributing the variation of choice 2 (Aims of Education-All Respondents/Country) 

 
 
 

Hegemonic choices or  preferences (2)* Counter-hegemonic choices or  preferences (2)** 
 R² Acc.R² ß t P  R² Acc.R² ß t p 
Pride (Rel.) .147 .147 .260 5.98 .000 Women role (Rel.) .119 .119 .260 5.98 .000 
Women issues (Rel.) .041 .188 .215 5.50 .000 Pride (Rel.) .038 .159 .215 5.50 .000 

Iran 
(n=983) 

Religion’s answer .023 .211 .219 5.04 .000 

Iran 
(n=983) 

Religion’s answer .013 .172 .219 5.04 .000 
              

Pride (Rel.) .438 .438 .505 8.09 .000 Education .096 .096 .322 5.29 .000 
Social issues .029 .467 .140 2.36 .019 Pride .093 .189 .306 5.03 .000 

Turkey 
(n=198) 

Trust .016 .483 .110 2.09 .038 

Turkey 
(n=198) 

Gender .098 .287 .264 4.14 .000 
 
*To be a good believer 
** Academically competent; Find an intellectual job; Acquire skills (for better job opportunity) 
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Table  9-9: Variables contributing to Religious choice 2 (Aims of Education-Highly Educated Respondents/Country) 

All Choices or  preferences Hegemonic choices or  preferences (2)* Counter-hegemonic choices or  preferences (2)** 
 R² Acc R² ß t p  R² Acc R² ß t p  R² Acc R² ß t p 

Views 
on life 

& Death 
(Rel.) 

.031 .031 .176 2.87 .004 

Views 
on life 
& Death 
(Rel.) 

.037 .037 .192 3.15 .002 

Views on 
life & 
Death 
(Rel.) 

.017 .017 .13 2.10 .036 

Religion 
provides 
answer 

.073 
 

.104 .297 4.59 .000 Religion 
provides 
answer 

.062 .099 .272 4.20 .000 Religion 
provides 
answer 

.062 .079 .274 4.17 .000 

  
Iran 
(n=261) 

Women 
roles 
(Rel.) 

.046 .150 .229 3.73 .000 

Iran 
(n=261) 

Women 
roles 
(Rel.) 

.069 .168 .280 4.60 .000 

Iran 
(n=261) 

Women 
roles 
(Rel.) 

.017 .096 .138 2.18 .003 

                     

Social 
issues 
(Rel.) 

.140 .140 .374 4.41 .000 Religion 
provides 
answer 

.270 .270 .519 6.65 .000 Women 
roles 
(Rel.) 

.084 .084 .29 3.31 .001 

Women 
roles 
(Rel.) 

.055 .195 .289 3.30 .001 Pride 
(Rel.) 

.042 .312 .430 5.19 .000 Trust .038 .122 .199 2.28 .024 Turkey 
(n=122) 

Pride 
(Rel.) 

.046 .241 .227 2.56 .012 

Turkey 
(n=122) 

Social 
issues 
(REL) 

.033 .345 .406 4.96 .000 

Turkey 
(n=122) 

      

 
* To be a good believer 
** Academically competent; Find an intellectual job; Acquire skills (for better job opportunity) 
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Throughout the comparison between the hegemonic and counter-hegemonic 
choices for the cluster of variables explaining the “aims of education”, one is 
immediately struck by the similarities of the variables explaining the choices. How 
can one explain the equal importance of hegemonic preferences (to be a good 
believer) as well as counter-hegemonic ones (Academically competent; Find an 
intellectual job; Acquire skills for better job opportunity) for the Iranian respondents; 
and likewise why do the affecting variables appear different in the case of Turkey? 
The author attempts to explain this result partly by using the arguments referred to in 
the discussion about choice 1.  Episteme is subject to change as a result of social and 
global changes and developments. Hence, it could be argued that the underlying 
episteme in the discourse of education in Iran has shifted partly due to the presence of 
conventional media (TV), Internet and consciousness on the role of education in 
forming the professional life of the students which in turn contributes to the well 
being of the individuals.  This phenomenon could be explained as a shift from an 
esoteric to a more rationalistic episteme. The function attributed to the role of media 
here is anti-hegemonic. The question, thus, is how can one see this as a product of a 
hegemonic relationship?  

In order to understand this, one can refer to the aims of education in post-
revolutionary Iran. The main objective of education is to provide the human and 
cultural capital for the Muslim umma and education is expected to function as the 
main platform to form the ideologically-committed Muslim (homo-Islamicus) whose 
prime commitment is to reject “any form of oppression, suffering, and domination 
(Ministry of Education, 1983)” and contribute to the integrity of Muslim umma.  In 
this way, the traditional and classical notion of knowledge in Islam (‘ilm) which 
emphasizes the primacy of religious knowledge over secular is replaced with a theory 
which gives the same value to all knowledge. In a discussion on the primacy and 
obligation (vujub) of knowledge (not just religious knowledge) for Muslims, Murteza 
Mutahhari –a celebrated Iranian philosopher whose ideas contributed to the 
architecture of the Islamic system in Iran, maintains:    

     
Either, knowledge itself is the prime aim of education, or acquisition of 

knowledge is expected to serve a specific function in the society. In the case of the 
former, learning such knowledge is obligatory, like the knowledge of the principles 
of the beliefs. For the latter, since an Islamic objective is the drive for the learning, 
and to attain that objective is obligatory, by default, acquiring such knowledge 
becomes obligatory. ... Thus, the meaning of the famous hadith, “to acquire 
knowledge is an obligation for all Muslims” is clear: one must learn and this does 
not solely include religious knowledge, rather whatever knowledge which the 
implementation of religious law and expansion of religion depends on, becomes 
accordingly an obligation.  (Mutahhari, 1983: 13).      
 
 
 

Choice Three: Compulsory Education 
In locating the variables explaining variation in choice 3 (in favor of compulsory 
schooling) the variable which appeared in the previous analysis (women role) still 
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ranked as the first. The variable cluster labeled (religion’s answer) appeared as an 
important variable cluster across both countries. Figure 9-2 shows the frequency of 
the respondents who considered that “to a greater extent” religion can provide the 
society with adequate answers for spiritual needs of the people, moral questions of 
the society, family problems and social problems of the country. In a deeper analysis, 
to find out which single independent variable(s) within the cluster contribute most to 
the variation of choice three, another regression is conducted in this level. The results 
show how much different variables contributed to the variation in choice three in the 
two countries. While in Iran two variables (religion can provide adequate answer to 
spiritual needs; and Religion can provide adequate answer to social problems of your 
country) appeared as the significant ones, in Turkey a different single variable 
(religion can provide adequate answer to moral problems) appeared as the single 
variable contributing significantly to the variation.     
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Figure  9-2: To a greater extent religion provides answer for these social issues (all 
respondents-in percent) 
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Table  9-10: Variables contributing to the variance in Choice Three* (Preferring Compulsory Schooling-All respondents/Country) 
 

 

 Variables R² Acc R² ß t P  Variables R² Acc R² ß t P 

Women role .145 .145 .243 6.29 ,000 Women role .098 .098 .158 2.39 .018 
Religion’s answer .064 .209 .146 3.20 ,001 Religion’s answer .097 .195 .189 2.80 .006 
Education .020 .229 .144 4.09 ,000 Gender .038 .233 .332 5.31 .000 

Iran 
(n=983) 

Pride .014 .243 .135 3.14 ,002 

Turkey 
(n=198) 

Social issues .033 .266 .172 2.52 .013 
 
* Compulsory schooling is the best alternative for the education; The government should provide a uniform education for all citizens; Public schools should be the only 
alternative in the country; Schooling of children contributes to the welfare of the society, so schooling should be compulsory for all children; Compulsory schooling 
gives social harmony by imposing one and the same system of values for all citizens; Everyone has a right to education and compulsory schooling provides this equal 
right; Compulsory schooling provides equal opportunity for all to education 
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Table  9-11: Variables contributing to the variance in Choice Three* (Preferring Compulsory Schooling-Highly Educated respondents/Country) 

 
Variables R² Acc. R² ß t p Variables R² Acc. R² ß t p 
Views on life & Death (Rel.) .132 .132 .363 6.26 .000 Gender .060 .060 .245 2.77 .000 
Holding religious services .017 .149 .141 2.28 .023 Social issues (Rel.) .063 .123 .252 2.91 .000 
Religion’s involvement .018 .167 .148 2.39 .017 Religion’s answer .029 .152 .185 2.00 .000 

Iran 
(n=261) 

Women role (Rel.) .134 .301 .402 6.98 .000 

Turkey 
(n=122) 
 

      
 
* Compulsory schooling is the best alternative for the education; The government should provide a uniform education for all citizens; Public schools should be the only 
alternative in the country; Schooling of children contributes to the welfare of the society, so schooling should be compulsory for all children; Compulsory schooling gives social 
harmony by imposing one and the same system of values for all citizens; Everyone has a right to education and compulsory schooling provides this equal right; Compulsory 
schooling provides equal opportunity for all to education 
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Table  9-12: Variables contributing most to the variation in Choice Four* (Parental choices over education) [All respondents] 

 Variables R² Acc. 
R² ß t p  Variables R² Acc. 

R² ß t p 

Women Role .114 .114 .220 5.40 .000 Women Role .118 .118 .302 4.38 .000 

Religion’s involvement .038 .152 .142 3.56 .000 Life and Death .083 .201 -.167 -2.05 .041 
Iran 
(n=261) 

Life and Death .015 .167 .102 2.43 .015 

Turkey 
(n=122) 
 

Gender .060 .261 .252 3.99 .000 

 
 
 
Table  9-13: Variables contributing most to the variation in Choice Four* (Parental choices over education) [Highly Educated respondents] 
 

Variables R² Acc. 
R² ß t p Variables R² Acc. 

R² ß t p 

Views on life & Death (Rel.) .084 .084 .290 4.86 .000 Gender .039 .039 .196 2.19 .030 

Religion’s involvement .043 .127 .217 3.58 .000 Social Issues 
(Rel.) .094 .133 .310 3.60 .000 

Iran 
(n=261) 

Women Role (Rel.) .172 .299 .455 7.92 .000 

Turkey 
(n=122) 

Religion’s answer .029 .162 .184 2.00 .047 

 
* Parents should be able to choose the type of education for their children; Compulsory schooling is OK but parents should be able to chose the school; Parents 
have the right not to educate their children to the public education system 
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Choice Four: Parental Choices 
The variation in cluster choice four (parental choices: Parents should be able to 
choose the type of education for their children; Compulsory schooling is OK but 
parents should be able to chose the school; Parents have the right not to educate their 
children in the public education system) in both countries are presented in tables 9-12 
and 9-13. As shown in the table 9-12, the cluster variable “women role” appears as 
the most important variable explaining the variation in choice four among all 
respondents in both countries. 11 percent of variation in Iran and 12 percent in 
Turkey respectively are explained by this variable cluster alone. Although the same 
cluster ranked the first to explain the variation, trying to find out which single 
variable(s) within the cluster stands for most of the variation and if the pattern varies 
at this level, the results show that different single variables affect the variation in each 
country (table 9-14). In Iran three main single variables: (Women should engage in 
professions more appropriate for their gender, A job is all right, but the most woman 
wants is a home and children, A child is likely to suffer if his or her mother works 
outsides the home) appear as the most decisive variables which suggest a more 
religious/traditional view. In Turkey, however, three other variables (Being a 
housewife is just as fulfilling as working for pay;  A working mother can establish a 
warm and secure relationship with her children;  A working mother can establish a 
warm and secure relationship with her children) indicates a more non-
religious/rational stand, and appear as the variables explaining the variations.  

“Attitudes towards life and death” is the next cluster explaining the variation 
in choice four. One may conclude that accepting religious views on life and death 
(discussed in detail in chapter eight) affects the choice for the type of education, type 
of school and views on education outside the formal system.  

 
 

Table  9-14: Variables affecting choice 4: choosing type of education, type of school, 
educating children outside the formal education system  

 
 R ² Acc. 

R ² ß t p 

Women should engage in professions more 
appropriate for their gender. .122 .122 .349 11.67 .000 Iran 

(n=983) 
 

A job is all right, but the most women want is a home 
and children. .034 .156 .207 6.28 .000 

Being a housewife is just as fulfilling as a working for 
pay. .064 .220 .469 7.43 .000 

Turkey 
(n=198) A working mother can establish a warm and secure 

relationship with her children. .036 .256 .208 3.07 .002 
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Choice Five: Ideal Education  
 

The cluster of variables labeled choice five is intended to explore the ideal education 
through the eyes of the parents. As the other clusters, choice five is also divided into 
two sub-categories: “ideals conditioned by hegemony” includes variables which 
provide the parents with choices about the greater involvement of religion in 
education (More hours devoted to religious subjects and activities; Religious 
education must be considered as an alternative for public schooling). Variables within 
the sub-category labeled as “counter-hegemonic ideals” (More hours devoted to 
scientific subjects and activities; More hours devoted to national issues and activities; 
one should be able to choose the appropriate type of education for his/her children; 
One should be able to receive education in his/her mother tongue; Education outside 
the public system should be accredited) are expected to be favored by respondents 
with less religious commitments. As shown in tables 9-16 and 9-17, different 
variables contribute to the variation of ideals conditioned by hegemony in the two 
countries and among “all respondents” and “highly educated respondents”. In Iran, 
three clusters of variables “Trust, Women role and Religion can provide answers to 
various social questions” are those that explain (up to 23 percent) of the variation. In 
Turkey, on the other hand, the variation of ideals conditioned by hegemony is 
explained through three other variable clusters (Pride, Religion’s involvement and 
Social issues).  

Table 9-15 shows the way the cluster of pride affects the ideal education in 
Turkey. The table shows that within the cluster, “To be proud of country’s religious 
attributes, To be proud of being a Muslim; To be proud of country’s historical 
heritage; and To be proud of country’s culture and arts”, respectively appear as the 
most important single variables within the cluster explaining some 40 percent of the 
variance. As the notion of pride explained earlier, the author does not intend to 
reiterate the similar arguments here.    

 
 

Table  9-15: Variables within the cluster “pride” affecting the perception of the ideal 
education (all respondents/Turkey) 

 
 R² Acc. 

R ² ß t p 

Makes you proud of your country: religious attributes .235 .235 .236 3.15 .002 

How proud are you to be a Muslim .058 .293 .288 4.45 .000 

Makes you proud of your country: historical heritage .044 .337 .503 5.47 .000 

Makes you proud of your country: culture and arts .052 .389 -.354 -4.04 .000 

 
Although patterns in the ideals conditioned by hegemony seem different 

between the two countries, these look rather similar (at least in two main variables) 
when it comes to the counter-hegemonic ideals. As table 9-16 shows, the variable 
clusters “religion’s answer” and “women role” appear as the two main clusters 
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variables explaining the variations. Further analysis, to identify the single variable(s) 
explaining the variation, reveals that that Iranian respondents who believe that 
religion not only can provide adequate answers for moral questions, but also social 
problems of the country prefer to have “more hours devoted to religious subjects and 
activities” and “religious education considered as an alternative for public schooling” 
as part of their ideal education. Turkish respondents, who assume that religion can 
provide adequate answer for moral questions want to have “more hours devoted to 
scientific subjects and activities; more hours devoted to national issues and activities; 
one should be able to choose the appropriate type of education for one’s children; one 
should be able to receive education in one’s mother tongue; education outside the 
public system should be validated” in their ideal education. 

How can one explain the significance of trust in shaping the ideal education 
for the Iranian respondents in the light of the Gramscian notion of hegemony? 
Throughout the discussion, the author addressed the power faction in Iran as the 
group in power. One should be aware of the fact that this group is shaped in the form 
of a state and thus has access to the only institution to utilize legal coercive means. 
The state in Iran, however, is the instance of the Gramscian (1999b: 536-540) 
“integral state”, a "governmental-coercive apparatus" with a two-fold function: a 
political body (government) and a social hegemony run by the religious elite. 
Through this, among other means the Iranian state “'legally' enforces discipline on 
those groups who do not 'consent' either actively or passively”. However, the notion 
of legality as a civil concept is intensified in the armor of religious legality.  

Gramsci considers one of the most important functions of the state as “to raise 
the great mass of the population to a particular cultural and moral level, a level (or 
type) which corresponds to the needs of the productive forces for development, and 
hence to the interests of the ruling classes (Gramsci, 1999b: 526). Gramsci discusses 
the notion of hegemony in the context of West European countries (especially Italy) 
where the bourgeoisie is the "fundamental economic group" and the “ruling class”, 
while in the case of Iran the religious elite is the fundamental interest group. This is 
part of the constructed normality in the society by which ambitions and aspirations of 
the dominated class were shaped. To portray and aspire to an ideal education which 
reflects the interest of the dominant class is part of the social hegemony for which the 
state (dominant group) should gain the trust of the subalterns. 
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Table  9-16: Variables contributing to variance in choice 5 (Ideal Education/All respondents) 

 
 
 
 
 
 
 
 

 

Ideals Conditioned by Hegemony* Counter-Hegemonic Ideals** 
 R² Acc R² ß t P  R² Acc R² ß t p 
Trust .163 .163 .283 7.14 .000 Religion’s answer .097 .097 .173 4.21 .000 
Women Role .042 .205. .179 4.72 .000 Women Role .051 .148 .195 4.96 .000 

Iran 
(n=983) 
 Religion’s answer .022 .227 .168 4.22 .000 

Iran 
(n=983) 

Trust .018 .166 .186 4.40 .000 
              

Pride .355 ..355 .375 5.85 .000 Religion’s answer .189 .189 .272 3.59 .000 
Religion’s involv. .073 ..428 .186 2.93 .004 Women Role .076 .265 .250 3.61 .000 

Turkey 
(n=198) 
 Social Issues .042 ..470 .195 3.28 .001 

Turkey 
(n=198) Education .025 .290 .132 2.13 .034 

 
*) More hours devoted to religious subjects and activities; Religious education considered as an alternative for public schooling 
 
**) More hours devoted to scientific subjects and activities; More hours devoted to national issues and activities; One should be able to choose the appropriate type of 
education for his/her children; One should be able to receive education in his/her mother tongue; Education outside the public system should be validated. 
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Table 9-17: Variables contributing to variance in choice 5 (Ideal Education) [Highly educated respondents] 

 
Ideals Conditioned by Hegemony* Counter-Hegemonic Ideals** 

 R² Acc R² ß t p  R² Acc 
R² ß t p 

Social Issues (Rel.) .015 .015 .123 1.99 .048 Life and Death (Rel.) .104 .104 .323 5.49 .000 
View on Life and Death (Rel.) .045 .060 .226 3.52 .001 Religion’s Involvement .016 .120 .130 2.14 .033 

Iran 
(n=261) 

Holding Religious services .015 .075 .129 2.00 .046 

Iran 
(n=261) 

Women Role (Rel.) .027 .147 .180 2.84 .005 
              

Social Issues (Rel.) .107 .107 .326 3.78 .000 Social Issues (Rel.) .101 .101 .317 3.66 .000 
View on Life and Death (Rel.) .158 .265 .435 5.07 .000 Life and Death (Rel.) .030 .131 .241 2.58 .011 

Turkey 
(n=122) 
 Holding Religious services .053 .318 .268 3.00 .003 

Turkey 
(n=122) 
 Women Role (Rel.) .155 .286 .175 2.04 .043 

 
*) More hours devoted to religious subjects and activities; Religious education considered as an alternative for public schooling. 
 
**) More hours devoted to scientific subjects and activities; More hours devoted to national issues and activities; One should be able to choose the appropriate 
type of education for his/her children; One should be able to receive education in his/her mother tongue; Education outside the public system should be 
validated. 
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Concluding Remarks: Reprise of the Theories and the Analyses  
The central theme of this study has been to explore the role of religion as a means of 
hegemony and the practice of hegemonic domination by the religious elite (‘ulama) in 
Iran and Turkey. The study also attempted to examine the preliminary assumption 
that education is likely to contribute to the views and attitudes of the people which in 
turn shapes their preferences and choices. Thus, it was assumed that the highly 
educated individuals are more likely to develop a different understanding of religion 
which results in given preferences within education. To analyze the data against this 
assumption, however, proved to be a multifaceted struggle. While the analysis of the 
data showed different patterns between “all respondents” and “respondents with 
higher education” in Turkey, in Iran in many cases there was not much difference 
between the two groups. The variations between the two countries could not only be 
attributed to difference in their religious thought (as they belong to different schools 
of thought in Islam), but could also be a result of the different models of the state in 
each country.  

In Iran the theocratic state uses religion along with various means of coercion 
to sustain the already-established hegemony while in Turkey religious interests are 
still struggling against the hegemony of the secular state. In Turkey, religious 
interests in the first stage of the Gramscian two-fold hegemony, is seeking for allies, 
attempting to gain and maintain the moral leadership of the society; whereas in Iran 
the religious groups have already attained the moral and intellectual leadership over 
the masses, they have created and established the hegemonic apparatus and have 
dominated both state and civil society and now are trying to maintain the hegemony.   

The analyses of data illustrated that in Iran the masses have internalized the 
values of the dominant group. They show their commitment to the values of the 
dominant class and demonstrate their consent to the norms of the ruling religious 
group. This proves that, in Iran which is run by the theocratic system, the religious 
ruling group, in both state and civil society have effectively employed various 
hegemonic apparatuses (such as educational institutions, etc.) and hegemonic means 
(force, coercion and subjugation) to shape a normality based on religion. The aim is 
to create a Homo-Islamicus (Ideologically Committed Muslim) which serves the 
interests of the ruling group. Rationality under such circumstances is conditioned by 
hegemony as all the alternatives are provided and argued for by the dominant group. 
The pattern of the responses showed that the attitudes and choices of the subaltern 
groups are conditioned by the hegemony to the extent that they use certain means of 
rationalization (such as over-achievement of the students in single sex classes) in 
order to justify the choices which are provided as the normal alternatives by the 
dominant group.  

The creation of the Homo-Islamicus was expected to be accomplished as a 
result of the internalization of religious values and believes throughout tarbiyat which 
is the hidden curricula and the religious codes of conduct along with ta’lim 
(knowledge acquisition and schooling). Iranian religious leaders utilize the 
hegemonic apparatus for sustaining their domination. The content of the curricula, the 
moral codes observed by carefully selected religiously committed teachers together 
with the hidden curricula have created a comprehensive hegemonic apparatus which 
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has extensively contributed to the creation of new organic intellectuals in the country. 
The centralized education system along with the "textbook based instruction" 
inherited from the traditional Islamic education and encouraged by the Iranian 
religious elite along with strict examinations based on the textbooks, have eradicated 
the critical thinking and have created a “mechanical thoughtlessness” which in turn 
have enhanced the process of hegemony.  

The analysis of data reveals also that the project of creation of the 
“religiously committed intellectuals” which the Iranian theocratic system has been 
pursuing has been successful. The well-educated Iranian respondents show similar 
tendencies and commitment as the other respondents. This implies that the religious 
group in power has achieved their goals to create religious-minded intellectuals who 
enhance the hegemony of the ruling group. As a result of the efforts of the religious 
authorities a new generation of intelligentsia is created who in exchange for the 
support of the elite in power, facilitate the legitimization and domination of the 
religious groups. This group of organic intellectuals will more likely reproduce new 
generations of intellectuals committed to the religion and religious elite to assure the 
maintenance of the hegemony.  

The distribution of the responses in Turkey, however, shows a different 
pattern. Although many highly educated respondents demonstrate their belief in 
religion and acknowledge their religiosity, they consider it as a part of a private 
sphere of one’s life. They do not see any contradiction between belief in a religious 
and living a secular social life. The responses show a clear tendency among this 
group towards academic and scientific achievements rather than realization of 
religious values in the public domain. One can safely conclude that the apparatuses of 
the secular state in Turkey have resulted in a different view towards religion among 
the Turkish respondents. However, it could also be argued that the role and function 
of religion in the Turkish society is different from Iran. The Turkish respondents are 
expecting that religion responds to the spiritual needs of the individuals. They believe 
in the principles of religion and they observe their religious obligations, as the Iranian 
do, but they do not let religion get involved in the public domain of life. 

Studying the post-revolutionary Iran throughout the social and political 
practices of religious leaders in the light of the Gramscian theory of hegemony, one 
can uncover both stages of the Gramscian two-fold process of hegemony. Although 
domination emerged along with the hegemonic relation in Iran, one shall be aware 
that according to Gramsci, domination per se, without moral leadership, is not 
hegemony. Thus, the moral (and intellectual) leadership, as claimed by the Iranian 
Shiite leaders, is an inseparable component of the hegemonic exercise. In Turkey, 
however, the Sunni Islam, allows the followers to separate between the political and 
religious leadership. This theoretical difference between two countries has resulted in 
a view among Turks to recognize the secular state as the responsible administrative 
and bureaucratic body, while obeying their religious leaders for their religious 
obligations and practices. The domination of ‘ulama over education for more than a 
millennium provided them with means required for moral and intellectual leadership, 
which according to Gramsci is required for establishing the hegemony. ‘Ulama in 
Iran, after ceasing power in the post-revolutionary era, started to utilize coercive 
means and force to maintain their domination and sustain the consent of the subaltern 
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groups. Gramsci regards this as the second phase of hegemony: to maintain the 
already-established domination. However, in Turkey the religious leaders have not 
gained this domination.  

For several centuries, the Iranian religious elite have had the means to 
establish moral and intellectual leadership over generations of Iranians, a stage which 
Gramsci considers necessary for building hegemony. This is partially attained 
through their power over the interpretation of the sacred scripture and the dogma of 
the religion. Institutionalization of taqlid among Shi’a has assisted the ‘ulama in the 
creation of the religious hegemony. For many decades prior to the revolution, Iranian 
Shiite religious leaders, through the institution of ijtihad worked extensively on 
winning the moral leadership over the masses. The doctrine of ijtihad created a 
theoretical taxonomy known as taqlid (emulation), an established institution among 
Shi’a which may shed light on the notion of religious domination in Iran. Taqlid 
which has been practiced for many centuries in Iran and due to the unity of Islam and 
state is utilized as a political means in a new capacity, is observed in Islamic Iran 
today not only as religious obligation but as part of the civil codes of conduct. The 
institution of taqlid divides people into the marja’ taqlid (sources of emulation) and 
muqalid (emulator) in their religious conduct, where the latter, not being an expert in 
comprehending religious issues, shall follow the former. The role of marja’ taqlid is 
solely reserved for the religious leaders who are expected to shape the value canon of 
the Muslim society. The two groups, however, are the demonstration of the 
Gramscian taxonomy of a ruling and a ruled group practicing the domination through 
various means, not least through the interpretation of the Qur’an and Sunna. The 
Sunnis, however, consider the gates of ijtihad, closed after the Prophet and the 
Companions. Thus, the division of emulated and emulator does not exist, which may 
mean that a different kind of relationship between the religious leader and a layman is 
defined.    

The analysis of data throughout the present study illustrated a hegemonic 
situation in Iran. The process of de-secularization shows the results: the Iranians not 
only consider that religion can provide the adequate answers for many social issues in 
the national level, but they also expect to witness that  religion will be involved in 
international issues beyond the borders of their country. Although the involvement of 
religion in the affairs of the other Muslim countries is not an alien concept in Islam, 
the extent of the involvement in many aspects of public and private life is a new re-
definition of religious authorities which has gained acceptance through the process of 
hegemony. In the second stage of Gramscian hegemony and in order to sustain their 
dominance, religious elite in Iran has extensively employed totalitarianism means.  

The notion of moral and intellectual leadership is linked to the process of 
building a religious “common sense”. This in Iran is established through the control 
of knowledge: a multi-fold process, which Foucault addresses as “levels of 
Knowledge”. The first level is that of discourse which includes all schooling-specific 
knowledge: “the substantive subject matter transmitted to students in school, the 
knowledge of teachers of their subject and their craft combined with the technical and 
business know-how (Brenner, 2001: 6)”. The importance of this level is addressed in 
this study under the notion of the scientific and academic reputation in the selection 
of school as well as the role of scientific extra-curricular activities. The emphasis on 



Further Analyses and Findings     235 
 

 

the significance of this choice is an indicator of the importance of the scholastic 
knowledge, first level in the Foucault’s taxonomy. The choice and preferences of the 
parents in selecting a specific type of school because of its reputation (both academic 
and religious) as well as the significance of various extra-curricular activities, reveal 
the expectations of the parents from the school in terms of providing their children a 
kind of knowledge which Foucault terms connaissance. Connaissance is a “link 
which specific individuals make to a specific body of knowledge intended to serve a 
specific purpose (Foucault, 2002: 15)”, which in this case applies to the content of the 
curricula, various recourses of the school in provision of such knowledge as well as 
the given arrangements to reach the knowledge.  
School, thus, in the Islamic context, is the institution for both talim (schooling) and 
tarbiya (upbringing), two inseparable components of the education in Islam. Thus, 
when talim takes place through the connaissance – as a specialized function reserved 
for schools- tarbiya is attained through the transmission of the episteme, according to 
Foucault (ibid.: 191):  

The episteme may be suspected of being something like a world view, a slice 
of history common to all branches of knowledge, which imposes on each one the 
same norms and postulates, a general stage of reason, a certain structure of thought 
that a man of a particular period cannot escape –a great body of legislation written 
once and for all by some anonymous hand.  

Episteme is an embedded part of the educational institution and sometimes is 
addressed as the “hidden curriculum” in educational debates. The episteme is shaped 
and transmitted as part of the hegemonic apparatus which according to Gramsci 
fosters “organic intellectuals” to justify and maintain the elite in power. Educational 
institutions, as part of such an apparatus, fulfill not only transmission of scholastic 
knowledge, but also “the framework for the normative values”. Thus, parents’ choice 
of school for their children is utilized as a means of reproduction and is to a large 
extent affected by the values of the parents. Where a hegemonic exercise takes place, 
and an elite group has dominated the moral (and intellectual) leadership of the 
society, it is likely that the process of decision making is consciously or 
unconsciously steered by the values of the dominant group. If we can regard higher 
education as one of the means to attain intellectualism in society, then  we can 
conclude that the religious elite in Iran has been successful in creating their own 
organic intellectuals, namely religious intellectuals whose preferences are profoundly 
affected  by their religious values.     

The variation of the variables explaining choice among the Iranian as 
opposed to Turkish respondents could partially be explained through the third level of 
knowledge in Foucault’s taxonomy. To a larger extent, knowledge as a basis for the 
choice of the school is gained through savoir, a knowledge exchanged through talking 
about. In savoir, the exchange of knowledge takes place through a process of 
socialization in various contexts. Thus, one can conclude that the choice of gender-
segregated schools in Iran against coeducational schools in Turkey is made due to the 
effects of socialization within a specific social environment, which in turn is affected 
by the dominant normative framework of the society. The existence of a given 
tradition or practice in the society also provides the person with savoir knowledge. 
Utilizing this argument for the context of the present study, one can come to the 
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conclusion that the exchange of knowledge through the process of socialization 
within a given group and between various members of the group, along with the 
existence of such traditions contributes to the choice of a certain type of school and or 
preferences of a given structure or curricula content among the parents. 
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Appendixes 

Appendix One: Data Reduction 
 
 
  1  2  3  4  5  6  7  8 

c  1               1 

n  1105               

c  ,246(**)  1             2 
   n  1080  1100             

c  ,414(**)  ,235(**)  1           3 

n  1071  1073  1098           

c  ‐,215(**)  ‐,026  ‐,173(**)  1         4 
   n  1075  1073  1077  1096         

c  ,121(**)  ‐,011  ,216(**)  ,002  1       5 
   n  1069  1067  1073  1076  1090       

c  ,072(*)  ,071(*)  ,039  ,121(**)  ,197(**)  1     6 
   n  1057  1053  1061  1060  1056  1072     

c  ,214(**)  ,221(**)  ,229(**)  ,001  ,083(**)  ,145(**)  1   7 
   n  1086  1082  1081  1083  1077  1068  1109   

c  ,121(**)  ,086(**)  ,138(**)  ,092(**)  ,098(**)  ,107(**)  ,085(**)  1 8 
   n  1072  1074  1070  1072  1064  1051  1085  1099 

**  Correlation is significant at the 0.01 level (2-tailed). 
*  Correlation is significant at the 0.05 level (2-tailed). 
 
 
 
 

 Description 

1 I would give part of my income for social improvements 
2 I would give part of my income for religious affairs 
3 I would agree to increase in taxes if the extra money used to prevent crimes 
4 The government has to reduce social problems, it should not cost any money for me 
5 The first stage to combat social disorders is to admit that they exist 
6 Political reform is less urgent than social improvements 
7 I will pay my Zakat to the government if used properly 
8 If I need money, I will borrow and pay back with interest 
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    1  2  3  4  5  6  7  8  9 

1  c  1                 

   n  1117                 

2  c  ,371(**)  1               

   n  1087  1105               

3  c  ,085(**)  ,018  1             

   n  1049  1039  1063             

4  c  ,556(**)  ,353(**)  ,211(**)  1           

   n  1109  1095  1059  1123           

5  c  ,041  ,068(*)  ,254(**)  ,116(**)  1         

   n  1021  1015  997  1031  1037         

6  c  ,286(**)  ,151(**)  ,132(**)  ,405(**)  ,254(**)  1       

   n  1089  1083  1045  1103  1018  1109       

7  c  ‐,121(**)  ‐,060  ‐,045  ‐,112(**)  ,055  ‐,097(**)  1     

   n  1077  1069  1039  1087  1013  1081  1093     

8  c  ,264(**)  ,142(**)  ,151(**)  ,270(**)  ,153(**)  ,453(**)  ‐,001  1   

   n  1046  1040  1004  1060  1002  1045  1038  1064   

9  c  ‐,030  ,005  ,010  ‐,099(**)  ,033  ‐,080(*)  ,031  ‐,159(**)  1 

   n  1040  1033  1007  1053  997  1040  1033  1030  1058 

**  Correlation is significant at the 0.01 level (2-tailed). 
*  Correlation is significant at the 0.05 level (2-tailed). 
 
 
 
 

Variable 
number 

Description 

1 Life is meaningful because God exists 
2 The meaning of life is that you try to get the best out of it 
3 Death is inevitable 
4 Death has a meaning only if you believe in God 
5 If you have lived your life, death is natural state of being 
6 Sorrow and suffering only have meaning if you believe in God 
7 Life has no meaning 
8 There are absolutely clear guidelines about what is good and evil. 
9 Good and evil depends on circumstances of the time 
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 1 2 3 4 
1 c 1    
  n 1140    
2 c ,660(**) 1   
  n 1137 1139   
3 c ,559(**) ,547(**) 1  
  n 1135 1134 1136  
4 c ,507(**) ,511(**) ,449(**) 1 
  n 1096 1095 1093 1100 

                   **  Correlation is significant at the 0.01 level (2-tailed). 
                   *  Correlation is significant at the 0.05 level (2-tailed). 
 
 
 
 

Variable 
number 

Description 

1 Do you think religion is giving adequate answer to moral problems 
2 Do you think religion is giving adequate answer to family problems 
3 Do you think religion is giving adequate answer to spiritual needs 
4 Do you think religion is giving adequate answer to social problems of 

your country 
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 1 2 3 4 5 6 

c 1      1 
  n 1087      

c ,531(**) 1     2 
  n 1067 1091     

c ,611(**) ,470(**) 1    3 
  n 1071 1061 1082    

c ,470(**) ,459(**) ,566(**) 1   4 
  n 1070 1065 1075 1087   

c ,417(**) ,437(**) ,461(**) ,453(**) 1  5 
  n 1037 1052 1042 1050 1081  

c ,508(**) ,431(**) ,488(**) ,526(**) ,460(**) 1 6 
  n 1032 1041 1035 1041 1056 1074 

**  Correlation is significant at the 0.01 level (2-tailed). 
*  Correlation is significant at the 0.05 level (2-tailed). 
 
 
 

Variable 
number 

Description 

1 Do you think it is proper for religion to be involved in 
unemployment 

2 Do you think it is proper for religion to be involved in abortion 
3 Do you think it is proper for religion to be involved in environmental issues 
4 Do you think it is proper for religion to be involved in problems in other 

Islamic countries 
5 Do you think it is proper for religion to be involved in gender issues 
6 Do you think it is proper for religion to be involved in drugs 
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  1  2  3  4  5  6  7  8 

c  1               1 
   n  1129               

c  ,067(*)  1             2 
   n  1124  1128             

c  ,106(**)  ,325(**)  1           3 
   n  1114  1115  1118           

c  ,281(**)  ,161(**)  ,264(**)  1         4 
   n  1121  1122  1116  1125         

c  ,265(**)  ,044  ‐,036  ,154(**)  1       5 
   n  1113  1114  1108  1115  1118       

c  ‐,002  ,295(**)  ,151(**)  ,048  ,141(**)  1     6 
   n  1119  1120  1112  1119  1111  1123     

c  ‐,001  ,163(**)  ,190(**)  ,219(**)  ,119(**)  ,458(**)  1   7 
   n  1116  1115  1107  1114  1108  1116  1120   

c  ,254(**)  ,100(**)  ,182(**)  ,207(**)  ,265(**)  ,135(**)  ,239(**)  1 8 
   n  1121  1122  1114  1121  1115  1121  1116  1125 

 
 
 
Variable 
number 

Description 

1 A working mother can establish a warm and secure relationship with her children 
2 A child is likely to suffer if his or her mother works outsides the home 
3 A job is all right, but the most women want is a home and children 
4 Being a housewife is just as fulfilling as a working for pay 
5 having job is a best way for a women to be an independent person 
6 Women should work in all-female environment 
7 Women should engage in professions more appropriate for their gender 
8 women's work is good because it brings money to the household 

 



          Inscription on Stone 

 

254 

 
 1 2 3 4 5 6 7 8 9 10 

c 1          1 
  

n 1106          

c ,624(**) 1         2 
  

n 1099 1101         

c ,549(**) ,595(**) 1        3 
  

n 1100 1098 1104        

c ,504(**) ,600(**) ,545(**) 1       4 
  

n 1095 1091 1095 1097       

c ,417(**) ,532(**) ,518(**) ,539(**) 1      5 
  

n 1096 1092 1095 1093 1098      

c ,522(**) ,611(**) ,561(**) ,529(**) ,534(**) 1     6 
  

n 1090 1086 1089 1085 1088 1098     

c ,519(**) ,539(**) ,468(**) ,669(**) ,547(**) ,635(**) 1    7 
  

n 1084 1080 1083 1079 1082 1090 1090    

c ,345(**) ,419(**) ,458(**) ,484(**) ,517(**) ,473(**) ,541(**) 1   8 
  

n 1085 1078 1081 1077 1080 1086 1082 1091   

c ,526(**) ,580(**) ,442(**) ,667(**) ,596(**) ,578(**) ,745(**) ,580(**) 1  9 
  

n 1075 1071 1074 1072 1075 1079 1077 1075 1079  

c ,446(**) ,495(**) ,489(**) ,521(**) ,534(**) ,527(**) ,544(**) ,432(**) ,624(**) 1 10 
  

n 1089 1082 1085 1081 1084 1090 1084 1089 1077 1095 

 
 
 

Variable 
number 

Description 

1 How much trust do you have in religious leaders 
2 How much trust do you have in the armed forces 
3 How much trust do you have in the public education system 
4 How much trust do you have in the legal system 
5 How much trust do you have in the press 
6 How much trust do you have in the police 
7 How much trust do you have in the parliament 
8 How much trust do you have in civil services 
9 How much trust do you have in political system 

10 How much trust do you have in TV 
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 1 2 3 4 5 6 7 8 

c 1        1 
  n 1055        

c ,398(**) 1       2 
  n 1029 1061       

c ,304(**) ,471(**) 1      3 
  n 1033 1043 1078      

c ,477(**) ,374(**) ,507(**) 1     4 
  n 1024 1029 1040 1060     

c ,608(**) ,440(**) ,329(**) ,478(**) 1    5 
  n 1018 1014 1022 1011 1034    

c ,227(**) ,387(**) ,593(**) ,385(**) ,300(**) 1   6 
  n 1046 1050 1062 1047 1033 1087   

c ,185(**) ,178(**) ,250(**) ,443(**) ,154(**) ,302(**) 1  7 
  n 1047 1055 1067 1054 1030 1076 1117  

c ,310(**) ,241(**) ,349(**) ,364(**) ,213(**) ,331(**) ,432(**) 1 8 
  n 1047 1055 1067 1052 1028 1077 1107 1114 

 
 

Variable 
number 

Description 

1 Makes you proud of your country: political system 
2 Makes you proud of your country: sport achievements 
3 Makes you proud of your country: culture and arts 
4 Makes you proud of your country: religious attributes 
5 Makes you proud of your country: economic achievements 
6 Makes you proud of your country: historical heritage 
7 How proud are you to be a Muslim/Christian/Zoroastrian? 
8 How proud are you to be a Turk/Iranian? 
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 1 2 3 4 5 6 7 8 
1 1,000        
2 ,412 1,000       
3 ,389 ,400 1,000      
4 ,042 ,243 ,143 1,000     
5 ,282 ,220 ,352 ,246 1,000    
6 ,295 ,231 ,279 ,280 ,396 1,000   
7 ,322 ,375 ,336 ,240 ,253 ,317 1,000  
8 ,222 ,257 ,321 ,294 ,347 ,303 ,242 1,000 

Pop=Iran & Turkey 
 

 1 2 3 4 5 6 7 8 

1 1,000        
2 ,444 1,000       
3 ,422 ,430 1,000      
4 -,014 ,166 ,085 1,000     
5 ,225 ,256 ,329 ,191 1,000    
6 ,269 ,206 ,249 ,260 ,359 1,000   
7 ,279 ,303 ,333 ,173 ,195 ,257 1,000  
8 ,188 ,280 ,268 ,281 ,248 ,296 ,244 1,000 

Pop=Iran 
 

 1 2 3 4 5 6 7 8 
1 1,000        
2 ,351 1,000       
3 ,273 ,424 1,000      
4 ,225 ,372 ,378 1,000     
5 ,497 ,268 ,425 ,507 1,000    
6 ,387 ,242 ,406 ,310 ,577 1,000   
7 ,485 ,429 ,417 ,378 ,577 ,484 1,000  
8 ,355 ,374 ,496 ,421 ,635 ,380 ,370 1,000 

Pop=Turkey 

 
 Description 
1 I would give part of my income for social improvements 
2 I would give part of my income for religious affairs 
3 I would agree to increase in taxes if the extra money used to prevent crimes 
4 The government has to reduce social problems, it should not cost any money for me 
5 The first stage to combat social disorders is to admit that they exist 
6 Political reform is less urgent than social improvements 
7 I will pay my Zakat to the government if used properly 
8 If I need money, I will borrow and pay back with interest 
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 1 2 3 4 5 6 7 8 9 

1 1,000         
2 ,432 1,000        
3 ,366 ,269 1,000       
4 ,707 ,453 ,483 1,000      
5 ,242 ,213 ,444 ,315 1,000     
6 ,514 ,379 ,353 ,626 ,349 1,000    
7 ,159 ,165 ,222 ,118 ,200 ,116 1,000   
8 ,395 ,311 ,263 ,402 ,210 ,410 ,212 1,000  
1 ,105 ,208 ,181 ,160 ,144 ,149 ,227 ,306 1,000 
Pop=Iran & Turkey 

 

 1 2 3 4 5 6 7 8 9 
1 1,000         
2 ,528 1,000        
3 ,374 ,279 1,000       
4 ,691 ,516 ,519 1,000      
5 ,301 ,154 ,443 ,360 1,000     
6 ,500 ,383 ,346 ,600 ,342 1,000    
7 ,230 ,198 ,249 ,185 ,227 ,154 1,000   
8 ,424 ,321 ,266 ,439 ,238 ,433 ,242 1,000  
9 ,160 ,214 ,150 ,214 ,114 ,182 ,231 ,316 1,000 

Pop = Iran  
 

 
1 2 3 4 5 6 7 8 9 

1 1,000         
2 ,081 1,000        
3 ,473 ,259 1,000       
4 ,724 ,198 ,509 1,000      
5 ,178 ,604 ,396 ,364 1,000     
6 ,523 ,345 ,517 ,678 ,580 1,000    
7 -,081 ,008 ,034 -,124 ,034 -,033 1,000   
8 ,250 ,244 ,346 ,198 ,223 ,258 ,095 1,000  
9 ,006 ,237 ,302 ,094 ,184 ,120 ,194 ,382 1,000 

Pop=Turkey 
 

Variable 
number 

Description 

1 Life is meaningful because God exists 
2 The meaning of life is that you try to get the best out of it 
3 Death is inevitable 
4 Death has a meaning only if you believe in God 
5 If you have lived your life, death is natural state of being 
6 Sorrow and suffering only have meaning if you believe in God 
7 Life has no meaning 
8 There are absolutely clear guidelines about what is good and evil. 
9 Good and evil depends on circumstances of the time 
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 1 2 3 4 5 6 7 8 
1 1,000        
2 ,276 1,000       
3 ,328 ,401 1,000      
4 ,442 ,329 ,550 1,000     
5 ,479 ,264 ,226 ,379 1,000    
6 ,132 ,357 ,361 ,370 ,302 1,000   
7 ,270 ,314 ,457 ,488 ,395 ,571 1,000  
8 ,412 ,162 ,415 ,500 ,500 ,282 ,512 1,000 
Pop= Iran & Turkey 

 

 

1 2 3 4 5 6 7 8 

1 1,000        
2 ,286 1,000       
3 ,315 ,403 1,000      
4 ,445 ,314 ,545 1,000     
5 ,493 ,277 ,184 ,352 1,000    
6 ,100 ,371 ,304 ,337 ,323 1,000   
7 ,293 ,298 ,451 ,517 ,445 ,561 1,000  
8 ,394 ,176 ,409 ,477 ,479 ,236 ,571 1,000 
Pop = Iran 

 

 1 2 3 4 5 6 7 8 

1 1,000        
2 ,218 1,000       
3 ,353 ,382 1,000      
4 ,403 ,379 ,517 1,000     
5 ,432 ,215 ,428 ,522 1,000    
6 ,245 ,283 ,528 ,444 ,271 1,000   
7 ,111 ,371 ,389 ,294 ,238 ,514 1,000  
8 ,472 ,071 ,361 ,541 ,645 ,380 ,160 1,000 
Pop= Turkey 

 
 

Variable 
number Description 

1 A working mother can establish a warm and secure relationship with her children 
2 A child is likely to suffer if his or her mother works outsides the home 
3 A job is all right, but the most women want is a home and children 
4 Being a housewife is just as fulfilling as a working for pay 
5 having job is a best way for a women to be an independent person 
6 Women should work in all-female environment 
7 Women should engage in professions more appropriate for their gender 
8 women's work is good because it brings money to the household 
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1 2 3 4 5 6 7 8 9 10 

1 1,000          
2 ,612 1,000         
3 ,572 ,605 1,000        
4 ,573 ,553 ,695 1,000       
5 ,491 ,532 ,570 ,658 1,000      
6 ,550 ,629 ,655 ,619 ,579 1,000     
7 ,586 ,552 ,574 ,682 ,577 ,688 1,000    
8 ,493 ,506 ,529 ,564 ,541 ,554 ,591 1,000   
9 ,574 ,549 ,560 ,650 ,591 ,607 ,753 ,640 1,000  
10 ,519 ,534 ,568 ,613 ,628 ,629 ,519 ,541 ,615 1,000 
Pop= Iran & Turkey 

 

 1 2 3 4 5 6 7 8 9 10 

1 1,000          
2 ,692 1,000         
3 ,622 ,633 1,000        
4 ,659 ,576 ,713 1,000       
5 ,537 ,557 ,585 ,649 1,000      
6 ,570 ,655 ,666 ,623 ,563 1,000     
7 ,600 ,597 ,594 ,714 ,586 ,684 1,000    
8 ,594 ,588 ,563 ,605 ,604 ,663 ,666 1,000   
9 ,633 ,605 ,603 ,674 ,585 ,620 ,772 ,713 1,000  
10 ,578 ,551 ,585 ,638 ,603 ,645 ,539 ,604 ,622 1,000 
Pop = Iran  

 

 1 2 3 4 5 6 7 8 9 10 

1 1,000          
2 ,207 1,000         
3 ,193 ,467 1,000        
4 ,054 ,411 ,572 1,000       
5 ,086 ,389 ,374 ,683 1,000      
6 ,244 ,542 ,470 ,584 ,531 1,000     
7 ,397 ,267 ,340 ,444 ,403 ,608 1,000    
8 ,112 ,121 ,456 ,401 ,314 ,127 ,277 1,000   
9 ,124 ,188 ,198 ,454 ,548 ,403 ,551 ,311 1,000  
10 ,041 ,459 ,351 ,438 ,672 ,346 ,243 ,357 ,489 1,000 
Pop = Turkey 

 
Variable no. Description 

1 How much trust do you have in religious leaders 
2 How much trust do you have in the armed forces 
3 How much trust do you have in the public education system 
4 How much trust do you have in the legal system 
5 How much trust do you have in the press 
6 How much trust do you have in the police 
7 How much trust do you have in the parliament 
8 How much trust do you have in civil services 
9 How much trust do you have in political system 

10 How much trust do you have in TV 
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 1 2 3 4 5 6 7 8 
1 1,000        
2 ,511 1,000       
3 ,427 ,590 1,000      
4 ,507 ,476 ,601 1,000     
5 ,594 ,510 ,472 ,501 1,000    
6 ,370 ,574 ,681 ,528 ,469 1,000   
7 ,322 ,385 ,433 ,506 ,314 ,443 1,000  
8 ,345 ,392 ,454 ,450 ,366 ,471 ,662 1,000 

Pop= Iran & Turkey 
 

 1 2 3 4 5 6 7 8 
1 1,000        
2 ,527 1,000       
3 ,454 ,568 1,000      
4 ,513 ,462 ,626 1,000     
5 ,620 ,483 ,441 ,506 1,000    
6 ,366 ,550 ,659 ,517 ,444 1,000   
7 ,312 ,385 ,463 ,492 ,312 ,477 1,000  
8 ,323 ,350 ,448 ,445 ,337 ,457 ,684 1,000 
Pop= Iran 

 
 1 2 3 4 5 6 7 8 

1 1,000        
2 ,378 1,000       
3 ,256 ,666 1,000      
4 ,357 ,484 ,488 1,000     
5 ,401 ,597 ,588 ,427 1,000    
6 ,374 ,656 ,760 ,557 ,557 1,000   
7 ,248 ,338 ,285 ,490 ,258 ,287 1,000  
8 ,318 ,509 ,452 ,379 ,429 ,504 ,536 1,000 
pop = Turkey 

 
Variable 
number 

Description 

1 Makes you proud of your country: political system 
2 Makes you proud of your country: sport achievements 
3 Makes you proud of your country: culture and arts 
4 Makes you proud of your country: religious attributes 
5 Makes you proud of your country: economic achievements 
6 Makes you proud of your country: historical heritage 
7 How proud are you to be a Muslim/Christian/Zoroastrian? 
8 How proud are you to be a Turk/Iranian? 



 

Appendix Two: Questionnaire 
 

 

STOCKHOLM 
UNIVERSITY 
Institutionen för internationell pedagogik 
Institute of International Education 

 
 
 
Dear Parent 
 
This questionnaire is addressed to parents whose children are at school age and/or are 
receiving some kind of education. All information provided in this questionnaire will 
remain confidential and personal identification is not required for the respondent.   
It is important to answer the questions correctly. Please read the instructions carefully 
and tick the most appropriate options.  
The supplied responses will be used as a basic data set for a study being conducted at 
the Stockholm University on educational preferences of the parents in Muslim 
societies. It will cover parents in different Islamic countries. 
Please, do not hesitate to ask for more explanations, if needed. 
  

Thank you for your participation! 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Mailing address 
 
S-106 91 Stockholm 
Sweden 

 
Telephone 
 
+46 8 16 20 00 

 
Homepage 
 
www.interped.su.
se 

 
Fax 
 
+46 8 15 31 33 
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Section I 
 
1. Which year were you born? 
 
 
2. Gender 

a. □ Male 
b. □ Female 

 
 
3. Do/did you belong/belonged to a religious denomination? 

 
  Yes, 

I belong to  
No, 

but I have 
belonged to 

1. Sunni Muslim □  □ 
2. Shia Muslim □  □ 
3. Bahaie □  □ 
4. Zoroastrian □  □ 
5. Armenian  □  □ 
6. Roman Catholic □  □ 
7. Protestant □  □ 
8. Orthodox □  □ 
9. None   □ 
10. Other    
 (Please specify)……………………………….. 

 
 

4. To which of the following ethnic groups do you belong? 
 

1. □ Turk      
2. □ Kurd      
3. □ Other (Please specify)………………………………… 

4. □ Don’t know 

 
5. Your education 
(Tick more than one, if necessary). 

 
1. □ Not completed primary education   
2. □ Maktab education  
3. □ Completed primary education  
4. □ Not completed secondary education  
5. □ Completed secondary education  
6. □ Islamic madrassa  education  
7. □ Vocational/Technical education  
8. □ University education  
           (Please specify degree and discipline) …………………………………. 
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6. Your current occupation 
 

 
7. How many children do you have? 

a. Boys …………………. 
b. Girls ………………….. 

 
8. Would you like to have more children? 

a. □ No  
b. □ Yes  

 
9. How many people live in your home? 

(Don’t forget to include yourself). 
 

 
10. Which language do you speak at home? 

 
 
11. Do you posses any of these items? 

 
1. □ Car 
2. □ Computer 
3. □ Refrigerator 
3.  □ Study table  
4. □ Satellite receiver 
5.  □ TV 
6. □ Video player 

 
 
12. About how many books are there in your home? 
 

1. □ None or very few (0-10) 
2. □ Enough to fill one shelf (11-25) 
3. □ Enough to fill one bookcase (26-100) 
4 □ Enough to fill two bookcases (101-150) 
5. □ Enough to fill three bookcases (151-200) 
6. □ Enough to fill more than three bookcases (more than 200) 

 
 

13. How often do you do these activities? 
 

Often Once a week or when a new title comes. 
Sometimes Once a month  

Rarely Up to five times a year 
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  Never Rarely Sometimes Often Uncertain 
1. Read a book or magazine □ □ □ □ □ 

2. Visit a museum or art 
exhibition □ □ □ □ □ 

3. Attend a concert □ □ □ □ □ 
4. Go to the theatre □ □ □ □ □ 
5. Go to the movies □ □ □ □ □ 
6. Pray at Mosque □ □ □ □ □ 

7. Attend religious 
ceremonies □ □ □ □ □ 

 
14.  How important are each of the following is in your life? 
 

  
Not at all 
important 

Slightly 
important 

Fairly 
important 

Very 
important Uncertain 

1. Family □ □ □ □ □ 
2. Friends, acquaintances □ □ □ □ □ 
3. Politics □ □ □ □ □ 
4. Religion □ □ □ □ □ 

 
15. When you get together with your friends, how often do you discuss political 
issues: 

 
1. □ Never 
2. □ Rarely 
3. □ Sometimes 
4. □ Often 
5. □ Uncertain 

 
16. Where do you usually discuss political issues? 

(Tick more than one option, if needed). 
 

1. □ Home or private gatherings 
2. □ Market or public informal gatherings 
3. □ Working places or professional gatherings 
4. □ Formal meetings 
5. □ Local mosques 
6. □ Uncertain 
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17. When you hold a strong opinion on a religious issue, do you ever find 
yourself trying to convince your friends, relatives or fellow workers to share your 
views? IF SO, how often does it happen? 
 

1. □ Never 
2. □ Rarely 
3. □ Sometimes 
4. □ Often 
5. □ Uncertain 

 
18. When you hold a strong opinion on a political issue, do you ever find 
yourself trying to convince your friends, relatives or fellow workers to share your 
views? IF SO, how often does it happen? 

 
1. □ Never 

2. □ Rarely 

3. □ Sometimes 

4. □ Often 
5. □ Uncertain 

 
19. Were you brought up in a religious environment at home? 

a. □ No  
b. □ Yes  

 
20. How often do you attend religious services these days? 
 

1. □ Never 
2. □ Seldom 
3. □ At most once a year 
4. □ In religious occasions  
5. □ At most once a month 
6. □ Once a week 
7. □ More than once a week 
8. □ Uncertain 

 
21. How often do you take some moments for prayer, meditation or 
contemplation?  
 

1. □ Never 
2. □ Rarely 
3. □ Sometimes 
4. □ Often 
5. □ Uncertain 
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Section II 
 
1. Read the following statements and mark one of the options which you find is 
closest to your personal opinion. 
 

  Strongly 
disagree Disagree Agree Strongly 

agree Uncertain 

1. 
I would give part of my income 
if I were certain that the money 
would be used for social 
improvements 

□ □ □ □ □ 

2. 
I would give part of my income 
if I were certain that the money 
would be used for religious 
affairs 

□ □ □ □ □ 

3. 
I would agree to an increase in 
taxes if the extra money is used 
to prevent crimes in the society 

□ □ □ □ □ 

4. 
The government has to reduce 
social problems but it should not 
cost me any money 

□ □ □ □ □ 

5. 
First stage to combat social 
disorders is to admit that they 
exist 

□ □ □ □ □ 

6. Political reform is less urgent 
than social improvements 

□ □ □ □ □ 

7. 
I will pay my religious taxes 
(Zakat) to the government if I 
know that it will be used 
properly 

□ □ □ □ □ 

8. If I need money, I will borrow to 
pay back with interest   

□ □ □ □ □ 

 
 
2. Please look at the following list of voluntary organizations and activities and 
mark to which, if any you belong and for which, if any, you are currently doing unpaid 
voluntary work. (Check both columns, if needed).  
 

  Belong to Do unpaid work 
for 

1. Social welfare services for elderly, handicapped or 
deprived people 

□ □ 

2. Religious organizations or mosques □ □ 
3. Education, art or cultural activities □ □ 
4. Political parties or groups □ □ 
5. Human rights organizations □ □ 
6. Local community action on issues like poverty, 

employment, housing 
□ □ 

7. Environment  □ □ 
8. Professional associations □ □ 
9. Youth work □ □ 
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10. Sports □ □ 
11. Women’s group □ □ 
12. Animal rights □ □ 
13. organizations concerned with health □ □ 
14. Other groups (Please specify)………………………………………………………… 
 
 
3.  Thinking about your reasons for doing voluntary work, please rank your three 

reasons from 1 to 3 in the following scale. (One is the most important and 3 is the 
least important reasons).  

 
 

A sense of solidarity with the poor and disadvantaged 

 
An opportunity to repay something, give something back 

 
Purely for my personal satisfaction 

 
Religious beliefs  

 
A sense of duty or moral obligation 

 
To contribute to my community and bring about social or political changes 

 
To meet people and gain new skills and useful experience 

 
 
4. Some people feel they have completely free choice and control over their lives, 
and other people feel that what they do has no real effect on what happens to them. 
Please use the scale below to indicate how much freedom of choice and control you 
feel you have over the way your life turns out. 
 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
5. How satisfied are you with your life as a whole these days? 
 
Not at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 
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6. Please read out the statements below and indicate whether you agree or disagree 
with each of them.  
 

  Strongly 
disagree Disagree Agree Strongly 

agree Uncertain 

1. Life is meaningful because God 
exists 

□ □ □ □ □ 
2. The meaning of life is that you try 

to get the best out of it 
□ □ □ □ □ 

3. Death is inevitable; it is pointless 
to worry about it 

□ □ □ □ □ 
4. Death has a meaning only if you 

believe in God 
□ □ □ □ □ 

5. If you have lived your life death is 
a natural state of being 

□ □ □ □ □ 
6. Sorrow and suffering only have 

meaning if you believe in God 
□ □ □ □ □ 

7. Life has no meaning □ □ □ □ □ 
8. There are absolutely clear 

guidelines about what is good and 
evil. These always apply to 
everyone, whatever the 
circumstances 

□ □ □ □ □ 

9. What is good and evil depends 
entirely upon the circumstances of 
the time 

□ □ □ □ □ 

 
 
7. Do you personally think it is important to hold a religious service for any of the 
following events? 
 

  No Yes Don’t know 
1. Birth □ □ □ 
2. Name giving □ □ □ 
3. Puberty □ □ □ 
4. Marriage □ □ □ 
5. Death □ □ □ 

 
8. Independently of whether you go to mosque/ church/ temple or not, would you 
say you are (Tick more than one option, if needed). 
 

1. □ A religious person 
2. □ Not a religious person 
3. □ Agnostic 
4. □ An atheist 
5. □ Don’t know 
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9. Generally speaking, do you think that your religion is giving adequate answers to 
 

a. The moral problems of the people 
 

None at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
b. The problems of family life 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
c. People’s spiritual needs 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
d. The social problems facing your country today 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
10. Do you think it is proper for religion to involved in 
 

a. Unemployment 
 

Not at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
b. Abortion 
 

Not at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
c. Environmental issues 
  
Not at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 
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d. Problems in other Islamic countries 
 

Not at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
e. Membership of Turkey in the EU 

 
Not at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
f. Gender issues 

 
Not at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
g. Drugs 

 
Not at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
 
11. Which, if any, of the following do you believe that exists? 
 
  No Yes Uncertain 

1. God □ □ □ 
2. Life after death □ □ □ 
3. A soul □ □ □ 
4. The Evil □ □ □ 
5. Hell □ □ □ 
6. Heaven □ □ □ 
7. Sin □ □ □ 
8. Resurrection  □ □ □ 
9. Reincarnation □ □ □ 

 
 
 
12. How often do you find that you get comfort and strength from religion? 

 
1. □ Never  
2. □ Rarely 
3. □ Sometimes 
4. □ Often 
5. □ Don’t know 
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13. How important is God in your life? Please use the following scale to indicate 
the importance. 

 
Not important at all  Very important Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
 
14. How often do you pray to God outside of your religious services? 
 

Never Rarely sometimes Often  Uncertain 
□ □ □ □ □ 

 
 
15. People talk about the changing role of men and women today. Mark the 
degree in which you agree or disagree with each of the following statements?  

 
  Strongly 

disagree Disagree Agree 
Strongly 

agree Uncertain 

1. A working mother can establish 
just as warm and secure a 
relationship with her children as a 
mother who does not work outside 
the home 

□ □ □ □ □ 

2. A child is likely to suffer if his or 
her mother works outside the home 

□ □ □ □ □ 

3. A job is all right, but what most 
women want is a home and 
children 

□ □ □ □ □ 

4. Being a housewife is just as 
fulfilling as working for pay 

□ □ □ □ □ 

5. Having a job is the best way for a 
woman to be an independent person 

□ □ □ □ □ 

6. Women should work in an 
environment with women only 

□ □ □ □ □ 

7. Women should do professions 
more appropriate for their gender 

□ □ □ □ □ 

8.  Women’s work is good because it 
brings money to the household 

□ □ □ □ □ 
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16. How much trust do you have in each item listed below? 
 

a. Religious leaders 
 

None at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
b. The armed forces 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
c. The public education system 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
d. The legal system 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
e. The press 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
f. The police 

None at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
g. The parliament 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 
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h. Civil services 
 

None at all  A great deal Uncertain 
1 2 3 4 5  
□ □ □ □ □ □ 

 
i. The country’s political system 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
j. TV 

 
None at all  A great deal Uncertain 

1 2 3 4 5  
□ □ □ □ □ □ 

 
 
 
 
17. Which of the following makes you proud of your country? 

 

 
 Not at 

all proud 
Not 
very 

proud 

Quite 
proud 

Very 
prou

d 

Uncertai
n 

1. The Turkish political system □ □ □ □ □ 
2. Turkish sport achievements □ □ □ □ □ 
3. Turkish culture and arts □ □ □ □ □ 
4. Turkish religious attributes □ □ □ □ □ 
5. Turkish economic achievements □ □ □ □ □ 
6. Turkish historical heritage □ □ □ □ □ 
7. Turkish tourist attractions  □ □ □ □ □ 

 
 
 
 

18. How proud are you to be a Muslim/Christian/Zoroastrian? 
 

1. □ Not at all proud 
2. □ Not very proud 
3. □ Quite proud 
4. □ Very proud 
5. □ Uncertain 
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19. How proud are you to be a Turk? 
 
1. □ Not at all proud 
2. □ Not very proud 
3. □ Quite proud 
4. □ Very proud 
5. □ Uncertain 
 
 
 
 Section III 
 
1. How far in education do you expect your children go? 
 
  My 

son(s) My daughter(s) 

1 Not go to school □ □ 
2 Some primary education □ □ 
3 Completed primary education □ □ 
4 Some secondary education □ □ 
5 Completed secondary education □ □ 
6. To get some religious education □ □ 
7. Some vocational/technical education after secondary  □ □ 
8. completed a university degree  □ □ 
9 I don’t know □ □ 
 
 
 
 
2. How important are the following aspects when you choose schools for your 
children? 
 

  
Not 

important at 
all 

Unimportant Important Very 
important Uncertain 

1. Gender separated □ □ □ □ □ 

2. Academic reputation 
of school □ □ □ □ □ 

3. Religious component 
of the school □ □ □ □ □ 

4. Scientific extra-
curricular activities □ □ □ □ □ 

5. Religious extra-
curricular activities □ □ □ □ □ 

6. Sport and art activities □ □ □ □ □ 
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3. Thinking about you children’s education, how important are each of the 
following aspects for you? 

 

  
Not 

important 
at all 

Unimportant Important Very 
important Uncertain 

1. Academically 
competent □ □ □ □ □ 

2. Find an intellectual 
job □ □ □ □ □ 

3. To be a good believer □ □ □ □ □ 

4. Acquire skills for a 
good job □ □ □ □ □ 

 
4. To what degree do you agree with the following statements? 
 
  Strongly 

disagree Disagree Agree Strongly 
agree uncertain 

1. Compulsory schooling is the best 
alternative for the education 

□ □ □ □ □ 

2. The government should provide a 
uniform education for all citizens  

□ □ □ □ □ 

3. Public schools should be the only 
alternative in the country 

□ □ □ □ □ 

4. The language of instruction should be 
the official language in the whole 
country 

□ □ □ □ □ 

5. The schooling of children contributes 
to the welfare of the society, so 
schooling should be compulsory for 
all children 

□ □ □ □ □ 

6. Compulsory schooling is OK but 
parents should be able to chose the 
school 

□ □ □ □ □ 

7. Parents should be able to choose the 
type of education for their children 

□ □ □ □ □ 

8. Compulsory schooling gives social 
harmony by imposing one and the 
same system of values for all citizens 

□ □ □ □ □ 

9. Everyone has a right to education and 
compulsory schooling provides this 
equal right 

□ □ □ □ □ 

10
. 

Compulsory schooling provides equal 
opportunity for all to education 

□ □ □ □ □ 

11
. 

Parents have the right not to educate 
their children to the public education 
system 

□ □ □ □ □ 
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5. How the ideal education for your children looks like  
 

  Strongly 
disagree Disagree Agree Strongly 

agree Uncertain 

1. More hours devoted to scientific 
subjects and activities 

□ □ □ □ □ 

2. More hours devoted to national issues 
and activities 

□ □ □ □ □ 

3. More hours devoted to religious 
subjects and activities 

□ □ □ □ □ 

5. One should be able to choose the 
appropriate type of education for 
his/her children 

□ □ □ □ □ 

6. One should be able to receive 
education in his/her mother tongue 

□ □ □ □ □ 

7. Education outside the public system 
should be validated  

□ □ □ □ □ 

8. Religious education considered as an 
alternative for public schooling 

□ □ □ □ □ 

9. Religious education should be 
supplementary or complementary part 
to the public education 

□ □ □ □ □ 
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