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ABSTRACT

Author: Mohammad J. Zarean

Title: Islamic values and their reflection in the Iranian elementary
textbooks: Islamization in post-Revolutionary Iran

Department:  Department of Culture and Values in Education

Degree sought: Ph.D.

Virtually from the outset of the 1978-79 Islamic Revolution in Iran, scholars
began to study the event from different social, political and economic angles.
Yet, the rapid speed of the Revolution, its predominantly Islamic character,
and the numerous changes that have occurred during the last nineteen years
remain sources of mystery to many students of this area. The goals and
philosophy of education and its relation to the basic foundations of the
Revolution is one issue however that has been given less consideration.

This thesis is an attempt to identify and study the cultural foundations and
those religious values underlying the educational system of today's tran. The
study examines some of the elementary school textbooks from both the
Pahlavi and Islamic Republic eras, contrasting Pahlavi educational policy,
which tended towards secularization, Westernization and de-Islamization of the
country, with the attempt of the Islamic Republic to Islamize all aspects of
society, including schools. The study especially looks at the relation between
Islamic culture, religion and the curriculum. The study stresses that school
plays a fundamental role in the Islamization of the post-Revolutionary Iranian
society. How one defines Islamization, however, is crucial. This concept is
clarified through a scrutiny of the process of Islamization visible in textbook
reform by focusing on the spiritual, moral, social and political values in some
school texts.
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RESUME

Auteur: Mohammad J. Zarean

Titre: Les valeurs islamiques et leur reflet dans les manuels de I'école
primaire: I'Islamisation en Iran post-révolutionnaire

Département: Département de ia Culture et des Valeurs en KEducation,
Université McGill

Diplome: Doctorat és Philosophie

Depuis le début de la Révolution Islamique de 1978-79 en Iran, les spécialistes
ont virtuellement entrepris l'étude de l'événement a partir d'angles sociaux,
politiques et économiques différents. Cependant, le développement rapide de la
Révolution, son caractére islamique prédominant ainsi que les nombreux
changements qui sont survenus durant les dix neuf derniéres années demeurent un
mystére pour de nombreux étudiants en ce domaine. Les objectifs et ia philosophie
de I'éducation, ainsi que sa relation avec les bases fondamentales de ia Révolution
est une question qui ne fut guére considérée.

Cette thése tentera d'identifier et d'analyser les fondements culturels ainsi que
les valeurs religieuses sous-jacentes du systéme éducationel de I'lfran d'aujourd'hui.
L'étude examine quelques manuels de I'école primaire, datant a la fois de I'époque
Pahlavi et de la Reépublique Islamique, tout en contrastant les politiques
éducationnelles des Pahlavis, qui visaient la sécularisation, {'occidentalisation et la
déislamisation du pays, avec le principal effort de la République Islamique dont
'objectif est non seulement l'islamisation des écoles, mais aussi tous les aspects de
la société. La recherche portera une attention particuliere a la relation étroite
existant entre ia culture islamique, Ia religion et le curriculum adapté par le systéme
d'éducation. L'étude insistera aussi sur le role fondamental de l'‘école dans
l'islamisation de la société iranienne post-révolutionnaire. La question définissant
I'islamisation est donc cruciale a cet égard. Ainsi, le concept devient plus clair grace
a un examen du processus d'islamisation, visible dans la réforme des manuels
scolaires et ce, en se concentrant sur les valeurs spirituelles, morales, sociales et
politiques de certains de ces textes.



vii

TABLE OF CONTENTS

Acknowledgment .. ... ..ottt e e et il
ADSITAC ...ttt ittt ee e tteeceesrr e e e e e eseea e et aeneaaa e e e e e e nn e e eee e e ees e aasaaeennasaeaeeaaaann v
RESUIME .ottt e et eae e st ee e e mee s nmereaeenans vi
Table Of CONENTS. ... eee e et ses e ee e een s e e s e s s e e e e nnsae s vii
Table Of FIGUIES ...ttt et ee et aeeeeeeteeaseeease e s eeessrassasasnenmeeeeeesnsanan X1
Notes on Transhteration ..............occcoooiiiiiieieiieicereetiee ettt ere e s e e se e aees Xiii
Introduction 2
IRAN AND THE [978-79 ISLAMIC REVOLUTION ....comeieeeiceeemeeeeeerteeeereeeiceesaeerrsesaseeeeseessnssassnnnnnssesessnssnsnnne 3
LITERATURE REVIEW ... ieeecceeeeceeseeeesrmssesseeesassssnnnsnsassassessesssassssssnssnsennnsnsssnssssesseenemmanessnns 5
THIS ST UDY teeieeeeeeeeeeeteeeeeee i eeeesraeseseesssssss s mnsssssmnsatsasnsaaeasaesasreaeseessessneamsnnsssesnsssnnnsssnnnsnsnnnnsssenn 8
Objectives and QUESHIONS.....................oo.neeeeeeeeeeeeeeeteeeeeeeee et eteae e es e s e s seesaesassseeenseensesnseensrnans 8
SCOPE Of tRE STUAY ..............eoeoeeneoeeeeeeeeeeee ettt et ettt e et ea e et e e estme e et e reneee e 9
MEIROAOIORY ..ot ee et e e e s e e e e e e ee e s mmta s eaeeenneaenneen 10
Significance and LIMiLQULONS...........................cooeemoieieicieeeeeetetete e eeeeeemeeee et anee e e e eeaeaeneeanas 16

A Brief Overview af the CRAPIETs ....................ccoooioeiiiiiiiieeeeeceeeeer e eeeeite e e e e s eeee e eesae e 18
SOCIALIZATION THROUGH TEXTBOOKS .....uuueeiiieeeeeeeeeerenereseessnnsnsnsssnessssesssssesssssssssessnsnsesssasessasssnnssssees 19
MOFGI VAIUES ... e et eeveesma e e eeneen e e e m s e sansseannne 25
GENAEE ROI@ ...........ooiioeeoieieeieeeeeeeeee et eeee e e s e et e se e eteeenn s e aessanaane e nennents e e nneannne 26
Political AUItUde .........................c.cooo.ceeeeeeeeeeeeeeeeeee e et ee e e veeaen e e aee e m e 27
Critical TRINKING APPIOGCH ...................cooooeeeieiieiiiiieeeeeee et ie e e e e e e e aeae e s s e s e e neeeseane 29

PART |

Social Change and the Context of
Islamization of Iranian Education

Chapter 1: Iran, People and Identity

INTRODUGTION L.ttt treseeeeeeeaeeesassases st eeraneomeeneeae s bessast e bt aan s beaeaassassaesnaa e seeerassesasreasssnnns 33
IRANIAN IDENTITY: DIFFERENT VIEWS ...ooiiirieceetceietetettoteeeseraesaeasensene s snmenaae s sessesaas sessesncsnsnnnnes 34
IRAN BEFORE ISLAM ..ot ceeeeiceeeeeeeeeeeen e eeeeeeessassaemsanss sseesssrasessasstananaeessnsseasaanseemearansnansrres 38
THE EMERGENCE OF ISLAM IN [RAN: BLESSING VS. VIOLENCE .....cocuuuueteetieenrereeeceeearaeeersesaemeeamsasenanns 42
Role of Iranians in Expanding ISIam ........................ccccccccmmminniimmeineeeieciaeeeee e 48
Iranian NarionQl Identily ..........................ooooooeeeeeeeeneeeeeeeee et eteiee et eeetae e s eear e e eneeeaneeeeennnnes 50
SR TSI .-t e ettt e oo e et nee 53
ISLAM IN MODERN [RAN ..ot eeeeee ettt mmm e sae e s arsarts e mne e ses e aen b onamssan s nnsanessesassnsen 56
The 1978-79 ISIGMic REVOIULION ..................cceeeeeeeeee e et eaeee s e 59



viii

Chapter 2: Imperial Education in Pre-Revolutionary Iran

INTRODUCTION ettt ettt e aeeeeeeeeaeestareees e e teeanasasasssassssemn e seeeeseameaesasn eemteesaesaemeeemsesesaaesnne 63
EDUCATION UNDER THE PAHLAVIS ...t et e e cteeesseeseesmnneseeesessasssnrsasssmeenneaeon 64
GOALS AND DREAMS ..oooneeerteeecr e reaesessstmsomea s resaarassessnssasssssnsesesessnseeasesmnsseeseesnresann 69
. Persian NatioNAlity ....................cccoooeeeeieeeeeeee et e e e ese et emme e ae e eeennnnneas 69
b. The West as Qn Idedl ............................cooumeeeeeeeeeeeeeeeeeeeeeee e 73
C.DE-TSIQMUIZAUION ............. oot e e e e e e e e e e e et eenen 79
d. The Centrality of MONGICHY .............ccoooevieeeeiereeeceeeeeeeee e et s 88
STEP-BY-STEP CHANGE ...c..eoiioieteeet e e eee s s eeeseeesnnesesessse e s snmetmmmen s asassssssnsssnssnnssesennen 90

Chapter 3: 1978-79 Iranian Islamic Revolution: A Revolution in Values

INTRODUGTION ..ottt ee et e ee e e e e e eee e aeseeeseens st st s meeae e sereaseeassssesanena s snssnnsssnnsansseeaseansnnen 93
IRAN UNDER THE ISLAMIC REPUBLIC ......oooe i iieeiiieeeeeeeeeeeceie et creeratecesesmnnaseaesaesaesenssansssessesaneerenns 95
GOALS AND POLICIES ..ooeeeeeeeeeeeieeieeeeeieceeeeeeeseaseesasasseeaseaaassmmese e assnsssmssasesasasansasssnneaasssesnsessnesesntsenas 98
A INAePendence ......................cooo i et 99
B. Self-COnfidence. ....................coooiiiiiieeeeeeeee et e et eaaas 102
Co PUFHfICQETON ..ot et e e e 104
RESISTANCE AND CONTROVERSIES ......cooviereeierieemmnraeeeeeeeseeseeerisssassasasssesssssesressnsenestmnmnnsnnsemsesssesssas 107
REJECTED VALUES ... ocieeeteeeeeeeeeteerenrnsssassesasesaasssasssetassnsesssnsssnnesasatessasanssesressenstasessentaresessnns 110
A NGUONGLISM ...ttt eet e e s esa e et s eneem e annaeseeeeeeaeine 111
b, WESICEMIZQAUION. ................c.ooeeveeoeeeeeeeeeeeeeee e e e e e et e e et et eee e e e e e e et e e mamraen e 114
C.SECUIAPIZAIION. ..............o.ooeeeeeeeeeeeeeeeeeeeeeeeeee et e e e e eaas e e e e eeesaeeeenneataenereeernnnenne 117
CONCLUSION AND REFLECTIONS .......oeiiiieieecereiaeeaecnassaeesasaessaassaessssensnrasssnsssnsnssnssesssnsnmmssnssmssessssassan 118

PARTII

The Process of Islamization
and Its Impact on Textbooks

Chapter 4: Islamic Spiritual Values & Their Teaching in Textbooks

INTRODUCTION .....ceiiicierctceeeeeeeteeeane e nnenemeeeaeasansraeeteessaesaserasasaan et seasesansnsassnseeesaeoseseasnnnmrarnaas 122
[ A THEMATIC ANALYSIS ..ottt err et e esase e mna e s ess s ss e se s e sn e snsnsnsnaian 123
GO-CENIFQIILY ..o e eeeeeee e ee e e e eeae et e s e s e e e e e e e nmaebaaneesneansasaens 124
TSIQM ... et ee et e e ae e e ee e aanaea e e e enn e e bt aa e ae e nnneeeaeas 128
PrODREIAOOM.............cooouooooooooeooeeeeee e e e e e e e et e ea e e a e e an e e ee et mne e nr e et aens 128
TRE QUP " ..o e e e te e ettt e ee ettt aaaeaae e e e e e e et e e e nera s 129
ReSUFTECIION DAY . .............. ..ottt e et e e e e e e e e e e e s eaee e e e e e et e 131
TMAMIQEE. ... ...t e e e e e 131
II. THE ISLAMIC REPUBLIC'S EDUCATIONAL GOALS AND POLICIES ......oovereieeeieiiicceecee e 133
T ISLAMIC SPIRITUALITY ...ooiroiiieiiereeeececeeeeeeennnsseessssnsseraesanassasseeassnnsnrensssesasssnsssmmaneeesaesarsmeasarnn 137
Foundations of Islamic Spirituality...................cccccoccoiimiiiiiiniiiiiciircceceeiree e e 137
ReliGIOUS~COIOFCA ...ttt e e em et e ebite e e siaee e eaer e 139
Resistance to Secularization ........................ e heeeeMsreeeesieseeeessesessesesseeesesseseseoesisaateaeeiiieaaeoniis 142
Divinism (God-centrality) inlslam.................................ccciiiiiiiiiiiiiiiiiii, e 144
Spirituality and Social and Worldly AfJairs ...................cccooiiiiiiiiiiiiiiiicice et 146
Spirituality nd MOralily....................ccoocomiiiimiiieiiieic et et 148
Ascent in Spirituality: StGeS .............coocoveiiiiiiiiiiiiiie e 148
EDUCATION FOR SPIRITUALITY ...oouniiiiiiieeeeiiececeeseeseereeneaeeesanesetssessesrnassssaom st esaomsassessasssssnnrnessnsancen 150
PUIIICAIION. oottt ee e eeee e e e ee e e meeeuseate e aense et aaanmsessnene e e sen oo e s e e meoemee e asseaescaeaeen 152
Concluding REMAFKS ....................ccoocoiiiiiiiiiiiiee et e e 154



Chapter S: Islamic Moral Values & Their Teaching in Textbooks

INTRODUGTION ...ooeceieieeeeieeeeeee e eeeeeeease e nrnrm s e anastesaamtese s seseesasssnssrmssssnnsnsnsssassnnennnssnnsnnssssseasesenanns 156
[. A THEMATIC ANALYSIS ooooiotitieiiiieeeeieeearetmeesetranenmestesstseannneseseanansncnsnsssssnnnsnnnsssssnenesnsnnnnnnsnsmnssosoen 157
II. THE ISLAMIC REPUBLIC'S EDUCATIONAL GOALS AND POLICIES........ccoeeeieeeeeereeececeeeeenveseeaernnens 170
[11. [SLAMIC MORALITY: ROOTS & DEFINITION .....outtiieieeerimeeeimeenniisseeesssennneaseesassssnnnsassesessssssssmas 173
RELIGION AND MORALITY: ARE THEY DIFFERENT ...oeuimnaeeeeeeeeeteeeeeeeeeseeeeeeemsessmssaseeseeesssnannees 178
Manifestations of Islamic Morality ................cccoooiiiiiiiiiiieii e 182
MOEIINIG ... e ettt e e et e sttt e st ae e e e e e e e ee et et e enee s aneans 185
Imitation and Rational TRINKING ... 190
CONCLUDING REMARKS .....ooonimiiiiiiiciieacetieeeeeeeeseeeeasteeesseersesassssaessessennrmnseasmssenmmesemmneseentnsesennnnnn 191

Chapter 6: Islamic Social Values & Their Teaching in Textbooks

INTRODUGCTION ...cuiiiiiiiiieiiaciiceeeeetieesnsamseeessnneassssseseetetararrrassaresnsnssnrmssmnasesmsnesssnmnaaseanesseenss nnssnsmnssse 192
[. A THEMATIC ANALYSIS ..ottt ei et et s st s ses s s e e se s s e s e rrmamn s e s emnen s smns s sesaneen 193
I InsStitutions in the TextBOOKS....... ..o et e e e vt te e e et e e e 194
a. Institution of Family............ ..t - 194
b. INSUULON OF SCROOL. ... et e e e eat e ee s e meae e s en e ae s eneean 199
C. INSUTUTION Of MOSQUE ...ooneeeeeee et ettt e ee e se et e em e e e e es s mesaesetesemsseeee amteanmee s et e nnssemonn 201
2. Major Social Values in TeXtBOOKS. ...............cccccivieiiiiiieeaeitee et ettt seee e e 203
SOME REFLECTIONS.....coniiniieeeereraeccecrt i esaneesne s s cees s s s e e e e et e e es e s eansessatssba st s e s s ssasassssnnsasneaneneen 207
[I. THE ISLAMIC REPUBLIC'S EDUCATIONAL GOALS AND POLICIES ........ootriemeeeererememcaceaeeeemtaee e 208
FAMULY GOQUS . ... e e et e e e e e e e e e e e ea e e e aenes 211
T, ISLAM AND SOCIAL VALUES ......ooiiiiiiimiciiniitiiectece et s e renesseesssenressesrnnsnssssnsanesessnnasssnesressaes 214
UTOPIA ...ttt eere et e e er e e e e e st seaamae e e ssam e e eeeeaeseesanann eeeeaeeasesneseseasaasaneeecsnarannannans 214
Mesbah's Model of an Islamic ULOPiQ..................cccccoouoeueeieirereieeeeeieee e 215
1. Islamic Utopia: A Divine PrOmMISS ..ottt e et e e e e e e sease s eneaeanee 216
2 REIAUONSNIPS ettt ee et e e em e e aen e e et e e e e e et e emn e e e b e eenee 216
Relation with Almighty God ...,
Relation With Self .. e e ee et e oo e e metece et e ea s e aesnaene e s s amaeameaneaaaanan
Relation With INALUFE........cooo et etet e te e e e e e eeer e s ac s e s e s n e e smannans
Relation with the Other People
3L IRSTIMUONS -ttt ee oo e e e eeeeaaes e e e e s aee e e te et sesaessaa e st eaeeamsaeemas e e enbeseaemanneeceeeaeaneaeaneeaansnnneeas 219
Education in an Islamic UIODia .................ccccocooiiiiiiiiiiiiiiii ettt 219
A RCIICCHION oot e e e e e et et e et etae e se e se e e et as e aa e s 2 e am s mte e emeaeee e e e e neee et esnianneanas 221

Chapter 7: Islamic Political Values & Their Teaching in Textbooks

L. A THEMATIC ANALY SIS oot ceetetemeeetteasmsnserteeoaeesssannssnmtaeeansannssnnnensnsassnaannnennresestnssessreeeee DB
1. Political Institutions in Elementary School Textbooks....................cccooveiiiiciiiiiiiirienicciiene 226
L0 e 1 o ¢ 11 « B OO O OO PTURRITVSTUONE 227
6] 27 ¢ T+ VRO OO S USSR RRON 229
ESIAMIC ROVOIULION oot et e ettt s et e e e e mmeaeemee e ea e e e e easneneneeaasneanennes 230

The ISIAMIC REPUDIIC ..o e e e e et e e et v aemnaa e e e seenaeessanesannan 235

A COMSUIULEON . ... oo e e e e e et em e eseeeesae e e e e aanmeeesssaee e ee m e eeeemsssnemmbsasasssnssnsmsnnsssssssnnn 236

D, Le@ARESRIDP oo et e s tee e e bre s aa e e e e et et e ee e e s et e e e e e s aerr e te e nreesannnee 236

IPAN & IFAMIANS . .o ieeieeeieieeieeeeeeriss e e eestessaesssasaeeaseeasessssnmssmsmsmsmssenmaeessramaeaaneaseseseeeanarnanaase 237

2. Political Values in Elementary School Textbooks..................cccooooviiiiiiiaiiiniiiiiiiiiiiii 238

J S G e ee e ee e —eeeeeun_aaeeeeeeeaeeran——eetstnn—————eetsnneemeeeesoenseeeetnnsaeemanerenstseeiaaaaaaann 238
Independence and Freedom........co.occiii et e e s 242

[I. THE ISLAMIC REPUBLIC'S EDUCATIONAL GOALS AND POLICIES .....ciiiiiiieeeicieicccrerecccnreeeece e 243
. DOMESEIC POIICIES ... ... e e e ee e et e eem e e eeeteeaeaneemennes 244

b. FOrei@n POlICIEs.............c.ooe it e e 245

I11. AN [SLAMIC APPROACH TO POLITICAL INSTITUTION AND VALUES .....oiiiiiicirteeceeeneeeeneneenes 245



Religion @nd POIIICS..................oeeeeeeeioeeeeeeeeee e eeee e e eee et eeeeae e e et a et e et e aran s 246
Political Background in SHIISM ..o 247
SREISM QN A FUIUPE ... ... .o.cooooooooooeoeeeeeeeoeee oo 250
SRIFism and Le@dersiip.................ccococvov oo 251
FPEEAOMT ... ettt 256
JUSLICE ..o e 259
CONCLUDING REMARKS ..ciiiiiiiiiiieiiieeeeeeearnrcvesosatts et ea e et e es et e saesaaeneses s s sassmss s neesaaneseseessreeean 261
Conclusion ..... . . ..264
REFLECTIONS ..ottt et een et s b e ns e s e e s e s s ae s am s ae s s e e anssenresn et e s sas 264
1. The Iranian nation retains an Iranian-Islamic identity. ...........................cc.cccociii .. 265
2. There is a contradiction between the pre- and post-Revolutionary educational values. and this
is mainly based on the policy of de-Islamization vs. [slamization of the country. ..................... 268
3. Islamization is grounded in the sense of a relation between religion and the people at a social
practice level as well as an individual level. .............................ccc.oeveiiiiiieiiaei L 269
4. Values of Islam are clearly evident in educational policies and school textbooks in post-
Revolutionary [ran. ... ... . 271
QUESTIONS FOR FURTHER RESEARCH ....vneeoiiieicreiiiiaiirenceccie et seie e e eema e s e e s s e et 274
1. Is teaching I[slamic values to children an instructive course or a sort of
ERAOCHFEMAEION? oot 274
2. In addition to textbooks. what is the role of the teacher in the teaching of values in
PrESERL LIME@? ... .. ... . ooiiioii e eeeieee e e eee—— e e oo oo ee e e e et e e 275
Appendixes ..... ceeseessesesertecnasnnsrasaransenne cossesatnssassncnnnnn 278
APPENDIX A ittt e eceeeeee e et ean e aeemmenetteraaaaaaasecssnnsassnss sanmsoassnnnnasssr ennsaase e ranararenannnannn 279
A PPENDIX B ottt reeeeee e e ettt e eesa s e e e e se e e e e resemaa R sa e se e ene e taa et e s s eneamnns 283
APPENDIX C oot ee e ee e e e e e e ee e e e e aestebee e e e e essssssssssssanssessmmammnnsenterane e saanreeesannsrnrns 287
Bibliography............. ceeresssasassersensassssensssnnsioscssce 92
[. BOOKS AND ARTICLES . ...c..oiitiititiieaeciimeieeee e obtteeecaeiceeaeem s e an s sane s ees s s s ssemeasbesenssbesesassnne e cene SO
[ TEXTBOOKS ...t cet et et e s e e e e oot eas s n e s e e eaessssanasecaecaas 302
a. Textbooks published before Pahlavis................c......c.ocoomveiiieioniiniiiiiiie e 302
b. Textbooks publiShed i 1940S ..........ooov oot e et 302
c. Textbooks published in 19505 & 1960s.............ccooooiiii oo e 303
d. Textbooks published in [1970S ........ccccc.ooioe oo 303
e. Textbooks published under the Isiamic Republic............................o.ccoiviiiiiiiiiici 303
L OO OO OO S OSSO OO PSR 303
2T IIMEL DNt e 304
3 T MG DU To. oottt ettt m e ea ettt et 304



TABLE OF FIGURES

Chapter |
Figure 1-1: The Shi‘i Imams

Chapter 2

Figure 2-1: Text of Farsi, 2™ grade, 1343 [1964], lessons 22, 23 and 24.
Figure 2-2: Text of Farsi, 2™ grade, 1977, lessons 6, 7 and 8.

Figure 2-3: Women’s dress before and after the Revolution.

Chapter 3

Figure 3—1: The slogan of “independence, freedom, Islamic Republic” in Iranian elementary
Textbooks

Figure 3—2: A comparison between the concepts of Pahlavization and Islamization.

Chapter 4

Figure 4—1: Spiritual items in the elementary textbooks for the Persian and religious subjects
published under the Isiamic Republic

Figure 4-2: Spiritual values in textbooks

Figure 4-3: A simple illustration of the story of the Prophet Abraham.

Figure 4—4: The title of the Ministry of Educaticon in the [slamic Republic

Figure 4-5: Adaptation of stages of spirituality with different ages.

Figure 4-6: Tabataba'i’s view regarding spiritual stages (See Tabataba'i (1984), al-Mzan, English
Translation by S. S. A. Rizvi, (Tehran: WOFIS), v. |, pp. 125-128.)

Chapter 5

Figure 5-1: Indirect teaching of moral values.

Figure 5-2: Moral topics inserted in the elementary textbooks (Farsi & Ta‘lima-i dini)
Figure 5-3: Appreciation to teacher

Figure 54: A Definition of good and evil in a general view.

Figure 5-5: Virtues in Tabataba'i’s view.

Chapter 6

Figure 6-1: Simplicity of a Muslim family

Figure 6-2: A Portrait of a Muslim Family

Figure 6-3: Gender segregation in the schools.

Figure 6—4: Mosque, a socio-religious institution.

Figure 6-5: Mesbah’s model of an Islamic utopia.

55

72
74
84

101
110

125
127
130
136
149

151

160
162
166
176
184

195
197
201
202
217



Chapter 7

Figure 7—1: The Prophet's mausoleum in Medina, where the first Islamic State created.

Figure 7-2: Hajj ceremony as a great manifestation of the Islamic umma.

Figure 7-3: Amir Kabir developed Iran during his three year responsibility as the Prime Minister.

Figure 7—4: Portraits of political leaders and activists in recent Iran, Sayyid Jamal al-din, and Mirzi
Rida Kirmani.

Figure 7-5: The text is illustrated with a picture of Ayatollah Sayyid Hasan Mudarris.

Figure 7—6: Iranian people from different ethnic background hold its flag together.

Figure 7-7: lllustration of two different standards of living. (above) Pahlavis' Palace,

Figure 7-8: A currency in Iran, illustrated by a portrait of Ayatollah Mudarris and his well-known
motto, "Our politics is precisely our religion and our religion is precisely our politics."

Figure 7-9: Leadership in Shi‘ism

x1i



xiii

NOTES ON TRANSLITERATION

The system of transliteration used in this thesis is the one employed by the
Institute of Islamic Studies, McGill University, with the exception that Arabic
prepositions are joined with the article “al” whenever they are followed by it.

Arabic Persian Arabic Persian
) e $ s

- b b N d z

= p & t t

< t t - z z

< th s F C [

g j J £ gh gh

€ ch - f f

c h h s q q

¢ kh kh S k k
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P r r ¢ m m

3 z z ] n n

5 Zh 2 h h

- S 3 * w w

> sh sh < y y
short vowels , a _ i1 2 u long vowels (1 o 1 s @
alif maqsurah |, & . diphtongs o 3y aw
long vowels - iya ti marbatah in | 2 ah
with tashdid 5 iwa idifah at

However, those Arabic or Persian words that are used in English dictionaries are
not transliterated in this thesis. Accordingly we will employ the spelling “ayatollah”
and not “ayatuliah.” Also, there are some famous names and words that are frequently
used in this thesis and are not transliterated. The exact transliteration of these names
and the way they will be employed in this study is as follows:

Khumayni =4 Khomeini

Misbah (Yazdi) =  Mesbah (Yazdi)
Mutahhari =4 Motahhari

Muhammad Rida Shah = Mohammad Reza Shah
Tabataba'i = Tabataba’i

Riza Shah =  Reza Shah

‘ulama’ <  ulama
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INTRODUCTION

The Ministry of Education of Iran is of the view that education is a way
of worshipping God, a concept which clearly indicates the relationship
between education and religion. The motivation for this dissertation
emanates from a desire to show and highlight the importance of this
relationship, its merits and demerits in Iranian society. One way to examine
this relationship is through an analysis of the actual texts used in Iranian
schools. In this thesis I will analyze textbooks presently in use on “Persian
language,” “social studies™ and “religious studies™ from the first to the fifth
grades at the elementary level. The study of the texts will illustrate what the
Islamic Republic has been trying to accomplish in its attempt to establish

Islamic religious values through educational institutions.!

! Another consideration that induced me to undertake a study of Islamic education in present-day Iran
has been the different depictions and understandings of both Islam and Iran. Despite the key role of
religiosity in the Revolution it is given very little attention in most studies related to the 1979
Revolution. Moreover, because of different interpretations, personal beliefs and misunderstandings.
the Revolution has not been properly weighed. Some examples of this approach towards islam.
Shi‘ism and Iran may be found in H. Ozmon and Craver (1990), Philosophical foundations of
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To do so. I will first give a brief account of Iran and the legacy of the
1978-79 Revolution. as well as an exposition of the transformation of values
in education following that change in political system. I will also try to
present in this introduction the argument of this thesis and a survey of its
structure. including a literature review of the topic and an assessment of the
objective. scope and methodology of this study. The last segment of this
introduction elaborates on the reasons why this issue should be studied.

focusing on the importance of studying “socialization through textbooks.™

IRAN AND THE 1878-78 IsLamic REveLETION

Twenty years ago, on a cold January day, the city of Qum? in Iran was
witness to an angry demonstration against an article printed in one of the
state-run daily newspapers.>’ The anonymous author* claimed that the
opposition to the monarchy was composed of a combination of “red” and
“black™ revolutionary groups. For the author of the article, “red” signified
the communist parties who were dependent on the Eastern Bloc, mainly the
USSR at that time. The “black™ reactionary groups were, on the other hand.
those religious groups and ulama (clerics) who were opposed to the
monarchy and its Westernizing policies. The author of the article then

applied some harsh epithets to Ayatollah Khomeini,> one of the most

education, 4" ed. (Columbus: Merrill) p. 99; C E. Farah (1987), Islam: Beliefs and observances. 4"
ed. (New York: Barron's), pp. 175-6, and S.D. Tansey, (1995), Politics: The basics, (New York:
Routledge). p. 83.

? The city of Qum. located 150 km. to the south of Tehran, is the second holiest city of Iran. due to the
presence there of the shrine of Fitima Ma‘sama, sister of Imam °Ali al-Rida, the eighth Shi‘i Imam.
The city is also the site of a major Shi‘i Islamic seminary.

3 Itnila a4, (Tehran) [a daily newspaper], no 15506, 17 Diy 1356 {7 January 1978].

* The author was identified in the newspaper by the pen name Ahmad Rashidi Mutlaq.

5 Ayatollah Sayyid Rahullah Misawi Khomeini (1900-1989), known as Imam Khomeini. was an
Iranian Shi‘i leader and head of state (1979-1989). Arrested (1963) and exiled (1964) for his



Islamic Values and Their Impact on Education 4

respected clerics in the eyes of Iranians, then living in exile in [raq. Parts of

the article read:

Once again, on the occasion of the month of Mu#arram and the
day of “Ashuri, the Red and Black colonies or, in other words,
the cooperation of the new and old colonies, attracted all
attention.... They looked for a cleric to be dependent on the

colonizers... and they found him in Ruhullah Khomeini.¢

The anger fuelling the protest lasted until the next day. when, at
least on the surface, it came to an end. A few were killed and many
were wounded, but what sets it apart was that it began a movement that
was to end, one year later, with the deposition of the Pahlavi dynasty’
and the establishment of the Islamic Republic of Iran.

There had been numerous similar occurrences in Iran during the previous
century. However, certain aspects of the events of the 1978-79 Revolution
have attracted the attention of scholars in different fields. Rapid change in
the system, the participation of the majority of Iranians in demonstrations,
the role of women, the leadership of clerics, and above all the establishment
of a new political system in the country have been some of the major focuses
of attention.

Politically, the Iranian Revolution ended the rule of a 2500 year-old
monarchy. replacing it with a system of religious theocracy. officially
known as the “Islamic Republic.” R. Graham describes the Revolution

as one of the most stunning political reversals of the century.® To

opposition to Shah Mohammed Reza Pahlavi's regime, he returned to Iran on the Shah's downfall
{1979) and established a new constitution based on Islamic observations.

6 /el 2 a1 (Tehran), no 15506, 17 Dey 1356 [7 January 1978].

" The Pahlavis were the dynasty that ruled Iran from 1926 t0 1979.

8 R. Graham (1979), Iran: The illusion of power, (New York: St. Martin's Press). Italics added.
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portray the event as merely a change in political structure, however,
would illustrate only a small part of the effects of the Revolution. The
impact of this event on every aspect of Iranian society has been far-
reaching. The cultural foundations of the Revolution, which not only
provided the basis for the Revolution, but also continued to play a role
in forming the values of Iranian society, need to receive more
consideration. The relationship between cultural values and education is
one aspect of this, and an important one, particularly in the case of an
[slamic state where education plays a key role in society. According to
D. Menashri, Ayatollah Khomeini, the founder of the Islamic Republic,
was “a great believer in education -in its power both to destroy (if
controlled by the imperialist powers) and to advance the people and the
country (if employed by an Islamic regime).® Considering these points,
it is the intention of this thesis to focus on this aspect of the Revolution

and the role of education in the years that have elapsed since there.

LITERATURE REVIEW

Besides the numerous political studies that discuss the Iranian
Revolution,’” a considerable number of studies have also been written in
reference to the cultural background of this uprising. Most of the authors of
these works make a concerted effort to explain the causes of the Revolution

through a theoretical consideration of the political culture of Iran. Some

9 D. Menashri (1992), Education and the making of modern Iran (Ithaca: Cornell University Press), p.
308.

10 See for instance M. Milani (1994), The making of iran's Islamic Revolution: From monarchy to
Islamic Republic, (Boulder: Westview Press); A. Ehteshami (1995), After Khomeini: The Iranian
second republic, (New York: Routledge); and S. A. Arjomand (ed.) (1988), Authority and political
culture in Shi‘ism, (Albany: State University of New York).
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important studies have analyzed the relationship between politics and
ideology''. the role and influence of the religious order in the Iranian
political process'?, and the political features of Iranian culture, nationalism?
and social change.’* Although these studies are helpful in understanding the
[ranian Revolution, their predominantly political approach, as well as their
neglect of the relationship between culture and education, are two important
points that press for the undertaking of the research proposed here.

The studies that concentrate particularly on Iranian education suffer
from the same -or even graver- defects. There are, nonetheless, a few useful
works on this topic. David Menashri'’ has presented a comprehensive
analysis of the process of education in the course of the last 100 years of
Iranian history. The author concentrates mainly on the Pahlavi era. However,
his short analysis of education in post-Revolutionary Iran in the epilogue of
his book provides some helpful clues. A comparison between Japan and
[ran,'s and some short discussions regarding philosophy and trends in post-
Revolutionary Iranian education are some of the limited works in this area."”

There is also some research regarding Iranian textbooks and the

changes they have undergone after the Revolution. An article written by

'! See e.g. H. Amirahmadi and M. Parvin (eds.) (1988), Post-revolutionary Iran, (Boulder & London:
Westview Press).

12 See e.g. M. R. Behnam (1986), Cultural foundation of Iranian politics, (Sait Lake City: University
of Utah Press).

'3 See e.g. M. M. Salehi (1988), Insurgency through culture and religion: The Islamic Revolution of
{ran. (New York: Praeger Publishers).

4 See e.g. M. Kamrava (1990), Revolution in [ran: The roots of turmoil, (London: Routledge).

'S Menashri (1992), Education and the making of modern Iran, (Ithaca: Cornell University Press).

'8 F. Shahnazari (1992), Modernization of education: A comparison of Japan and Iran, (Japan: The
Institute of the Middle East Studies).

'7 B. Mohsenpour (1988), “Philosophy of education in post-revolutionary Iran,” Comparative
Education Review, 32 (l). pp. 76-86. F. Shahnazari (1992), Modernization of education: A
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Mobin Shorish is a short but informative one, written in 1988.!® This research
which is. according to the author, “about the effect of the 1979 Islamic
Revolution on Iran’s educational system,” “is based on an analysis of
significant themes in a sample of the textbooks published in the Islamic
Republic of Iran (IRI) during the 1984-1985 academic years.”2® The author
focused his examination in this study on Farsi language texts for grades
1-5 at the elementary level, and some religious studies texts for grades 2-5
for both majority faith and religious minorities, as well as texts for the second year of
the guidance cycle and Islamic perception texts (binish-i Islami) for Dabwistan (years
1-3 of the senior high school). Given the vast scope of the subject, the article is too
concise to cover all the details. However, the author elaborates on the main alterations
that took place after the Revolution.

“This fascinating issue,” however, as D. Menashri argued in 1992, “has
not been sufficiently studied yet.”?! Moreover, in spite of these valuable
studies, the question of the relationship between Iran’s cultural background
and the values of the current educational system in Iran can still be raised.
As mentioned earlier, this aspect of education in Iran or even in Islam in
general has been under-represented in recent scholarly work. Moreover. I
can say that the study of Iranian textbooks, by and large, is still an

untravelled path. It is hoped that the findings of this study will clarify some

comparison of Japan and Iran; R. E. Rucker (1991). “Trends in post-revolutionary Iranian
education,” Journal of Contemporary Asia, 21 (4), pp. 455-468.

18 M. Mobin Shorish (1988), “The Islamic revolution and education in Iran.” Comparative Education
Review, 32 (1), pp. 58-72.

19 1bid.. p. 58.

29 Ibid.

21 Menashri, (1992), p. 320. footnote 62.
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of the unknown areas in this field. Let us now look in more detail at the

structure of this thesis.

Tuis Stany

Considering the above-mentioned studies in relation to Iran and its
educational system under the Pahlavis and the Islamic Republic, and
particularly in relation to textbooks, it is my intention to study the spiritual,
moral, social and political Islamic values and their impact on education,
particularly on textbooks, in modern Iran.

Sbjectives sad Questions

This thesis aims to identify the cultural foundations and values of the
[ranian Revolution of 1978-79 in order to facilitate a deeper understanding
of the educational goals of Iran today. My interest in writing this disse rtation
is to establish a relationship between the dominant cultural patterns of
Iranian society and the form and function of its educational system. In other
words, it will be an attempt to elaborate on the relationship between culture,
religion, politics and the educational system in Iran at this time. It will
examine the ways in which certain cultural norms and orientations influence
education in Iran.

Keeping this goal in mind, the first part of this study will examine the
Iranian Revolution and its religious and particularly Islamic foundations. In
its focus on education, the study will study the following questions:

1. What was the philosophy of education inherent in the culture of pre-
Revolutionary Iran?

2. What educational philosophy is inherent in the culture of post-

Revolutionary Iran?
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3. Have political changes transformed social values in post-
Revolutionary Iran. and if so. how?

4. What evidence. if any, exists in educational policy statements and in
school textbooks to indicate an actual shift in the Iranian educational system?

S. If there has been a new value, then what impact has the new value
paradigm had upon the Iranian educational system?

6. Does the educational system. irrespective of certain justified critiques,
implement the values of the Revolution? In other words. are the "values of the
Revolution." which is called Islamic by its leaders, and “[slamic values™ identical?
Does this system accurately mirror the present religious culture of the Iranian
people?

Scepe of the Study

The focus of this study is post-Revolutionary Iran. This period, however,
cannot be studied in isolation from the pre-Revolutionary era. A comparison
between these two periods would reveal a clearer picture of the current
situation in [ran. Based upon this goal. I limit my study to the period of
1921-1997 (1300-1376 A.H.S.). i.e.. the seventy-six years that have passed
since the turn of the 20" century according to the Iranian calendar. It is also
important to consider the long history of Islamic culture in this country as it
plays a key role in understanding modern Iran. Therefore. the first chapter of
this thesis will discuss [ran before Islam.

In terms of the topic. this study will focus on the history of Iran and
Islam only from an educational and cultural perspective: it will examine only
those transformations that were likely to have had an impact on the

educational system in post-Revolutionary Iran.
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Methedelegy
Due to the complexity of cultural studies, particularly in a country like

[ran with its long and convoluted history, the task of trying to understand the
role of culture in society is not an easy matter. To accomplish this. [ will
first of all draw upon my personal experience in Iran, where I lived for over
thirty years under the governments of both regimes. The first eight years of
my schooling -including five years in elementary level and three years in
secondary level- constitute my direct experience in the field of education
under the Pahlavi era. During these years [ grew up studying the same texts
which I will examine in this investigation. The content of these texts formed
my childhood memories and structured my basic understanding of the world.
Just prior to the end of the secondary level of my education I witnessed the
occurrence of the 1978-79 Islamic Revolution and the participation of people
in demonstrations. Finally, my higher educational experience occurred at the
time of the first years of the Islamic Republic, when I had an opportunity to
witness the struggle of the Iranian people against the Pahlavi regime and
their efforts at establishing an Islamic government. These years of
experience and observation allowed me to encounter different ideas and
approaches towards social and educational problems in my country, Iran.

My educational background will. I believe. help me in terms of the
Islamic points of view that this thesis must necessarily refer to. What further
allows me to deal with educational issues from an Islamic point of view is a
long period of study in the field of Islam. This has consisted of more than ten

years of study in Iran and at the Institute of Islamic Studies, McGill
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University,?2 where I received my M.A. in this domain.? With the help of my
personal experience and also my educational background, both in [slamic
studies and education, I will combine the following methodologies in
pursuing this topic.

First of all, a brief historical review of Iran and Islam’s interaction may
enable us to obtain a clearer picture of the background of the Iranian culture
and of the Revolution. Besides some valuable studies which have been
written on this topic, there is a great deal of useful information available in
both historical literature and government documents for this purpose.
Although the historical survey will not form a major part of the thesis. a
brief overview will provide an essential foundation for the remainder of the
discussion.

Content analysis forms the essence of this study, allowing us to
highlight and evaluate the application of Islamic goals and philosophy in
the curriculum. For this purpose I will analyze a selection of state-
published textbooks from the time of the Pahlavis, and selection of state-
designed textbooks used in the I[slamic Republic today. Due to the
Pahlavis® long reign. on the one hand. and in order to have a more
comprehensive approach towards those texts. on the other, I have chosen

at random a selection of textbooks used in the first to the fifth elementary

22 The Institute of Islamic Studies at McGill University is one of the most important centers in this
field in North America. The library of the Institute. with a collection of nearly one hundred thousand
volumes provides a rich resource for research into Islamic civilization.

23 My own MA thesis was written in the field of Islamic philosophy. See M.J. Zarean, “Sensory and
imaginory perception according to Mulla Sadra™ (McGill University, Institute of Islamic Studies,
1996).
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school grades during the period 1942 to 1978, as representative of the
pre-Revolutionary period.*

Among the texts brought out under the Islamic Republic, those for
Persian Language (kitab-i Farsi) for grades 1-5 and religious studies
(ta‘limat-i dini) and social studies (ta“limat-i ijtima‘i) for grades 2-5 at the
elementary grades (dabistan), which were published between the 1990 and
1994 academic years, are analyzed. The reason for choosing the textbooks of
these years is that all of them constitute revised textbooks incorporating the
most recent changes and final policies on the process of Islamization. Iranian
students in elementary level grades, with some exceptions,? study five main

texts, i.e ,b (Farsior Persian Language texts), ,,ie (‘u/dm or science), oL,

2 The following is a more detailed descriptive reference regarding the texts that I used from
the pre-Revolutionary period: 1. Wizarat-i Farhang [Ministry of Culture], 1321 [1942], Kitab-i
Awwal Ibtidaei, 1st grade, Tehran: Kitfurishi Muzaffari; 2. Wizirat-i Farhang [Ministry of Culture],
1321 [1942], Kitib-i Duwwum Ibtidiei, 2™ grade, Tehran: Shirkat-i Matbu‘at; 3. Wizirat-i Farhang
[Ministry of Culture], 1322 [1943], Kitiab-i Siwwum-i Ibtidaei, 3rd grade, Tehran: Shirkat-i
Matbi‘at; 4. Wizarat-i Farhang [Ministry of Culture], 1323 (1944], Kitab-i Chaharum-i Ibtidaei, 4*
grade, Tehran: Shirkat-i Marba“at; 5. Wizirat-i Farhang [Ministry of Culture], 1330 [1951], Kitab-i
Duwwum-i Ibtidiei, 2™ grade, Tehran: Shirkat-i Matbu‘at; 6. Wizirat-i Farhang [Ministry of
Culture], 1344 [1965], Kitib-i Awwal, 1" grade, Tehran: Sipih-i Danish; 7. Wizarat-i Farhang
[Ministry of Culture], 1343 [1964], Kitab-i Duwwum, 2™ grade, Tehran: Sipah-i Danish; 8. Wizirat-
i Amazish wa Parwarish [Ministry of Education], 1345 [1966], Farsi wa Dastur, 5" grade, Tehran:
Shirkat-i Sahami-yi Tab® wa Nashr-i Kitabha-yi Darsi-yi Irin; 9. Wizirat-i Amuzish wa Parwarish
[Ministry of Education], 1345 [1966], Farsi wa Dastur, 6* grade. Tehran: Shirkat-i Sahami-yi Tab’
wa Nashr-i Kitabha-yi Darsi-yi Iran; 10. Wizirat-i Farhang [Ministry of Culture], 1321 [1942],
Kitab-i Panjum-i Ibtidiei Pisaran, 5" grade, Tehran: Shirkat-i Matba‘at; 11. Wizarat-i Farhang
[Ministry of Culture], 1340 [1961], Kitab-i Siwwum, 3 grade, Tehran: Sazman-i Shahanshahi
Khadamat-i ljtima'i; 12. Wizirat-i Farhang [Ministry of Culture], 1340 [1961], Kitab-i Chaharum,
4* grade, Tehran: Sazman-i Shahanshahi Khadamat-i Ijtima‘i; 13. Wizarat-i Amazish wa Parwarish
(Ministry of Education], 2536 [1977], Farsi, 2nd grade, Tehran: Sazman-t Shahanshahi Khadamat-i
[jtima“i: 14. Wizarat-i Amazish wa Parwarish [Ministry of Education], 2536 [1977), Farsi, 3" grade,
Tehran: Sazman-i Shahanshahi Khadamat-i ljtima'i; 15. Wizarat-i Amazish wa Parwarish [Ministry
of Education], 2537 [1978), Farsi, 3" grade, Tehran: Sazman-i Shahanshahi Khadamat-i Ijtima‘: 16.
Wizirat-i Amuzish wa Parwarish [Ministry of Education]. 1357 [1978), Farsi, 4" grade, Tehran:
Sazman-i Shihanshahi Khadamat-i [jtima‘i.

25 There is no religious or social studies textbook designated for the first grade.
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(riyadi or math), s oledas (ta'/imat-i dini or religious studies) and
sl oledas (ta'fimat-1 jjtimai or social studies). Social Studies include
history, geography and civil studies. As already mentioned, we will be
looking at the textbooks for Farsi, ta"limat-i dini and ta‘limat-1 ijtimar at the
elementary level (grades 1-5).2¢ Let us look at some more details regarding
these three textbooks.

Farsi is a text that deals with the Persian language and explains some
simple principles of grammar. Examples of some parts of the text are
provided in Appendix A. The Farsi text usually includes some poems from
the great Persian poets, some stories on various subjects, some general
information regarding different issues and some excerpts from classical
writings. After each lesson there is an explanation of a list of new
vocabularies and grammar, as well as some questions regarding the given
topic. At the end of each lesson, related homework is given.

The Ta‘limat-i dini (religious studies) textbook is devoted to teaching
Islamic doctrine. Some samples from the text are illustrated in this thesis
where we analyze them, and also in Appendix B. The book is normally
divided into four parts. The first part discusses Islamic principles (usal—i
din), while the second section focuses on Islamic morality and behavior. The
third part deals particularly with the issue of the imamate? and the Imams’
lifestyle, and the last part consists of an explanation about Islamic rituals.

There is no course in religious studies for the first grade.

26 For these texts see Jumhuri-y- Islaimi-yi Iran, Wizirat-i Amuzish wa Parwarish [Islamic Republic of
Iran, Ministry of Education], (Tehran: Sizmin-i Kitabha-yi Darst).
27 There would be more expianation about this issue in our discussion on Shi‘ism in the next chapters.
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The Ta'limat-i ytimai (social studies) textbook includes three main
parts. i.e. geography, history. and civic studies. Some samples from this
textbook are also shown in Appendix C.22 The texts, as already indicated, are
state-published and are used in all regions of the country. Under the
supervision of a particular organization,? the texts are re-published every
year with occasional alterations in both content and form. While some of
these changes are related to the necessity for diversity, their main
justification may be traced back to newly acquired experiences and different
interests on the part of the government and cultural administration. The
authors of the texts are usually male or female scholars who are either
teachers or specialists in the field. In some cases, where the author is
unknown, the text is ascribed to a group of specialists working within the
Organization of Textbooks. The authors of religious texts are mostly clerics
who have a background in Islamic studies.

The content of these books, their chosen themes, and their general
message will be analyzed in this thesis. In order to achieve a comprehensive
understanding for each topic of spiritual, moral, social, and political values, [
will first study the related text(s) separately to discern the subjects, themes,
and lessons. I will, then, gather all related concepts dealing with each of the
above-mentioned values in a table that shows the application of the
concepts in the texts. The table will show, in addition, the percentage of

the application. From this analysis, I will then proceed with discussion of

?8 The last part of the Ta‘/imdt-f ljtimd I (social studies) textbook is devoted to some political issues,
which we will discuss in Chapter Seven of this thesis.

29 The Office of Planning and Compiling Textbooks (dafiar-i barnamirii wa ta'lif-i kitabhi-yi darsi),
under the Ministry of Education, is in charge of compiling textbooks for all grades.



Introduction 5

. the concepts that appear frequently in the texts. At the same time, I will
examine the relation between the applied concept and the Islamic standpoint
on that subject. For instance, in spiritual values, I will study the values
expressed and their relation to the basic principles of Islam, i.e. usdl al-dn.

Finally, a philosophical inquiry will be used to take the study beyond the
texts. By this I mean that I will scrutinize the religious, theological. and
rational arguments that underpin educational policy in today’s Iran. I will
analyze the philosophy behind the 1978-79 Revolution. and also the
philosophy of education in Iran today, which is based on the Islamic
philosophy of education. Some notions pertaining to this issue have been
explicitly stated by Iranian government officials. Analysis will be made
based on these declarations. There will be a focus, in presenting the Islamic

. point of view, on the theories and standpoints of the most recent Muslim
scholars in Iran who have contributed to the field of education, namely
Sayyid Mohammad Husein Tabataba’i (hereinafter Tabataba'i) (1892-
1981)%, Murtada Mutahhari (hereinafter Motahhari) (1920-1979)%, and
Mohammad Taqi Mesbah Yazdi (hereinafter Mesbah) (1934-),32 as well as a

number of others.

30 Sayyid Muhammad Husein Tabatabai (1892-1981), known as Allama Tabatabai. is a celebrated
exegesist and philosopher among modern Shi‘i scholars. He was bormn in 1892 in Tabriz, Iran.
Besides his more than forty books and treatises in different Islamic fields, his famous commentary
on the Qur an entitled al-MEdn in twenty volumes is one of the most notable in its field. For more
information about his life, writings and philosophy see Nasr, S. H. (1969), “Introduction to Shi’a dar
Islam™ (Qum: Dar al-Tabligh): al-Awsi (1991), The method of Tabawabai in al-Mian, translated into
Persian by Mirjalili, (Tehran: Sazman Tablighat-i Islami).

31 Ayatollah Murtada Mutahhari was borm in Mazinin, Mashhad. He was a religious scholar,
philosopher and a influential ideologue of the Islamic Revolution. He was murdered immediately
after the Revolution by a terrorist group. His written works, which exceed fifty titles in different
fields of Islamic thought, are being greatly considered now in Iran.

. 32 Ayatollah Muhammad Taqi Misbah Yazdi (hereinafter Mesbah) was born in the city of Yazd, Iran.
He carried out his elementary education there. He then went to Najaf, Iraq, then to Qum (where he lives
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The combined historical and philosophical overview will provide a
comparative perspective on the philosophy of education during the Pahlavi era and
in the time of Ayatollah Khomeini. To accomplish this, I will concentrate on the
words and policies of the political leaders of both eras, i.e. the Shah and
Khomeini. Ayatollah Khomeini’s thoughts are analyzed from a collection of his
sayings and writings entitled Dar justuji-yi rah-i Imam az kalam-i Imam [Seeking
the way through the Imam’'s words].?* For the Shah’s ideas, besides some
documents and historical sources, [ will refer to his book Ma 'marivat baray-i
watanam [A mission to my country].3* This will involve a comparison between the
general characteristics of these two eras on the one hand, and their different
philosophy regarding Islamic education on the other.

Slgnificance sad Limitstiens

A research topic can be a matter of interest and significance due to
various factors. Among others, the novelty of a topic is one of the criteria. A
great transformation, a noted movement, a leading ideology or the like may
also justify one’s attention. The importance of the topic under study, because
of its crucial role in a society, can be another element in this regard.

All of the above-mentioned elements come together in the case of the
educational system of post-Revolutionary Iran. On the one hand, despite different

studies of the social history of this period, the shifts in the educational system are

at present) to complete his high Islamic Studies. He studied with teachers such as Ayatollahs
Khomeini and Tabatabi in subjects like jurisprudenec. philosophy and exegesis of the Qur dn. He is
the author of more than twenty books. the most important of which are The teaching of the Qur an in
8 volumes and Teaching Philosophy in 2 volumes.

33 A Groupe of editors (1982), Dar justujo-yi rdh az kalim-i Imam, {Seeking the way through the
Imam’s words ( a collection of Ayatollah Khomeini's lectures and statements)], Tehran: Amir Kabir.

34+ Pahlavi, Mohammad Reza (1966), Ma 'mariyat bariyi watanam [A mission to my country],
(Tehran)
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given little consideration. On the other, one can hardly isolate the occurrence of
the Islamic Revolution from its ideological principles or the religious values that
appear presently in the textbooks. This interrelation between ideological beliefs
and values, on the one hand, and educational goals on the other, is the essential
subject of this study.

The official slogan of the Islamic Republic defines the country as a “non-
Western, non-Eastern (non-Marxist), Islamic Republic.”’s The term “Republic.”
however, according to this way of thinking, is not derived from the traditional idea
of republican government. In other words, the Revolution was not simply an
alteration from a monarchical system to a presidency. Rather, it was meant to
express the notion of a totally different society, distinct from that of pre-
Revolutionary Iran, in which social organization, culture, law, and even the
definitions of human being and society themselves are understood in an entirely
different way. * While in the pre-Revolutionary period, Iranian citizens, based on
the policy of nationalism and secularism, were subjected to a policy of de-
Islamization, the educational goals of the Islamic Republic look to the creation of
the Islamic person, who is God-fearing, learned and brave.?” This study reveals the
differences and provides a comprehensive understanding of Iranian culture,
society and education.

Despite its significance, certain factors may set a limit to the study to

some extent. This may be due either to the nature of the topic or the sources.

35 The slogan was used by people in their demonstration against the Pahlavi regime and is now
inscribed on the main entrance of the Foreign Ministry of Islamic Republic.

36 M. M. Salehi (1988), Insurgency through culture and religion: The Islamic Revolution of Iran, p.
11,

7 M. Mobin Shorish (1988), “The Islamic revolution and education in Iran,” Comparative Education
Review, 32 (1), p. 60.
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Limitations include the following:

I. The nature of the new state and its revolutionary character have
caused some instability in various aspects of education. Some of the
textbooks, particularly the elementary school ones, were revised after the
success of the Revolution. However, in many cases, these changes have
continued year after year, and changes are still being implemented. Our
ability to reach a final conclusion is tempered by the fact that our sources
continue to change.

2. Some valuable studies are available which examine Iranian culture,
but work on the impact of culture on education has been less widely
considered. This gap in the background knowledge of the study may cause
some limitations to our understanding; at the same time filling this void
presents one of the most pressing motives for the completion of this study.

3. Various factors, including textbooks, national education policy and
the role of religious and social institutions were of considerable importance
in the process of transforming values after the Revolution. Our main concern
in this study, however, where the focus is on textbooks, prevents us from
extending our attention to these other fields. Nevertheless we have dedicated
a small part of chapters four to seven to a discussion of the educational goals
and policies under the Islamic Republic.

A Brief Gvervisw of the Chapters

As this research is designed to be, on the one hand, a comparative study of
two periods in the contemporary history of Iran, and on the other, an analytical
study of the philosophy of education in post-Revolutionary Iran and its reflection

in Iranian elementary textbooks. I have divided the whole study into two parts.
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The first part discusses the religious identity of Iranians and reviews educational
goals and policies both before and after the Revolution. The second part consists
of a more detailed treatment of the main purpose of this study, which is to discuss
the issue of Islamization of education and its impact on values in textbooks.
Chapters four to seven will be devoted to discussing different aspects of Islamic
values included in the textbooks. Spiritual, moral, social, and political values are

the four main subject areas that will be studied in these chapters respectively.

SecIALIZATION THRouEE TEXTBOOKS

The relationship between society and the individual is an important
subject for educational researchers who study the social, political and
economic impacts of education on people, and especially the ways in which
successive generations are influenced by education. To quote Michael

Apple,

Education is deeply implicated in the politics of culture. The
curriculum is ... always part of a selective tradition,
someone’'s selection, some group's vision of legitimate
knowledge. It is produced out of the cultural conflicts,
tensions, and compromises that organize and disorganize a
people. 38

Educational institutions serve as one of the fundamental building blocks
of a society, and are among the most influential channels for socializing
children according to the desired values and attitudes of a particular society.
A number of different agents in the educational domain facilitate this
socialization. Textbooks, which may contain the most direct information

impacting on a child's value system, can be considered among the most

38 M. W. Apple (1996), Cultural politics and education. (New York: Teacher College Press), p. 22.
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important agents, specifically in case of those educational systems having an
authoritarian structure.’

Developmental psychologists believe that two major factors form the
personality of a human being. The first is the inherited or genetic factors and
the second is environmental factors; both interact continuously to develop a
human being.*® Speaking of the many complex ways in which human beings
develop into individuals and members of society. William R. Avison and

John H. Kunkel hold that:

Socialization refers to such additional factors as the acquisition
and acceptance of the ideas, beliefs, behaviors, roles, motives,
and thought patterns of a particular culture -and various
subcuitures- at a certain time in history.*!

Using the concepts of acquisition and acceptance, this definition
underlines the active role human beings play in the process of socialization.
As Joan E. Sieber states, “begit.- - -~ -> an individual learns the
expectations of society, acquires s~ i . (L. pressures and obligations

of group life. and learns to get along with others.”® In the recent work of

DeMarrais and LeCompte (1995), The way schools work, socialization refers

*? For more information about this issue see e.g. Lin J. (1991), The Red Guards' Path to Violence, New
York: Praeger and Charles Price Ridley, et al. (1971) The making of a model citizen in communist
China (Stanford. California: The Hoover Institution Press).

“» The debate in social sciences. for many years. “has centered on the extent to which human behavior
is affected by biological factors as opposed to social or environmental influences.” Avison and
Kunke! have examined the debate about nature verses nurture in their informative article. See
William R. Avison and John H. Kunkel (1991), “Socialization,” in Teevan, J. J. (ed.) /niroduction to
sociology: A Canadian focus, 4th ed. (Scarborough: Prentice-Hall Canada). pp. 55-87. For more
information about this psychological debate see R. L. Atkinson et al. (1987), /ntroduction to
psychology. 9" ed. (USA: HBJ), p. 62.

i1 Avison and Kunkel (1991), “Socialization.” in Teevan, J. J. (ed.) /ntroduction to sociology: A
Canadian focus, 4th ed. (Scarborough: Prentice-Hall Canada). p. S5.

*2 Joan E. Sieber (1980). A social learning theory approach to morality,” in Myra Windmiller et al.
(eds.) Moral development and socialization (Boston: Allyn & Bacon), p. 156.
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to “"the process of teaching and learning behaviors, values, roles, customs
and the like considered appropriate in a society.”*

Language and learning are two major factors in socialization. Language,
first as a product of socialization and later as a tool for furthers cultural
learning plays a significant role. Children begin learning language several
years before they encounter textbooks in schools. Nevertheless, textbooks
help them improve both writing ability and verbal communication once they
enter school. During the years of schooling, textbooks, as a direct and
continuous method of imparting information to children, influence them
more than any other source. To a great extent, teachers base the lessons they
give on these written materials; as a result, children may communicate with
their teachers through the texts. The second process of socialization.
inseparable from language, is learning. Through the process of learning
children acquire specific beliefs that influence their behavior in daily life.*

Textbooks integrate these two elements, that is language and learning.
On the one hand, they function as a tool for improving language, while on
the other. they serve as silent teachers in the process of imparting knowledge
to the children who read them. As they participate in a process which enables
children to understand language, typifying and stabilizing meaning in
accordance with the common reality shared by other members of society,
textbooks also transmit socially shared rules to the individual's belief

system.*

43 K. B. DeMarrais. and M. D. LeCompte (1995) The way schools work: A sociological analysis of
education. 2nd ed. (New York: Longman), p. 322.

1 Avison and Kunkel (1991). p. 62.

3 See C. A. Bowers (1977). “Cultural literacy in developed countries,” Prospects, 7(3), pp. 323-335.
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Since modeling and imitation play a significant role in learning.
textbooks offer an important opportunity to present the desired model which
can then modify child behavior through vicarious reinforcement; just as
children will imitate behavior they have observed at home or in the
classroom, they will imitate behavior they have read about in textbooks.
Based on the close link between textbooks and modeling and imitation, [
think it is worthwhile to consider textbooks seriously and to study their
essential role in socializing children.

In addition to paying attention to the role of the basic elements of heredity and
environment in a child's development and socialization, the role of the child as an
independent human being should not be ignored. Every human being possesses
some innate characteristics, including, in my view, free will, which she or he
can use to offset or overcome the influence of society. It is in this sense that
while environmental and biological factors are the main factors in forming
the personality, they do not have absolute power over a human being. as his
or her own free will, may change their effect. Socialization may negate or
compress the intrinsic tendencies (including innate capacities and desires) of
human beings as it may also actualize and develop them. It cannot. however.
create or destroy such tendencies. Simply put. society cannot replace innate
characteristics. although it may interfere with the natural development of
these characteristics in either negative or positive ways.

Socialization, based on cultural values. may also modify the object of natural
human characteristics. For instance, every human being appreciates beauty in the
world around us; this can take the form of a delicate rose, a gorgeous sunset. a

precious Ming vase. or it may be all three that attract an individual’s attention: it
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may be something else entirely. Social or cultural influence may directly play a
role in helping the individual to choose the subject of his/her innate drive: the
drive itself, however. is not created by socialization. These limitations on
socialization. however. are in need of further explanation and interpretation. a
study that lies beyond the scope of this paper.

Textbooks are only one of the ways through which different social institutions
expose children to social values. Other institutions may also exercise a direct
influence on children. The family, the media, popular cuiture or political and
social institutions -directly or indirectly- may affect their value system. Given the
role of government in most educational systems, influences on education may
come largely from dominant groups,* and may render the school one of those
agencies that prevent alternative views from gaining an audience or establishing
their legitimacy,*’. Schoolbooks, as a part of the educational institution, have a
considerable effect on students. They are, in turn, influenced by other political.
economic, religious and cultural institutions. To quote Reynolds, “the textbooks of
a nation are generally a reflection of the values, goals, and essential priorities of
that particular society.” Nevertheless, it is also evident that they are influenced by
the knowledge and beliefs of the people who write them.*8 [n the case of textbooks
that are not published by the state, publishers try to make their books appear as
current as possible to increase their market appeal. However, state-published
textbooks. formed by powerful political and economic forces, are more likely to

reflect specific chosen values. +

6 De Marrais and LeCompte (1995), pp. 17-18.

i7 See Mclaren (1984). Life in school (New York: Longman).

43 John C. Reynolds (1981). “Textbooks: guardians of nationalism,” Education 102 (1), pp.37-42.

19 See D. Glynis (1996). “The forest-related content of children’s textbooks: 1950-1991.” Sociological
Inguiry. 66 (1). p. 85.
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Textbooks may be considered from another angle. as an active agent
in transferring the effects of social institutions to children. It is
acknowledged that schools play a significant role both in reproducing
social structure and in the transmission of ideology. Textbooks form a
central part of the academic curriculum.® Daniels quotes an observer who
said:

The teacher explained some points and added a touch of
personal experience, but spent most of the time directing the

attention of the students to the information contained in the
readings.>!

It is worth mentioning that textbooks do not act in an explicit and
outspoken way; on the contrary, they exert their influence in a quiet, subtle
manner, imprinting their beliefs and ideology through the most effective
method, that of silence. Although textbooks look simple, they speak to
children in a fluent and powerful way, using inexplicit but complex means
such as content, the size and breadth of text, pictures, questions, and colors.
Textbooks may in fact be called a child’s closest companion. A textbook
accompanies the child at home, in school and in fact all the time. It does not
leave the child’s mind even when the child leaves it in her/his bag, at home
or in school. The child may think about the text, dream about it. talk to it; in
short, the child lives and grows with the textbook. The impact of textbooks
in transmitting social values, beliefs, customs, etc. to children pertains
especially in the following areas, although it is important to keep in mind

that this is not an exhaustive list.

50 [bid.. p. 86.
51 Ibid.
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Moral Values
The question of socialization and moral values is related to other

questions such as whether or not values can be taught and whether or not it is
feasible to introduce moral education into a school curriculum.s? The
question is not a new one. Some theqrists neither believe in teaching values,
nor do they see the school as a moral transmitter. The school of Values
Clarification, which associates teaching values with such words as
‘inculcating,” ‘instilling.” ‘fostering,” ‘moralizing.” ‘imposition.” and
‘brainwashing’ is one manifestation of this attitude.s?

Others, among them modern structuralists such as. Kohlberg and Piaget.
however, acknowledge the possibility of moral education programs.** In some
ways, the question of socialization and moral values is related to the issue of
relativism versus absolutism in ethics. It is my view, in fact, that based on the
approach of absolutism in ethics. moral values can and should be taught to
children. It is worth mentioning that this is not incompatible with developing a
critical spirit in our children. It simply recognizes the fact that every society has its
own values, and that members of that society have the right to preserve these
values by transmitting them to future generations. To paraphrase Gabler and
Gabler. “a nation that does not teach its values to its youth is committing
intellectual suicide.”s At the same time, by maintaining a critical viewpoint, every

society can benefit from new perspectives provided by children to improve their

52 For more information about the relationship between morality and socialization see Myra
Windmiller et al. (1980), Moral development and socialization, (Boston: Allyn & Bacon).

53 Chazan (1985). Contemporary approaches to moral education: Analysing alternative theories,
(New York: Teacher College Press), p. 60.

54 A short but informative study on the relation between morality and socialization has been done by
Myra Windmiller (1980) in introduction to Moral development and socialization, pp. 1-33.

55 M. Gabler and N. Gabler (1982), “Mind control through textbooks.” Phi Delta Kappan, 64 (2). p-
96.



Islamic Values and Their Impact on Education 26

culture. Read in this way, textbooks can serve as useful and appropriate tools for
this kind of transmission.

Cendar Rele

The ways in which forces like family, peers, school and society at large
tend to socialize young people. in relation to gender role. need to be
considered in a socio-educational context. In her discussion of this issue.
Greenglass considers books to be important agents of gender socialization.

She then adds:

Books do provide children with gender-role modeis or
examples of what they should strive for, along with clear
instructive messages about normative or acceptable behavior.
In particular, the messages in children's books convey quite
clearly the differential evaluation of females and males that is
found in our society.¢

Recent researchers have investigated the role of textbooks in this field more
than in any other area. They challenge today’s textbooks, which they say present a
clearly biased and sexist view of society and social roles based on gender.s” In
order to examine factors that may deter girls’ interest in science, Potter and Rosser
analyzed five seventh-grade life-science textbooks for sexism in language, images
and curricular content. as well as for features of activities that have been found to
be useful in motivating girls.’® They concluded that although overt sexism was not

apparent, there were subtle forms of sexism in the selection of language. images.

3¢ Greenglass. Esther (1982), A world of difference: Gender roles in perspective (Toronto: John Wiley
& sons), p. 58.

57 Studies done by researchers show that textbooks take thoroughly different approaches towards girls
and boys. An American study of 134 elementary school readers and 2760 stories indicates that sexist
stereotypes of boys and giris are reflected in more than fifteen characters. Ibid., pp. 59-63.

58 Ellen F. Potter and Sue V. Rosser (1992) “Factors in life science textbooks that may deter girls’
interest in science.” Journal of Research in Science Teaching, 29 (7), pp. 669-689.
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and curricular. According to them, “none of the five textbooks is ideal; all suffer
from several forms of sexist bias.”s® This underlying sexism has a direct influence
on the social behavior of girls. Considering textbooks to be a part of the “hidden
curriculum.” Bazler and Simonis assert that textbooks carry subtle messages about
science and science careers. In explaining the effects of these messages, they add:
“at the age of 9, girls express more interest in science-related activities than boys;
vet, by age 17, boys are the predominant gender in elective physical science
courses.®

Gender and textbook will be one of the objectives of our study. We will
see in some of the subsequent chapters how textbooks play a role in
presenting different values, particularly social values, to both male and
female students.!

Pelitical Attitude

Even in the so-called democratic countries one can easily notice the

impact of political attitudes on textbooks.¢2 Apple asserts:

In fact the most powerful economic and political groups in the
United States and similar nations have made it abundantly
clear that for them a good education is only one that is directly
tied to economic needs (but of course, only as these needs are
defined by the powerful).63

This impact is most obvious in the case of state-published textbooks.

While state control over educational materials may have both positive and

59 lbid.. p. 682.

¢ Judith A. Bazler and Doris A. Simonis (1990), “Are women out of the picture?: sex discrimination
in science texts,” The Science Teacher, 57(9), p. 25.

¢! For more informatio see e.g. chapter 6 of this thesis.

62 For more on the role of the state in education see De Marrais and LeCompte (1995), pp. 17-18 and
chapter 6.

63 M. W. Apple (1996), p. 5.
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negative aspects. it is obvious that these kinds of texts exhibit a clear
reflection of state policies and goals in general, particularly in
education.® This impact may be purely political or may at times appear
in the form of a combination of political and non-political ends. In the
case of China, for example, “the emphasis in the Readers,” according to
Ridley et al. “is. essentially. divided between attempts to mold those
characteristics required in a modernizing nation and those
characteristics required for a realization of a thorough political and
social revolution.™es

Nationalism is probably the most common and explicit subject of
political interest that textbooks promote in every nation. The close
relationship between textbooks and nationalism, as a global phenomenon.
indicates the role of education in general. and textbooks in particular. in
political efforts. Unlike Reynolds.s [ believe that in addition to textbooks in
reading, social studies and literature, all other school textbooks. including
even mathematics, chemistry and physics books are concerned with
promoting nationalism. Images of the national flag. the state currency and
national stamps are some examples from mathematics texts. Introducing and
discussing only the contributions of native scientists while ignoring those of
non-native scientists is another way in which nationalism is introduced into

science books.

% Some applications of this kind of impact in the case of China may be seen for example in J. Lin
(1991). The red guards’ path to violence (New York: Praeger), pp. 86 ff.

65 Charles Price Ridley, et al. (1971) The making of a model citizen in communist China (Stanford.
California: The Hoover Institution Press.). p. 10. See also pp. 39 and 87 on the same issue.

% John C. Reynolds (1981). “Textbooks: guardians of nationalism,” Education. 102(1), p.37.
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Critical Thinking Appreach
The processes of socialization and critical thinking can be connected.

Critical thinking can be studied as a product of social interactions, both in
schools and in other types of social institutions. By playing a transformative
role or stimulating more questions, textbooks may influence the student’s
experience of encountering social phenomena. I think the use of rational
thought is an innate feature of every human being, based on which
humankind differs from animals. By creating a more critical atmosphere.
textbooks may allow individuals to access this innate characteristic. A
critical person must possess initiative, independence, courage and
imagination. As Passmore explains, to encourage the critical spirit, schools.
teachers and texts must develop an enthusiasm in students for the give-and-
take of critical discussion.¢

The critical approach, however, may also be considered from a
completely different angle in which one can see the impact of the
individual on society. Socialization is a successful process whenever a
human being -consciously or unconsciously- imitates his/her society in
different ways. The impact of society on the individual contrasts with the
impact of the individual on society, in the sense that individual can
change, in some cases, societal principles and attitudes. It is beyond the
limitations of this study to analyze this process. However. it is through
freedom of thought and/or the critical spirit of an individual that a society

experiences change and development. Unlike philosophers, such as

7 See John Passamore (1989), “On teaching to be critical,” in R. S. Peters, (ed.) The concept of
education. (London: Routledge & Kegan Paul). p. 198. For more information on this topic see also
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Hegel.s®* Spencer®® and Marx,”” who see limited role for the individual in
social change, but justify all changes on the basis of historical rules,
almost all sociologists today believe that the individual has this ability in
refation to her/his society and even to the whole worid as a greater
society. This is a reasonable result of the critical approach.

Finally. there are a number of minor points worthy of note in connection
with the process of the impact of textbooks on children. Although textbooks
determine both the content and structure of the major part of classroom
instruction, they are not the only factor, nor do they have much impact
without the guidance of teachers, parents or even the whole of society.
Teachers play a crucial role in transforming the meanings, interpreting the
texts and highlighting certain parts rather than others. Other influential
factors also have an effect on a child and offer her/him new models of
behavior. Take just one component of this societal curriculum: television.
According to one estimate, by the time of graduation, the average US high
school senior will have spent 12,000 hours in the classroom and 15,000

hours in front of the television set.” The question must then be raised as to

Harvey Siegel (1980), “Critical thinking as an educational ideal,” The Educational Forum. XLV(1),
pp- 7-23.

%8 Georg Wilhelm Friedrich Hegel (1770-1831), a German philosopher, proposed that truth is reached
by a continuing dialectic. His major works include Encyclopedia of the Philosophical Sciences
(1817) and The Philosophy of Right (1821).

% Herbert Spencer (1820-1903), a British philosopher, attempted to apply the theory of evolution to
philosophy and ethics in his series Synthetic Philosophy (1855-1893).

70 Karl Marx (1818-1883), a German philosopher, economist, and revolutionary, wrote with the help
and support of Friedrich Engels, The Communist Manifesto (1848) and Das Kapital (1867-1894).
These works explain historical development in terms of the interaction of contradictory economic
forces. They form the basis of all communist theory, and have had a profound influence on the
social sciences.

! Carlos E. Cortés. and Dan B. Fleming. (1986). “Introduction: Global education and textbooks.”

Social Education 50(5), p. 342.
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whether all these institutions are directed toward the same goal and offer the
same kind and quality of guidance.™

The children in a given classroom may encounter the same text featuring
the same content, pictures and questions. However, from a hermeneutic point
of view, they may not arrive at the same meaning. Here again the role of
teachers. peers and others. especially the child’s background information
regarding the concept. play a notable role in elaborating the meaning and
weakening the impact of textbooks.

According to Cortés, “Textbooks obviously have an impact on
students” attitude™”; indeed one of their major functions is to teach societal
norms to children. But, as Cortés further states, “they do not monopolize
the educational process.”” The role of society in transferring values can
sometimes overcome the role of textbooks. The student comes to school
with a functional knowledge of many aspects of the culture which has been
learned through interaction with others.’> No textbooks in any society
invite students, for instance, to become involved with drugs or commit
crimes. yet these problems continue to plague many societies, however.
Alongside textbooks and schools, the informal societal curriculum of
family. peer groups. neighborhoods, religious centers, organizations, mass
media and other socializing forces “educate” all of us throughout our

lives.’

’2 De Marrais and LeCompte (1995), p. 123.

3 Cortés and Fleming (1986), p.342.

™ Ibid.

S Bowers, C.A. (1977). “Cultural literacy in developed countries,” Prospects. 7(3), p. 328.

76 See Carlos E. Cortés. (1981) “The societal curriculum: implications for multiethnic education,” in
James A. Banks (ed.) Education in the 80's: Multiethnic education. (Washington, D.C.: National
Education Association), p. 24.



Context of isiamization
of iranian Education

The first part of this thesis is intended
as an explanation of the foundation and
evolution of Iranian culture in recent
decades. As an introduction to the
discussion, | will proffer in the first
chapter a general view of Iranian
culture from the Sassanid period, when
Zoroastrianism predominated, to the
emergence of islam and then down to
the present time. The second chapter
will examine the cuiture and values,
and based on them, the educational
goals and policies under the Pahlavis.
Finally the third chapter wilt explore the
same issue in post-revolutionary lIran.



Chapter 1

IRAN, PEOPLE AND IDENTITY

INTROBECTION

I begin this thesis with a chapter on Iranian identity is in order to elaborate
those values and cultural characteristics that propelled the Iranian people to
resist the Pahlavi regime and eventually stage the Revolution in 1978-9.
According to the most recent estimate, 99% of Iran’s sixty million people are
Muslim,”” and 98.2% of the electorate voted for an Islamic system in 1980.7
This high rate of religiosity in the population suggests that, in our
discussion of the culture and values of the society, we should scrutinize the
relationship between religion (particularly Islam) and Iranian identity.

Evaluating the position that religion occupies in the lives of Iranians is

7 The latest census, taken in October 1991 by the Statistical Center of [slamic Republic of Iran, put
the total population at 55,837,182 persons. Iranian Shi‘ites represent 91 percent of the entire
population. Iranian Sunnis constitute 7.8 per cent of the population. See /ran: Year book 1996,
(Germany: Bm Druk Service), pp. 18.

8 At the time of the referendum for choosing a political system for Iran, there were many different
suggestions such as “Republic of Iran,” “Istamic State” or “Islamic Democratic Republic of Iran.” It
is also said that there were some irregularities in this referendum. Defending the concept of Islamic
Republic. Ayatoliah Khomeini resisted the other suggestions. which were, according to him. a sort of
derogation from the power of Islam or the people. He announced his idea. “Islamic Republic. neither
more nor less;” 98.2 percent of people. following him, voted for an Islamic Republic. See for more
data: A. Khomeini's lecture on June 11. 1979 in Dar justujiyi rih az kalam-i Imam: Education and
culture, (Tehran: Amir Kabir), v. 22, p. 122.
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essential to our purpose. especially as we will be dealing with cultural issues
in that society. We will be examining in particular the impact of Islamic values
on education during a specific period of Iran’s history as well as the process of
[slamization of education. In light of this goal, the relation between culture
and religion will be discussed at the outset of this chapter.

It goes without saying that a comprehensive historical investigation is
beyond the limitations of this study. We will therefore restrict our analysis to
the social. cultural and religious situation in Iran before the coming of Islam.
its reception in the country, and its emergence as a key part of Iranian

culture.

IRANIAN IBENTITY: DIFFERENT VIEWS

Although a national identity in the modern sense developed in Iran only
in the last two centuries, Iranian identity has had a long history, going back.
in its comprehensive sense. to the Sassanid era (C.E. 224-651).” From that
time on. Iran was known as an independent entity vis-a-vis Taran. Tribal
custom and beliefs, and the specific history and geographical position of Iran
shared in this identity. There was, however, a turning point after the
emergence of Islam in Iran beginning in the 7" century (A.D.). In the space
of two centuries, Iran became an integral part of the Islamic world. an event
which was followed by political independence and the development of
Shi‘ism under the Safavids® in the 16"™-18" centuries. Modernization

and Westernization, which have occurred in more recent times, and finally

™ A pre-Islamic Persian dynasty that ruled a large part of western Asia from A.D. 224 until 651.” For
more see M. Morony. “Sasanids.” in the Encyclopedia of Islam. new edition, s.v. “Sdsdnids.”

80 A dynasty that founded by Ismail Safawi at the end of the fifteenth century (1499) and ruled in Iran
to 1731.
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Islamization after the Revolution may be considered as the last features of
this process. All of these developments in the long history of Iran have
caused scholars to form different views regarding Iranian identity.

One may group these views into the four following categories. The first may
be seen as the /iberal national approach. According to this approach, which may
be observed for instance in the case of the Constitutional Revolution (Ingilab-i
Mashr dm) of 1905-1909.8! an Iranian citizen is first an Iranian and then a Muslim.
There is a separation, in this view, between religion and state and a reflection of
Iranian nation’s dependence on Western liberalism or socialism. To maintain this
Iranian identity. according to this approach, a Western model of development
must be followed.#2

Theoretically similar to the first view is the second approach,
which may be called the Western-kingdom approach. Many of those
who were in favor of Iranian nationalism supported this view. Ancient
nationalism, severe animosity towards I[slamic values, an anti-Arab
approach, belief in a central power in the form of a king or system of
monarchy, and Westernization are some of the major elements of this
view. This view was presented by a number of Iranian intellectuals.
and translated into reality by the Pahlavi dynasty in recent decades.

This view was inculcated through various means including the media,

81 Among the different movements against the monarchy was the Constitutional Movement or
Revolution which took place between 1905 and 1909. As Salehi states: "The Constitutional
Revolution was [ran's attempt to establish a democracy.” For more in this regard see E. Browne
(1910), The Persian revolution of 1905-1909 (London: Cambridge University). For a shorter
discussion see also Salehi (1988), /nsurgency through culture and religion: the Islamic Revolution in
Iran, pp. 61-75.

82 For more information about nationalism in Iran, from different point of views see for instance:
Richard W. Cottam (1964, 1979), Nationalism in Iran, (Pittsburgh: University of Pittsburgh Press);
S. Hasan Ayat (1984), Chrhri-yi haqiqi-yi Musaddiq al-Saltana, (Tehran: Daftar-i Intisharat-i Islami)
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and the state-controlled educational system. According to this view. “for
more than 25 centuries monarchy provided the central element in Iran’s
national identity.”® For supporters of this idea. “the Arab conquest of Iran
and the advent of Islam only momentarily interrupted the mythologies
[mythical] relationship between Iranians and their kings.”*

The Marxist-Leninist approach constitutes the third category of
views. The holder of such a theory. in keeping with Marxist political
doctrine believe that the Iranian people are under the tyranny of
nationalism and that they must be released from this condition through
the rise of a new class.8

In contrast to the aforementioned theories is the religious or national
religious approach, which is favored mostly by Islamic scholars. ulama
(clerics)®* and some intellectuals. The foundations of Iranian identity,
according to this view, consist in those values and cultural concepts that are
common among the Iranian people. Considering the great position of Islam
in the eyes of all Iranians, the supporters of this view conclude that there is
no separation between the Islamic and national identities of the people of
Iran. Discussing the development of Shi‘ism in Iran, Motahhari, a modern

Iranian scholar who has dealt extensively with this issue, puts it this way:

and Nahdat-i Azidi-vi i-Iran (ed.) (1984). Safapiti az tirikh-i mu'dsir-i fran: Asnid-i Nahdat-r
Mugawamart-i Iran. (Tehran: Nahdat-i Azadi-vi I-Iran). v. 5.

8 Amir Tahiri (1991), The unknown life of the Shah, (London: Hutchinson), p. 191.

8 Ibid.

85 For more information about this approach. see for instance. B. Jazani (1980), Capitalism and
revolution in Iran (selected writings of Bizhan Jazani}, translated into English by Iran Committee,
{London: Zed Press).

8 The term ‘ulami’ .. (sometimes transliterated as Ulema) is a plural of the Arabic, ‘a/im. which
means one who is knowledgeable. particularly about the religion and its law. For more sce R. C.
Martin (1982), Islam, (New Jersey: Prentice-Hall). p. 143.
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The reason for the development of Isiam in Iran is that iranians
found themselves to be spiritually in agreement with Islam;
they found what they had been missing in this religion.?”

In his writings on the problem of the Iranian identity, “Ali Shari‘ati®*

(1933-1977) also expresses this idea:

In the fourteen centuries in which iran and Isiam have been in
company, a rich and expansive culture has been formed in
such a way that separation is impossible now.%

Islam, as the main pillar of Iranian identity, serves to mobilize society,
according to this approach, and can provide appropriate answers to social
problems since there is no separation between religion and state. The main
disturbing force, according to this view, for Iranian identity, is Western
thought, introduced into the country for the most part by intellectuals. For
supporters of the fourth approach, Iranian identity need not depend on the
cultural values of others in order to survive and flourish.

It is out of the scope of this chapter to explore each of the
aforementioned views in detail. Briefly put, the third option was little more
than a political play by foreign leftists to gain a foothold in Iran; there was
no relation between Marxist doctrine and Iranian identity. The collapse of
the Eastern bloc in 1989 brought an end to these efforts. And although the
first and second views regarding nationalism were given official
recognition under the Pahlavis, they were swept away by the revolutionary

religious movement in 1978-9. To examine the fourth idea in more detail.

87 M. Motahhari (1981), Khadamait-i mutaqabil-I Isiim wa [Irin, 8th ed. (Tehran: Daftar-i Intisharat-i
Islami), v. I, p. 112.

8 “Ali Shari‘ati, was an intellectual and a sociologist who. before the 1979 Revolution, had a major
influence on vounger educated class.

8 A Shari‘ti (1977), Baz shindsi-yi huwiiyyat-i Irini-islimi, (Tehran: Itham Pub.).
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we must first review the process of the entrance of Islam into Iranian

culture.

IRAN BEFORE ISLAM

As the history of Iran shows, Iranians (= Persians) generally believed,
from the very beginning, in natural gods who were either good or evil.
“The bright heavens, light, fire, the winds and the life-giving rain-storm
were all worshipped as divine beings, whereas darkness and drought
were held to be accursed demons.”® By the time of the emergence of
Zoroaster,”* and particularly later under the Sassanid dynasty.
Zoroastrianism® was made the official state religion by the monarchy.%
Two main powers, the Sassanid kings and the mubads (Zoroastrian clerics),

together ruled the country for several centuries. Central political power and

9 Sir Percy Sykes (1915, reissued in 1969), A history of Persia, (London: Routledge & Kegan Paul),
p. 100. For more information see also ibid.. pp. 95 f.; R. C. Zaehner (1961), The dawn and twilight of
Zoroastrianism (New York: G.P. Putnam's Sons); R. Ghirshman, (1954) Iran from the earliest times
1o the Islamic conquest, (Harmondsworth: Penguin Books); R. Isfahani (1987), /ran, az Zartusht ta
giyamhayi Irani, (Tehran: llham Pub.), pp. 21-35.

91 There is much discussion on the date of Zoroaster’'s birth and death. As Sykes declares, some
authorities consider his birth to have occurred in about 1000 B.C., whereas the traditional view
places his birth in 660 B.C. and his death in 583 B.C. For more see Sykes (1915), p. 105 and [sfahani
(1987). pp. 44-5.

92 *With a history of some three thousand years.” as Gnoli explains, “Zoroastrianism is one of the most
ancient living religions. It is the most important and best-known religion of ancient, or pre-Islamic,
Iran.” Its founder is Zarathushtra (Zoroaster), “who probably lived around the beginning of the first
millennium BCE.” Gnoli says: “The primary innovation of Zoroastrianism, which sets it apart from
the religions of other Indo-European people in the Near East and Central Asia, is its emphasis on
monotheism. Its outstanding feature, in the religious context of the entire Indo-Mediterranean world,
resides in its radical dualism. Both aspects are fundamental to Zarathushtra's philosophical and
religious doctrine.” For a concise review of Zoroastrianism, see G. Gnoli, “Zoroastrianism™ in M.
Eliade (ed. in chief) (1987), Encyclopedia of Religion, (New York: Macmillan Publishing
Company). For more information also see R. C. Zaehner (1961), The dawn and twilight of
Zoroastrianism (New York: G.P. Putnam's Sons); F. M. Kotwal and J.W. Boyd (eds. and trans.)
(1982), 4 guide to the Zoroastrian religion, (Chico. California: Scholar Press).

93 See R. C. Zaehner (1961), The dawn and twilight of Zoroastrianism, pp. 284 f.; and R. Ghirshman,
(1954). p. 314.
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Zoroastrian beliefs, as well as some local myths about the history and
geographical position of Iran formed some of the important elements of
“Iranian identity” of that time. Under the absolute power of the Zoroastrian
clerics, which operated as an extension of the kings’ power, no other
religion could emerge in Iran. Christianity gained some ground at times.
but generally suppressed. Religious movements led by Mani,* in the third
century A.D., and Mazdak,* in about 500, were able to spread only in the
regions where Zoroastrian was at its weakest.* These movements were,
however. strenuously opposed by the Zoroastrian establishment. The lack
of religious tolerance by Zoroastrians and the close relationship between
the kings and Zoroastrian priests (magi) stifled the society. L. N. Carter
puts this well when he says: “True religious reform or social change could
not come from within the Iranian system because of the entrenched power
of the magi and because the monarchy benefited from the tight control the
magi gave them over the populace.”’

Another characteristic of pre-Islamic Iranian society was that of
extreme class distinctions. The king (shdh) was at the top of the social
hierarchy, under whom there were seven distinguished classes to be found,

and then five more regular classes. As A. Christiansen asserts:

94 Mainti, son of Patik. born in southern Mesopotamia in 216 A.D., protected and encouraged by Shapur
1 (A.D. 241-272), and martyred under the Sassanid Bahram 1in 274, 276 or 277. See E.J. Brill’s First
Encyclopedia of Islam, 1987 (Leiden: E. J. Brill), v. 6, p. 421 s.v. “Mani.”

95 Mazdak was the leader of a revolutionary religious movement in Sassanid Iran, during the reign of

Shah Qubad. son of Firuz. For more information see E.J. Brill's First Encyclopedia of Isiam, 1987

(Leiden: E. J. Brill), v. 6, pp. 949-952, s.v “Mazdak.”

9 Richard F. Nyrop, (ed) (1978) Iran, a country study, (Washington, D.C.: The American University),
p. 114,

97 Ibid., p- 115
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Race and ownership were the two pillars which supported
Iranian society... Generally, passing from one class to another

was not permissibie.%

Education was one of the main axes of this discrimination. The only
classes that were literate or could hope to receive an education were the
noble classes. ® who formed a small minority of the whole population of the
Iranian people.'® According to S. Nafisi, ~in this period, education and
learning current knowledge were restricted to nobles’ and mubads’ children:
the great majority were deprived of education.”™ The great Persian poet
Firdawsi superbly illustrated this attitude in the following story. Once, when
a shoemaker -who was considered in that society a member of the lower
classes- proclaimed his readiness to support financially the army of the Shah,
in return for permission from the Shah for his son to study, the Shah rejected
the proposal, on the justification that this would be against the rules of the

society and religion.. Firdawsi'®2 put the king’s words in this way:

The Shah made answer saying: “O wise man!
How hath the Div perplexed thy vision! Go,

And lead the camels back, for God forbid

That we ask him for silver and for pearis.

How should the merchant’'s son become a scribe,
Accomplished, learned, and mindful though he be?
Our son when he shall sit upon the throne

Will need a scribe whose fortune will prevail.

If this young boot-seller attain distinction,

% Arthur Christensen (1971). L Iran sous les Sassanids. (Copenhagen: Ejnar Munksgaard), pp. 316
and 320. For more information see also ibid.. pp. 15-83;97-140 and 316 f.

9 See e.g. D. Safi. (1984). Tarikh ddab iyt dar Iran, (Tehran: Firdawsi Pub.), v. |, p. 6.

100 At that time the Iranian Empire had a population of one hundred forty million people. According to
an estimate, only one and half million of these enjoved all freedoms. while the others were denied all
natural rights. For more information see Isfahani (1987). p. 149.

101 See Isfahani (1987). p. 149.

102 Mansur ibn Hasan Abu al-Qasim Firdawsi, known as Hakim Firdawsi (329-30/940-1 to 411/1020)

was a Persian poet. one of the greatest writers of epic and the author of Shidhnama [The book of kings].

For more data on him see V.L. Ménage. "Firdawsi" in the Encvclopedia of Istam, new edition, v. 2, pp.

918-921.
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And my son look to him and list to him,

‘ That man of wisdom and of noble birth
Will have but discontent and chilling sighs,
The sage will be held lightly by my son,
Receive no praise for what he answereth,
And we shall be accursed, when we are dead,
For having introduced this precedent.
Our ration must be got by honest means.
Ask not his money, talk not of our needs,
Dispatch the camels back upon their way,
And ask shoemakers for supplies no more.!%

People were also financially oppressed. To quote Ghirshman:

The fiscal system of the State was without mercy. Reviving
Hellenistic tradition, it burdened the land and the individuai
with exactions that were beyond human capacity and extorted
payment by force. Indirect taxes levied by customs, octrois,
and tolls further increased the pressure on the people.!*

The following description by R. Dozy reveals the corruption that lay

beneath the glittering surface of Sassanid society:

. During the first half of the seventh century everything followed
its accustomed course in the Byzantine as in the Persian
Empire...; they were, to all outward appearance, flourishing;
the taxes which poured into the treasuries of their kings
reached considerable sums, and the magnificence, as well as
the luxury of their capitais had become proverbial. But ali this
was Iin appearance, for a secret disease consumed both
empires; they were burdened by a crushing despotism; on
either hand the history of the dynasties formed a concatenation
of horrors, that of the state a series of persecutions born of

dissentions in religious matters.!%

103 Arthur G. Wammer and Edmond Wamer (1923). Shahndma of Firdausi, v. V1II, (London: Kegan
Paul. Trench, Triibner & Co.). D in Persian is the name of the spirit of evil and of darkness. For
more information see the Encyclopedia of Islam, new edition, v. 2, pp. 322-323, s.v. “diw."
104 Ghirshaman (1954), p. 345.
105 R. Dozy, cited by E.G. Browne (1956). A literary history of Persia (London: Cambridge University
’ Press), v. 1. p. 185. See also R. Dozy (1966), Essai sur l'histire de {'Islamisme (Amsterdam: Oriental

Press).
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Tue EMERGENCE OF ISLAM IN IRAN: BLESSING VS. VISLENCE

It is essential to our discussion to clarify first of all whether the
emergence of Islam in Iran was a blessing for the people of that time or
purely a hostile occupation of the country by Arab invaders.'% Many believe
that the people of Persia readily accepted Islam and applied it in their life.
Others however hold that Islam was a religion forced on the people, who
resented the fact. This issue may be beyond our subject, and yet I think that
an unclouded evaluation of the issue will help us in our examination of
Iranian culture as it exists in the present day, since a major aspect of Iranian
culture is Islam. We will not have a clear understanding of Iranian society
today. unless we are thoroughly informed about the cultural background of
this religious society.

According to the sources, Salman-i Farsi, a resident of the city of
[sfahan. was the first Iranian to accept Islam. For both the Shi‘i and Sunni
sects. Salman became one of the most revered companions (ashab) of the
Prophet. His becoming a Muslim no doubt had a great impact on making
[ranians more familiar with this new religion.'” Besides this individual
conversion, there is the example on a social level of Yemen and Bahrain, two
former territories of the old Persian Empire, which peacefully accepted Islam
during the Prophet’s lifetime.'o8

[n Persia itself, however, there was some serious fighting between Muslims

196 For more information on this issue see e.g. J.K. Choksy (1997), Conflict and cooperation:
Zoroastrian subalterns and Muslim elites medieval Iranian society, (New York: Columtia
University Press).

107 See Sykes (1915), p. 536.

108 See. for more information, Browne (1929), p. 201: Motahhari (1981), v. 1, p. 59, Isfahani (1987),
p. 163 f.
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and the Sassanid state. Taking these struggles into consideration. some
writers claim that Iranians accepted Islam through fear of the sword. Others.
however. disagree. E. G. Browne, the great British historian, asserts that
although certain towns which resisted the Muslims did not escape
retribution. “‘still it does not appear that the Zoroastrians as such were
subjected to any severe persecution, or that the conversion of Persia to [slam
was mainly effected by force.”'® According to this view, the people of
Persia were given the option by Muslims to choose one of three options,
namely, accepting Islam, paying a poll-tax (jizya), or resisting militarily.!'°

As Browne explains:

it is often supposed that the choice offered by the warriors of
Islam was between the Qur-in and the sword. This however, is
not the fact, for Magians, as well aé Christians and Jews, were
permitted to retain their religion, being merely compelied to
pay jizya or poll-tax; a perfectly just arrangement, inasmuch as
non-Muslim subjects of the Caliphs were necessarily exempt
both from military service and from the alms (Sadagait)
obligatory on the Prophet’s followers.!'!!

The oppressive situation engendered by both the Sassanid rulers and
Zoroastrian priests, made it more likely that Islam should be welcomed by
the Iranians. Browne quotes T. W. Arnold, former professor at the College of
Aligarh, saying, “The intolerance of the priests. not only towards those of
other religions. but towards nonconformist Persian sects, Manichaean.

Mazdakite. Gnostic and the like, had made them widely and deeply

109 Browne (1921). p. 202.
110 For more details see Isfahini (1987), p. 172.
11 Browne (1929). pp. 200-201.
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disliked.”!"? Oppressed Iranians who were receiving different pressures from
the state and the religious authorities, were ready to accept any new religion
as an alternative to Zoroastrianism. For the same reason, Christianity,
according to M. Motahhari, lost a good opportunity to expand in that
region.'” Besides. the simplicity and elasticity of Islam was another
significant element in the emergence of Islam in Iran. These two main
factors commended Islam to many, and. as Browne declares, it is quite
certain that the bulk of conversions”™ which created an Islamic culture in
[ran, “were voluntary and spontaneous.”!'* Even those who were in favor of
the monarchy believed that “the emergence of Islam. the religion of
brotherhood and equality, was a good news for Iranians who were tired from
the Zoroastrian and monarchy.”"!s For these writers, “in a very short time,
I[ranians left Zoroastrianism and took refuge in Islam. They accepted Islam in
such a way that there was no need of conquest or war.”"'¢ To paraphrase Jalal

Al-i-Ahmad (1923-1969). a well-known Iranian intellectual,

Furthermore, we invited Isiam to come. Let us leave aside
Rustam Farrukhzad's desperate defense of Sasanian chivairy
and of a petrified Zoroastrianism. The people of Ctesiphon
thronged in the lanes of the city, bread and dates in hand. to
meet the Arabs as they went to plunder the royal palace and
the “Baharistan” carpet. And Salman Farsi had fled from Jay
near Isfahan and taken refuge in Islam years before Yazdigird
fled to Marv. Salman had a role In the creation of Islam
unrivaled by any the astrologer Magi had in the creation of

112 Browne (1921). p. 202. See also T. W. Arnold (1896. fourth reprint 1979), The Preaching of Islam:
a history of the propagation of the Muslim faith, (Lahore: Sh. Muhammad Ashraf), p. 209.

113 M. Motahhari (1981), v. 1. p. 151.

14 Browne (1921). p. 202.

S Kitab Pahlavi, p. 29.

16 [bid.
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Christianity. Accordingly, one cannot consider Islam a
conqueror in the sense Alexander, for instance, can be
considered one.!!’

Islam was widely accepted in Iran for several reasons. The invitation of
Islam to brotherhood and equality was good news for Persians who long
suffered discrimination and class distinctions. When Rustam Farrukhzad, the
Persian commander, asked a Muslim messenger about his religion, he
replied: “The essential base of our religion is to worship one God and accept
the prophethood of the Prophet Muhammad.” Then he added: “It is the
Muslims® duty to relieve human beings from worshipping others. All human
beings are equal. They should be brothers; none of them should be
worshipped by others.”!s

One of the manifestations of this equality appears in the field of
education. Earlier we noted extreme discrimination in the educational system
under the Sassanids. According to Islamic teachings however, seeking
knowledge is not merely a right, but an obligation for all men and women.'*
Knowledge and wisdom are considered in Islamic tradition as essential to

believers. It is well known that Muslims are encouraged and recommended to

17 Al-i Ahmad, j. (1984), Occidentosis, (Gharbzadigi) translated into English by R. Campbell
(Berkeley: Mizan Press), p. 41.

118 See Isfahani (1987), p. 174

119 The Prophet reported is to have said: “‘seeking knowledge is an obligation for all men and women.”
He also said: “Seek for knowledge, even if it is in China!” (,wrx 1, 2 ) ie.. even if you must
travel a great distance to obtain it. This same meaning may be found in another tradition cited from
the fourth Shi‘T Imam al-Sajjad who had said: “Were people aware of what lies in the acquiring
knowledge, they would pursue it even though they had to make voyage and endanger their lives to
obtain it.” For more information about the first and the second traditions see M. B. Maijlisi. Bihar al-
anwdr, (Beirut: Mu'assasa al-Wafa'), v. 1, pp. 177-180, v. 2, p. 32 and v. 108, p. 15. For the third
tradition see al-Kulayni. al-Kafi. (Tehran: Daftar-i Nashr-i Farhang-i Ahl al-Bayt), v. 1, p. 35. The
English translation for the third tradition is from S. K. Faqih Imani, 4 bundle of flowers, translated
by S.A. Sadr-'ameli, (Isfahan: Amir-ul-Mu 'mineen Ali Lib.), p. 72.
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seek knowledge from cradle to grave.'? It was also common in wars between
Muslims and their enemies to release those captives who were able to teach
at least ten Muslims.'? To sum up, seeking knowledge is a sort of worship,
and is even of greater value than rituals. This approach toward knowledge
would have been good news to such people as the aforementioned shoemaker
who was ready to spend his whole fortune to win permission from the king
for his only son to study.

A natural tendency towards justice in relations between human beings
was another factor in attracting people towards [slam. Iranians who were in
need of this priceless commodity, found what they had lacked in the message
of Islam. The following quotation, taken from one of the letters “Ali,'2 the
fourth Caliph for Sunnis and the first Imam of the Shi‘ites. wrote to his
governor in Basra (today in Iraq) indicates the importance of justice in the

view of Islam.

O’ Ibn Hunayf, | have come to know that a young man of
Basra invited you to feast and you leapt toward it. Foods of
different colors were being chosen for you and big bowls were
being given to you. | never thought that you would accept the
feast of a people who turn out the beggars and invite the rich...

If | wished | could have taken the way leading towards
(worldly pieasures like) pure honey, fine wheat and silk clothes
but it cannot be that my passions lead me and greed take me
to choosing good meals while in Hijaiz or in Yamamah there
may be people who have no hope of getting bread of who do

not have a full meal...

120 . N gt o et LA T Some believe it as a tradition. However, it is not found in standard books of
traditions. See Katip Celebi, Kashf al-zunin, (New York: Johnson Reprint, 1964), v. |, p. 51.

121 For more information on this issue see Motahhari (1981), v.2,p. 73 f.

122 For more facts about Imam “Ali see e.g. H. Amin (1970), Islamic Shi‘ite encyclopedia, (Beirut:
Salim Press). v. 11, pp. 96-206.
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Shall | be content with being caliled Amir al mu minin (The
Commander of the Believers), aithough | do not share with the
people the hardships of the worid? 33

Freedom of choice was another effective element in this regard. We
mentioned earlier that “the Zoroastrians were not offered the choice between
Islam and sword, as is generally supposed, but were permitted to retain their
religion on the payment of a poll-tax.”'* Provided they did not resist, of
course this tax, which was far less than in the time of the Sassanids. was an
obligation only for those who were able to pay. In return., Muslims were
obliged to guard the taxpayers and their properties.!” In light of this
freedom, “the fire temples and Zoroastrian communities existed in many
parts of Persia until comparatively recent times.”!' There are still some
Zoroastrians in Iran, one of the main minorities under the Islamic Republic.

Considering all the religious, cultural, social, fiscal and political crises
on the one hand, and the blessing of Islam on the other, one still cannot agree
with R. N. Frye, a professor at Harvard University, who is unable to see why

Persians had to abandon their religious tradition, stating:

There is evidence from Arabic works that many dihgans’?” and
leaders among the Persians accepted Islam, but this was
generaily over a long period since there was no immediate

reason for conversion at the time of the conquests. '

125 Al-Sharif al-Radi, Nahj al-balagha [A collection of Imam Ali's sermons and letters], (Washington,
D.C.: Majma’ Ahl al-Bayt), p. 233-234.

124 Sykes (1915). p. 536.

125 [sfahani (1987). p. 196.

126 |bid. p. 537.

137 A dihqan “was the head of a village and a member of the lesser feudal nobility of Sasanian Persia.”
See the Encyclopedia of Islam, new edition, v. 2, p. 253, s.v. “dihkan.”

128 Richard N. Frye (1962). The heritage of Persia, (London: Weidenfeld & Nicolson), p. 241.
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From this short historical analysis, one may conclude that Persians were
inclined to accept Islam since they did so in the time of the Prophet or after
him. In spite of some resistance, they were not forced to believe in this new
religion; rather, it was the tyranny of the kings, the Zoroastrian religious
authorities and class discrimination on the one hand, and the simplicity of
Islamic teachings on the other, that called Persians to Islam, a religion of
brotherhood and equality. To paraphrase Motahhari, “The great majority of
Iranians sincerely accepted Islam and served it more than any other nation.
including Arabs.”!'? Based on the same understanding, T. W. Arnold states
further that in many Persian subjects, “persecution had stirred up feelings of
bitter hatred against the established religion and the dynasty that supported
its oppressions, and so caused the Arab conquest to appear in the light of a
deliverance.”!'® Acknowledging this fact, it is striking that Safa considers the
metamorphosis in Iran from Zoroastrianism to Islam as a shift from
supremacy to captivity.!3!

Rele of Iranisns In Expandiag isism

Returning to our previous discussion about the Iranian responsiveness to
[slam, we may also refer to the great contributions that Iranian scholars made
to the development of Islamic teachings after the emergence of this religion
in Iran. During the first three centuries after its arrival in the country,
Arabic-speaking Iranians contributed far more than Arabs themselves did to

the increase of knowledge in all fields including literature, law, politics,

129 Motahhari (1981), v. 2, pp- 14-15
130 T. W. Amold (1896), p. 209.
131 Safa (1984), p. 9.
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philosophy and mysticism. Let us elaborate a little more on this fact by
taking the process of collection of Hadith as an example of this contribution.

The prophetic sunna (tradition), which includes his words (gaw/),
behavior (f7'/) and stipulations (taqrir) is the second major source, after the
Qur an, of Islamic teachings. The prophetic tradition, which was reported by
his companions to later generations is called hadith. Ahadith (s. hadith) were
collected by scholars in the field and preserved for further generations. We
previously quoted two examples of these ahadith in relation to the
significance of knowledge in Islam.'® Iranians played a significant role in
this field, to the extent that some scholars consider them to have been the
founder of “ilm al-hadith (the science of tradition).!?

There are six major collections of ahadith among the Sunnis (i.e., al-
Sihah al-Sitta) and four among the Shi‘is (i.e., al-Kutub al-Arba‘a), which
contain the most reliable traditions cited from the Prophet or Imams.
Interestingly enough. the authors of all these ten books were Iranian.!
Moreover, there were hundreds of other Iranian scholars who contributed in
this regard. As Motahhari explains, the field of culture and knowledge was
one in which Iranians contributed the most to developing Islam.'3

Even if it were to be shown that force played a role in the Islamization of

[ran. these educational and cultural contributions by Iranians indicates the

132 See footnote 111 of this thesis.

133 “Atarudi. (1981) “Islamic activity of Iranians” in M. Motahhari. Khadamat-i mutaqabil-i Irin wa
Isldm, v.2,p. 19.

134 Tasi, Muslim, Nisai. Bukhari. Tirmidi, and Abi Dawiad were from Khurasan. Saduq was from
Qum, Kulayni from Rayy. near Tehran, and Ibn Majih from Qazwin.

135 M. Motahhari (1981). v. 2, p. 63.
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great role of Islam in [ranian culture.!’ Furthermore, the role of Iranians in
expanding Islam to different regions such as India at the time of Ghaznavids.
Kashmir. China, South Asia and Africa is another indication of the
compatibility between Iranian identity and Islamic teachings. Thus having
tried to show the role of Islam as the main part of the Iranian culture. it is
now time for us to examine another aspect of this culture i.e.. I[ranian
national identity.

iranian Natienal Ideatity

Previously. we looked at nationalism as an element in [ranian identity.
Although Iranian identity. before the appearance of Islam in this country.
was a unified one. after the spread of Islam and its integration with the new
culture, a long discussion began. What is the relation between these two
cultures? Let us here explore the issue briefly. Generally, there are two
opposite theories regarding the relation between nationalism and Islam in
Iran. as well as other countries.'’” According to some. being Iranian is in
contradiction to being Muslim. This view. which was emphasized by some
writers at the time of the Pahlavis, holds the idea that Islam was imposed
upon Persians. forcing them to abandon their culture for several centuries.
From this point of view, [ranians never accepted Islam voluntarily. but under
threat of the sword. To preserve Iranian identity. therefore. Islam should be
jettisoned.

From the completely opposite position. an extreme religious approach may

136 For maore details see ibid., v. 2. pp. 78 f.

13" For general information on the issue of nationalism see A.K.S. Lambton. "Kawmiyya"™
[Nationalism] in the Encyclopedia of Islam. new edition. s.v. “kawmiyya.” See also Arjomand
(1984), From nationalism to revolutionary Islam. (Albany: State University of New York Press).
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be seen in some ideas regarding the concept of umma (Islamic community),'#
based on which Islam rejects any territorial boundaries. The concept of
umma includes all Muslims. wherever they may live, whatever language they
may speak and whoever they may be. A small manifestation of this umma
appears every vear during the jajj ceremony, when a great number of
Muslims gather in Mecca.

[f one takes a moderate religious approach, however, [ believe that there
is no contradiction between these two identities; rather, they are inseparable.
Instead of its being a question of this or that. such an approach looks at the
possibility of combination. Besides the Islamic facet of Persian culture.
which expanded greatly after the emergence of Islam. the national Iranian
identity, according to this view, has lasted and remains as strong as ever. In
spite of the dominance of Islamic tradition within the country, [ranians
succeeded in maintaining their identity as Iranians even while accepting
Islam. Simply put. Iranians never became Arab, nor did they accept pure
Arabic tradition from the time of ignorance (jzhiliya). To quote Frye, “While
many dihqans became Muslims they also preserved the old tradition and epic

literature of Persia. Their patronage of the arts and of minstrels. in

133 The word "'umma’ is a Quranic term, referring to the religious nation of Islam. This word occurs
more than forty times in the Qur in as well as a number of other times in two other forms. i.e..
ummatukum (your umma) and umam (different ummas). The passages that contain the word umma
“are so varied that its meaning cannot be rigidly defined.” But is the term in its Quranic concept to
be identified with what R. Parei refers to as always referring “to ethical, linguistic or religious bodies
of people who are the objects of the divine plan of salvation™? For more see R. Paret. (1987).
*umma” in The First Encyclopedia of Islam. (Leiden: E. J. Brill), v. 8, p. 1015. See also S. A.
Rahnamai. (1996). /slam and Nationalism. (an unpublished paper submitted to the Institute of
Islamic Studies).
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short their customs were Persian not Arab. They preserved their social
position, and Islam weighed lightly upon them.”*

Evidence of the differences between Islam as a religion and Arab
tradition may be seen in those movements that were supported or even
initiated by Persians in order to attain an independent Islamic Iran. Decades
after the establishment of Islam in Iran. two major developments were
initiated by Iranians. The first involved replacing the Umayyad!® caliphs
with the Abbasids'* and the second, the foundation of an independent Iranian
state. Taking these events into consideration, some believed that these were
signs of enmity towards Islam. Neither of these movements, however, was
against Islam itself, but rather against deviations from Islamic teachings on
the parts of certain caliphs. Interestingly enough, Iranians made a special
effort to establish Islamic law after their political independence, far more
than they had under the Arabs.

After centuries, it is hardly possible now to differentiate between Islam
and Iranian identity. The development of [slamic art. culture and literature in
the form of Persian poetry and prose have combined to fashion an Islamic-
[ranian identity for this society. True, there are still some nationalists (milli
garayan) who disputes this viewpoint. Never having accepted Islam as the
country’s religion, they regard Muslim leaders and Imams as strangers who

have occupied Iran and ought to have left by now. We will consider the

139 Frye (1962), p. 244.

140 The dynasty of the caliphs from 41/661 to 132/750. The founder of the dynasty was Mu‘awiya ibn
Abi Sufyan. For a brief explanation see E. J. Brill's The first encyclopedia of Islam 19!3-1936,
(Leiden: E.J. Brill), v. . p. 998 f. s.v. “Umaiyads.”

141 The dynasty of the caliphs from 132/750 to 656/1258. For more data see the Encyclopedia of Islam,
new edition, v. 1, pp. 15 f. s.v. ““Abbasids.”
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issue of nationalism. one of the values that was rejected after the Revolution.

in chapter three of this study.

[of
Shi ism
Quite early in the history of Islam. a disagreement on the issue of who

should be the successor of the Prophet Muhammad divided Muslims into two
main sects, i.e. Sunni and Shi‘i. In other words, the issue of imamat
(leadership) after the death of the Prophet may be considered as the essential
reason for the emergence of Shi‘ism. Accordingly, Shi‘ism, from within, that
is from the point of view of Shi‘i scholars. evolved out of a theological issue
and at the time of the prophet.'s2 Over ninety per cent of Iranians today are
followers of fthna‘ashari (twelver) Shi‘ism, a sect. which, unlike the majority
of Sunni Muslims, '+ regards “Ali ibn Abi Talib as the immediate successor to
the Prophet Muhammad. appointed by him. They also believe in the
Prophet’s family (Fatima Zahra, the prophet’s daughter, “Ali. the Prophet’s
cousin and son in law. Hasan and Husayn, Fatima’s and “Ali’s sons and nine

sons descendant from Husayn) as the AAl al-Bayt, and therefore infallible.!+

142 There are many Prophetic traditions cited by Shi'i traditionalists that introduce the twelve imams.
In some of these traditions. the Prophet names the twelve imams one by one. For more see Majlisi.
Bihdr al-anwdir. v. 23, p. 97; v. 24_ p. 240; v. 36, pp- 227 and 244; and v. 37, p. 87. Despite this
doctrine, many Western scholars, as well as the Sunnis, consider Shi‘ism to have arisen as a result of
a political dispute after the death of the Prophet, which ended with the election of “‘Umar as the first
caliph.

143 According to Sunni Muslims, the Prophet did not appoint a successor, and accordingly. Abu Bakr
was elected by some as the first Caliph.

143 For a brief acount of Shi‘ism see W. Madelung, "Shi‘a" in the Encyclopedia of Islam. new edition, v.s.
“Shi‘a.” For more information in general and particularly in the case of Shi‘ism in Iran see. for instance,
Tabatabai, Shi'a dar Islam (Qum: Daftar-1 Tablighat-1 Istami), M. Momen (1985), An introduction to
Shi‘i Islam, (New Haven: Yale University Press); H. Halm (1991), Shiism. (Edinburgh: Edinburgh
University Press); Dwight M. Donaldson (1933), The Shi‘ite religion: A history of Islam in Persia and
Irak (London: Luzac & Company). S.H. Nasr etal (eds.) (1988), Shi‘ism: Doctrines. thought, and
spiritualirv. (Albany: State University of New York Press). For Shi‘ism in Iran and its relation to
political issues. see e.g. H. Algar (1969), Religion and state. (Berkeley: University of California Press).
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A family tree showing the line of descent of the Shi‘i Imams is illustrated in
Figure 1-1 on the following page.

There is great appreciation, in the twelver Shi‘i school, for the daughter
of the Prophet., Fatimah Zahra. She is regarded as infallible and was the
mother of all Shi‘i Imams except her husband “Ali, the first Imam.

After “Ali, who was appointed by the Prophet as his successor,s Hasan
and Husayn. “Ali’s sons, became the second and the third Imams. At the time
of Husayn and as a result of Husayn’s revolt against the Ummayad Caliphate.
there was fighting between the Shi‘i Imam and his followers on the one hand,
and Yazid,"*¢ the Umayyad Caliph, on the other, which resulted in the
martyrdom of Imam Husayn in Karbala, Iraq in 680. However, "far from
suppressing the movement, Husayn’s murder by the Umayyad caliph Yazid
gave impetus to the Shi‘ite cause.”'¥

Shi‘ism in Iran was made the official state religion under the Safavids.!4#
The majority of Iranians before that had been Sunni. Some attempts have
been made to relate Shi‘ism in Iran to the marriage of the third Shi‘i Imam
(Husayn ibn °Ali) to Shahrbanid, an Iranian princess, thus making the

subsequent imams descendants of Iranian royalty.'*® The story.

145 According to traditions reported through both the Sunni and Shi‘i schools, the Prophet Muhammad.
on his retumn from Mecca and at a place called Ghadir Khumm, appointed “Ali as his successor. For
more information on this issue see Amini (1952), Kitib al-Ghadw . (Tehran: Dar al-Kutub al-
Islivya).

146 Yazid. the son of Muawiya was the second caliph of the Umayyad dynasty.

147 R.C. Martin (1982), Isiam, p. 56

48 The dynasty founded by Isma‘il Safawi at the end of the fifteenth century (1499) which ruled in
Iran until 1731. As T.W. Haig writes, Isma‘il was the first ruler to make Shi’a doctrine the state
religion in Iran, although it had always been popular in Persia. For more information see E.J. Brill’s
First encyclopedia of Islam, 1987, (Leiden: E. J. Brill), v. 7, pp. 54-55.

149 Citing Gobineau and confirming him. E. G. Browne was one of those who emphasized this point.
See Browne (1902), v. 1, p. 130. See also, among more recent writings, Cottam (1979), p. 134.
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Figure 1-1: The Shi‘i Imams

“Abdullah Aba Talib al-“Abbas

The Prophet

“Abbasids

Muhammad (d. 632) (reigned 750-1258)

Fatimah al-Zahra’

C pg- o P
(Daughter of the Prophet) — 1. "Ali ibn Abi Talib
(d.661)
2. Hasan ibn “Ali 3. Husayn ibn “Ali
(d. 669) (d. 680)

4. “Ali ibnlal-l;[usain,

al-Sajjad (4. 712) .
E Zayd —p (Zaydi Shii

5. Muhammad ibn “Alj,
al-Baqir . 7131)

6. Ja“far ibn Muhammad,
al-Sadiq (d. 765)

| [sma‘il— (Isma‘1li Shi‘T)

7. Misa ibn Ja“far,
al-Kazim (. 799)

The twelfth 8. “Ali ibn Masa,
Imam is now at

the occultation al-Rida (4. 818)
| time. He, I c
according to 9. Muhammad ibn "Alj,

| Twelver Shii al-Jawad (d. 835)
8 theory will

§ appear in the c . |
| last time and will 10. "Alr ibn Muhammad,

spread justice all al-Hadi (d. 868)
! around the |
id. .
world 11. Hasan ibn “Alj,
al-“Askari (d. 874)
12. Hujjat-ibn al-Hasan, | _p [thni “ashari Shi‘i
al-Mahdi (occ. 878)




Islamic Values and Their Impact on Education 56

however. is not documented.'®® For M. Motahhari. it was the justice of the
Prophet’s family that attracted Iranians to Shi‘ism, just as it was the factor
that attracted people toward Islam.!s! Despite the significance of justice in
Islamic teaching.'s? many caliphs did not take it into consideration; there was
much discrimination under them. [t was the family of the Prophet,
particularly Imam °Alj, according to historians, both Muslim and non-

Muslim. which provided the best exemplars of justice.

ISLAM IN MBBERN IRAN

In spite of the first unpleasant experience of Islam in its encounter with
the Persian monarchy. almost all Iranian kings after the independence of
Iran. intentionally or not. recognized Islam as the main religion in the
country. And later, from the time of the Safavids onward. Shi‘ism gradually
played a more and more significant role in Iranian culture. However, there
was a tendency from the time of the Qajars (1796-1925)'s* to eliminate or at
least to reduce the role of Islam in society and politics. This was the policy
followed by the Pahlavis. too. For it was the intention of both the Qajar and
Pahlavi dynasties, who were interested in developing the country according
to a Western model. to remove what they saw as a barrier to modernization
and/or Westernization. There will be a detailed discussion in the next two

chapters about the position of religion under the Pahlavis and the Islamic

150 See Motahhari (1981).v. |. p. 108.

51 bid.. v. 1. pp. 112-113.

152 One of the Five Pillars of Shi'i Islam is justice. The others are monotheism (unity of God).
Prophecy. imamate and resurrection day.

153 The dynasty that ruled Iran. before the Pahlavis. i.e. from 1796 to 1926. It was founded by Aqa
Muhammad Khan Qajar. For more information see A.K.S. Lambton (1987), Qajar Persia. (London:
[.B. Tauris & Co Ltd.).
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Republic. Here, however, our intention is to give an introductory explanation
of the issue to complete our examination in this chapter.

The Pahlavis were influenced by Iranian nationalism, which began to
develop in the late nineteenth century and which prized the heritage of pre-
[stamic Iran.'s* As we will see later on, in keeping with this general goal
that the Pahlavis tried to revive pre-Islamic Iran’s traditions as much as
possible. They well understood that Islam, and particularly Shi‘ism was an
established religion in Iran. It would have been politically unwise,
therefore, for them to resist the faith, and so they took measure to weaken
it in an indirect way. On this basis they made an attempt to show
themselves as the guardians of Islam in the country, even while they
continuously strove to decrease the role of religion and the extent of
religious faith in the society.

While maneuvering to gain power in 1920s, Reza Shah'ss followed the
same policy. He feigned an interest in Islam and Shi‘ism by performing
pilgrimages to the holy cities of Iran like Mashhad, and by participating in
religious ceremonies. He took an oath on the Qur an, Islam’s holy book, to
support Islam in Iran. Once he had consolidated his position, however, his
true agenda was made clear. Considering religious rituals to be anti-modern
activities, he started to ban them one by one. Unveiling women was his most

serious attack on the laws of [slam.!se

154 See Nikki R. Keddie (1995), Iran and the Muslim world, (Hampshire: Macmillan), p. 149-150.
155 Reza Shah Pahlavi was born in 1878 and ruled Iran from 1925 to 1941. He died in exile in 1944.
136 See for example Madani (1990) v. 1, p. 239:
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The same pattern was repeated by Mohammad Reza,'s” the son of Reza
Shah. His reign began by meeting ulama, making trips to holy cities and so
on. Having won absolute power, however, he began to change his strategy
towards Islamic symbols, including the official Islamic calendar of Iran. We
will see in the third chapter how this approach was translated into
educational policy under the Pahlavis. A confidential report done by the US
Embassy in Iran is illustrated with two photographs of the Shah, the first in
the uniform of a Muslim pilgrim to Mecca, and the other in Western dress.
Under the first we find the caption: “as he would like to be remembered
(pilgrimage to Mecca),” while under the latter is written: “{The Shah] as his
enemies see him; a deranged hangman.”s8

Interestingly enough, an attempt was made by the Shah’s supporters to
maintain this policy after his downfall. Shapur Bakhtiyar, a national figure
who tried to continue the monarchy at the time of the Revolution, stated

during the ceremony of his swearing-in as Prime Minister,

| swear to support {slam in my country, while | appreciate other

religions as well. 59

This attitude towards Islam reflects the very strong religious foundations

of the country. Otherwise, the Pahlavis, who both personally and politically

157 Mohammad Reza Shah (1919-1980), the son of Reza Shah, was borm 26 Oct., 1919 and ruled Iran
from 1941 to 1979, i.e. until the time of the Islamic Revolution. He was exiled from Iran by
Musaddiq in 1953 and came back soon after a military coup d'état. The king was married Farah Diba
in 1959. in 1963, he announced his White Revolution and formally crowned in 1967. He celebrated
the twenty- fifth century of monarchy in Iran in 1971. After a relatively short illness, he died in
1980.

158 Danishjuyan-i Musalman-i Payrow-i Khaut-i Imam (hereafter DMPKI), Asnad-i lani-yi jasisi:
Rawabir-i Amricd wa Shah. (Tehran: Markaz-i Nashr-i Asnad-i Lani-yi Jasusi), v. 7, p. 54.

159 Madani (1990), v.2, p. 418.
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disliked religion, would not have been compelled to behave in an insincere
way.

The 1878-78 islamic Revelutien
The Iranian Revolution of 1978-79, officially called *“the Islamic

*

Revolution,” marked a return to Islamic values. Although there were many
different sources of opposition to the Pahlavis during the Revolution, the
main leadership, the slogans, and the specific times and places for meetings
all show that the core of the Revolution was based on Islamic, and
particularly Shi‘i, teachings. °‘Ashdri, the day commemorating the
martyrdom of the third Shi‘i Imam, was a particular focus for revolutionary
activities. The scope of this thesis does not allow us to provide a detailed and
comprehensive look at all the political, social and cultural aspects of the
Revolution and its motivations. I will therefore focus only on those issues
that are related to our subject. Simply put, Islam played an essential part in
the event. The role of a high-ranking “alim (religious cleric) in leading the
Revolution was, in the first place, crucial to its success. Of the clerical
hierarchy, Salehi has written: “At the very top are a few clergymen known as
"grand ayatollahs,” meaning ‘evidence of God.” They are also called
‘reference[s],” (/marja”) because people refer to their religious rulings. The
grand ayatollahs assume ultimate authority to make religious prescriptions...
People are free to choose one of the top ayatollahs as their reference...No

force is exerted upon the faithful to guarantee that they obey, except that

their voluntary actions are constrained by their religious consciousness.”!¢

160 Sajehi (1988). p. 54.
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Ayatollah Khomeini, who was considered one of these grand
ayatollahs, focused his opposition to the Shah on the latter’s
divergence from Islamic teachings. In most of his messages,
particularly in his earliest ones and in his critiques of the Pahlavis, he
emphasized this concept. Previously we pointed to the article appeared
in one of Iran’s state-run daily newspapers in which the author
accused Ayatollah Khomeini of being an obscure individual who was
opposed to the modernization of the country. It was the harsh language
of the article against a religious leader that motivated the people of
Qum. and then other cities, to support their religious leaders, a
movement which lasted for one year and which eventually culminated
in the establishment of the Islamic Republic. Moreover, from the
beginning of the Revolution. one of the popular slogans used by the
people, and later on by the Islamic state, labeled Iran: “non-Western.
non-Eastern (non-Marxist), Islamic Republic.”'¢! For Islamic leaders,
the Islamic Republic is considered another opportunity for Iranians.
who have practiced Islam for centuries, to experience religion in their

lives.

ConciLusion: IRANIAN ISLAMIC ISENTITY

Earlier we reviewed four different assumptions regarding Iranian
identity. In a comparison between these four ideas, it was shown that
some scholars believe that the liberal-national and Western kingdom

approaches failed due to a lack of understanding of Iranian society.

'8! In Persian “na sharqi, na gharbi, jumhari-yi islimi.” (a3t sipas « o © st )
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The Islamic Revoiution. for them, marked an end to these analyses.!¢?
The third approach was also weak to begin with and failed utterly with
the collapse of the Eastern bloc. The fourth approach. however, was
seen to be much closer to the Iranian identity. The easy conquest of
Iran by Muslims could be a reasonable indication of this. Although
there are different ideas and theories for its success, I think it would
not have happened without the cooperation of the Iranians
themselves.

Nevertheless. one should realize that although the religious approach has
been amended. to a great extent. in describing Iranian identity, it has not
shown itself in a comprehensive way in Iran. To put it another way. a close
relationship between culture and religion in Iran is undeniable; however.
there are still many traces of Iranian heritage. surviving even from the time
of Zoroastrianism, in this culture. that seem irrelevant to [slamic teachings.
A calendar based on the solar system, the names of the months, New Year’s
day. and many social customs in relation to the new year, are just some of
the traces of the time of Zoroastrianism.!'s> Many people still give pre-Islamic
names to their children. And there is still some respect shown to light and
fire. the enshrined symbols of the Zoroastrianism.

There are two points worthy of consideration. First, the Iranian people.
in practicing these customs. are either unaware of their relation to history. or

do not see these customs as contradicting Islam. Second. the main effort

162 For more information see J. Haggpanah (1997). “Huwiyyat-i Irani. chand bardasht™ in Kayhan-i
Farhangi, no. 135, pp. 70-71.
163 See Nafisi. (1966). Tarikh-i mu dsir-i Irin, (Tehran: Furtghi Press), p. 93.
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under the Pahlavis was to revive and renovate the pre-Islamic traditions.!s*
They were successful to a great extent in this effort, though it was brought to
an end by the Revolution. This last point will be discussed in more detail in

the next chapter.

164 Under the reign of Reza Shah an adaptation of the old Zoroastrian solar calendar, replaced the other
calendars including the Islamic lunar one (ibid.. pp. 94-95). This has lasted to the present time.



Chapter 2

IMPERIAL EDUCATION
IN PRE-REVOLUTIONARY IRAN

INTROBECTION
From the beginning of the reign of Cyrus I in 550 BC and the ensuing

advent of the Achaemenid dynasty down to the reign of the Pahlavis, Iran
experienced some twenty five hundred years of monarchy under different
rulers. As mentioned earlier, during this long period of monarchy, a turning
point occurred when the people of Iran finally converted to Islam and
accepted it as their own religion. Like a fellow-traveler, the prolonged line
of monarchy continued to exist alongside the new faith, until only recently.
In their treatment of Islam, the kings, behaved very differently. Some of
them rejected it outright, as may be seen in the case of Khusrew Parviz,'ss who
tore up the letter of invitation to Islam sent to him by the Prophet Muhammad.

According to legend. others observed it carelessly, or, like the Safavids, embraced it

165 Khusrew Parviz (591-628 A.D.), a Sassanid emperor, and the last great ruler of this dynasty before
the invading Arabs overthrew the Persian Empire. For more see the Encyclopedia of Islam, new
edition, v. 8, p. 277 s.v. “ParvE.”
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formally but superficially,'ss while others were serious in their allegiance to
Islam and Shi‘ism. Islam, in a sense, has been a very crucial trial for the
[ranian monarchs in their attempts at adapting to the culture of the people.
The Pahlavi. as the last link in this chain, faced the same dilemma.
Following our discussion in the last chapter, and in order to understand
those changes that happened in educational policy-making after the 1978-79
Revolution in Iran., we will examine in this chapter the philosophy of
education during the Pahlavi era. This approach can show the process of
cultural and social change and shifts in values during this segment of Iran’s
history. There are numerous writings that have dealt with the same period,'s’
mostly focusing on the political activities of the Pahlavi dynasty which may,
in one way or another, bear on our topic; however, the main purpose of this
study is to elaborate on the educational policies of the regime with a focus
on the cultural aspects of the society. There will inevitably be some general

points to be made that will strengthen the basis of our examination.

EsscaTion UNBER THE PANLAVIS

Modernizing Iran and leading it toward the so-called *“Great
Civilization” was a dream of the Pahlavis. We may trace the first efforts at
the modernization, education and Westernization of the country’s institutions

to the last vears of the eighteenth century under the Qajar dynasty, when

1 Earlier we mentioned that Shi‘ism was made the official state religion under this dynasty.

167 See, for instance: Salehi (1988), Insurgency through culture and religion (New York: Preager);
Milani, M. (1994), The making of Iran’s Islamic Revolution: From monarchy to Islamic Republic
(Boulder: Westview Press); D. Menashri (1992) Education and the making of modern Iran. (Ithaca
and London: Comell Unoiversity Press) and J. Amuzegar (1991), The dynamics of the [ranian
Revolution: the Pahlavi's triumph and tragedy, (New York: State University of New York Press).
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steps were taken to bring the military up-to-date.'s®¢ At that time, the majority
of Shi‘i Iranians identified very closely with their religion. This was
expressed in the positive relationship between the faithful and the ulama
(learned clerics).'¢® In theory, the ulama believed that Islam encourages
people to try to achieve progress and development in their worldly affairs
only insofar as their efforts do not harm their religious faith or duties.
However, according to them, true development was possible only through a
return to [slamic values.'’” Westernization, in their view, might bring some
blessing for the country, but at the same time it could seriously undermine
the cultural and religious values of the people. The conflict between the
ulama and the ruler was always based, particularly in relation to culture and
values, on differing notions as to education and the spiritual and moral issues
facing Iranian society.

Ultimately, the Qajar rulers, who personally were not practicing Muslims
and were more interested -directly or not- in the West, were unable to
challenge thoughtfully these Islamic values. Despite the rise of
Westernization in the military, and then in the diplomatic and economic

fields, formal education in Iran was largely based on religion, i.e. Shi‘ite

168 For more data about the educational system and policies under the Qajar see e.g. Menashri (1992),
(Ithaca: Comnell University Press), p. 23 f.

19 We discussed to some extent this issue in the first chapter. For more information on this
relationship under the Qajars, see Algar (1969) Religion and siate, (Berkeley: University of
California Press). For the same issue under the Pahlavis see Menashri (1992), (Ithaca: Cornell
University Press), p. 20.

'70 The status of knowledge and science in Islam should be discussed in detail somewhere eise. It
should. however, be briefly noted that the above-mentioned approach does not contradict leamning
from others, even non-Muslims who have experience in different fields. The same standpoint is more
or less dominant in today’s Iran. The rulers. however, hold the idea that a nation will be successful
only if it tries to progress independently while keeping to Islamic values. For more on the
relationship between science and religion in Islam see, for instance, Nasr, S. H. (1968), Science and
civilization in Islam. (Cambridge: Harvard University Press).
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Islam, at least until the 1920s. Even then only a minority of the population
was educated, and their education provided them with training for religious
service, not for employment in a modern capitalist economy.!”!

This emphasis on religious education was, however, discouraged by the
Pahlavi kings. Reza Shah and his son Mohaimmad Reza both devalued
religion. especially I[siam, and emphasized Western secular subjects in the
school system. It was Reza Shah’s main understanding that development
cannot be based on religion. Therefore, he tried to introduce modernization

through imitating the West. According to Salehi:

His [Reza Shah] policies of modernization existed on two
levels -organizational and cultural. Organizationally, he helped
to make Iran’'s administration highly efficient... He established
modern educational institutions at all leveis. His policy was the
universalization of education, copied from the West... These
attempts at modernization may have caused no serious
resistance, but his cultural reforms certainly did.!”

Generally speaking, the foremost goal of education at that time was to
modernize and develop Iran by exhorting the Iranian people to adopt a
European lifestyle.'” The thirty-seven years of Mohammad Reza Shah’s
reign (1941-1979) promoted the same kinds of pro-Western policies; a
Westernized sub-culture grew in size during his reign,'” although different

methods were employed to achieve this.

171 Rucker, Robert E. (1991), "Trends in Post-Revolutionary Iranian Education” in: Journal of
Contemporary Asia, 21(4), pp 455-468. See also Menashri,(1992), part one.

172 Salehi, (1988), p. 85.

173 See for instance Mohsenpour, Bahram, 1988, "Philosophy of education in post-revolutionary iran”.
in: Comparative Education Review, 32(1), pp. 76-86. and Salehi. (1988), p. 86.

174 Salehi, (1988). p. 90.
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Although modernity is ambiguous and therefore difficult to define,!’
modernization in the time of the Pahlavis had a specific and obvious
meaning; some scholars preferred to call it “Pahlavization.” This attitude
acknowledged the fact that there were many factors behind modernization
efforts, namely nationalism, Westernization and de-Islamization. As Milani
suggests, for Reza Shah, nationalism and the glorification of pre-Islamic
Persia was the ideological basis for modernization. “The selection of the
name °“Pahlavi,” the language of pre-Islamic Persia, the changing of the
country’s name, from Persia to Iran in the early thirties, and the emphasis on
Iran’s Aryan heritage, were symbols of Reza Shah’s brand of jingoism.”!’ In
addition, the primary model for Reza Shah in the process of modernization
was the West, and particularly Europe. In his autobiography, Mohammad
Reza frequently refers to his father’s efforts, expressing his appreciation of
them, although for different reasons.!” Although modernization and even
Westernization connote other concepts such as development and novelty
which are in harmony with the I[slamic stand point, these concepts were
applied by the Pahlavis as a means of removing the influence of Islam.

Modernization, therefore, from a religious perspective, threatened to destroy

'75 There are different definitions of modernity. The use of the concept in sense of an alteration in
thought, opposing traditional one, may contradict, in some cases, religious approaches. For J.
Amuzegar, “modernization, or modemism, defined as deliberate, seif-consciousness break with past
and a search for new and better forms of thought, expression, and action (translated into Persian as
tajaddud khahi or naw-gari'i) has always been a prime national objective among most [ranians
throughout the nation's modem history.” See J. Amuzegar (1991), p. 39.

176 Milani (1988), p. 60.

177 See Pahlavi, Mohammad Reza (1966). Ma 'mdrivat bardyi watanam [A mission to my country],
(Tehran: ?), pp. 249f.



Islamic Values and Their Impact on Education 68

[slamic morals and culture in the society. Ataturk’s Turkey,”® where the
policy of de-Islamization was well known, also served as a model of
modernization for Reza Shah.!” For these reasons “the greater part of Shi‘i
Muslim ulama were upset at the domination of this kind of modernization
over traditional morals.”!#0

For the Pahlavi monarchs, one of the major barriers in the process of
modernizing Iran was the Islamic culture of Iran. In their eyes, the people,
who adhered to the old traditions and the lessons of their ancestors
(in the form of Islamic guidance), were backward and living in
darkness. The solution to this problem, as Mohammad Reza expresses

it, was to replace this philosophy.

In my father's view, the first educational duty was to create
the spirit of patriotism [i.e., worshipping the home] in the heart
of the young generation...For him, extracting the new
civilization and culture meant not only construction of
buildings, railroads and asphalt streets, but a total change in
the spirits and culture of people.!8!

Significantly, Mohammad Reza then adds: “From 1320 {1941}, when I
started my reign, I followed the same general principles in education.”®2 A

discussion of the educational progress attained during the Pahlavi era would

178 Mustafa Kemal Autatiirk, the founder and the first president of the Turkish Republic, was born at
Salonica 1881 and died at Istanbul on 10th November 1938. For brief information see R. Mantran
“Atatirk” in the Encyclopedia of Islam, new edition (1960, in progress), v. 1, pp. 734-735.

179 See Milani (1988), p. 60

'8 Danishjuyan-i Musalman-i Piyrow-i Khatt-i Imam [Muslim student following the Imam’s thought)
(1987), Az zuhdr td sugar: A collection of the confidential documents of the Embassy of the United
States of America in Iran. (Tehran: Markaz-i Nashr-i Asnad-i Lani-yi Jasasi), v. 1, p. 332.

181 pahlavi, (1966), pp. 488-9

182 [bid. p. 489.
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be valuable, though it is beyond the limitations of this study. Here we will

restrict ourselves to a review of the theoretical aspects of the problem.

GoALS AND DREAMS

Casting a slight glance at the official statements, including the nation’s
constitution framed by the Pahlavis and the policies formally announced by
the Shah and others, one can see that the progress of the country. its
modernization and its development lay at the heart of the nation’s
educational goals. There were, however, other “hidden policies,” which may
be considered as the foundations of the modernist thought of that time. Some
of these policies may now be examined in more detail.!s?

3. Persian Natienality

For Reza Shah, education was the most effective force in maintaining
the unity of the nation and of the Persian culture. In a general sense,
patriotism (mihan-parasti), national unity (wahdat-i milli) and national
independence (istiqlal-i milli) were the elements that Reza Shah’s
educational system was designed to promote.'®® A chronological analysis
of the educational reforms indicates the extensive efforts undertaken in
this regard. In 1922, the government formed the Supreme Council of
Education; in 1925, the Department of Public Education was introduced:;
in the mid-1920s, a uniform syllabus was prepared for all elementary and

secondary schools; in 1928 standard textbooks for all regions were

183 [ have especially benefited from the work of David Menashri in developing this part of the study.
For more information see D. Menashri (1992), Education and the making of modern Iran, (Ithaca
and London: Corneil Unoiversity Press).

182 Menashri (1992), p. 94.
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brought out, followed by the publication of a modified series of textbooks
in 1939.18s

Nationalism in the sense of unity of the country and nation, unity of
the language, i.e. Persian, and the independence of the country, was on
the surface a central consideration in the educational goals of the
Pahlavis. For the religious opposition, however, this same emphasis on
nationalism was merely a disguised means of eliminating Islam as a force
in the country. Menashri puts this well when he says that the most
important characteristic of the educational system of the Pahlavi era was
its contribution in fostering national identification. He reinforces this
point by adding that national identification was powerful enough “to last
even when the basic tenets of the Islamic regime would have suggested
that they be reserved.”'s In order to clarify this point, I will elaborate on
the role of national identification in the Islamic Republic in the next
chapter.

There is no doubt that education. as ‘Isi Sadiq, a prominent educator
in the Pahlavi era, stressed, must create national solidarity through
appreciation of the common culture and spiritual heritage of the nation’s
past.'®?” Nevertheless. the method and motivation for this creation were
much more important. Besides the appearance of national unity in Reza’s
educational system. there were still other motivations that led him to
emphasize the issue of nationalism. The centralization of decision-

making was one of these motivations. Earlier we referred to the

185 [bid.
186 [bid.. p. 303.
187 Sadiq. Modern Persia, cited in Menashri (1992), p. 112
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publication of a modified series of textbooks as one example of the
efforts in the push to modernize. As Menashri indicates, it was of great
academic value. for until then there had been no government supervision
of textbooks: henceforth however. the new books were tailored to fit the
regime’s needs.'®® Personal loyalty to the monarchy and the Shah was
among these hidden policies, as was national loyalty to the monarchy as
an institution and to the Shah as the key figure in that structure.'®®

By looking at a typical second grade Persian text issued in different
years, for example, one may see the evolution of the meaning of nationality
and its relation to the kingdom. In the 1942 edition we simply find the

concept of "loving one’s country"”.

Iran is our country. Our ancestors lived in Iran; we also live in
this land. iran is our home. Every one should love one’'s

home. !9

In the edition from the year 1951, there is still no mention of the Shah
and his kingdom. There is only a poem about Iran and its development
almost at the end of the book.!”! There is also a poem on the theme of the
development of Iran in the text of 196492 followed, first, by a lesson entitled
“Iran.” and then by a lesson entitled “the kingdom of Iran.” This is
illustrated also by pictures of the Shah and his son. which relates Iran to its

monarchical system' (see Figure 2-1 in the following page). In the version

188 Menashri (1992). p. 95.

189 Menashri (1992), p. 166.

190 Fiarsi, 2™ Grade, 1321 [1942], p.140.
191 Firsi, 2* Grade, 1330 [1951]. p. 161.
192 Farsi, 2™ Grade, 1343 [1964], p. 70.
195 |bid., pp. 77-8.
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that was produced in the following year, the same poem is retained in its
place. but is followed only by a lesson entitled “The King of the kings and the
Crown Prince.” ™ There is, finally, a greater change in the 1977 version, in
which lessons on the birthday of the Shah, his crowning and the Crown
Prince take priority. The poem about the development of Iran comes after
them's (Figure 2-2 in the following page).

b. The West as an fdeat

For Iranians, the development and progress of the nation have often
seemed an unobtainable dream during the country’s long history. Iran has,
after all. faced many problems in this regard and has experienced many ups
and downs in its path to development. Despite its ancient civilization and its
comparative equality to the West in the past, the span of the last three
centuries has marked a period of decline for the country. In light of the
technological and scientific development in the West, the West has come to
be considered one of the great symbols of development for many people,
including intellectuals and certainly the recent kings of Iran.'* To become
like the West was a great wish of these kings, both for themselves and for the
nation. This wish accounted, at first glance, for the development.
modernization and industrialization of the country as well as corresponding

manifestations of this modernization. However, the eagerness to resemble

193 Farsi, 2™ Grade, 1344 [1965], p. 81 f.

195 Farsi, 2™ Grade, 2536 [1977], pp. 19 f.

19 To study the relationship between the West and the East and those events that led to present
conditions is beyond the limi of this thesis. For more information on this issue in the case of Iran see
for example Jalal-i Al-i Ahmad (1968). Dar khidmat wa khivanat-i rushanfikran. (Tehran: Nashr-i
Rawaq) and Hairi, “A. (1988). Nakhustin ruydrayvihdi andishagardn-i Iran ba du royi-yi tamaddun-i
burzhwi i-yi gharb. (Tehran: Amir Kabir).
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the West did not end at this level; it extended to the different social. moral
and spiritual values. the culture. and even to language, clothing and customs.
As a matter of fact. some of this interest had its roots in the reality of the
modern developed world and the backwardness of Iranian society in these
areas; however, Iranian ignorance of the social situation in the West
caused them to exaggerate the advantages of this culture. They saw the
West as a paradise. They are, nevertheless, still committed to their
Iranian identity.

The contradiction between the two cultures is a problem that showed
itself in all aspects of society during our period. Certain portions of a
confidential report prepared in the last decade of Pahlavi rule in Iran for
Americans who were being sent to Iran, indicate some aspects of this

issue:

The long experience of foreign intervention in Iran’s affairs and
the change in central power has affected deeply the national
personality of the people, ... and it is only a monarchy that can
bring people together, although aversion to that and the
tendency to maintain Iranian identity will remain as a time
bomb. 197

The report then adds:

toss of identity and the decline of traditional social
ceremonies, which appear along with Westernization, have
created a kind of false identity in the cities...There is change in
the appearance of city life. Iranians used to have contact with
each other in the streets and/or mosques. There would be a
decrement, through industrialization, in these contacts....

Aithough these changes are justified in acceptable ways, they

197 Report no. -1, June, 1. 1970 in Danishjiiyin-i Musalman-i... (1987), v. 1, pp. 7-8. italic added.
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would demolish the basic Persian culture. Now, Iranians are
strangers to themselves even in their own home. ... In their
geographical thought. Europe is much closer to them than
Kirman [a city in Iran] ...This forced Westernization is strange
to Iranian society...Finally it should be understood that most of
the administrative staff in this period are those who studied in
the west and are Westernized. In other words, they are not
familiar enough with the home culture.'98

The tendency toward Westernization was prevalent in all aspects of Reza
Shah’s educational policy. He once explicitly stated that the goal of sending
students abroad was not only to acquire Western knowledge but also to
acquaint students with Western cultural values.'® We already cited
Mohammad Reza who. showing great sympathy for his father’s view. said
that the latter understood that the country’s genuine Westernization and
modernization required changes in the basic Persian culture and
psychology.? Mohammad Reza, after all, inherited the general philosophy
of education from his father.

Living and studying in the West caused the Pahlavis rulers to become
themselves more Western in their outlook. The kings’ interest in the West
increased. particularly once they started to visit Europe. Writing about his
education in Switzerland. Mohammad Reza, expresses the view that: “during
my four vears studying in Switzerland, next to my father’s spirit, the
democratic and totally Western environment impressed me spiritually and

morally more than anything else.”2! His father was already impressed by the

198 Ibid.

199 Menashri (1992). pp. 105-6 For more information on Iranian students sent abroad see ibid, pp. 125-
142,

200 Eahlavi (1966). pp. 488-9.

20! Pahlavi (1966). p. 100.
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West, a fact that many others had already observed. In his confidential
report from the Embassy of the United States in Iran to the American
Foreign Secretary, J. D. Stempel describes Mohammad Reza’s personality

as follows:

Though outwardly and by education thoroughly Westernized,
the Shah is by heritage and outlook Persian and in fact his
success in running such a country is largely due to the fact
that he is a Persian politician. Although he does well in a
Western situation, he is able as a Westernized Iranian to know
how to apply the art of adaptation. He, therefore, with help of
his understanding of Western criteria, interprets Western
decisions and statements as a Persian. 202

According to another report, which describes Mohammad Reza’s wife,
Farah Pahlavi, the queen was “a woman with two worldviews, each totally
different from the other. She, who was born in Iran and studied in the West,
has implanted many Western human and social values in the king’s family
and has tried to establish those values in the life-style of all Iranians.”29? The
report adds: “Farah Pahlavi is an Iranian woman with a European style... All
her efforts, wishes and hopes for peopie are [combined] reflections of the
Western and Iranian values, that one see in those who return to Iran from
abroad. Farah is a woman who may recite Sa“di®, but she is Westerner.
She has never attempted to read Persian texts. She loves common

people, a characteristic which is Western, too.’’ 205

202 DMPKI (1987), v. 1, p- 188.

205 DMPKI (1987), v. 1, p. 279.

204 Shaykh Muslih al-Din Sa‘di was a poet and prose writer of the 7*/13" century. He was “one of the
most renowned authors of Persia.” For more information see R. Davis, “Sa‘di.” in the Encyclopedia
of Islam. new edition. v. 8, pp. 719-723. s.v. *Sa‘di.”

205 DMPKI (1987). v. 1. p. 284.
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These personal characteristics of the king and his family, besides their
effect on the nation’s direction as a whole, deeply affected educational
policies. Dispatching students to Europe in 1930 was key to Reza Shah’s
pursuit of the goal of Westernization.

Some scholars believe that encouraging girls to go to school was also
another step in the Westernization of education in Iran.2% They see the low
number of girl students in Iranian schools before the Pahlavi reign as proof
of this. It is understandable that the West should have provided an example
to the king in this area. While in the West girls commonly went to school
from an early age, in Iran the enrollment of female students in schools was
quite low. It may also be correct to say that the traditional system
discouraged any increase in the number of female students. However, there
were other elements in the ulamas’ reluctance to increase the number of girls
in school. One of the main reasons was that the process of de-Islamization
had the effect not only of expanding female education, but it also led to
moves to abolish the veil. The Shah, on embarking on the latter course. said:
“Because of our women’s custom to wear the veil, due to their ignorance and
illiteracy. the Europeans have always taunted and despised us. Discarding
the veil and educating women would change that.”2’

Iranians. however, were reluctant to accept this process. Regardless of
Islamic and religious tendencies, Iranians were proud of their own culture.
According to a confidential report done by Ernest R. Oney: “In this

country education has become more and more Western in thrust, bringing on

206 Menashri (1992), p. 106.
207 Menashri (1992). p. 108.
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conflicts with values developed over the centuries by a society which has
absorbed. been changed by foreign influences, but never overwhelmed by
them”2¢ The report adds: “The contemporary Western-educated Iranian
bureaucrat often finds on return to work in his homeland that he is facing,
and perhaps being frustrated by, an institution far older than the Harvard
Business School.”

C. De-Isiamizatien

Some schoiars claim that secularization was one of the major goals of
the educational reforms under the Pahlavis. 219 It is true that secularization, in
the sense of a separation between politics and religion, and in granting some
limited rights for the private observance of religion, was a goal at that time.
There was, nonetheless, a deeper goal underlying Pahlavi moves in relation
to education. For them, Islamic culture was a considerable obstacle in the
way of modernization. De-Islamization, instead of pure secularization, seems
to be a more appropriate label to describe Pahlavi efforts in relation to
education. Notwithstanding this point, one should realize that from an
Islamic perspective, it is impossible to separate the concept of secularization
from Westernization, for one of the foundations of modern Western culture
is secularism. However, the concept should be discussed separately in order
to gain a better understanding of the regime’s efforts in this direction.

The backwardness of the country, the domination of common sense by
superstition, and alienation from basic [slamic laws on the one hand and the

development of secular Western countries on the other, led the kings of Iran

208 pMPKI (1987), v. 1. p- 18.
209 1bid.
210 See for instance Menashri (1992). p. 98 f.



Islamic Values and Their Impact on Education 80

to see all problems as being rooted in religion, and all solutions as derivable
from the West. For them, Westernization could, at the same time, relieve the
country from those problems which have been created, in their minds, as a
result of the domination of religion. Thinking in this way, they made every
effort to remove Islamic symbols from the country, insofar as this could be
achieved without harming their political goals.

According to some scholars and historians, the movement of de-
Islamization in Iran may traced back to the years of emergence of
intellectualism in the country. S. H. Ruhani, who wrote a history of Iranian
Revolution, believes that the mission of intellectualism in reconsidering the
roots of Islam and in replacing it by Western values and thought started in
the sixteenth and seventeenth centuries, when Westerners first began to come
to the Middle East for different purposes.2!' Thereafter, both the political and
intellectual powers made an effort to reduce the power of Islam and the
ulama, and to increase in turn the validity of Western values in the society.2!?

The Pahalvi dynasty took the same path. It should be noted, however.
that none of the Pahlavi kings disagreed with Islam openly. They never
issued a statement that explicitly indicated their hostility to religion,
particularly Islam. As mentioned in the last chapter, they even, by contrast,
tried to show themselves as Islamic leaders whose efforts were directed
toward the development of Islam in the country. This was more true specifically

in the case of Mohammad Reza; some of his writings indicate this fact.2

2t For more see S. H. Rahani. Nahdat-i Imam Khomeini (Tehran: Markaz-i asnad-i Inqilab-i Islami),
v. 3, pp. 37f.

212 The problem of intellectualism in the Middle East, Muslim countries, and particularly in Iran, is a
controversial issue that shouid be studied separately.

213 See, for instance, Pahlavi (1966), pp. 12,22, 73, 88,
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However. both the father and the son undertook some policies that, directly
or not. harmed the foundations of Islam in Iran.

The ulama (clergy), as the most distinguished symbol of Islam among
the Iranian people, became the target of persecution from the government.
They in turn accused the Shah of planning to establish a secular society in
opposition to Islam. They defended their idea by claiming that Americans,
Zionists and Bahais, who all aimed to remove the influence of I[slam,
supported the Shah’s plans.?* In his effort at centralizing his power. Reza
Shah rejected any kind of opposition and resolved to eliminate the political
power of the clergy. His first move was to prohibit the ulama from wearing
their religious uniform. All ulama who wished to wear such clothing had
to do so in private. A theology department was created at Tehran
University in order to break the ulama’s monopoly on teaching religion.?'s

This is reflected in the words of Mohammad Reza, who proudly states:

Also, at the time of my father, the ulama were largely
prohibited from interfering in the education of the people. He
placed this duty on the shoulders of the state.2!®

In December of 1928, as Avery declares, “a sumptuary Act implied a
further attack on religion. Uniform attire on European lines was prescribed
for men. a peaked cap replacing the brimless hat worn by Muslim so that
their foreheads can touch the ground in prayer.”2\”

Mohammad Reza followed the same policy; the Ayatollah Khomeini,

who was in explicit opposition to the regime, was exiled to Turkey and then

4 DMPKI (1987), v. 1, p. 87.

215 Milani (1988), p. 61.

216 pahlavi (1966). pp. 322-3.

17 Peter Avery (1965), Modern Iran, (New York: Frederick A. Praeger Pub.), p. 289.
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to Iraq, while others remained under control. There were, however, some
ulama who entered the field of education and who were even able to
contribute to the writing of religious textbooks, although evidently not
without the state exercising some control. Beheshti,2!'8 the head of judiciary
after the Revolution, and Bahunar,?’® the second Prime Minister after the
Revolution, were among these people.

Previously we discussed Reza Shah’s plan to forbid the wearing of the
hijab in the country as one element in the process of Westernization. After
his visit to Turkey in 1934, where he was impressed by the expansion of
girls’ education, “he underscored the link between education and the
evolution of women'’s status in January 1936, when he decided to mark the
abolishing of the veil with a ceremony at the training college for women
teachers.”2 As M. Salehi believes: “the climax of his policies was the
unveiling of women,”?' an act designed to emphasize the Western and
specifically non-Islamic direction of the government; the Islamic dress code
for women was not merely a matter of fashion, but was viewed as a religious

imperative by all Muslim scholars.

218 Ayatollah Sayyid Muhammad Huseini Bihishti (1928-1981) was bomn in Isfahin. Besides his
seminary studies, he received his Ph.D. in Philosophy from the University of Tehran, Iran. After the
Islamic Revolution, he was appointed as the head of the juridical Section. He, along with seventy-
two other statemen, was murdered in 1981 in a bomb attack planned by the terrorist organization
Mujahidin-i Khalgq.

219 Hujjatul-Islam Mohammad Jawid Bahunar (1942-1981) was born in Kirman. He, besides his
studies in seminaries as a clergyman, received his Ph.D. in education from Tehran University, Iran.
After the [slamic Revolution, he was appointed as Minister of Education and then as Prime Minister.
In 1981, and after one month in his last job, he, too was killed in the bomb attack engineered by the
Mujahidin-i Khalqg.

120 Menashri (1992), p. 108.

221 Salehi, (1988), p. 86.

222 Salehi (1988), p. 86.
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This last act of Westernization and secular behavior introduced by Reza
Shah seriously hurt the Iranian clergy and their followers, whose subsequent
opposition the Shah tried to crush by force. For the ulama and most of the
general population, this was Reza Shah’s major crime against the Islamic
nation and Quranic law, according to which all women should cover their
beauty from strangers.?® In their view, this would lead to the corruption of
the people. and would propagate immorality and sexual promiscuity. In
keeping with the new situation in the country, many Muslim girls and
women were forced either to appear with no veil or stay at home all day and
night. Therefore, immediately after the fall of Reza Shah from power in the
early 1940s, when the allied forces occupied Iran, a large segment of the
population returned to the traditional dress which they had been forced to
abandon,?* and began rejecting Western mannerisms. Many women changed
their dress styles, wearing the chadour once again. s

As a result of the new law, illustrations of females in textbooks had to
leave out the Aijab, a law which remained on the books until the time of the
1978-79 Revolution (See Figure 2-3 in the following page). Thus, after
several years, this process made unveiling a norm, especially in the city of
Tehran and some other large cities, for the new generations; yet, the majority
of Iranians still resisted it. Although the behavior of Mohammad Reza was
much different, particularly in the first decade of his reign, the ulama
maintained the same view regarding his policies in regard to religion.

According to another confidential report:

223 For more see footnote 291 of this thesis.
124 Avery (1965), Modern Iran, (New York: Frederick A. Praeger Pub.), p. 292.
225 Salehi (1988). p. 89.
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Figure 2-3: Women's dreasing defers and after the Revelution.
(Left) Farsi, 20d Grade, (2536) [1977], p. 1. — (Right) Farsi; 20d Grade, (1374) [1995], p. 7.

From their (the ulama's) point of view, Mohammad Reza has
been traitorous to his most important duty, i.e. to support
Islam. The religious leaders, in addition to the present
generation, believe that the present king made up his mind to
make Islam disappear, as his father did.22¢

It goes without saying that the above-mentioned policies were much
easier for the new king to re-introduce, since many of the obstacles had
already been removed and because people had also grown more flexible than
they used to be during the time of Reza Shah.

The Pahlavi efforts at reviving twenty-five centuries of monarchy

accompanied the process of de-Islamization. For, after all, de-Islamization

226 DMPKI (1987), v. 1, p. 24. Report no. 1-2.
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would leave a vacuum which had to be filled. For the Iranian people, Islam
was so far the only source of their identity, and this had to be changed to
another conception. The twenty-five hundred year-long monarchy in Iran
was seen as the best alternative.

Writing about Reza Shah’s efforts in trying to weaken the ulama and

reduce their role in running society, P. Avery asserts:

This is what Reza Shah proceeded to do, while it was intended
that secular education and nationalist propaganda, in which
pre-islamic lran was the modei, would weaken the people's
religious loyaity...227

For Avery. the programme went on in different ways. and included
“millenary celebrations for the great poet, Firdawsi, whose epic, the
Shahnamah, enshrines the pre-Islamic Iranian legend.”28

The replacement of the Islamic calendar by the imperial calendar was
done as part of the road to de-Islamization by the Pahlavis under Mohammad
Reza. The Islamic calendar begins with the (hijra) immigration of the
Prophet Mohammad from Mecca to Medina in 622 AD. The rotation of the
following years was estimated according to either the solar or lunar systems;
the latter is about ten days shorter that the solar one. The former which is
called Solar Hijri (hijri Shamsi), was (and still is) used as the formal
calendar of Iran. while the other, which is called Lunar Hijri (hijri Qamari)
was used more in religious and traditional applications. Close to the end of
his rule, in March, 15, 1976, the Pahlavi king decided to replace this Islamic

calendar with an imperial one referring back to the kingdom of the

227 peter Avery (1965). Modern [ran, (New York: Frederick A. Praeger Pub.), p. 286.
228 [bid.
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Achamenids. The year 135S, according to Islamic reckoning, became 2535
Imperial. The people and administrative staff were forced to apply this new
calendar in their daily affairs. For Muslims, opposition to this anti-Islamic
action was predictable. We can read of this in a secret report from the US
embassy in Iran to the US foreign secretary. According to this report “the
more complicated issue for the regime is religious conservatives... [n
addition, the merchants, peasants and Muslims of all regions feel tired of the
regime. Two recent events have declared this fact. First is the replacement of
the Islamic calendar by the Persian imperial one... and second is the death of
Ayatollah Shams Abadi, a religious and popular feature, in Isfahan.”2®
Despite the retreat of the Shah in announcing that religious holy days
would remain as they were, there were serious objections to his policies from
both the ulama and the people alike. For them it was an attack on the
prophetic tradition of Islam and a new step in removing Islamic symbols
from the people’s mind. This thought was emphasized in a statement of the
Shah at the inauguration of the parliament in 1976, where the law changing

the calendar was passed.

It is very important for the social change process in present-
day Iran to remove the indecent features and appearances of
the past period of moral and social decline. The iong history of
our country experienced several attacks or occupation by
foreign powers. These events naturally resulted in some
spiritual and cultural domination of our country's thought and
spirit, which contradicted pure Iranian identity...Our

229 DMPKI (1987). v. 1, p. 212. Ayatollah Shams Abadi was an influential and popular scholar among
the people of Isfahan. He was mysteriously murdered in 1977. People attributed his murder to the
regime’s agents. The murderer was, however, a young religious student who was called Mehdi
Hashemi. He was executed after the Revolution for the same crime.
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nation...has the spiritual responsibility to remove these from
the face of Iranian values.>3¢

The plan for de-Islamization through changing the calendar was
immediately reflected in the textbooks. A note appeared in the prefaces to all
textbooks advising teachers on how to change the date according to the new
imperial calendar. The note reads: “The imperial date approved by
Parliament. in the month of Esfand, 1354 [March 1976] to be the beginning
of the Iranian calendar. The imperial calendar begins with the establishment
of the Achamenid state by the Great Cyrus...Since there was not enough time
to correct this shift during the publication of these textbooks. teachers should
notice this change and oblige their students to change the date wherever they
find it in their books." %!

This plan of reviving the monarchy’s history. as Avery points out in
relation to the celebration for Firdawsi. “had. of course. little effect on the
masses.” ! and was always rejected by the majority of Iranians and the
ulama. specifically Ayatollah Khomeini and his followers. In his reaction to
the imperial celebrations for the twenty-five century of monarchy in Iran.
held by the Shah in 1970. and in one of his messages to those embarking on

the pilgrimage to Mecca in 1969. Ayatollah Khomeini said:

This dictatorial system, with help of Muslim finances,
celebrates those kings who tortured people in every era; who
fought with the religion of the people, who were the serious
enemies of islam and who have torn the noble letter of the
Prophet.?33

230 Madani (1990) Tarikh-i spasi-vi mu'dsir-i Iran. (Tehran: Daftar-i Intisharat-i Islami), p. 308.
31 Farsi, third Grade. 2536 [1978]. introduction.

3 Avery (19635). p. 287.

333 Rahani (1993). v. 3. p. 548.
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Generally speaking, the Shah, who saw the religious spirit of the people
as a serious barrier for his plans in the country, decided to weaken and
eliminate any Islamic symbol as much as possible. It is interesting to note
that in some of the Shah’s plans, Islam was used to weaken itself. The
unsuccessful efforts at establishing a religious mission [Sipgh-i Din], and an
Islamic University were some examples in this regard.

d. The Centrality of Menarchy

It has already been mentioned that one of the aims of education in [ran
was to emphasize the national background of the country, which extends
back over twenty five centuries of monarchy. National loyalty, based on this
policy, was introduced as a great social value. “To the Shah,” however, as
Menashri states: “national loyalty meant loyalty to the monarchy as an
institution and to him personally.”?¢ The Pahlavi’s efforts were to make a
link between the loyalty to the system of monarchy loyalty to the country
and also loyalty to the Shah. Those who were against the Shah, from the
point of view of the Shah, were enemies of the country.

The Shah was introduced in elementary textbooks as the father of the
nation; the nation, therefore, was obliged to love him.25 In one of the texts

published at the end of Reza Shah’s reign, entitled “Shah,” children read:

Every family lives in @ house. The father of the family is the
boss, who works to fulfill the family's needs...To compare Iran
to a family, iran would be the home and the chief of this great
house would be the Shah. The Shah is as a kind father to
lranians, and we all are his children...Qur Shah is his majesty,
the king of all kings, Pahlavi. We love him and listen devotedly

233 Menashri (1992), p. 165.
35 Firsi, 2 Grade, 1321 (1942]. pp. 116-117.
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to his orders. Our ancestors were always worshipping the
Shah and advised their children that first God, second Shah....
O Shah to love you, is our belief;
worshipping your name is our religion... 236

This passage also utilizes traditional values, as it presents the Shah as the
“chief patriarch” in a patriarchal society. Although, due to some political
problems there was a halt for some years in spreading this concept, after the
establishment of his kingdom Mohammad Reza was introduced as the third
most beloved after God and country. M. Mehran, the Minster of Culture
{vazir-i farhang] of the Shah, in his introduction to the Persian text of the
third grade, wrote: “the Ministry of Culture...has reviewed this text...and
tried to improve it so that it can serve as a text for teaching children a
lifestyle...and for strengthening the spirit of faith and worshipping of God,
love for the Shah and patriotism in children.”?? Accordingly, the first lesson
of the third grade of the elementary school starts with a poem entitled “God,
Home, Shah.”2*® Finally, the status of the Shah was raised to the second
level, that is immediately beside God, and even the shadow of God.

The birthday of the Shah was one of the most lavishly celebrated days in
the country; nothing, even religious ceremonies, could equal it.2® The
birthdays of the Shah’s son, the Shah’s wife, and the day of coronation were
also celebrated throughout the country, especially in schools. Illustrated by a
picture of the Shah and his wife, the followings passage was what children

of the second grade used to read about these events.

236 |bid.

87 Farsi, 3" Grade, 1340 [{1961], introduction.

38 Firsi, 3 Grade, 1340 [1961].p. |.

239 See Madani (1990), p.610.

240 See figure 2-3. the first picture entitled “Forth of Aban.”
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The fourth of Aban [Oct. 26] is the birthday of the Shahanshah
Aryamihr. Iranians light up the cities on this day. The name of
Shihanshah Aryamihr is Mohammad Reza Shah Pahlavi.
Shahanshah Aryimihr is the son of the Great Reza
Shah...Shahanshah loves all of us...People all around the
world appreciate Shahanshah Aryamihr's thought....
Shahanshih Aryamihr and Shahbanu were crowned on the 4th
of Abin. On this occasion, Iranians, who long wished to have
this day, celebrate it greatly.!!

As is clear from the above phrase “people all around the world
appreciate Shahanshah Aryamihr’s thought,” the king took international

recognition for granted.

STEP-BY-STEP CUANGE

The contradiction between theory and practice on the one hand, and between
different theoretical statements seems, at first glance, to be a confusing problem,
especially as regards the goals and policies of the Pahlavi era. One of the reasons
for this contradiction may be found in the so-called policy of “step-by-step
change.” I use the expression step-by-step only to emphasize the political aspect of
a gradual process of implementation of policies during the fifty years of Pahlavi
rule. By it, however. [ do not mean either the usual gradual progress over a long
time, nor do [ mean the positive aspects of a development.

The policy of gradual change was more apparent at the time of Mohammad
Reza. although his father should be considered as the founder of that policy.
Besides the lack of stability of the kingdom in the first stages. the religious
atmosphere of the society was one of the factors that caused the kings to apply this

hypocritical approach. Aware of the close relations that existed between the ulama

Y Farsi, 2™ Grade, 2536 [1977]. pp. 19-20.
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and the people. Reza Shah, on a trip to Qum, tried to convince the ulama of the
implications of his goals in the first years of his rule. Soon after the establishment
of the state. he rapidly continued to reduce their power in all fields. On the

celebration of coronation, the Shah said:

| have to declare, at this time, my intentions in improving the
country...to be regarded as a schedule for the others. First, my
specific attention would be given to maintaining and
strengthening the foundations of religion...242

After obtaining power, however, he changed his manner. One may see the same
behavior in the case of Mohammad Reza. Most of his outwardly religious actions,
namely meetings with ulama and trips to the holy cities of Iran, including Mashad,
were in the first years of his kingdom; when he was at the height of the power, he
tried to remove Islamic symbols, and among these was the Islamic calendar.

Earlier we discussed the concept of the centrality of the Shah in the
context of nationalism. Explaining this concept, Menashri elaborates on this

progress in educational policies this way:

Already as crown prince he asked teachers at the Tehran
Teachers Seminar to foster in their students “the spirit of
devotion to God (Khoda-parasti), love of the Shah (Shah-
dasti), and patriotism” -as an inseparatable triad. This theme
came through most explicitly aimost forty years later, in 1975,
when he established the Rastakhiz party 243

The Revolution of 1978-79 brought an end to the process of

Pahlavization of the country and particularly educational system. We will

242 Akbar Rafi‘i Tihrani, Kitdb-i Pahlavi. (a special issue of /[ili‘a which was published on the
occasion of the coronation of the Shah), p. 157.
243 Menashri (1992), p. 166.
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. follow our discussion in the next chapter by focusing our attention on policy-

making under the Islamic regime.



Chapnter 3

1978-79 IRANIAN ISLAMIC REVOLUTION:
A REVOLUTION IN VALUES

INTROBECTION

Quite recently, the current Iranian leader, Ayatollah S. “Ali Khamenei?**
brought up the issue of Islamization in education. In a speech to university
students, he declared that Iranian Islamic higher education still has a long
way to go, in spite of the fact that it has been eighteen years since the

establishment of the Islamic Republic.

Today, the country is in need of a university which is truly
Islamic. In an lIslamic university, knowledge accompanies
religion, academic effort accompanies ethics, controversial
discussions accompany tolerance, a variety of fields
accompany unity of purpose, ...and to sum up, the worid
accompanies hereafter.24s

M4Ayatollah Sayyid “All Khamenei, the present leader of the Islamic Republic. was born in Mashhad
in 1939. During the Pahlavi reign he was one of the active oppaositionists in the city of Mashad. In
1978 was appointed as one of the members of the Revolutionary Council. In 1981, while he was
seriously injured by a bomb explosion planned by the terrorist group of Mujahidin Khalq, he was
elected by Iranian people as the third president of the Islamic Republic. After the death of
Ayatollah Khomeini in 29, June 1989, he was selected by the Majlis Khobrigan (Ulama’s
Assembely) as the leader of Islamic Revolution. For more see “Khamenei” Ettelaat Online
<http://www.Salamlran.org/DCl/iran/mashahir> [Accessed 12 January 1998].

M5 Payam-i Ashna, v. 2, no. 29, Sep. 1996.
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More than political issues, it was the lack of the values and specifically
Istamic values that motivated Ayatollah Khomeini to lead the Revolution of
1978-79 against the monarchical system in Iran. “In the near future,” the
Ayatollah said in the first years after the Revolution, “we will replace the
colonial culture of the former regime with an independent Islamic culture.”2%
Consequently, the educational system and its policies were among the
primary targets for the Ayatollah in his effort to replace the regime; it was
one of the essential changes that happened after the Revolution. The Islamic
leader was already insisting on the same purpose years before the victory of
the Revolution. A chronological review of his lectures, writings and
statements indicates that, for the Ayatollah, “the way to purify a country is to
do it so through its education; purification should start from education” as
“colonization achieved its goals in the country through the same means.”?’

Despite its significant role in the Revolution, the role of values in
general and the process of Islamization and the application of Islamic values
in education in particular were given little consideration. The 1978-79
Revolution led to the establishment of the Islamic Republic and consequently
to the Islamization of education. What has been the result of the application
of Islamization in education since then? And what does the Islamic republic
mean by Islamization of education?

Before engaging the issue of education in Islam from a religio-cultural

approach, we will first try to delineate in this chapter those goals taken into

246 A. Khomeini in Dar justuji-yi rih az kalam-i Imam, (hereafter DJR) [Seeking the way through the
Imam’s word (a collection of Ayatollah Khomeini’s lectures and statements)], edited by a group of
editors (1982), v. 22, pp. 34-35

237 A. Khomeini (September 12, 1980) in DJR, v. 22, p. 21
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consideration after 1979 in the light of the Revolution. This will be
accomplished through a review of Ayatollah Khomeini’s views regarding
Iranian cuiture and the role of religion in educational policies. In general,
one finds there an emphasis on Islamization as the main vehicle of change.
Its impact on educational goals and its reflection in textbooks is another
aspect that this chapter will address. However, questions such as the
definition of Islamic education. and whether or not it is the same as religious
education. the issue of the Islamic value system and also the religious and

philosophical roots of this field will be discussed in the chapters that follow.

IRAN UNBER THE ISLAMIC REPUBLIC

With the 1978-79 Revolution the Westernizing tendencies that had until
then prevailed in Iran were reversed. In contrast to pre-Revolutionary
society, post-Revolutionary Iran dissociated itself from both Western and
Eastern-bloc countries. Earlier we mentioned the popular slogan of the time
that described Iran as a “non-Western, non-Eastern (i.e. non-Marxist)
country, but rather the Islamic Republic.” However. this opposition was not
limited to a political sense: its foremost goal was ideological and cultural.
The Revolution was a lesson learned from Iran’s experience in previous
years, in the opposition to Reza Shah and his son. indicating a serious
conflict between secularism and religion. between Islam and Westernization.
To paraphrase Salehi, “the secularist modernizers for nearly half a century
paved the road for the rise of the pro-clergy forces to power.”2¢ Clerics and
their faithful followers were looking to create an atmosphere in which to

establish an [slamic state.

248 Salehi. (1988). p. 91.
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The connection between Revolution and Islam is most visible in the
alliance between the people and the religious leadership. Although it is a
political analysis, the following confidential report that discusses the

relations between the ulama and the regime supports this claim:

As regards the interest of America, the important issue is the
enmity of a great and powerful group [i.e. ulama] who always

have had access to the majority of population.2?

What happened in Iran during the years 1978-1979 was the result of the
combination of a number of opposition groups, an alliance, which
culminated in such an attractive Revolution.2® However, it was an ayatullih
al-‘uzmd?' the highest rank within the Shi‘ite clerical hierarchy, who
dominated the leadership. This was the result of several independent
variables, the most important of which was the legitimacy that the Ayatollah
Khomeini derived as a religious leader. Kamrava describes the
tridimensional relationship between religion, people, and leadership in this

way:

Socially, his religious background and training enabled him to
understand and communicate with the masses, a biessing no
other opposition group could match.252

Disassociation from the West and even the East has always been one of

29 DMPKI (1987), Az zuhdr ta suqut: a collection of the documents of the Embassy of US in [ran.
(Tehran: Markaz-i Nashr-i asnad-i Lani-yi Jasasi-yi Amrica) v. 1, p. 91.

250 bid.

251 The word ayatollah (ayat al-Allah) literally means the grand evidence of God. It is a title for the
highest rank of fugahi among the Shi‘i Muslims, particularly among Iranian people. The title for the
same rank in some other countries is imam in the sense of leader. The Sunnis use the title of imam
for even lower ranks. For the first time in [ran, during the 1979 Revolution, the title of Imam applied
for the Ayatollah Khomeini, known as Imam Khomeini.

252 M. Kamrava (1990). Revolution in Iran: the roots of turmoil, (Routledge, London).
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the characteristics of the ulama, of the Islamic nature of the Revolution and
finally of the Islamic Republic established later. In one of his confidential
reports, Stample points to the influence of ulama and asserts that ‘“since
America has been a serious supporter for the Shah, and the ulama disagreed
with the rule of foreigners in the country, there could be a serious reaction
on the part of the people against America.”?? This has led the Islamic
government to make a major effort to strip away the cultural influences of
the West.>s4

In his writings prior to the Revolution, the Ayatollah Khomeini
mentioned the government of God; after the victory of the Revolution, he
often asserted that all institutions should be Islamic and function according
to the rules and regulations of Islam.?5 “Our Revolution is a Revolution in
values.” This slogan, the Imam’s own words, indicates the significant role of
values in making Iran an Islamic. “Westernization”, “fear before the

k]

European.” dependency,” “lack of Islamic values,” and “forgetting [ranian
identity” were some of the factors that, for Ayatollah Khomeini, harmed the
country. The solution, for the Ayatollah, was to replace these factors. A few
years before the Revolution, he addressed some of the Iranian students who
were studying in Europe, saying “you have to make effort to evaluate this
present culture, awaken all the nations and, by the help of God, try to replace

it with an Islamic. human culture. according to its method, which is

humanity and justice, so that future generations may be educated.”2s¢

253 DMPKI1 (1987), v. I, p. 155.

234 Salehi (1988), p. 90.

355 A. Aghajanian “Post-revolutionary demographic trends in Iran” in Hooshang Amirahmadi and
Manoucher Parvin, Post-revolutionary Iran, (Westview Press, Boulder and London, 1988), p. 153.

256 A Khomeini (April 26, 1971), in DIR, v. 22, p. 184.
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One of the best tools in the process of replacing rejected values with
Islamic ones was education. As has happened in many countries that have
undergone revolutions, and to some extent as also happened in Iran under the
Pahlavis, education became a vital means for this propose. Education for
Iranian children became an essential means for Islamization, just as it had
previously been an essential means for Westernization. One thing that both
the Pahlavis and Islamic leaders had in common was that both pointed to the

importance of education and its role in cultural change.

GOALS AND POLICIES

The educational system, one of Iran’s most significant and influential
institutions, attracted the immediate attention of the Islamic leaders in the
years following the Revolution. Based on their understanding of Islam, as
well as the goals of the Revolution and its relationship to the modern world,
Islamic leaders, and specifically Ayatollah Khomeini made an effort to
establish an Islamic institution of education, the objective of which is the
creation of the Islamic person. Education, at all levels, has been taken into
consideration. While a progressive plan is presently being applied in the
elementary and secondary schools,>’ steps toward the Islamization of higher

education began in September 1980. This Islamization focused on the

257 Since the process of Islamization in the primary and secondary schools was less conspicuous but no
less significant, some scholars such as Menashri considered it as a moderate task with no major
difficulties, which is finished in the first two years or so after the Revolution. (See D. Menashri.
(1990) fran: a decade of war and revolution, New York: Holmes and Meier) [ think the better
justification for this progressive course is less political engagement of the students of these levels.
While there were some of the university students and staff, including leftists who formed a few
different political and ideological groups, almost all the primary and secondary students were
Muslim children who either were in favor of the Revolution or did not have obvious participation in
political activities. It was the same problem for the higher education that led the leaders for a cultural
revolution in 1981, by closing the universities for almost three years.
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personality of the students and staff. the curriculum and also the general
[slamic atmosphere of the campuses. For the Ayatollah Khomeini. the
universities under the Pahlavis “were colonial [institutions]” bastions of
Western and Eastern thought,s® and had to be changed.

For the Islamic leaders. the other levels of education were in more or
less the same position before the Revolution. The chief aim of education
under the Islamic Republic has been the creation of an Islamic person or, in
the case of recognized religious minorities, the development of a
commitment to one God.*® The High Council of Education lists among the
basic goals of education religious and spiritual ones first, followed by
scientific and cultural. social, political. and finally economic goals.?* These
reflect the major elements in the thought of Ayatollah Khomeini
regarding education, some of which may now be examined. Islamization,
from Avyatollah Khomeini's point of view specifically contains three
elements:

3. Independence
Beside political independence, independence in culture is one of the

main goals expressed in the government's revolutionary statements.
Although independence was considered one of the political and educational
policies of the Pahlavi regime. the opposition believed that Western notions -
first those of Europe and then those of the United States- had an undue

influence in the fields of both politics and culture. Culture at the time of the

258 A, Khomeini (November 17, 1980), in DIJR, v. 22, p. 144,

259 Higgins, Patricia J. and Pirouz Shoar-Ghaffari. “Women's education in the Islamic republic of
Iran,” in: Mahnaz Afkhami and Erika Friedl (eds.) (1994), /n the eye of the storm: Women in post-
revolutionary Iran, (New York: Syracuse University Press).

260 See the list in: Shari‘atmadari. “Ali (1994). Jiami‘a wa ta'lim wa tarbivat [society and education],
12th ed. (Tehran: Amir Kabir Pub).
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Pahlavis, in Ayatollah Khomeini’s view, was a “colonial and dependent
culture.”! “The West” in his words. “captured our thought and spiritual
independence.” which was. in comparison to economic, agricultural and
other forms of dependency, much more significant.?? Insisting on the danger
of spiritual dependency, the Ayatollah adds: “it is possible to bring an end to
military dependency: economic dependency may feasibly be compensated:
but spiritual and human dependency is very crucial.”** By the same
understanding. the Imam rejected intellectuals who were still. according to
him, dependent to the West.2¢* In his statement announced at the beginning of
the academic year 1982-83, the Islamic leader clearly asserts that: “our
country can no longer endure Westernized or Easternized [Marxist] thought.
We have to obtain cultural independence. which is the foundation for an
independent, free country.”s

The reflection of this goal, that is independence, is clearly visible
in today’s school textbooks. We will have a more detailed discussion
on this in Chapter Seven about political values and their teaching in
elementary textbooks. Briefly, the Persian texts, for all the
elementary grades. include at least one lesson about the Islamic
Revolution. In all of these lessons, the slogan of the Revolution,
namely “Independence. Freedom, Islamic Republic” is repeated. In

one of the last lessons of the first grade Persian text, which is

61 A Khomeini (May 29, (%79), in DJR, v. 22 p. I 17.
262 Ibid.

263 Ibid.

264 [bid., P. 118.

265 A. Khomeini (September 25. 1982), ibid.. p. 268.
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illustrated by pictures related to the Revolution (see Figure 3-1

below), the students read:

It was the year 1357 [1979]. Iranian Muslims, were upset
at the Shah’s tyranny. Imam Khomeini was, at that time,
out of the country. People wanted, by the help of the
leadership of Iimam Khomeini, to dismiss the Shah. They
yearned for “independence, freedom and Islamic
Republic."¢¢
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Flgurs 3_1: The slogan of “Independence. frasdom. isiamic Republic” in (raniaa sismentsry Toxthseks
Farsi. 15t Grade. 1375 [1996]. pp. 108-109.

One may see more or less the same content in the Persian texts of the

second and third grades.?” The back covers of these books are also illustrated

66 Farsi, st Grade, 1375 {1996]. p.108.
67 See Firsi. 2nd Grade 1374 [1995], pp. 240-24t and Firsi, 3rd Grade, 1372 [1993], p. 210.
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for some years¥# by a portrait of a group of boys and veiled girls. At the top
of the covers is written: “By faith in God, by purification and virtue. by
seeking knowledge, by devotion and economy, we guard our independence,
freedom and the Islamic Republic of Iran.” The cover, however, was changed
in the further years.26?

Independence in Ayatollah Khomeini's view cannot be disassociated
from the divinely-based ideology. An Islamic country should be strong
enough to fulfill its needs independently. For the same reason, in his final
discourse the Ayatollah writes: “l advise all generations, present and future,
who want to witness the continued life of the divine rule and witness the end
of the influence of colonialists and exploiters, in their land, to preserve the
same theocentric feelings which the Supreme Lord has emphasized in the
Holy Qur an.””270

b. Self-cenfidence

The concept of “self-confidence.” parallel to the notion of independence.
is frequently taken into account in Ayatollah Khomeini’s writings and
speeches. The Ayatollah believed that at the conclusion of a long period of
dependency, the Iranian nation, which had lost everything, needed most of
all its self-confidence. The nation, therefore, needs time to acquire it again.
For him, self-confidence is a solution for all the East in its journey towards

development. In one of his lectures, the Ayatollah says:

268 See for instance textbooks that are published in the years 1372, 1373 and 1374 [1993, 1994 and
1995].

269 See, for instance, Firsi, Ist Grade. 1375 {1996]. The previous pattern was replaced by a portrait
about cleanness and using soap in order to avoid illness.

270 Ayatollah Khomeini. Final discourse, (Tehran: Ministry of Guidance and Islamic Cuiture), p. 8.
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As long as the nations of the East do not understand that they
are also existent, that they are also nations, and that the East
also is a region, they cannot acquire independence. The East
lost and missed itself in the presence of the West; it lost its
thought; it lost Islam, which is at the pinnacle of all the schools
of thought.27!

“One of the calamities [that kings and their supporters] created for this
nation.” the Ayatollah believes. “‘is that they made this nation pessimistic
with regard to itself... This is the sense in which we forfeited ourselves
before the West...”?”? “Their plan was to make us inattentive to what we
are.”?” “Our culture.” therefore, “is a colonized culture; we should follow
our own culture.”™*

The Western model of development has been for many years a matter of
debate between intellectuals and religious scholars in Iran. The former label
ulama as being against the grain of modernization. According to them,
religious scholars, particularly ulama, are fundamentalists who want to turn
back the centuries. to the time of the beginning of Islam.?” There were,
however, some intellectuals such as Jalal Al-i Ahmad, who, in opposition
to their colleagues, confirmed this religious approach or at least saw
religion as a component of nationalism.?¢ The ulama. on the other hand,
declare that intellectuals have lost their confidence, religion and beliefs

in the face of the Western industrial and materialistic development. To

271 A. Khomeini (January 10, 1979), in DJR. v. 22, p. 137.

212 A. Khomeini (April 7, 1979). ibid.. p. 115.

213 A. Khomeini (September 20, 1979), ibid.. p. 133.

173 A. Khomeini (October 11, 1978), ibid., p. 110.

275 In some of his lectures, Ayatollah Khomeini referred to this concept and said: “You intellectuals
want us not to return to the education of fourteen centuries ago! You fear if we educate our young
according to Islamic education. which demolished two great empires just by a small number of
Muslims, we would be reactionary!™ See A. Khomeini. in DIR, v. [ 1, pp. 18-19.

276 See Jalal Al-i Ahmad. Gharbzadegi [Westernization], (Washington: Iranbooks). pp. 71 f.
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paraphrase the Iranian leader,

when coionial countries, through their scientific development,
or through colonization of Asian and African nations, acquired
wealth and luxuries, some of our people lost their confidence.
They thought the only way to development was to leave their
own laws and beliefs. When. for instance, they could go to the
moon, these people thought they should leave their own laws.
What is the relationship between going to the moon and
Islamic laws? Do they not see those countries with
contradictory social laws and systems can still compete in

science.?”’

For Ayatollah Khomeini. studying in the West was one of the ways that
this mentality was created. For him, those who went to the West became
Westernized; “they do not let this nation find itself and understand that it is
from this part of the world. and that the East is developed.”?’® After the
Revolution, however, because of its scientific needs in different fields. the
Islamic Republic decided to revive the practice of sending thousands of
students to Western countries in order to help the country’s economic and
development. Although for some scholars like Menashri, this effort was an
indication of a process of moderation in the Islamic leaders’ policies,?”® one
may explain it in differentiating between Western technology and Western
values and ideas.

c. Purificatien

Besides the goals of building independence and self-confidence. another

educational goal. even more important. is “purification™ (tahdhib or tazkiya)

77 A. Khomeini. in DIR, v. 11, p. 12.
278 A_ Khomeini (September 20. 1979), in DJR, v. 22, 136.
279 Menashri, (1992), p. 315.
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of the souls of human beings. There is a verse in the Qur "an that says:

He is Who raised among the illiterates an Apostie, who recites
to them His communications and purifies them, and teaches
them the Book and the Wisdom, aithough they were before

certainly in clear error.280

In its lexical meaning tazkiya (from the Arabic “z.k.w”) is to purify.2!
Scholars of Islamic ethics use this Quranic concept in the sense of purifying
the soul of inappropriate attributions. In his commentary on the Qur an.
Tabataba'i says, regarding this verse, “tazkiyah is to clean [the soul] from
contamination and impurity; cleanness includes being cleansed of wrong
beliefs such as polytheism and denying God, of inappropriate spiritual
moods such as pride and jealousy, and also of evil behavior such as murde
and adultery.”? As mentioned earlier, the main goal of Islamic guidance is
to make the individual closer to God. The priority given to the purification
of knowledge in the verse, according to Tabataba'i and Khomeini, indicates
the precedence of tazkiya over ta‘lim (teaching).2

Reciting once more the above-mentioned verse of the Qur 'an, Ayatollah
Khomeini emphasizes this mystical aspect of education.?* According to
[slamic teaching, human beings are a combination of external and internal

aspects. The former, which is body, is a purely materialistic existence, which

280 The Qur "an. 62 (Jumu’a). verse 2. M. H. Shakir's translation into English.

28l See Lane, (1863), Arabid-English Lexicon, (London & Edinburgh: Williams & Norgute) v. |, s.v.
“zhkw"”

282 Tabataba'i (1991), A/-Mzan, Persian translation by Nasir Makarim Shirazi, 4th ed. (Tehran:
Bunyad-i *l1imi wa Fikri-yi ‘Allama Tabattabai), v. 1, p. 461.

183 [bid., v. 19, p. 535. For more details about the Ayatollah Khomeini’s idea see, for instance, his
lecture on July, 1, 1980 to the principles of the educational boards, DJR, v. 22, p. 316.

284 See for instance lectures on Jan, 8, 1980. ibid.. v. 22, p. 366: June, 24, 1979 ibid., v. 22, p. 304; and
July, 17, 1979, ibid., v. 22, p. 307
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is visible to every one. The internal aspect or the soul is immaterial. As one
should take care of one’s body, one must also train the soul, which is the real
part of a human being. Islamic teaching refers in the main to this aspect of
the human being, although it does not reject, but rather encourages seeking
knowledge in relation to the materialistic aspect, i.e. the whole of nature,
including the human body.

For Ayatollah Khomeini, lack of purification is the source of all miseries
and calamities.?® He believes that as long as people do not try to purify
themselves of wrong ideas, beliefs, behavior, etc., their knowledge will not
lead the way for human beings to reach their true destination. This is the
case, according to him, even for the clergy and those who engage in Islamic
and religious knowledge.?®¢ For the Ayatollah, “freedom alone is not
prosperity; independence alone is not happiness; ...these would be so only in
the light of divine spirituality.” This divine spirituality, in his view, is
certainly the same as Islamization.

Based on the same understanding, Ayatollah Khamenei, the present
leader, highlights this concept of Islamization as an end of education. In his
view, “the most important concept which should be heeded in education is
that of Islamic belief and practices.”?” He then adds that besides these,
Islamic morality is also a pillar of education. “A Muslim,” according to him,

*should not be jealous, stingy. fearful, or hostile.” 288

185 A. Khomeini (September 19, 1982), in DJR, v. 22, p. 3

286 Khomeini, Jihad-i Akbar, edited by Hasan Hanafi (S.L.: s.n., 1980?), p. 28.

287 dyatollah Khamenei's speech to the Minister and vice presidents of Education on January 1991
(Tehran: Ministry of Education), p. 4.

288 [bid.. p. 5.
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The above view of Islamic purification is reflected in a wide range of
elementary school textbooks. In the discussion in the next part of this study,
which focuses on the spiritual and moral values reflected in the textbooks,

we will explore this concept in greater detail.

RESISTANCE AND GONTROVERSIES

At the first years of the Revolution. the Islamic leaders® statements
regarding Islamization were widely accepted in the Iranian society among
both people and elite. After all, 98.2% of the Iranian population. in a
referendum at the very beginning of the Islamic State., had voted yes for the
Islamic Republic. Moreover, they had already accepted an ayatollah, a
highly ranked religious scholar as their political leader. It was, therefore.
reasonable that the Iranian people accept his main religio-political idea about
the transmission of values, i.e. Islamization of the country. It is also true,
however, there was some resistance from some different groups who were in
small minority. but active. The Communist groups such as Hizb-i Tadih and
Fada'iyan-i Khalq were among them. There was no justification for them.
based on their anti-Islamic direction, to support this alternation. Likewise,
those who supported the concept of kingdom and particularly Pahlavi
supporters were politically, and mostly not ideologically, against the process
of Islamization. They protested in form of a few demonstrations in Tehran
against fijab as a state law.

There were also diverse viewpoints regarding the definition of
[slamization of the country. Some scholars believe that the definition of

various institutional elements described with the adjective “Islamic” has not
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yet been clarified.?® They maintain that. based on the possibility
of different interpretations, every one may give his/her own
definition.

Another complicated issue is the belief in wilayat-i fagih (the authority
of an Islamic jurist as the leader of the country and Revolution). While this
principle of wi/dyar-i faqih is considered by many to be a political item
enshrined in the constitution,? it is still the focus of some disagreement
from various quarters. A major opposition toward the issue comes from
intellectual side. The idea of this authority traced back to the absolute
authority of infallible Imams in Shi‘i school. Those Islamic jurists who are
both knowledgeable and pious are considered the Imam’s temporary
successors in certain fields. There was both an expansion and more
explanation about the theory by Ayatollah Khomeini. His effort in
establishing the idea was to the extent that some considered him as the
founder of this theory. According to the constitution of the Islamic Republic.
the one among eligible Islamic jurists, who has chosen by people as the

leader of the country has the authority over the country.

89 A. Aghajanian (1988), “Post-revolutionary demographic trends in Iran” in Hooshang Amirahmadi
and Manoucher Parvin, Post-revolutionary Iran, (Westview Press, Boulder and London), p. 153f.

9 The article 107 of the Constitution of the Islamic Republic of Iran declares: “Whenever one of the
Sfugahid possessing the qualifications specified in Article 5 of the Constitution is recognized and
accepted as maja’ and Leader by a decisive majority of the people -as has been the case with the
eminent marja’ taqlid and leader of the Revolution, Ayatollah al-'Uzmi Imam Khumayni- he is to
assume [the office of] the wildyat al-amr and all the functions arising therefrom...” The Article §
says: “During the Occultation of the Wali al-' Asr (may God hasten his reappearance), the wildya and
leadership of the Ummah devolve upon the just [“adil] and pious [muttaqi] fagih who is fully aware
of the circumastances of his age; courageous, resourceful. and possessed of administrative ability,
and recognized and accepted as leader by the majority of the people...."” See The Constitution of the
Islamic Republic of Iran (Tehran: Islamic Propagation Organization), 1981. It should be noted that
these articles faced some changes in the last revision.
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For some in the opposition, including certain intellectuals, the above-
mentioned authority is not acceptable. The argument is that this kind of
authority will inevitably develop into the kind of dictatorship that they
escaped from in recent years. Moreover, there seem to have been deeper
disagreements between the intellectuals and ulama on different issues,
including the implications of the role of Islamic law in society, the process
of Westernization of the country, and the relation between religion and
politics. The appointment of a virtuous and just fagih, for the ulama, on the
contrary is not a way to dictatorship. According to them, the very condition
of “justice” is enough to obviate dictatorship.

The issue of women forms another controversial debate. Previously [
mentioned that according to the Isilamic point of view, Aijab (veiling) is a
religious obligation for women.?®! Due to this observation, there was no
notable participation by religious women in social activism during the
Pahlavi era. At the time of the Revolution, however, Iran observed great and
effective participation by women in revolutionary activities such as in public
demonstrations. According to the [slamic leaders, this participation was the
first step for women in finding their position in society. From the time of the
Revolution onward. however., there have been numerous discussions

concerning its religious aspect and form of veiling.

29" According to the Qur "an, Ahzib [The Clans] (33) .59. all women, in a process of obtaining chastity
are religiously obliged to wear their beauty from the strangers, that excludes relatives both in
consanguinity and in law such as husband, father, brother, son, grandfathers. and son of the brother
and sister. The obligation is for men, too, to avoid unnecessary relations, staring to the strange
women for pleasure and so on. For more information on the philosophy of this law, see for instance
M. Motahhari (1989). The [slamic modest dress. translated into English by Laleh Bakhtiar,
(Albuquerque. NM: Abjad).
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In all, despite some resistance, the idea of Islamization was pursued after
the Revolution in the educational policy of the country and consequently in
the textbooks. In the next part of this study we will scrutinize the implication

of this notion in the elementary school textbooks.

REJECTED VALUES

Previously, in the discussion of values under the Pahlavis, I referred to three
items. namely nationalism. Westernization and secularization, as the main
educational goals of that system. In the transformation of the system after the
Islamic Revolution, none of these have survived in the educational system. Figure
3-2 below presents a general comparison between the Pahlavi and the post-

Revolutionary approach to the educational system.

" Educational Goal & Values Educational Goal & Values
Under the Pahalavis Under the Islamic Republic
Pahlavization Islamization
Modemization Modemization
+ Westernization + Independence
West as a model Self-confidence
{ntegration into the Western Independence
economic and political system
De-Islamization Islamization & Purification

Figurs 3-2: A comparisen datwesn the concepts of Pabiavizatien sad (slamizatien.

Secularity, Westernization and Pahlavi-style nationalism are in contradiction
to what Islamic leaders have wished to stress since the period of Revolution. The
question. however. remains whether the new regime still considers any of

these approaches in reality and whether any of these concepts have been
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taken into consideration in the textbooks in some way or another. In order to
answer this question. let us review each of these concepts separately.

a. Natienalism

Overall. the notion of the Islamic umma or community is an Isiamic
principle opposing to the concept of nation. From an Islamic point of view,
there is no preference or difference between black or white. Arab or non-
Arab, or between other people because of race, gender, or geographic origin.
Isiam, according to Muslim scholars, is a worldwide religion for all people
with no limitation of time or place. An Iranian Muslim is a religious sister or
brother to any other Iranian. just as s/he is to a Turk. Arab, or Kurd outside
of her or his country. This is the same view that is held by the Islamic
leaders in Iran.2?

From Ayatollah Khomeini’s point of view, racism and nationalism “are a
big trick which has been played by the West and which has influenced
Islamic states,” creating discrepancies between Islamic nations.?® As M.
Motahhari asserts: “the concept of nationality and of encouraging people’s
national emotion may be helpful in relation to their political independence;
it. however. can cause disagreement and discrepancy between Islamic
countries.” 4 This trick. the Ayatollah Khomeini adds, “has been planned by
the superpowers.”? Accordingly. he advised his people, in the early years

after the Revolution, to reject this colonial legacy.? Therefore, when the

292 See A. Khomeini, in DJR. v. 9, pp. 665 f.

93 A. Khomeini. ibid.. v. 11.p. I1

294 M. Motahhari (1981). Khadamai-i mutaqabil-i Islam wa Iran. 8th ed. (Teahran: Sahami Aam) v. 1.
p. 35.

295 A. Khomeini. in DJR, v. LI, pp. 22-23.

296 A Khomeini (February 3. 1979). ibid. p. 17.
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National Front (Jibhi-yi Milli].> the clearest manifestation of nationalism in Iran,
invited people to protest against the Islamic law of gisas.? the Ayatollah declared
the organization to be murtadd.*” i.e. those who refused Islam.’®

According to Ayatollah Khomeini there is no reconciliation between
nationalism and I[slam. However. this is so. only when nationalism is considered as
an alternative to Islam. i.e. a rejection of Islam. Such concepts as love of one’s
country and independence. therefore, are not only accepted. but also appreciated in
this approach.’! [t may be said that the tension is recognized and dealt with by re-
defining nationalism. although the nationalist spirit is still present. Concepts such
as love of one's country and independence. according to Khomeini, can only be
realized when based on one's faith and religion. Years before the Revolution, at
the time of Reza Shah., Ayatollah Khomeini wrote in his book. Kashf al-asrar;:
“Love of country [mihan disti] and a spirit of devotion should emanate from the
spirit of faith in God and the invisible world™* A Muslim’s love for her/his
birthplace, village, city or country is a natural love. This is the “true nationalism™

in Khomeini’s mind. Writing about education in his final discourse. he says:

If pious individuals with Islamic belief and national feeling, in
its true sense -not as what is opposed to Islam-, had found

297 Jibhi-yi milli (The National Front) was an organization founded by Dr. Mosaddeq and eighteen
other nationalists in Nov. 1949. [t was supported. at the beginning of its establishment, by Ayatollah
Kashani. For more see Madani (1990). v. L. p. 347.

98 An Islamic law of retaliation. according to which the subject should receive the same punishment in
return. There are some conditions that should be considered in its performance. For more
information see C. E. Bosworth et al (eds.) (1993 in Progress), the Encyclopedia of Islam. new
edition. (Leiden. New York: E. J. Brill). v. 5. s.v. “kisds.”

199 Murtadd is “one who turns back especially from Islam. an apostate.” See for more details ibid., v.
7. s.v. “murtadd.”

300 A Khomeini. in DJR. v. 1. p. 53.

301 Ibid. p. 35.

32 A Ruhullah Khomeini. Kashf al-asrar. (Qum: Intishdrit-i Mustafawi), p. 247.
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their way from the universities to the three state authorities,

then we would have a different time, a different country ...3%

One may see clearly the reflection of this point of view in the Iranian
textbooks after the Revolution. While nationalism is absolutely rejected by
the policy makers in Iran. the love of the country still is in the texts.
However. there have been some significant changes in this regard. The term
mihan parastior to worship the country has been changed to mihan dusti. i.e.
to /ove the country. According to the Islamic point of view. the only
allowable object of worship is God. The reality of love for one’s home is
also connected with the values of the Islamic Revolution: it had been
integrated with the love of the Shah in the Pahlavi era. Previously we
reviewed the issue in our survey of the texts from the pre-Revolutionary
period. By contrast. one of the texts found in a post-Revolutionary textbooks

reads:

O Iran, O my home, | love you!. The height of your skies, the
roar of your rivers, the beauty of your tulips. the bravery of
your children. the shout of your warrior. the resistance of your
captives, all of this | love... | love the beauty of your tulips
which remind us of the blood of thousands martyrs... | love the
shout of your warriors, who overturned the palace of
dictatorship by their cries of Allahu akbar [God is the
Greatest]. O Iran, O my home, ... O the land of islam and the

faith... | love you.?™
Under the nationalism of the Pahlavi period. many pre-Islamic values.
were revived. An effort was made to replace Islamic values with the values

of the monarchy. as can be seen. for example. in the case of the calendar

303 Avatollah Khomeini, Final discourse. p. 24.
304 Farsi, 5th Grade, 1373 [1994]. pp. 50-31.
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change. Some Zoroastrian names and customs such as the Mihrigan festival
were emphasized in the textbooks.3 The Revolution brought an end to this
process and began, in its turn to revive the Islamic values. Some of the
customs, however. are more controversial than others. For instance. the
beginning of Spring in most parts of Iran is a beautiful event. Iranians used
to celebrate this day as the first day of the New Year [/d-i Nuruz] for
centuries. This festival is also appreciated by the Islamic leaders to the
extent that the leader and president give a yearly lecture on the same day and
congratulate people on that occasion. There were, however, attempts after
the Revolution to suppress some pre-Islamic customs, or to assimilate them
to revolutionary themes. e.g. bahar-i azadr in the aforementioned case.

b. Westernization

There is no question that the 1978-79 Revolution in Iran against the
Pahlavis represented a denial of the more than fifty years of Western
involvement in the country, particularly that of the United States, and
especially under the Pahlavi kingdom. The aforementioned motto of “no
Western, no Eastern™ declared by the people in their demonstrations clearly
indicates this trend. The political relationship between Iran and the United
States is another sign in this regard. Consequently, the process of
Westernization. which was followed by the Pahlavis in its different social.
cultural. economic aspects. came under fire.

Westernization in culture was the “mother (source) of disease™ (umm-ul-amraz)

from Khomeini’s standpoint.?® For him, the Pahlavi kings were appointed by

305 See, for instance, Farsi. 2nd Grade. 2537 [1978]. pp. 11 and 14.
306 A. Khomeini, April 26, 1971, in DIR, v. 22, p. 106.



Chapter 3: 1978-79 Iranian Islamic Revolution s

the superpowers to turn Iranian culture into a colonial culture.’*’ He adds:

They were dictating to us. They changed our culture to the
extent that all things are changed now; are Westernized, we
talk in the Western manner; the names of the streets are
Western; the names of the people are Western; Roosevelt
street, Kennedy street; this is Westernization...They (the
Westerner) do not have Pahlavi street... our customs are

Western, too.308

Education under the Pahlavis, in Ayatollah Khomeini’s view, was neither
[acceptabie] teaching [@mazish] nor training [parwarish]. Its teaching was
merely designed to lead our young towards the West and East; its purpose
training was to make them careless {toward Islamic values]. “They started,”
Khomeini adds, “from the schools to Westernize children; to make a person
who believed in the West and disagreed with Islam.™%

The Ayatollah’s attack on the intellectuals is based on the same
understanding. For him, as a result of the long period of Westernization in
the country. the universities were totally Westernized. “The Islamization of
the universities”. then, according to his view ~is to have universities
independent from the West and the East.” Khomeini continues that “we fear
colonized universities. We fear those universities that educate students in
order to serve the West or Communism.™ 310

Besides the Westernization of culture and values. Westernization in the
sense of modernization was also a matter of concern for the I[slamic

Republic. Ayatollah Khomeini, however. states that:

307 Ibid.. pp. 112-113

308 [bid.

309 A. Khomeini (September 2, 1980), ibid.. pp. 142-3.
310 A, Khomeini (April. 21. 1980).
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We want to revive the justice of fourteen centuries ago. It is
not in the sense that we want to have the same conditions of
life, no, we accept all the manifestations of civilization. But
these [the activities of the Pahlavis] are not civilization. Is it
civilized to murder people?3!!

[t seems that there is no objection to modernization as long as it does not
harm the independence of the country or Islamic values. In one of his
lectures in Paris, Khomeini said: *“We want to go back fourteen centuries;
this does not mean, however, that we should follow that old lifestyle; no. we
embrace all the manifestations of civilization...”3!?

Appeals for modernization. in the sense of development, became more
evident after the eight-year imposed war. Sending students abroad has
continued to the point that there are still more than two thousand students
studying in the West. Just recently, the Islamic leader. faced with different
problems. including economic ones, has brought the issue into consideration.
Celebrating foreign scholars and inventors in elementary textbooks is
another indication of this approach. In the book of Farsi (Persian text) of the
fifth grade, Iranian students read about Edison (1847-1931),5% an American

inventor as follows:

On the morning of one of the days of 1862, farmers who were
working in a field near one of the cities in America, saw an

amazing event. !4

31t A Khomeini (October 22, 1978). in DJR. v. 22, p. 1 10.

312 A Khomeini (October | 1, 1978). ibid.. p. 110.

313 Thomas alva Edison. American inventor and physicist. born in Milan. Ohio. the most prolific
inventor the world has ever seen. For more see M. Magnusson (ed.). Chambers Biographical
Dictionary. (New York: Chambers), s.v. “Edison.”

313 Farsi. Sth Grade, 1373 [1994), p. 181.
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The story continues over five pages with an explanation of Thomas Alva
Edison and his inventions. The lesson ends with this sentence: “undoubtedly,
as long as people around the world use electric machines and light bulbs, we
will not forget the name of Edison and remember that this great inventor
made a very valuable contribution to the world of science and industry.”3!s

[t is interesting that this story is one of the longest lessons in the text. It
used to be presented also in the textbooks during the Pahlavi era. In the
Istamic Republic, however. this story is immediately followed by the next
lesson, which is about Jabir ibn Hayyan,3's a great Muslim scholar who lived
in the eighth century. This could be intended to show to students that there
are Muslim scholars who should be appreciated besides Western ones. The
juxtaposition of the two may suggest that science is value free, since
technology is the property of all.

c. Sscularizatien

A sort of reconciliation, through the aforementioned interpretations, may be
found between Islam. on the one hand. and nationalism and Westernization -or in a
more appropriate concept, modernization- on the other. The conception of
secularism, however, is more complicated. There is an ambiguity in the definition of
secularism. “Secularis™ in Latin, taken from “seculum,” means “of the world” in
opposition to the “hereafter.” Secularity, in a philosophical and social expression, is
used in the sense of separation between church and worldly affairs, including the
state and whatever relates to that. Education is therefore no exception. From a

secular approach, there is no room for religion in education. There is a possibility, of

315 bid.. p. 185.
316 A mathematician and astronomist of the second century A.D. For more information about him see
S Muhsin Amin. 4 van al-Shi‘a. (Beirut: Dar al-Ta'aruf), v. 4. pp. 30-39.
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course. of having religious education. but only in order to teach rituals and religious
content. The other fields of study, however. are not affected by religion.

It is out of the scope of this concise study to enter into a philosophical
discussion of the issue. However, it should be noted that, from a
philosophical point of view. there is a serious conflict even between Muslims
scholars over whether religion can interfere in any sort of knowledge. For
many intellectuals. knowledge should be secular. Based on experimentalism,
humanism and individualism. these intellectuals assume a complete
separation between religion and knowledge.

Recent Muslim religious scholars in Iran. among them Mesbah. on the
other hand. hold to the idea of religious knowledge. For them the subject of
all human knowledge including psychology. economics. sociology and
education is the human being, who has a specific position in Islamic context.
Like other Muslim ulama. the Ayatollah Khomeini believed that it is
necessity to consider Islamic concepts in relation to education. It does not
make sense, in his view, to be a religious individual. and yet at the same time

follow a secular education.

CONCLUSION AND REFLECTIONS

In this part, my primary goal has been to elaborate concisely the relationship
between culture and education in Iran during the last few decades. A great
majority of Iranians appreciate Islam as a religion and respect it in different
aspects of their daily life. Islam is not merely a religion of worship for them;
rather. is a religion that has a role in all aspects of life from birthdays to weddings
to funerals. from rituals to jobs and trades. from home and family to all social
relations. to education and to politics. Education as the base of this relationship

between religion and life has always been a matter of consideration.
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Although the Pahlavi kings were concerned with having an Islamic reputation,
the trend of education during their era was not in the same direction of Islam -if
not in fact directly opposed to it. Internally. the idea was to replace [slamic values,
over a period of time. with pre-Islamic [ranian values. Western culture was an
imported alternative to Islamic preferences. I mentioned earlier in this study that
the Pahlavis did not challenge Islam in a direct or explicit way. There were many
traces of Islamic teachings in the textbooks even when they were at the highest of
their power. However, they tried to reach their goal first through reducing the
ulama’s standing in the sight of the people and by reducing their power in the
society. Second, they attempt to weaken the significance of Islamic values through
different means including the advancement of corruption in the Iranian society.

The Islamic Revolution, at least in one of its more important aspects,
was a revolt against this anti-Islamic policy. The idea of an Islamic Republic
or Islamic state. of necessity, would be expected to bring Islamic values back
to Iranian society and education. A review of Ayatollah Khomeini’s final

discourse in relation to education indicates this fact. He writes:

Another extremely important social and cultural determinant is the
status of educational institutions ranging from kindergartens to
colleges and universities, which | would like to point out again, due
to its extreme importance. The ravaged people of lran must know
that during the past fifty years Iran and Islam have suffered more
with regard to the universities than they have suffered from anything
else. If our universities and our other educational centers had a
curriculum and status consistent with Islam and our national
interests, our country would not be swallowed by England and later
on by the US and the soviet Union; and in that case predatory
agreements would never be imposed upon our nation; never would
foreign advisers find their way to Iran; never would the wealth and
the black gold [oil} of this suffering people be pocketed by the



Islamic Values and Their Impact on Education 120

satanic world powers, and never wouid the Pahlavi dynasty and
their dependents be able to plunder the wealth of the people with
which to build palaces in and outside of our country on the bodies of
oppressed masses and fill foreign banks with the plundered wealith
of those tyrannized people or spend the same for their corrupt fun-
making and for the hedonistic orgies of their dependents.

If our parliament, our cabinets, our judiciary power. and our
other organs had been manned by graduates of Islamic and
national universities, then our nation today would not have to tackle
with such ruinous problems; if upright personalities with Islamic
belief and with national belief in its true sense -not as opposed to
Islamic mentality today - had found their way from the universities to
the three powers of the state, then we would have different things
today. and a different nation...

If our universities were conceived with Isiamic, human and
nationalistic values then they could have produced hundreds of
educators for the Iranian society. But it is unfortunate and
saddening that our colleges and universities and our high schools
were supervised and our youngsters were educated -except for an
oppressed minority- by people who were West-struck or East-struck

anf there being no other aiternative... 37
There are many I[slamic concepts that appear in today’s textbooks. and
children are encouraged to read them. memorize them and finally pass an
examination on them. In contrast. however. there are many other values that are
still neglected. Equality. for instance. is one the major Islamic preferences that is
not often explicitly stated as a goal in school textbooks. although it is considered
part of its educational policies. Overall. one may say that the [slamic trend in the

country reflects the culture of the Iranians.

317 Ayatollah Khomeini (1983). Imam's Final discourse. (Tehran: Ministry of Guidance and Islamic
Culture), p. 44.
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The Process of
Islamization and Its
impact on Textbooks

The process of Islamization in Iran and
its impact on the change of values in
society will be examined in these
chapters. Spiritual, moral, social,
cultural and political values wili be
scrutinized respectively. In each
chapter, there will be first an
examination of the textbooks and then
a review of the Islamic approaches
toward the related values.



Chapter 4

ISLAMIC SPIRITUAL VALUES &
THEIR TEACHING IN TEXTBOOKS

INTRODECTION

My purpose in the preceding section was to clarify general policies that
guided the educational system in Iran both before and after the 1978-79
Revolution. While the Pahlavis made every effort to revive pre-Islamic
traditions in Iran, the post-Revolutionary period witnessed a process of
[slamization in all institutions, including educational ones. Concepts such as
independence, self-confidence and purification emphasized by the Ayatollah
Khomeini in his speeches and writings, accompanied the process of
Islamization in the country. In this section the impact of this process on
spiritual, moral, and social values will be examined. In my explanation of
Islamic concepts, I will focus on the thought of a number of contemporary
Iranian Shi'i scholars®'* whose arguments form the basis of the policies of the

Islamic Republic. If it leads to a debate that yields a better alternative

318 For more information about these scholars, see p. 15 of this thesis.
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explanation. I shall be well satisfied. What I offer here can provide only
some illumination on the issue of Islamization.

The purpose of this chapter in particular is to clarify the Islamic spiritual
standpoint and its relation to and impact on education from the point of view
of the aforementioned scholars. By focusing on spirituality, I will not
exclude religious beliefs and rituals; rather [ will try to elaborate the spiritual
aspects of Islam in their religious context. The relation between spirituality
and religion will also be clarified. From some religious standpoints,
spirituality is more or less synonymous with religion. In Islam, although
spirituality, in a sense, is only one side of the coin, it is one of the main
facets of this religion and. in a sense. it is one of the foundations based on
which the other aspects may be understood. At the same time, it does not
contradict in any way the so-called worldly aspects of the faith, such as
social and political doctrines.

This chapter will pursue the discussion in three parts. The first part will
be a thematic analysis of spiritual values in the textbooks. The second part
will be a short review of educational policy in Iran regarding this specific
subject, and the third part will throw light on the definition and reality of
spirituality in Islam and the relation between I[slamic spirituality and

education.

I. A TREMATIC ANALYSIS

Besides the books of Ta‘limat-i dini wa farhang-i Isiami [religious
studies and Islamic culture], which are devoted to religious foundations,
beliefs and rituals. books on Farsi (Persian language) bear to a large extent

the responsibility of transferring religious and spiritual values to children. In
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order to observe the impact of Islamic spiritual values in school textbooks, I
will focus my analysis on the concepts related to spirituality in these texts.

First, however, we must define the spiritual concepts that we will be
looking for. Perhaps the most important of these is the belief in monotheism
or God-centrality. This provides the foundation for the other principles of
Islam, among the most important of which are belief in the prophethood of
Muhammad and the Day of Resurrection. The idea that Islam completes all
other religions and that the Qur'an is the last message sent from God is a key
concept as well. Finally, it is firmly believed that the Prophet Muhammad
and the infallible Imams were appointed to guide people towards God. These
principal beliefs, which are the primary ones encountered in textbooks on
religious studies and on Farsi, are listed in Figure 4-1. The check marks in
the table indicate the presence of clear references to each belief in the related
text.

God-caentrality

A general glance at the table in the following page indicates that the
concept of God-centrality is one of the main themes among the others in
spiritual values field. This concept informs almost every page of these texts.
Faith in one God is the goal of education, as it is the goal of every Muslim.
What follows are portions of the preface to the religious textbooks written
for the second and third year primary school, which clearly reflect this

perception:

The purpose of this bock and teaching is not to memorize and
answer things correctly. The essential aims are to develop the
spirit and life and to complete the lives of children... The aim is

the internalization of correct religious belief...The aim is to
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Flgars 4-1: Spiritual itams in the olomentary texthesks far the Persiss and religious subjects pubiishad vader
the Islamic Rapublic

™ 2
Grade | Grade | G
—— —— j .
Spiritual Items3'? £z £z £z
1 | Islam (the last religion)
2 | Faith
3 ] Piety 7
4 1 Purification : .
5 | Religious obligation (tak/if) a v |
6 | God (His Attributions) v : v [ v
7 Y God (His blessing) "' 1v I.
8 1 God (worship) v ,: i R
9 { God (thank to Him) v]ialvivy]|v
. 10 {1 God (in His name) ;- v IvlY
T | Prophethood (philosophy of) o 7
12 1 Prophethood (Infallibility) - o
13 { Prophets @ v
14 | The Prophet Muhammad (life of) a v R4
I5 [ The Prophet Muhammad (love of) 7 :._ T T 171 T
16 | The Prophet Muhammad (uswa) vie v | v v v
T7 | The Qur an (the word of God) 7= 7 v v
18 | The Qur an (and morality) v |5 S v ol T
19 | Imamate (infallibility) - s
20 | Imamate (leadership) : vIv
21 | Imamate (uswa) im{v|v]v o2 :
22 | Imamate (life of Imams) ;' o o
23 | Resurrection Day - v e v V.
24 | Rituals (prayer) 715 v]vi]v v v
25 | Rituals (fast) a v v RE
26 | Religion and Morality ° v v
27 | Religion and Reason ’ Rl
28 | Religion and Social values x4

319 The purpose of this tabie is to show those spiritual values that mostly are inserted in the textbooks.
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develop from the children of today men and women who are
(socially) worthy, committed, constructive, goodwilled, kind,
highly chivalrous, and God-loving.3*¢

All the textbooks, without exception, start by mentioning the name of
God in its Arabic form i.e. "> JI s Jl &I eu.” All the Farsi books
(Persian language), start with a lesson about God and His attributes,
including the unity of God. This first lesson more or less attracts
children’s attention to God and His attributes, blessings and the duty of
people toward Him.

The first grade is obviously an exception, given the fact that children
that young are unable to read. The book however makes up for this at the
end, when children are sufficiently able to read the text. Usually, this first
lesson appears in the form of a poem compiled by one of the great [ranian
poets such as Hafiz, Sa“di, Firdawsi and Nizami. It is besides a
traditional religious custom for Muslims to start any action, without
exception. in the name of God. The first lesson in the third grade
textbooks published in 1993, is an example of this. As shown in Figure 4-2
in the following page, this is a picture of a boy and a girl, who are looking
toward the sky as they are by heart talking to God, while they are surrounded
by the Qur an and Persian textbooks. There is also a girl who is going to
school along a road that ends in the sky on one side with text on the other

side; the text then reads:

320 Mobin Shorish, M. (1988), "The Islamic Revolution and Education in Iran", in: Comparative
Education Review, 32(1), pp. 58-72.
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Flgare 4-2: $piritusi values In toxthanks
Farsi, 31 Grade, 1372 [1993], p. |

in the name of God, the Beneficiai, the Merciful.

O You Whose name is the best name to begin with! How can |
uncover a letter without your name? [A poem by Nizami]

O God, now that | have grown up and reached a higher level, |
thank you. | ask you help me to worship just you and act only
for your sake.

| ask you help me to appreciate my parents and my teacher.

| ask you heip me to be kind to my friends and not to forget

their kindness.
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I start this year in your name. | hope | will successfully bring it
to a conclusion with your help.32!

islam
While there is an appreciation of other religions, Islam is introduced to

children as the only true religion among the others. A lesson for the second
elementary grade. which is, in fact, the first religious teaching for
elementary students, entitled “Religion of Islam, the best religion for the best
life,” introduces Islam as the best and the most complete religion.32 It is the
same message directed towards the third, the fourth and the fifth grades,
which introduces Islam as the last, the best, and the universal religion.32

Prephethesd

The objective from the early stage of schooling is to familiarize children with
the personality of the all prophets, especially the Prophet Muhammad as the best

sample for human beings. Students in the first grade read about this as follows:

A teacher teaches us. A teacher loves us... A teacher leads us
to behave in a good way... A prophet is a teacher. God has
sent prophets to guide human beings toward prosperity. We
love all the prophets. Our Prophet is His Excellency the
Prophet Muhammad (Peace be upon him).3*

After a section on the unity of God. all the elementary religious
teaching texts open with a section on prophethood, which introduce the
prophets Noah (Nah), Abraham (/brahim), Moses (Masa), Jesus (“Isa),

and Muhammad as the best ones. Based on the idea of Islam’s superiority,

3 Farsi, 3* Grade, 1372 [1993],p. 2

322 Talimati-dini, 2™ grade (1372) {1993], p. 35.

323 See Ta‘limati-dini, 3 grade (1374) [1995], p. 27. 4" grade (1369) (1990], p. 54 and 5" grade
(1373) {1994], pp. 48-49.

324 Fargy; 1* Grade. (1375) [1996], p. 89.
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however, the prophet Muhammad is introduced as the best prophet
among the others. “All have a mission from God; we appreciate all of
them, but our prophet, the Prophet Muhammad is the best among
all.”32s

The Qur'an

The Qur an is one of the main sources for Islamic teachings. A
major part of the material in religious textbooks is devoted to teaching
the Qur’an to children. It includes instruction on how to read the
Qur an, which is in the Arabic language, to understand the meaning of
it and also to know some more about the contents. There are also
some parts of the Qur’'an that are proposed for memorization by
students. There is a tradition among Muslims to memorize as much of
the Qur’an as possible. The Qur ' an teaching part. which starts from
the third grade, begins with a tradition from the Prophet Muhammad
who said: “The best among you is who learn the Qur 4an and teach it to
others.”52 Parents encourage their children in this regard. After the
Revolution in Iran, memorizing the Qur’an turned to an act of great
value. Addressing teachers, the preface written to this part of the third
grade text states:

This is a great blessing from God who enabled you and

gave you the opportunity to teach the Qur'an to

students.3¥

325 Ta'limati-dini, 2™ grade (1372) [1993], p. 31.
326 See e.g. Ta'limati-dini, 3 grade (1374) [1995], p. 31. For more on the tradition see for instance. M.
B. Majlisi, Bihar al-anwir, v. 92, p. 186.

327 Ta'limati-dini, 3" grade (1374) [1995], p. 71.
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In order to be more attractive and engaging, this part of the text is
illustrated with beautiful portraits related to the verses of the Qur an
being taught in the texts. Figure 4-3, shown below, is an example
picture related to story of the Prophet Abraham when he, according to
the Qur an,’?® went to the idol-temple and destroyed all the idols except
the biggest one and left his ax with the idol.

Since the purpose of learning the Qur’'an, as the text indicates, is to
“understand it and act according to its commands,” 32° in the upper grades, the
text includes more details about the meaning and even some simple

interpretation of the Muslim holy book.

i e

Flgure 4-3: A simple (llustration of the stery of the Praphat Abratkem.
Ta'limai-dini, 3" grade (1374) [1993], pp. 116-117.

328 The Qur 'an, Anbya’ [The Prophets], (21), 57-70.
329 Ta'limati-dini, 4™ grade, p. 50.
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. Resurrectisa Day
Reflection on the concept of ma‘id (the day of hereafter, when (and/or
where) human beings will return to God) is another feature of Islamic
teachings textbooks under the Islamic Republic. The second grade religious

textbook elaborates on the issue as follows:

People are divided into two groups: One group is that of
believing, rightecus and kind people. The other group is made
up of non-believers, evil-doing and bad tempered people. Are
they equal in your opinion? Are they equai before God? Will
not righteous people see their reward? Will not evil-doing
people be punished? God loves the first group and dislikes the

others 330
The day of ma‘“ad is considered as the day on which peopie will see the

Y

results of their behavior. whether good or bad. “Since God is wise,” one of

. the texts states. “He does not perform useless things.” “Creating people with

no resurrection day is useless.” ! the text adds. The Qur "an says:

What, did you think that We created you only for sport [in vain],
and that you would not be returned to Us?33?

imamate

The other Islamic principle inserted in the textbooks is the concept of
/imamat. Imam, an Arabic word, means leader. The religious, political, social
and cultural leadership of twelve infallible Imams. who are the descendants

of the Prophet, is a concept particular to Shi‘i Islam. According to this

330 Ta'limati-dini, 2™ grade. (1372) [1993]. p. 25.
351 Ta'limati-dini, 5* grade. (1373) [1994]. p. 15.
. 332 The Qur’'in, Mu'minan [The Faithful] (23). 115. Arberry translation into English. Parenthesis
added.
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concept, the word and act of these twelve infallible people, who are
introduced by God through His Prophet Muhammad are the examples (uswa)
of lifestyle for every Muslim.

The life and the behavior of the Imams form a considerable part of
the both religious and Persian texts. One part of the religious studies
text of all the elementary grades is entitled “Being informed about the
Imams and their admirable behavior.” The texts of the third. fourth and
fifth grades introduce four Imams respectively. In the next chapter,
when we are talking about moral values, we will points to this issue in
more detail.

Besides Islamic ideological principles, texts are assigned to make
students familiar with Islamic rituals. This starts from the third grade, when
students are almost nine years old. According to the Islamic teachings, this is
the age that children should start their rituals. particularly daily prayer
(salar). Some major parts of the daily prayer. as appeared in the fourth grade

text reads:

In the name of Allah, the Compassionate, the Merciful.
Praise belongs to Allah, who is the Nourisher of the worlds.
The Compassionate, the Merciful.

Master of the Day of Judgment.

You alone we worship and from you alone we seek help.
Guide us on the straight path.

Path of those whom you have favored.

Not the path of those upon whom is your wrath, not of those
who go astray.?3?

333 Farhang-i Islimi wa ta'limdti-dini, 4" Grade. p. 4 of the last part. English translation cited from
Salat, The Ritual Prayver. (Dar Rahe Haq Foundation. Qum. 1994), pp. 36-37.
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Il. Tue ISLAMIC RePuBLIC’S EDUCATIONAL GOALS AND POLICIES
RESPECTING SPIRITUAL VALUES

Educational trends. particularly Islamization in post-Revolutionary Iran,
have been presented through different channels. Elementary school
textbooks. which are the central point of this study. form the main
components of Islamization. In the following four chapters. therefore. we
will attempt to reveal this process in respect to spiritual, moral. social and
political values. Besides textbooks. however. policies and institutions also
play a role in conveying values to a new generation. In order to complete our
discussion. it is both necessary and appropriate to undertake a concise review
of those policies that influence the educational system of Iran as regards the
trend of Islamization of education. Notwithstanding, issues such as the
influence wielded by organizations and policy makers, and the role of socio-
religious institutions in Iranian education. require a more detailed discussion
that we suggest be set aside for further study.

We pointed. in the last chapter. to some of the major educational goals
presented by Ayatollah Khomeini in his writings and speeches during the
Islamic Revolution and in the vears afterward. After the establishment of the
state. however. these goals. besides other aims. were systematized in
different forms. including the Constitution of the Islamic Republic. and in
policies announced particularly by the Ministry of Education.33

Islamic culture and ideology are. first of all. considered in the
Constitution of the Islamic Republic. which is the major source of the

cultural and educational values in Iran. According to it:

333 For more information see: Jarf-i kuliit-i nizam-i amicish wa parwarish-i jumhari-yi islami-yi
jrdn, Tehran, 1367.
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The Constitution of the Islamic Republic of Iran sets forth the
cultural, social, political, and economic institutions of Iranian
society on the basis of Islamic principles and norms, which

represent the earnest aspiration of the Isiamic Ummah.333

For the Constitution, “the basic characteristic of the Islamic Revolution,
which distinguishes it from other movements that have taken place in Iran
during the past hundred years, is its ideological and Islamic nature.”33%
According to the second article of the Constitution. the Islamic Republic is a
system based on:

1. Belief in one God (as expressed in the phrase "There is no god except
Allah"). His exclusive sovereignty and the right to legislate, and the
necessity of submission to His commands.

2. Divine revelation and its fundamental role in setting forth the laws.

3. The return to God in the Hereafter. and the constructive role of this
belief in the course of man's ascent towards God.

4. The justice of God in creation and legislation.

5. Continuous leadership (imamat) and perpetual guidance, and its
fundamental role in ensuring the uninterrupted process of the
Revolution of Islam.

6. The exalted dignity and value of man. and his freedom coupled with
responsibility before God.7

The list indicates the essential role that religion plays in this system. The
above items are basically the same ones that we saw earlier, in Figure 4.1

expressed as those spiritual values which are inserted in the elementary

335 Preamble of the Constitution of the Islamic Republic. See <hup://iranol.com/Government>
[Accessed 12 June 1998].

336 |bid.

337 Ibid.
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school textbooks. The same items, more or less. are those laid out in the list
of spiritual goals declared by the Ministry of Education.’’® Based on the
Islamic objective of the country, in which education plays a considerable
part, the educational system has the responsibility of transferring to new
generations Islamic values, among them spiritual values, through school
textbooks. Accordingly. an announcement made by the Ministry of
Education after the Revolution3*® asserts the goals of education based on faith
in the same concepts.

The unity of God is the key spiritual concept on the list announced by
the Ministry and finds itself not surprisingly at its head. Some of the more
considerable attributes of God. particularly His justice, as well as divine
revelation and its central role in law are heeded as well. Other major
principles of Islam (usal al-din) such as the Day of Resurrection and its
creative role in the journey of a human being toward God, as well as
Imamate and continuing leadership. are all subjects which are listed. Dignity,
freedom and the responsibility of human beings towards God are the other
notions that are presented as the spiritual goals in education.

Based on this apprehension. the table of educational goals puts spiritual
and moral goals among the first objects of education. The others are cultural.
family. social. political. and military (defensive), and economic goals. Ten
items under the category of spiritual goals details the goals as follows:

I. To know God.

2. To worship God and ask His help.

33 For more information about the list of the educational goals announced by the Ministry of
Education see e.g. Piyvwand. (1362). no. 44.
339 1bid.
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. 3. To remember God and fear Him [His punishment based on His
justice].

4. To love God and be humble before Him.

(W)

To thank Him (shukr).
To obey Him and be eager to meet Him.
To adapt oneself to the traditions of creation (sunan-I Afarinish).

To believe in the invisible (ghayb).

Y e 2o

To believe in. to love and to appreciate all prophets, and obey the
Prophet Muhammad, the prophet of Islam, the twelve Imams and
juridical authority (maqam-i wilayat-i faqih).
10. To believe in the Day of Resurrection.3
God-centrality is never absent from each of the items in the above list.
. Islamic spiritual principles are visible everywhere in education under the Islamic
Republic. The title of the Ministry of Education in the Islamic Republic, which

appears on the cover of all textbooks, is illustrated in Figure 4-4.

The Symbol of the Country3*
(There is no god but Allah)

d'/..ldel;’?' ‘ Istamic Republic of Iran

a Aoy .
Lﬂ)"f Tty Ministry of Education
.."_/.‘.:.At.f'f':';f Teaching & Learning (Education)
' ‘ are acts of Worship

Flgure &-4 : The title of the Ministey of Education In the Isiamic Republic

340 See “Ali Shari‘atmadari (1994). p. 183 f.
. ! The symbol of the country is the monotheistic phrase of Islam. i.e. "there is no god but Allah."
which is illustrated in an artistic form.
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The reflection of Islamic spirituality in education. and consequently in
school textbooks may be easily seen from this title. The slogan “education is
an act of worship™ indicates the direction of this curriculum toward the
development of the spirituality of children. in its Islamic sense.

The “Purification of the soul™ (tazkiya) is another Islamic spiritual
teachings reflected in the school textbooks. Earlier we elaborated on this
objective from the point of view of Ayatollah Khomeini. Accordingly. the

preface to one of the secondary textbooks reads:

The [essential] goal of this book. besides teaching, which is an
introductory one, is to teach and train the spirit of faith and
piety of students. The basic goal is to invite students to “faith,
righteousness, rectitude, piety, and struggle toward truth.”34

lIl. ISLAMIC SPIRITUALITY

What we have just examined in textbooks and the government's
educational policies retlect the reality of spirituality in Iran and reveal the
relation between Islamic spirituality and education. The following section
aims to convey an understanding of spirituality in the [slamic context. It is
both fitting and desirable for our discussion here to identify those
characteristics that distinguish Islamic spirituality from its counterparts in
order to better understand the underlying philosophy in the textbooks.

Foundations of isiamic $pirituality

The Qur’an is central to Islamic spiritual discourse and the primary

foundations of Islamic

332 Farhang-i Islimi. 2™ grade. secondary school. (1371) [1992]. preface.
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spirituality is the Qur'an. According to Muslims. the Qur an is the direct
word of God. which was revealed to the Prophet Muhammad. It is to be
noted regarding this source that the Qur’an is not a particular essay in
spirituality. nor is it a systematic manual for other fields. Rather. as the
Qur an itself states.’¥ it is a source book for faith and guidance (hidava) that
contains the general principles of the religion. Islam. It is therefore left to
the interpreters of the Qur’in to try to grasp the lesson it contains for
different realms. One of the problems with the use of this source, therefore,
is the variety of interpretations to which it has been subjected. To a large
extent. interpretation of the Qur an depends on the second source in Islam.
which is ahadith (traditions).

Next to the Qur’in. the Prophetic ahidith are the main source of
spirituality in Islam. The words (gawl). deeds (fi‘!) and even the silence of
the Prophet before events (raqrir) are reliable sources for Muslims. The
sayings of the Imams. particularly in the Shi‘i school, have a weight
equivalent to those of the prophet. Among the great spiritual leaders of early
Islam. “Ali ibn Abi Tilib. the Prophet’s son in law. the fourth caliph and the
first Shi'i Imam has a specific standing. Almost all Sufis. who focus mainly
on the spiritual aspects of the religion. consider “Ali as the highest-ranking
spiritual leader.

Religious textbooks try to convey these two main Islamic sources to
children. The majority of their contents is devoted to teaching the Qur’in and
hadith to students. This is in addition to the Arabic texts that appear in the

curriculum in the upper grades at the secondary level.

333 The Qur 'dn. Bugara (The Cow} (2). 2.
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Finally. human reason has authority to a varying extent in a number of
areas of concern to Islam. including spirituality. Reason may be considered,
in a sense. the key source, prior even to the Qur’'an and traditions, for belief
in God. His prophets and also the Qur an is based on this rationality. As
Motahhari says: "From an Islamic point of view. there is nothing except
for reason that can rightly explain the principles of religion.”* Reason,
according to some Islamic traditions is an interior prophet, besides
exterior ones. such as the prophets: each in fact complements the
other.3¥

Religieus-Celersd

Admittedly. spirituality is a common feature in many different
tendencies and schools with no religious base. “There are,” James Moffett
argues, “secular meanings of spiritual and spirituality that do not necessarily
entail belief in God., immortality, the soul, and other metaphysical
realities.”¢ What identifies the spirituality of Islam, then, is its close
relationship to its religious substructure, including the beliefs, principles of
religion and revealed law. There is a close relation between the main
principles of Islam. i.e. the Unity (of God). Prophethood. and belief in the
Day of Resurrection in both the Sunni and Shi‘i schools and the Imamate and
Divine Justice in the Shi‘i school. on the one hand. and Islamic spirituality
on the other. Moreover. at a practical level. there is no separation

between Islamic rituals and Islamic spirituality. rather. spirituality only

344 Motahhari. M.. (1983). /nsin-i kimil [Perfect human being]. (Qum: Daftar-i Intisharat-i Islami), p.
123.

345 Kulayni, 2/-Kdfi. v. 1. ~Kitab al-"aql.” hadith 12, p. 16.

346 James Moffett (1994), The universual schoolhouse: Spiritual awakening through education. (San
Francisco: Jossey-Bass Pub.). p. 18.
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arises out of regular observance of daily rituals and worship. This religious-
based spirituality is not simply a Cosmic Consciousness as Richard M. Bucke
(1837-1902) expressed it long time ago.**” Nor is it even a pure mystical
approach as one may see in some mystical approaches. For the same reason,
some groups of Muslims such as Sufis are condemned by other scholars for
focusing on this aspect of religion and neglecting the other facets. According
to Motahhari, although Sufis and mystics serve [slam. they make a mistake
in this regard.>

For scholars of ethics in Islam, the first and foremost element in spiritual
development is to know the “self.” based on which the process of self-
actualization is achievable. Based on Imam °‘Ali’s declaration that:
“Whoever knows him/herself. knows his/her God.”** Motahhari explains that
“the human being is him/herself a gate of spirituality towards [knowing]
him/herself.”° The idea of the “perfect human being™ (insan-i kamil), which
has long been a matter of debate among the [slamic thinkers, revolves around
the same issue.

To gain a clearer understanding of spiritual and even morai development
in Islam. let us explore the concept of ragwd in this regard. According to
Edward Lane’s detinition. tagwd derived from the Arabic root w-g-y means

to protect.’' A muttaqi. a person who has tagwad, is therefore a person who

347 Richard Bucke (1901, reprinted in 1991). Cosmic consciousness: A study in the evolution of the
hAuman mind, (New York: Viking Penguin).

38 Motahhari (1995), Ta' /im wa tarbiyat, (Tehran: Sadri). p. 205.

349 Khawnsari. J. M. (1960) Sharh bar Ghurar al-Hikam wa Durar al-kalim. (Tehran: Tehran
University Press). v. 2. p. 301.

350 Motahhari (1983). /nsdn- Kimil p. 70.

331 E W. Lane (1963). An Arabic-English lexicon. (London: Williams and Norgate) v. 7-8, p. 3059, s.v.
SN
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protects himself/herselt from whatever is forbidden by God’s command. as
s’he does observe God’s command. In order to obtain a more tangible
explanation of the concept and see its resuits at a more practical level. I
prefer to make reference to some parts of one of the Imam “Ali’s long
sermons in which he lists some of the characteristics of a believer. This

sermon. which details more than one hundred characteristics. may give us a

clearer meaning of the concept according to the Shi'i understanding.
although it would be a long passage to quote in full. When one of his
companions asks the Imam to explain the characteristics of a person who has

tagwd, Imam ‘Ali detines them as follows:

Now then. Allah the Glorified, the Sublime, created (the things of)
creation. He created them without any need for their obedience or
being safe from their sinning...Then, the God-fearing, in it are the
people of distinction. Their speech is to the point. their dress is
moderate and their gait [manner] is humble. They keep their eyes
closed to what Allah has made unlawful for them, and they put their
ears to that knowledge which is beneficial to them. They remain in the
time of tnals as though they remain in comfort... The greatness of the
Creator is seated in their heart, and, so. everything else appears
small in their eyes. The peculiarity of anyone of them is that you will
see that he has strength in religion. determination along with leniency,
fath with conviction. eagerness in (seeking) knowledge in
forbearance. moderation in riches, devotion in worship. gracefulness
In starvation. endurance in hardship, desire for the lawful. pleasure in
guidance and hatred of greed... He admits truth before evidence i1s
brought against him... He does not call others bad names. he does
not cause harm to his neighbor, he does not feel happy at others’

misfortunes... ***

352 Sharif Radi. Nafy al-Baligha, (A collection of Imam “Ali’s word). (Washington: Majma’ Ahl al-
Bayt). Sermon 193 pp. 165-167.
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These qualities are what the Shi‘i school looks for. at least in theory. in
its followers. Shi‘i Muslims believe that “Ali himself exhibited these
characteristics and invited his followers to shape their behavior accordingly.
In short. this is the framework for I[slamic education. again in theory.
According to Islamic history. there were also some people among the
companions of the Prophet. as well as others. who manifested these
characteristics. At the present time. this is the educational goal that Islamic
leaders, at least in Iran. claim is theirs. For this reason. the same approach is
followed in presenting the content of the textbooks in general. and
particularly the religious texts. To cite but one example, the same concept of
tagwad that we just talked about, is presented in different forms. such as in the
17" lesson of the religious textbook for the fifth grade. After attempting to
define what a real Muslim is. the lesson ends with this well-known verse of
the Qur'an: "The best of vou before God. is the most pious of you."3
However. questions still remain as to the level of practical application of
ragwd and its manifestation in society.

Resistancs te Sscularization

The religious background of Islamic spirituality naturaily leads to a
resistance against secularism. Regardless of the various cultures and
religions around the world with which it has come into contact. the religion
of I[slam has shown itself to be resistant to secularization. For

Gellner.’* [slam is the only exception among the other religions which is

353 Ta'limat-i dini; 3 grade (1373) {1994). pp. 62-63

354 Ernest Gellner is a professor of social anthropology at the U. of Cambridge. His books include
Words and Things. The Devil in modern philosophy. cause and meaning in social science and
postmodernism, reason und religion.
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merely secularization-resistant.?* This characteristic of anti-secularism has
colored all aspects of Islam. with no exception. including ethics and
morality. Here is not the place to enter into a long discussion of secularism.
However. in order to clarify this concept and see its status in Islamic thought
we should review briefly the definition and philosophical foundations of
secularism in today’s world. This will help us to some extent to understand
better the basis of [slamic spirituality and its position regarding secularism.
One may summarize the basic constituents of secularism in the following
key concepts.’% “Rationalism™ is one of the essential components of
secularism. It is in the sense that reason with no divine help and religious
teaching is able to manage a human being’s life. The human being who is
rational. does not need any other guide. such as religion. This concept
emphasizes the sufficiency of rationality. which is something other than
appreciation of reason. as only one of several sources of guidance.
“Humanism™ is the other component of the secular approach, according to
which human beings. instead of God. are the source and axis of all values.
Thus it is we human beings who originate. formulate and evaluate
values. ~Individualism™ also forms another pillar of the school of

secularism. according to which the individual vis-a-vis society has the greater

355 E Gellner (1992). Postmodernism. reason and religion, (London & New York: Routiedge), p. 6.
For Gellner, At the end of the Middle Ages. the Old World contained four major civilizations
(Christianity. Sinic World. Indian world and Isiam]. Of these. three are now, in one measure or
another, are secularized.... But in one of the four civilizations. the Islamic. the situation is altogether
different.”

3%6 For more information on the foundation of secularism see e.g. Himmati, H. (1996) “*Nakami dar
tabyin-i ma'na wa Mabni-vi sekularism™ in Kitib-i Nagd. (Tehran: Mu’assasa-yi Farhangi-yi
Andisha). v. 1. p. 194: Himmati. H. (1996) ~Sekalarism wa andisha-vi dini dar jahan-i mu‘asir” in
Qabasdt, (Tehran) v. 1. pp. 90-103: Nuruzi (1996) “Mabini-yi fikri-vi sekalarism: in Ma'rifat. (Iran,
Qum). no. 22, pp. 22-34.
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authenticity. A further element of secularism. in relation both to cognition and
(moral) values, is “relativism.” Given the possibility of error in a human being’s
cognition. secularism admits that his/her perception is limited, temporary
and relative.

Secularism also entails “scientism.” According to this idea, scientific
findings are the absolute criteria for our judgment. Experimental findings,
for a secularist. are enough to determine policy in society. Secularism also
accompanies “modernity” or anti-traditionalism. And finally, it goes
without saying that atheism and laic approach are often necessary
requirements of secularism. These are some of the essential pillars of
secularism. which contradict religion. All the aforementioned concepts are
rejected in one way or another in the Islamic approach. The main task of
the religious textbooks. therefore. is to explicate the essential role of
religion in its relation to reason, as well as its role in morality and social
life. As we saw at the beginning of this chapter. there are also certain
absolute values that are frequently emphasized in the texts, and children
are encouraged to follow them in their life. [n essence. the dedication of an
entire textbook to religious issues is a clear indication of the importance of
religion in this curriculum.

Divinism (Ged-cantrality) in (slam

In contrast to secularism. it is the concept of divinism or God-centrality
in Islam, which rejects the above-mentioned concepts.’s” Monotheism is the

core of Islam in the sense that the development of a human being in any

357 See for more information Mesbah. A¢-Tawhid or monotheism: As in the ideological and the value
system of Islam, (Tehran: iPO).



Chapter 4: Islamic Spiritual Values 145

respect depends on. This was what the Prophet Muhammad invited people of

his and future ages to accept with the following statement:

Say “there is no god but one God [/a ildha iila Allah]" to be

saved.3s®

As early as the second grade. when the first religious textbook makes its
appearance in the curriculum. the concept of monotheism begins to be
spelled out. The first part of the textbook for each grade in fact consists of
some lessons about God and His attributions.

For many Muslim scholars. this characteristic of Islam forthrightly
opposes major secular tendencies such as humanism. rationalism, relativism
and atheism. God is the axis in this approach. Reason is appreciated, but as a
phenomenon that needs revelation in many cases. While it is basis for
accepting revelation. it needs revelation to find the way to the truth. God,
instead of human beings is the criterion. There are absolute values and there
is certainly a divine command. In this approach such concepts as knowledge,
science, reason, human rights, freedom and human dignity are appreciated in
their specific meanings. In the relation between spirituality and rational
thinking, or to paraphrase P. J. Palmer, in the cooperation between the “eye
of the mind” and ~the eve of the heart”.} Muslim scholars see no
contradiction in the end result. but in the method.

Furthermore. reason. according to Islamic mysticism, stops at a certain
level, where the heart is able to continue toward God. M. T. Ja“fari (d. 1998),

a modern Iranian scholar. states:

358 Majlisi. Bihdr al-anwiir. v. 18. p. 202.
359 parker J. Palmer, (1983). To know as we are known: A spirituality of education, (New York: Harper
San Francisco). p. xi.
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The present development of science and technology in the
West is not a result of the detachment of the society from a
divine religion. rather it is the result of expelling those who
interpreted religion according to their own wishes... The West
put that part of religion aside, which was in contrast to science,

knowledge. reason, justice and dignity of human being.*¢

This process. he adds. could not be considered in Islam. which is
grounded. in essence. on these concepts {i.e.. science. knowledge. reason.
justice and dignity of human being]. We will discuss some of the most
significant of them as theyv apply in an Islamic context in the chapters to be
followed.

As regards the relationship between a human being and his or her
surroundings. the unity of God is one of the ends. God is after all where
human being has come trom. The other end is the human being’s final
destination and where she or he will eventually go. The day of Resurrection
is another way of expressing this concept.

The position of “intention™ (nivah) is likewise based on the concept of
God’s centrality. According to mystical Islamic sources. rituals and worship.
which are not done for the sake of God are absolutely useless.

Spirituality and Secial and Werldly Affairs

The emphasis on the role of worship in education may raise a question
regarding the relation between spirituality and social activity. Another
element. according to the Islamic point of view. which distinguishes Islamic
spirituality from that of some other religions. schools and theories is its
harmonious relation with social and worldly atfairs. To put it another way.

spirituality is only one of the aspects of pertection. For Motahhari. “a perfect

00 Nagd wa Nagar.no. 2. p. 33
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human being is a person who develops in all human values.”?! Not only is
there no contradiction between spirituality and worldly affairs, but the
latter is the only field in which a person may develop in
spirituality. In other words. an individual who wants to develop his
or her spirituality should not sequester him/herself from society.

Rather, as Motahhari explains:

A Musiim human being is [expected to be] a
comprehensive person; Ait [ibn Abi Talib] is the
example. He, who was a mystic in his private life, was
the most active person in performing social
responsibilities.?

Although there are some Muslim groups. particularly among the Sufis, who
tend to foster merely the mystical aspect of Islam. Motahhari disagrees with this
tendency and considers it simply an excuse to escape from social responsibilities.
The greater part of the fifth grade textbook for social studies deals with those
social activities that are recommended for an Islamic society.’¢> Cooperation
between individuals and mutual assistance is. according to this text, one of the
values chiefly recommended by the Qur'dn.’>* We will follow some of the themes
in chapter six. Social activities. to a great extent. are considered as worshiping
God. if they are pursued for His sake. An individual may develop her/his spiritual
aspect of self while carrving out a purely social responsibility. The only condition
is to do it for God's sake. For the same reason. to serve people is one of the

greatest forms of worship. far more valuable in fact than private worship.

361 Motahhari (1983) /nsdn-7 kimil p. 28.

362 Motahhari (1995). 7a'/im wa tarbivar, p. 337.

363 Ta'limat-i ijtima‘1. 5 grade. (1374) [1995]. p. 200.
364 The Quran. Maidah (3) 2.
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Spirituality and Merality
Unlike Palmer. who considers such virtues as humility and reverence

among the list of spiritual virtues.’s Muslim scholars mostly attempt to
differentiate between spirituality and morality. This is in the sense that. in
this approach. moral behavior is insufficient as the only means toward
perfection. although it is one of the essential parts of perfection. To put it
another way, morality can only lead toward perfection when it is based and
integrated with spiritual development. The ultimate goal is Divine
contentment (ridZ): moral behavior is only one of its particulars.

The role of worship in spiritual development is an indication of the
interrelation between spirituality and religion and its variance from morality.
In his discussion regarding the elements in education. Motahhari considers
worship to be one ot the major factors.’*¢ Taking his cue from C. Jung., who
considered religious potentiality as innate in human being, Motahhari
regards religious tendency to be something other than morality or pure

search for truth. According to him:

This 1s a feeling of worship that calls a human being to greet a
complete existence with humility and respect, to talk to Him

and sanctify Him. "

Ascent In Spirituality: Stages
The other aspect of Islamic spirituality. which it shares with some other
religions. is its possibility that development will occur as a human being
grows. There are various stages in this process. and each human being may

reach at least some of them. One may find some such hierarchy in any form

365 palmer (1989). p. 108.
366 Motahhari (1995). 7' /im wa farbivat. P. 324 f.
367 Ibid.. p. 69



Chapter 4: Islamic Spiritual Values 149

of spirituality. However. it is the pole of this spirituality. i.e. God centrality
that makes this approach unique. In our study of the role of education in
transferring Islamic spiritual values to children. this point should be heeded.
According to a hadith (tradition) trom Imam “Ali ibn Masa al-Rida (the

eighth Shi‘i Imam). cited by Kulayni:

The /mdn (faith) is above Islam by one stage. taqwad (piety) is
above the /min by one degree. and yaqin (certainty) is above

imin by one level. 8
Islam. faith (/man). piety (tagwd) and certainty (yagin). according to this
tradition. are four stages in the development of spirituality in a Muslim
believer's journey toward his creator. Allah. In adaptation of these four
stages. an educational researcher in Iran has suggested a scheme according to

the age of the believer. as illustrated in Figure 4-5.

Stage of Spiritual Development Range of Age
First introductory stage -7
Second introductory stage 7-puberty
Islam Second decade
Faith (imn) Third decade
Piety (tugwad) Fourth decade
Centainty (yaqin) Fifth. sixth and seventh decades
Eighth decade -

Flgurs 4-5: Adaptatisn of stages st spirituality with different sges.5°

U

368 Kulayni. a/-Kdfi.v. 2. p. 51.
369 See Baqeri. K. (1991) Nigifii dub:iri br tarbivar-i [slami. (Tehran: Madrisah Pub.). p. 193.
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My problem with this table is first that it devotes one of the most
important periods of life and learning. i.e. the period before puberty. to
nothing more than introduction. when it is clearly the case that a child
acquires most of his or her values at this time. Secondly. there is no exact
justification for the adaptation of age to different stages of spiritual
development. However. the table could serve as grounds for better
understanding of the process of development.

As is tllustrated in Figure 4-6 in the following page, Tabataba'i divides
the spiritual stages into eight.’®® In his explanation. each of the stages of
Islam has an advanced stage of iman. which is at the same time consonant
with Islam at that stage. While the highest stages are more or less
applicable only to few distinguished people. the first stages consist
merely in a familiarity with the basic elements of Islam, and a simple
belief in its foundation. namely monotheism and the prophethood of the
Prophet Muhammad. This stage. which is considered only as an
introduction to a complete religion. is what elementary education takes care
of. For some scholars. the first stage of Islam starts at the time of puberty.
Before that. however. education is considered only as a tool to prepare

children for the first stage of Islam. ™!

EBUCATION FOR SPIRITUALITY

We already reterred to the concept of ragwd. as one of the key points in

relation to the spirituality of Islam. Although it is a concept which covers all

370 See Tabataba'i (1984). a/-Mizin 11 tafsir al-Qurin. English Translation by S. S. A. Rizvi. (Tehran:
WOFIS), v. . pp. 125-128.
371 Bageri (1991).p. 172 1.
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Figure 4-6: Tabataba'i's view regarding spiritual stages (See Tabataba'i (1984). al-AMzan, English Translation
by S.S. A. Rizvi. (Tehran: WOFIS). v. I. pp. 125-128.)

8

Iman

Occurs when the aforementioned conditions permeate the
believer’s whole being, and submerge all his/her conditions and
actions.

Unlike the previous stage. which was by the servants’ will, at
this stage the servant is shown the reality. and sees with his/her
heart’s eye that the Kingdom belongs to Allah, no one else
owns anything at all -except when Allah bestows it on someone.

This is the stage where servant submits her/himself to the Lord of the
worlds. The sublime virtues. for example, being pleased with the Divine
Decree. submitting to the command of Allih. forbearance and patience for
the love of Allih. self-denial. piety. and love and hate for the sake of Allih
are concomitants of this stage.

When the souf is sufficiently imbued with the aforementioned iman,
and acquires its characteristics. then man’s all animalistic and beastly
faculties are subdued to the sublime powers of his intellect and
spirituality.

- R AT
oy AL o
ERRNRRTR . 30, e e

Believing, with full details and reasoning, in the realities of the
religion.

Sincere acceptance of all true beliefs in detail. with its necessary
concomitants.

Sincere belief in the shahadatayn. (mentioned in the first stage).

- E".:?F{Pr:_.. -—

To accept and obey the exoteric commandments, orders and
prohibitions. by reciting the shahdadatayn.




Islamic Values and Their Impact on Education 152

aspects of a Muslim's life. it has a distinct meaning in relation to education,

which is implied in the notion of purification.

Purification
Previously we referred to this concept as one of the key points

emphasized in the educational program of Ayatollah Khomeini. Purification
of the soul is a goal obtainable through ragqwi. The concept “trazkiyah™ or
purification. from the Arabic root zkw. connotes purifying something of
superfluities in order to achieve better growth (numuww).3” In its Quranic
meaning. as Tabataba'i explains. it is used in the sense of familiarizing
people with virtues and good deeds in order that he/she may grow up in an
appropriate manner. which guarantees their prosperity both in this world and
in the hereafter.’”> Education in its Islamic meaning is a combination of
teaching (¢a“/im in Arabic. amizish in Persian). which deals with knowledge.
reason and thinking. while it is training (al-tarbryah in Arabic.
parwarish in Persian) which deals with behavior. Purification. of
course according to Islamic teachings. plays an essential role in the
domain of behavior. or training. According to Muslim thinkers, 7a°/im and
tarbiyah are two inseparable pillars of Islamic education. Deficiency in
either of these two areas may harm the whole structure of education.
Moreover. purification before knowledge is the second point that should
be heeded in this relation. Earlier we referred to some of the Quranic verses
that. according to various interpretations. take this point into consideration.

The Qur an says:

372 Lane (1963), v. 3-4. p. 1240, s.v. "z hkw ™
373 Tabataba'i (1984). A/-Mizin 1 tafsir al-Qurin. v. 19, p. 265.
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He is who raised among the illiterates an Apostie from
among themselves,  who recites to them His
communications and purifies them, and teaches them the
Book and Wisdom. although they were before certainly in

clear error.* ™

For Muslim thinkers such as Tabataba’i. the priority that the above-
mentioned verse gives to purification is an indication to its significance over
teaching in education.’ There is however another verse in the Qur’'an
treating the same concept. but. because it is a demand from God. it does not

retain the same order of priority. According to this verse

Our Lord! and raise up in them an Apostle from among them
who shall recite to them Thy communications and teach them
the Book and the Wisdom, and purify them; surely Thou art the
Mighty, the Wise "¢

We will consider the relation between spirituality and morality in
the next chapter in more detail. A major part of purification is
integrated with moral values. Because of this close interrelation. some
have considered spiritual development to be purely moral development.
Returning to the hierarchy that was established by Tabataba’i.
elementary education is expected to take care of the first stages of this
process as the primary steps toward purification. Although the first two
stages, i. e. the first stage of Islam and the first stage of iman provide
only a sort of theoretical! tamiliarity with the general [slamic rules, it
prepares a practical atmosphere. which habituates children to Islamic

practices.

3 The Qur in. Jurn ‘a [Friday] (62). 2.
37 Tabataba'i. (1984). A/-Mizin I} tafsir al-Qurin. v. 19, p. 265.
576 The Qur dn. Baqara (The Cow] (2). 129. Shakir’s Translation into English.
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Cenciuding Remarks
Our analysis of Iranian elementary school textbooks reveals the

significant role that spirituality plays in these works. Great portions of
the texts. particularly religious studies textbooks. are saturated with
religious issues. Topics related to the major principles of Islam (usdl
al-din) are visible in almost every page. This tendency. at the same
time. denotes a thoughtful integration between spirituality and
education. The appearance of spiritual values in different cases and
their integration with other topics. including education emanates from
the principle of God-centrality in Islamic teachings. Bearing this point
in mind. one may differentiate between “religious education™ and
religious “education.™

In an Isiamic context. there are indeed some teachings that relate
directly to religious concepts. "Religious Studies” textbooks (ta‘limait-
i dini) in Iran are examples of this. The purpose of these texts is to
familiarize children with [slamic rituals. law. ceremonies. morality
and some other related concepts. This kind of teaching in the above-
mentioned cases can positively be called “religious education.”™ or. let
us say. religious studies.

Notwithstanding. textbooks in fields other than religious studies may
also be religious in the sense that they are directed toward some religious
goals. According to this meaning. any kind of education in an Islamic
context could be “religious™ education. Different areas of education such as
science. mathematics. history. art can take on a religious purpose in this
sense. Based on this approach. which is emphasized in Ayatollah Khomeini's

various writings and statements. differentiating between spirituality and
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education would be meaningless. “Working hard in the search for
knowledge.” can be beneficial only when it accompanies “spirituality,
morality and good behavior.”™ For him. “a person who combines these

qualities is an efficient and helpful person for I[slam and his or her

-----

377 Ta'limdt-i ijeima’ i, 4™ grade. (1374) [1995]. preface.



Chapter 5

ISLAMIC MORAL VALUES &
THEIR TEACHING IN TEXTBOOKS

INTRODUCTION

Moral concepts have always formed a substantial part of the
elementary school textbooks in Iran. In a simple comparison between
the textbooks published at the Pahlavi era and in the time of the
Islamic Republic, one finds, nevertheless, striking differences in the
emphasis and relations of these concepts to Islamic teachings.
Avatollah Khomeini, the founder of the Islamic Republic, believed
that under the Pahlavis, besides the spiritual life of the society.
Islamic moral values had come under serious attack.’”® For him. a true
moral behavior was that of Islamic-based one. Hence. there is a

substitutive usage. in the Ayatollah’s words, of the terms akhl/aq

378 A. Khomeini, (May, 29, 1980) and (July. 9, 1980). in DJR, v. 22, pp. 116 and 124 respectively.
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(morality), Iman (faith) and [Is/lamic tarbiyat (Islamic education, or
training).? According to him, “the first and the foremost goal of the
prophets was to educate people according to a true morality, true
belief.”38 Morality as well as spirituality plays a significant role in a Muslim’s
life. Both moral and intellectual education are the major goals in an Islamic
society.

This chapter is not intended to serve as an extensive discussion on
Islamic morality, which is beyond the scope of this dissertation.
However, we have to elaborate, to some extent, on those elements that are
significant in Islamic teachings, based on which Islamic Republic of Iran
has prepared the elementary textbooks in this field. As in the former
chapter, we will follow this discussion in three main parts. First we will
examine the Iranian school textbooks from this perspective and then point
to the educational goals and policy of the Islamic Republic in this regard.
In the third part, we will return to the main particulars of Islamic
morality to discover the relation between these theories and its practice in

the textbooks.

I. A TREMATIC ANALYSIS

A review of the elementary school textbooks of Iran in recent decades shows a
predominant concern with moral values. There is no text specifically for moral
teaching. However, most of the lessons of such textbooks as Farsi and Religious
studies from both the pre- and post-Revolutionary periods deal —directly or not-

with moral concepts. Nevertheless, besides the difference in religious emphasis,

379 See, for instance, ibid., p. 76
380 [bid., p. 74. See also ibid.. pp. 75 and 77.
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there has been a great change in the methodology of teaching values in recent
vears. Direct advice to children about moral values was a norm during the last
years of the Qajar dynasty. Such phrases as *“do this,” “don’t do that” were usual.
Later on this method gradually transferred to a combination of direct and indirect
teaching. The followings are some translations from the textbooks of different
vears to illustrate this trend.

Lesson two of the second grade language text (1301/1922), of the end of
the Qajar dynasty entitled “Advice” (masa'’h) includes over twenty direct

pieces of advice. Some parts read as follows:

O children, your first duty is to worship God, who is the creator
of the whole world. Foliow His law in order to prosper
Appreciate the Prophet's words.

Seek knowledge seriously, for he who knows is always
celebrated and who does not know is abject.

Love your parents and teacher and obey them.

Do not waste your costly time.

Avoid laziness, which will be your misfortune.

Never tell a lie. 38!

More or less, the same method was followed at the earlier time of the

Pahlavis. One of the texts of the year 1301/1925, therefore reads:

Give up hope of others' money, do not to be greedy.
There is no honor better than trustworthiness. The trustworthy

person is always appreciated. 382

As a minor innovation, however, some of the lessons consist of stories

followed by a clearly stated moral principle. One of these cases is a story of

38l Ahmad Sa’adat. (1301) [1922). La @i al-adab. prepared according to the schedule of Ministry of
Ma‘arif for the second grade elementary schools, (Tehran: Iran Lib.), p. 3.

382 Mirza Muhammad ‘Ali Khan Muzaffari, (1304) {1925, Akhlag-i mussawwar. prepared according
to the schedule of Knowledge Ministry [wizirat-i Ma‘irif] for the second grade of the elementary
schools (Tehran: Muzaffariyya Lib.). v. |, p. 5.
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a mouse that is captured by a lion. The mouse asks the lion’s mercy and the
lion lets it go. Subsequently, years after, the lion is trapped and the mouse. in
return, helps it to win its release. The lesson comes to an end with the

following:

Conclusion: This story teaches us that mercy has its own
reward.

Questions: Who has to be advised and who has to be
punished? What is the result of forgiveness? Explain the story
of the mouse and the lion. 3%

Trends towards a change continued at the time of the Pahlavis. In one
of the stories in the second grade Persian language textbook (2536/1977)
a girl who does not care about her book finally finds the book wet under
rain. She starts crying, but finally she thinks for a while and takes a
decision. The story ends with the question “what was her decision?”3%
More or less the same indirect process has continued in the Islamic
Republic, as the same story, with a difference in the picture, has appeared
in recent texts (1374/1995). For a clearer picture see Figure 5-1 in the
following page.

Besides teaching methods, a major difference between two eras of
Pahlavis and Islamic Republic, from a philosophical perspective, is the
relation between morality and religion. Under the Islamic Republic, religion

plays the main role in all domains and morality is not an exception.

33 [bid., pp. 12-13.
384 Farsi, 2™ Grade (2536) {1978], p. 34-36.
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Regardless of its theoretical and philosophical justifications, from the
Shi‘i point of view, as was mentioned in the previous chapter, the behavior
of the Prophet and twelve infallible Imams are the best example to be
followed. They are. as indicated in the Qur an in relation to the Prophet.ss
the fine model for all Shi‘i Muslims. Accordingly, there are many lessons in
the texts that present moral issues in form of the stories of the Imams’
lifestyle and their behavior to other people.

In categorizing those moral values that appear in the elementary
textbooks. we may refer to two kinds: individual and social moral values. A
summary of those moral topics that are most often found in the elementary
schoo! textbooks in Iran is shown in Figure 5-2 in the next page. The check
marks in the table indicate the frequency with which a specific value is
touched on in the pages of the textbooks indicated.

A quick review of the texts and particularly Figure 5-2 leads us to
conclude that moral topics frequently appear in Persian and Religious
textbooks. As the figure shows, more than forty topics —directly or not— are
spoken of in the texts. Yet, the table does not cover all items in detail. In
addition. other texts, such as those in social studies, which are not
considered in this table, present moral values. We will consider some
examples of these textbooks in our investigation of social values in the next
chapter.

In simple terms. we can divide the moral concepts in the texts. shown
in Figure 5-2, into the two categories of individual and social morality.

Such items as patience. hard work. and self-confidence are chiefly related to

385 The Qur dn. Ahzib [The Clans] (33). 22.
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the individual. Social concepts are those which are applicable in the relations
between an individual and others, including God. people. animals. and
nature. Those moral concepts which are related to social behavior are
dominant in the textbooks. Integration between religion and morality
emanates from one of these relationships. i.e., the relation between the
individual and his/her creator. Gratitude towards God. therefore. is one of
the items that frequently appears in the texts. A glance at Figure 5-2
indicates that this concept is repeated in all of the five grades.

[t is to be noted that, while they are entirely moral values, almost all of
the concepts mentioned in the figure have a religious background, too: they
are emphasized in some Quranic verses, as well in statements and sayings by
the Prophet or Imams.

Furthermore. as the same figure shows. textbooks are saturated with
warnings against those values which are considered. from an Islamic point of
view, a disavowal of and harmful to human beings’ spiritual development.
Warnings against jealousy, lies, haste and tyranny are just some examples of
this reaction.

Moral values are taught to children through different forms of teachings
including narratives. poems and even illustrations.3 Previously we pointed
to the methodology of teaching. The process of indirect teachings traced
back. on the one hand. to the influential role of the narration and poem in
Persian literature. Iran may truly be called the land of poem. On the other

hand. it traced back to the influence of Islam in this region.

86 Pictures in the textbooks play an important role in transferring the values. The limitation of the
scope of this chapter does not let us analyze them here.
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. Textbooks, accordingly, are full of the Persian poems and religious
stories. From thirty-seven lesson of the Persian text (Farsi) for the fifth grade
(1994), eleven lessons, i.e. near 30% of all, are poems. The poems are cited
from both old (like Sa“di and Firdawsi) and new (like Mardani) poets as from
both male and female (like Parwin I‘tisami) ones. In this particular text
(Farsi for the fifth grade), the poems deal with moral subjects such as
patience, effort, appreciating parents, peace, condemning tyranny. helping
the oppressed, contentment and taking care of animals.

Taking the same text into consideration, we find that lessons in the form
of religious narratives are just as common as those in verse. Naratives are
more frequently encountered in religious studies texts where moral values
are expressed in the form of accounts describing the Imams' lifestyle. The

. following passage entitled “Darkness of the night” is an example in this

regard:

On a dark night | saw Imam Sadiq who was carrying a heavy
sack. | followed him. Suddenly | heard a sound as if his sack
had fallen. | went close to him. He recognized me and asked
me: Are you Mu‘alla? | said yes! He asked me to help
him. The bag contained food. He took the bag again and
went to the region of Bani Si‘ida where poor people
lived. He distributed food among them while they were
asleep. Nobody was even aware of who had helped them. 3%’

The text then quotes a verse of the Qur 'an, which says:

Expend of what We have provided you before that death
comes upon one of you and he says, O my Lord, if only Thou
wouldst defer me unto a near term, so that | may make

387 Ta'limdt-i dini. 4 Grade. 1376 {1997}, p. 54
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freewill offering. and so | may become one of the

righteous.’88

In a comparison with the textbooks published under the Pahlavis. one
hardly finds a great change in the number of moral values or their contents.
However, as was mentioned, the reiation between the values and religion has
been subjected to frequent change. Insertion of many moral concepts in
religious studies texts during the Islamic Republic affirms this claim.
Although Persian texts include different moral concepts, the main part of the
religious texts, entitled “Familiarity with Islamic moral and rules,” also
carries these concepts. In addition, many other parts of the religious text in
some way connect moral issues to religion. This may be through reciting a
related verse of the Qur an or learning about a tradition from the Prophet or
behavior of one of the Imams.

In order to clarify this integration, let us have a look at some passages
of the lessons for second graders. Regarding the position of teacher, the
text has a picture of a class in which students stand up before their
teacher (see Figure 5-3 in the following page). a usual behavior in all

classrooms in Iran. [t begins this way:

Our Prophet Muhammad said: “I am the teacher for the
people and teach them religion." Imam ‘Ali said: “to
appreciate your teacher, stand up before him/her.” ... We
follow this guidance. We Iove our teacher and appreciate

him/her.3%?

388 The Qur'an, Munifiqon [Hypocrites} (63). 10.
389 Ta'limat dini, 2* Grade. (1372) [1993]. pp. 44-45.
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Figure §5-3: Appracistisn ts teacher
Ta'fimat dini. 204 Grade. (1372) [1993]. p. 45.

Another passage from the fourth grade teaches that students should
behave to their mother in a nice way. The lesson is a story about a Christian
vouth who. at the time of the sixth Imam (Ja‘far al-Sadiq) converted to
[slam. He asked the Imam how to behave with his mother who was still a

Christian and the Imam replied:

Islam is a religion of love. It recommends you to treat your
father and mother in the best way. Take care of your mother

and be kind to her, even more than before.3%
Starting from the second grade there is shift from a sheer focus on

virtues to a disclosure of vices. Discussions on vices such as pride. tyranny

and lying are exposed in this grade and continue to be touched on to some

30 Ta'limat dini, 4 Grade. (1369) [1990]. pp. 67-69.
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extent in the next levels. In addition, some lessons regarding virtues also
indirectly warn against vices. However, the dominance of the praise for
virtue over condemning vice is visible in these school textbooks. The policy
of focusing on virtues rather than naming vices has the added benefit of
keeping vices out of sight of children. It has also a religious justification,
according to which Muslims are recommended not to proclaim corruption
and indecency in society.’® Nevertheless, since children may hear about
them in their daily experience, there is a need to maintain a balance in this
process.

Condemnation of tyranny is the only exception that is repeated in all
grades. Its political connotations may be traced back to the Shi‘i approach.
As was mentioned in the second chapter, according to the Shi‘i history, the
third Imam, Husain ibn “Ali was murdered for his resistance against the
tyranny of Umayyad dynasty. This event is well remembered among the
Shi‘a, as one may easily find the impact of that in the Iranian textbooks.®

Based on this background, tyranny is seriously condemned among the
Shi‘t Muslims. One of the lessons of the second grade recites a poem from
Sa“di, who said:

What a nice saying had Ferdawsi,

God blesses him, when he said:

“Do not bother an ant, which carries a seed.
The ant, after all, has a life and life is pleasant.”

Do not oppress poor people,
as you would be oppressed, like an ant, before them.

391 According to a verse of the Qur dn, “Those who love that slander should be spread concerning
those who believe, theirs will be a painful punishment in the world and the Hereafetr.” The Qur an,
Nar [The Light] (24), 19.

392 See for instance, Farsi, 3 Grade, (1372) [1993], pp. 203-204.
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If some people are weaker than you,
there are also some people who are stronger than you.
God forgives a person from whom people are in rest.’%

Distribution of moral materials in five elementary grades is also a matter
of consideration. As the table 5-2 indicates, five items, that is cleanliness,
appreciation to parents, helping other people, condemnation of tyranny, and
thankfulness to God. are repeated at most of the levels and in most texts.
This could be an indication of the importance of these five values, each of
which relates to one of the aspects of individual and his/her relation to
others. Cleanliness is an individual moral value, which has a high position in
[slam. Appreciation of one’s parents indicates the importance of the status of
family in this context. To help other people is a social value and
condemnation of tyranny a political one. Finally, thankfulness to God is a
basic spiritual value for all the other values.

Progress in applying more abstract moral values at higher levels is
another feature of the application of morality in the texts. First grade
students deal mostly with simple values, while the higher levels deal with
more abstract ones. Generosity, self-confidence and enjoining the good. for
example, are inserted only in textbooks for the third grade upwards.

Based on the ideology of [slamic Republic, there are some values that
one might expect to see in the texts. However, the case is quite the opposite.
Previously we have brought up the Ayatollah Khomeini's ideas regarding
education, which fall into three categories. Self-confidence was one of the
main goals that the Ayatollah used to emphasize. However, except for one

case. there is no direct reference to this goal in these texts.

393 Farsi, 3 Grade, (1372) [1993], p. 123.
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Moral values are taught at the elementary level through the teaching of
language. A lesson in the first grade. which teaches the letter “L,” used in
the Persian language for the words “flower” (guf), “cloth” (libas), “glass”

(liwan), “class” (kilas), and “hello” (salam), introduces a good child as

follows:

Amin is a good student. He keeps his clothes clean. He does
not cut flowers. He drinks with his own glass. He says hello
to others whom he meets. Amin and Jalil clean the

classroom.3%

In upper grades. higher moral values are being taught. In one of the
lessons in the Persian textbook of the third grade, students are discussing the
choice of a representative for the class. The following is a portion of this
discussion. in which students give their opinions about the necessary

characteristics for a representative.

The teacher asked Muhammad to come write the students’

opinions on the board.

“A representative should be just and trustworthy,” said Ali.

“A representative shouid be serious in his study,” said Hasan.

“A representative” said Sa‘id. “should be skiliful and
meritorious.

“A representative shouid be orderly and punctual,” said Reza.

One of the students said: “ A representative shouid be beloved
by the others.”

Muhammad added, “A representative shouid be patient."3%

Although these are only a selection of the criteria according to which a

good child may be known, they do give us an overall impression of the

394 Interestingly enough, all the mentioned words have the same letter of L in English language.
395 Firsi, 1* Grade, (1375) [1996]. p. 56.
396 Farsi, 3 Grade, (1372) [1993]. pp. 37-38.
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qualities that are seen as desirable. Having formed a more or less clear
picture in our mind of the moral values stressed in the textbooks. let us now
turn our attention to the policies and plans of the Islamic Republic in relation

to moral educatton.

Il. Tue IsLAmic REPUBLIC'S EBUCATIONAL GOALS AND PoLICIES
RESPECTING MORAL VALBES

A systematic manifestation of the moral values that we observed in our
analysis of the textbooks is observable both in the Constitution of the
country and in the list of educational goals in the Islamic Republic
announced by the Ministry of Education. There is almost no separation
between faith and morality in the Constitution. Previously, in our discussion
about spirituality, we brought up the second article of the Constitution.
which laid emphasis on faith and spirituality. The third article then makes an
attempt to clarify the paths towards that goal. One of the ways that in which
article three allows for attaining the objectives specified in article two is:
“the creation of a favorable environment for the growth of moral virtues
based on faith and piety and the struggle against all forms of vice and
corruption.”™ 3%’

Likewise, a survey of the list compiled by the Ministry evidently
indicates once again the close relationship between moral values and Islamic
teachings and spirituality, especially as it indicates the existence of some
absolute values, which facilitate, according to the manifesto. the

development of human beings. Previously we mentioned that spiritual and

397 Anticle three of the Constitution of the Islamic Republic. See <http://iranol.com/Government>
[Accessed 12 June 1998].
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moral values are considered primary and essential educational goals in this
system.3%

It is in keeping with this concern for moral values that, according to the
announcement of the Ministry of Education, education is regarded as the best
way for a child to acquire different capacities and develop the potential to
know him or herself, as well as the divine aspect of one’s humanity and one’s
great dignity (karamat). Purification (tazkiya) of the self and spiritual
development that follows a divine path is another goal indicated in the list.
The relation between morality and spirituality is understandable as well,
particularly when we see how the list considers one of the educational goals is
to foster virtues, particularly honesty (amanat), truthfulness (sidagat), fidelity
(wafadari) and uprightness (durustkari) in the light of faith in God and the Day
of Resurrection.

Some of the other goals in respect to moral values are to purify the soul
of vices (radhar) and indecent habits, to develop a spirit of attention
(muraqabar) and control of self behavior, to develop a spirit of order and
discipline, to develop a spirit of patience and resistance against the
difficulties and effort in solving them, and to develop feeling of
responsibility before God and His creatures.

Besides spiritual ground for moral values, some of the other values
indicated in the list are to consider “cleanliness” as an Islamic rule and to
apply it in one’s life, to be informed about the health principles for both

body and soul, and their application in life, and finally, be

398 See chapter 4, p. 133 under the same headings.



Islamic Values and Their Impact on Education 172

informed about using God’s blessings in order to be healthy, lively and
strong.3%

However. there is no clear distinction between spirituality and morality
in these principles or goals. This may be reasonable in the sense of the
close relation between the two fields. Notwithstanding, one should consider
that spirituality is clearly distinguished both in Islamic teaching as well as
in the educational system of Islamic Republic. Purification of soul
(tazkiyah), for instance, is purely a movement toward spiritual
development. although its application may bring the same results that
morality is expected to produce.

Also. there is much repetition of principles in the above list. Some of the
listed items are simply different facets or stages of one principle. The third
item. which talks about purification, the fourth item, which talks about
obtaining virtues and the fifth one, which again speaks about purification of
the soul from vices are simply different sides of one concept. The same
concept is repeated in the sixth item, which is, of course, one of essential
ways for purification.

Moreover, in spite of the fact that the above list is an effort to categorize
moral values, it contains only a few of many values that Islam stands for.
Some of the moral values. however, fall under other categories such as
family or social goals.

[n terms of the relation between religion and morality. one may see
clearly this interrelation in the Iranian textbooks of today. Besides separate

textbooks. which are available for religious studies, the Persian textbooks

399 For a full list see Shari atmadari (1994). p. 183 f.
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take care of the duty of teaching spiritual values to children. In return.
religious textbooks are also full of moral and ethical instructions. Parts of
the prefaces to religious studies textbooks, set for the second and third years

of primary school, read like this:

The aim is to develop from the children of today men and
women who are (socially) worthy, committed, constructive,
goodwilled, kind, highly chivalrous, and God-loving.®

Despite the desired integration of moral and spiritual concepts both in
theory and practice. one may still find lessons in these textbooks that teach
morality with no religious base, although the same moral concept may be
found in religious texts.®! This is particularly obvious in case of those
lessons, which are translated from foreign sources and introduced in the time

of the Pahlavis.

l1. IsLAMIC MeRALITY: Rests & BEFINITION

The moral values that we saw emphasized in the list of the educational
goals and consequently in textbooks are rooted in [slamic ethical philosophy.
This requires a more in-depth explanation. The Qur in, the sacred book of
the Muslims, is not an essay in moral or spiritual discourse. as it is not a
work of systematic theology. However, it carries —directly or not— many
conceptions of morality.*2 Hence, Islamic ethics is based primarily on the
Qur'an and then on other religious sources. The prophetic traditions

(ahadith) are used as an expansion of what Qur an says in this regard.

100 73" fimat-r dini. 5™ Grade, (1373) [1994), preface.

01 See e.g. Farsi, 2™ G. (1373) [1994]. pp. 24-25; 204-206 and 276-278.

102 See F. Rahman (1985). “Law and ethics in Islam™ in R.G. Hovannisian (ed.). Ethics in Islam,
(California: Undena Pub.). p. 8 and F.M. Denny (1985). “Ethics and the Qur'an: Commnuity and
world view™ in ibid., p. 103.



Islamic Values and Their Impact on Education 174

Despite this reliable source for Muslims. there has been a long debate
among Muslim scholars on the question of a specific source for the
evaluation of goodness (fusn) and badness or evil (qubh). It was as a result
of one of the most significant discussions in Islamic theology. i.e. the
problem of justice (‘ad/).* that discussion about the roots of good and evil
in ethics was first brought up in Islamic theology. In other words. unlike
Aristotelian philosophy, which essentially discussed the problem in an
ethical domain. Islamic theologians discussed the issue in ethics as a result
of their discussion on the theological problem of justice and its relation to God.
Two trends of thought emerged from these debates, Ash‘arism and
Mu‘tazilism. Simply put.*= for Ash‘arites, according to different sources. the
grounds of right and wrong lay in the Divine will. This meant that, for them.
the only source according to which one could recognize good and evil was
God’s command. Whatever God considered as good, would be good. and
whatever He prohibited would be bad.*5 The Mu‘tazilites, on the other hand.
held to the principle of rational morality. According to these first genuine

moralists of Islam. reason is sufficient to recognize the criteria of goodness and

405 The two main discussions in Islamic theology are unity of God and His justice. The latter has

divided Muslim theologians into two different groups. i..e. “Adl#a, on the one hand. which includes
Mu‘tazilids and Imamids (Shi‘ites), and non-"Adlia on the other. For more details on this issue. see.
e.g. Motahhari (1981), al-‘ad! al-il#hi, (Tehran: Daftar-i Intisharat-i Islami).

404 A detailed discussion about the Ash‘arites and Mu'tazila is obviously beyond this short study. For
more information about this issue see for instance: Majid Fakhry (1991), Ethical theories in Islam,
(New York: E.J. Brill); G. Hourani (1971), Islamic rationalism, (New york: Oxford University
Press). G. Hourani (1985), “Divine justice and human reason in Mu‘tazilite ethical theory”. in R.G.
Hovannisian (ed.), Ethics in Islam, (California: Undena Pub.), pp. 73-83; J. Subhani, J. (1989), Husn
wa qubp-i ‘aqli(Tehran: Mu.assisa-yi Mutali’at wa Tahqiqat-! Farhangi).

105 M_T. Mesbah believes that this would be a weak understanding of Ash‘arite’s idea. For him. there
are some other justifications that may be applied in this regard. For more details see Mesbah (1987).
Duris-i falsafa-yi akhliq {Courses in philosophy of ethics], (Tehran: I1ttila’at Pub.), pp. 36-38.
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badness.®¢ The Shi‘i school. in this conflict, supports the latter doctrine.
Given this diversity. one can hardly agree with P. Johnstone who says: “The
emphasis [of Islamic ethics] is on conformity to the law: an action is
commanded or forbidden by God, rather than inherently right or wrong.”’
Nevertheless, there are some criteria that one should consider in one’s
definition of Islamic morality. These criteria are mainly based on the
relations between Islamic morality and the Islamic world view respecting
God, human beings and the world. Let us put in a philosophical context. J. P.
Thiroux considered ethics, in his definition of morality, to be one of the
areas of study in philosophy having the most to do with values and values
judgment in human affairs. He added that ethics, or the study of morality.
deals with the question: What is good, bad, right, or wrong in a moral
sense?*® This general explanation instantly leads us toward another issue i.e.,
the definition of good and evil. Generally we may define goodness and
badness as the strong or weak relation of a human being to what a given
philosophy considers to be the ultimate perfection for a human being. |
illustrate this understanding in Figure 5-4 in the next page. This
ultimate perfection would be the key that determines and evaluates behavior
as being either good or bad. Different philosophical and ethical schools then

set out to define what is meant by ultimate perfection.

406 We will continue this discussion in chapter ten where we will discuss about the status of reason and
rational thinking in Islamic teachings.

407 Johnstone, P. (1980), “Islamic ethics,” in James F. Childress and John Macquarrie (eds.), The
westminster dictionary of Christian ethics, (Philadelphia: Westminster Press), p. 314.

408 J P Thiroux. (1990), Ethics: Theory and practice. 4" ed. (New York: Macmillan Pub.), P. 8
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figure §-4: A Definition of goad and avil In 2 general view.
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E

Some schools. for instance linguistic ones, see no reality behind moral
concepts. For David Hume (1711-1776) to cite an early example,*® and G. E.

Moore (1873-1958),*© who represents this thought trend in more recent

4% Hume. who is considered the primal source of this theory. believed that moral concepts differ from
descriptive ones (ikhbari), which indicate a real existence in the world; they are performative
(compositive) propositions. For more information about Hume’s moral theory see e.g. Ingemar
Hedenius (1937), Studies in Hume's ethics (Uppsala & Stockholm: Almgqvist & Wiksells
Boktryckeri): John B. Stewart, (1963), The moral and political philosophy of D. Hume. (New York:
Columbia University Press); J. Harrison, (1970), Hume's moral epistemology. (Oxford: Clarendon
Press); and J.L. Mackie, (1280). Hume s moral theory. (L.ondon: Routledge & Kegan Paul).

410 For more information about G.E. Moor's thought see e.g. P.A. Schilpp (ed.) (1942), The philosophy
of G.E. Moore. (Chicago: Northwestern University); R. P. Sylvester (1990), The moral philosophy of
G.E. Moore. (Philadelphia: Temple University Press), and Tome Regan (ed) G.E. Moore, The
element of ethics, (Philadelphia: Temple University Press).
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times, ethical propositions are performative concepts that are merely mirrors of
our emotions, which appear in the form of commands; they do not indicate any
reality. To some extent, one may find similar ideas in the theological doctrines of
the Ash‘arites, who attributed good and evil to the command of God, although the
command of God. unlike our emotions, is real.

Still other schools, in determining the source of moral concepts, saw the
ultimate end either in nature or in supernatural existence. Such goals as personal
pleasure or interest, social pleasure or interest, emotion, power, and conscience are
examples of the first category. Goals of the second category vary one from
another. There are those schools that emphasize the conscience of a human being
with its relation to God, as J.J. Rousseau believed. Kantian philosophy is another
approach, which emphasizes intention and duty. There are also such religions as
Buddhism and Hinduism who see the perfection of a human being as lying in
complete abandonment of material and worldly affairs. Having this concise review
of different ethical schools in mind, we may be able to understand Islamic ethical
philosophy more clearly.

According to the Islamic world view, the ultimate goal is beyond the
boundaries of this world. This world is only an introduction and a ground for
developing potentialities. The ultimate perfection in this world view is the
relation of the individual to God at its highest level (qurb ila Allah)*' The
first step in obtaining this ultimate goal is to avoid polytheism (shirk) and
worship the one God. For the same reason. the very first lesson in almost all

Farsi and religious textbooks presents this train of thought. This is more

I For more data on I[slamic goals in spiritual and ethical development of human being see e.g. J. S.
Hawley (ed.), (1987), Saints and virtues, (Berkeley: University of California Press); J. Renard
(1996). Seven doors to Islam: Spirituality and the religious life of Muslims, (Berkeley: University of
California Press): M.T. Mesbah Yazdi. (1996), Akhligq dar Qur an. (Qum: Imam Khomeini Research
[nstitute).
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visible in religious texts. where the first lesson discusses the idea of
monotheism in great detail and explains human beings' relations with and
obligations to the one God. The second grade religious studies text. in fact.
which is the first religious studies textbook encountered by elementary level
students. contains eight lessons on this theme. This approach both reflects

and reinforces the close relation between religion and morality.

RELIGION AND MORALITY: ARE TREY DIFFERENT?

Are religion and morality two different things? Not if we judge how the
two spheres are related to one another in elementary school textbooks in Iran
today. The religious textbooks we analyzed focus in part on purely
theological subjects. but also on Islamic morality and behavior.

Theoretically, however, there are in general two contradictory
approaches to answering this question in ethics. On the one hand, as
Frankena explains in his article in the Westminster Dictionary of Christian
Ethics, “For many religious people, morality and religion are the same or
inseparable; for them either morality is part of religion or their religion is
their morality.”#2 There are. on the other hand, a variety of opinions
according to which one may distinguish between religion and morality. The
aforementioned author believed that: “Conceptually and in principle,
morality and a religious value system are two distinct kinds of value systems
or action guides.™" He. however adds that: it still may be that morality is

dependent on religion™ or even if it is not dependent on religion, “they may

12 Frankena. W. (1989), “Morality and religion (Relations of).” in James F. Childress and John
Macquarrie (eds.), The westminster dictionary of Christian ethics, (Philadelphia: Westminster Press),
p. 400.

13 bid.. p. 401.
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be related in a number of significant ways.”* A similarity of moral codes
and a diversity of religious beliefs are another sign, for some scholars, of the
distinctness of morality from religion.*'s According to them, “it is one thing
to say that religion affects moral character, quite another to say that religion
either prescribes or sanctions moral duties.”

Those philosophies that see the ultimate perfection in nature obviously
have no problem in denying the relation between religion and morality. Such
goals as pleasure, felicity or conscience could be found in non-religious
morality, too. In contrast. those who believe in taking moral concepts
directly from God’s command have no choice but to confirm an unbroken

relation between religion and morality. Abstractly, as Paul Helm explains.

Religion poses two sorts of problems in relation to ethics. It
may, in the first place, claim to be the authoritative source of
moral truths or requirements, even to the extent of claiming
that the only possibie grounding of morality is in religion.
Secondly, it may hold that a religious life provides new or more
effective or better motives for living a morai life than morality
itself does.47

At first glance, as we saw previously its implication in the religious
studies textbooks, one may find it impossible to distinguish between

Islam as a divine religion and Islam as a school of moral teachings.

14 1bid.. pp. 401-402.

415 See e.g. Patrich H. Nowell-Smith (1967), “Religion and morality” in P. Edwards (ed. In chief)
Encyclopedia of Philosophy, (New York: Macmillan Publishing Co itd. & The Free Press), v. 7, p.
152.

416 [bid.. p. 153.

417 paul Helm (1992). “Religion™ in L. Becker (ed.). Encyclopedia of Ethics, (New York: Garland
Pub.). v. 2. pp. 1080-1081.
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A tradition handed down from the Prophet says:

| am appointed to complete the [announcement] of virtues.+!8

According to this tradition. the goal of prophetic mission is moral.
However. this is not the final word as to unity of morality and religion in an
Islamic context. Previously, we referred to the diversity of opinions that
existed in the history of Islamic theology as well as in ethics. Although the
issue is still a matter of debate. recent Shi‘i philosophers, who on the one
hand give more room to reason and rational thinking, and on the other, base
their ideas on the Qur "an put the issue in another way.

For Tabataba'i. whose philosophical thought and Quranic exegesis have
a great influence in educational thought in Iran today. the relationship
between religion and morality is not naturally a matter of debate. According
to him, the principles of ethics and morality depend on our goal in life. In
other words, it is the preeminent goal in life that forms our moral
framework. A divine morality, then, bases itseif on God’s commands to His
prophets, wherein admirable behavior is considered to be one, which reflects
religious goals and ends. In Islam, as he explains. the perfect goal of life is
servitude to God. This goal has two manifestations. one in belief and the
other one in behavior. Moral behavior is the manifestation of worshipping
God through good behavior.3"?

Based on his theory of Islamic ethics. M. T. Mesbah Yazdi. a
contemporary Iranian scholar and pupil of Tabataba'i, believed that in an

ethical approach. and not a philosophical one., one may hold the idea of

118 Majlisi, Bihar al-anwar. v. 70, p. 372.
419 Tabataba'i, (1970), A/-Mizdn. (Tehran: Dar al-Kutub al-Islamiva), v. 6, pp. 256 f. See also
Tabataba'i., (1995). Philosophy of ethics, (Beirut: Dar al-Safwa) pp. 18-19.
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separation between religion and morality. “Those who base morality,”
Mesbah adds. “on personal pleasure, social interest, conscience or the like
could argue for this discreteness.”® According to him, the rational
connection between a form of behavior and its ultimate goal ts not a
principle that one should grasp in religion. However, religion may play a
significant role in introducing the concept of ultimate perfection. In Islamic
ethics, which sees closeness to God as the ultimate perfection, religion is the
basis. Moreover, religion may determine the ways through which one may
reach the goal.*® According to this idea, reason is not in itself able to
recognize the ultimate goal or the paths that lead to it, although it is a basis
for recognizing the necessity of religion for human beings. Accordingly, the
religious studies textbooks, as well as some passages in Farsi texts, attempt
to convey this ultimate goal on the basis of a review of the exemplary lives
of the imams, for instance, or through passages in the Qur’'an and other
fundamental Islamic sources.

Mughniya, a Shi‘i Arab writer, puts the issue another way: For him
“Besides reason, revelation, for us, is one of the sources of ethics.” He adds
that although there are some differences between morality and religion. we
must believe that religion supports morality and strengthens it. Finally,
Mughniya concludes that. in terms of the sources, one may also find religion
and morality as one thing. For, on the one hand, He is God who created
reason and revealed religion, while on the other hand, it is reason that

demands that we worship God and obey Him.+?

420 M. T. Mesbah. (1987). p. 196.
421 Ibid., p. 199-201
422 M.J. Mughniya (1977), Falsafat al-akhlaq fi al-Islam, (Beirut: Dar al-Cllm), pp. 15-18.
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“One of the many things” Paul Helm says, “that are slogan ‘morality
depends upon religion” might mean is that only religion can provide the
necessary motivation to live a sincere moral life.”*? One may also see this
kind of approach in Shi‘i writings. For Motahhari, even if morality can be
supposed without religion, it has a vital need for religion at a practical level.
“Experience shows”™ Motahhari adds, “that morality has been backward
wherever it has appeared without religion.” For him, therefore, faith at least
is a valuable notion as a support for morality.

To sum up, the above Shi‘i scholars believe in a close relation between
religion and morality. For them, although rationally speaking morality is
something other than religion, the latter does help morality by first
introducing the ultimate goal, and second the ways through which that goal
may be attained. In other words, it is reason that as a first step, suggests the
necessity of a goal in life, but it is religion that gives a definition of that
goal. “This fact,” Fazlur Rahman, explains, “was acknowledged by the
Mu‘tazila Rationalists, who, while insisting that ‘good’ and ‘bad’ (i.e. moral
truth) were knowable by natural reason without the aid of Revelation,
nevertheless believed that Revelation was not superfluous but helped
motivate people to pursue goodness.™42s

Manifestations of Isiamic Merality

Morality forms the subject matter of a notable portion of the Islamic
traditions (ahddith). The words and actions of the Prophet Muhammad are

the major source in this regard. There are in addition numerous collections of

423 Paul Heim (1992), “Religion™ in L. Becker (ed.), Encyclopedia of Ethics, (New York: Garland
Pub.), v. 2, pp. 1080-1081.

124 See Motahhari, (1995). Ta lim wa tarbiyat dar Islam {Education in Islam]. pp. 118-119.

423 F, Rahman (1985), p. 8.
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prophetic traditions entitled S#at al-Nabi or Makarim al-akhlag that deal
with the moral behavior of the Prophet Muhammad himself. The Shi‘i
traditions detailing the behavior and words of the Imams are even more
extensive. These traditions cover almost every aspect of the behavior of the
Prophet and Imams. to the extent that a Muslim may clearly arrange his or
her lifestyle according to them. Some of these traditions shape the last
section of the religious studies textbooks. Students are, on a weekly basis,
asked to memorize them just as they are encouraged to practice them in their
daily behavior.#*

Based on these traditions and on what we have said about the roots and
philosophical analysis of Islamic morality, Muslim scholars make an attempt
at offering a practical framework in this regard. Tabataba'i puts forward this
framework in his Ethical Philosophy in the Qur an as follows. According to
Tabataba'i’s classification, there are four kinds of virtues. namely
intellectual (al- “agqliya), spiritual (al-rahiya), soul-related (al-nafsiva) and
social (al-ijtimaciya), each of which has various subcategories.*?” (see Figure
5-5 in the following page). Thinking and speech are the intellectual virtues.
For him, intellectual virtues are the introductory means for a human being to
recognize truth from falsehood. This is again another example of Tabatabai’s

emphasis on the status of intellect in morality. He continues that: “How it is

436 Each of the traditions is introduced as the maxim of the week. Some of the mottoes are: | Self
struggle; 2. Appreciation of one's teacher: 3. Friendship: 4. Appreciation of and kindness towards
parents; 5. Greeting (salim); 6. Prayer; 7. Patience; 8. Trustworthiness; 9. Cleanliness; and 10. The
Qur'an. For more information see e.g. Ta‘limat-i dini. 3 to 5* grades.

27 See Tabataba'i (1995). Falsafa al-akhlag. pp. 22-66.
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possible for an individual who does not believe in the the other world, to

consider piety as his/her goal?”+8

Figure §-5: Virtues in Tabatala'i's view.
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428 Ibid.. p. 24.
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Spiritual or soul-related virtues include piety (taqwa),
resistance (istigama), humility [towards God] (khusha®), thanksgiving
[to God] (shukr), trust [in God] (tawakkul), and patience (sabr). Fear [of sin]
(khawf), hope [in God’s forgiveness] (raja’) and Love (fubb) are three ways
of obtaining piety. Among the terms describing individual virtues,
Tabataba'i considers righteousness (birr), sincerity (ikhlas), divination of
good (rafa’ul), and truth (sidq) as the most essential ones. Brotherhood
(ukhuwwa) and prodigality (infag) are two social virtues in this
classification.

In addition to what philosophers have stated in this regard, there are
some particular approaches regarding education that specifically set out the
moral behavior for a master and a pupil and their relations to each other.**
Books entitled Adab al-mufid wa al-mustafid (morals of master and pupil)
are numerous in the history of Islamic education. Usually these writings
begin with some explanations about the high status of knowledge in Islam
and continued to explore the duties of master and pupil in their personal
spiritual and moral development, and their relations to each other in their
study.

Medeling

As was mentioned in the introduction to this thesis, children are
gradually socialized in different ways, such as through identification,
which is, from a socio-psychological perspective. one of the main means of

the socialization process. For many psychologists, influenced by Freud’s

129 See for example Zayn al-din “Amili (Known as Shahid al-Thani), Munyat al-murid. Persian
translation by S. M. B. Hujjati. (1980), (Tehran: Daftar-i Nashr-i Farhang-i Islami).
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psychoanalytic theory, identification is “a defense mechanism consisting of
the imitation of others in an effort to master too intense stimuli.”#¢ In this
mechanism, “‘a motive deprivation or motive frustration not previously in its
present intensity is diminished by adopting one or more motives of other
persons.”™3 This however is a topic that would lead far beyond the
boundaries of my subject in this thesis.

Identification carries another meaning, which simply means “‘seeing
oneself as similar to someone else and adapting that person’s values and
attitudes.”*2 Identity is one of the essential concepts of Erik Erikson’s theory
in the field of psychological development. For Erikson the child must
identify with many people, indeed the successful development of its
personality depends on this.433

In social learning theory there is an emphasis on modeling in the process
of socialization.*** A model in social psychology is anyone whose behavior is
imitated by someone else.*> This leads us to the concept of imitation in
identification. Based on experiments in animals, children and adults, social
psychologists believe that “observed behavior of a model may provoke more
or less similar behavior in the observing subject. even when the latter did not

show similar behavior patterns before this learning.”+¥ Imitation in this sense

30 B.B. Wolman (1973), (ed.). Dictionary of behavior science. (New York: Van Nostrand Reinhold).
p. 186.

431 Eysenck (ed.) (1972) Encyclopedia of psychology, New York: Herder & Herder), p. 101.

432 Stuart Sutherland (1995), The International dictionary of psychology. 2nd ed. (New York:
Mcmillan Press Lid.), p. 216.

433 R. Harre & Roger Lamb (eds.) (1986). The dictionary of developmental and educational
psychology. (Blackwell Reference). p. 119.

434 bid.

433 Stuart Sutherland (1995), The International dictionary of psychology, 2nd ed., p. 278.

436 Eysenck (ed.) (1972) Encyclopedia of psychology, p. 104.
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is an innate tendency to mimic or copy others.*” Although the transition
from imitation to identification is not clear, according to Miller & Dollard, it
is clear that “continuing imitation, in particular of forms of behavior based
on longer established and more complex motives, becomes identification.” 438
Disregarding the reality of this type of imitation, whether it is grounded
on conscious will or not, it is clearly the case that we tend to do what we see
others doing, if we also observe the satisfactory outcomes of their behavior.
For some religious scholars, one may find the same concept of
identification in the Qur in under the word uswa (example). “Muhammad
himself.” Johnstone says “is described in the Qur an as ‘a fine example’
(33:21) and one who possesses “high moral excellence’ (68:4).749 “As such,”
he adds, “he has been taken as a model of good conduct, and his practice

(sunna) followed in minute detail.”*° The Qur 'an states:

Certainly you have in the Apostle of Allah an excellent
exemplar (uswa hasana) for him who hopes in Allah and the
later Day and remembers Allah much.#!

Uswa, in its lexical meaning, as Raghib Isfahani explains, is a
disposition by which a human being follows the others. There are three cases
of the usage of the word uswa in the Qur 'an.*2 However, there is little
interpretation of it in the words of commentators (mufassirin). As Tabataba’i

briefly explains. according to this verse, it is a necessity for those who

437 R. J. Corsini (ed.) (1994). Encyclopedia of psychology, (New York: Wiley), v. 2, p. 187.

438 Eysenck (1972). Encyclopedia of psvchology, p. 101.

439 johnstone, P. (1980), “Islamic ethics™ in James F. Childress and John Macquarrie (eds.), The
westminster dictionary of Christian ethics, (Philadelphia: Westminster Press), p. 314.

+40 |bid.

431 The Qur"an, Ahzab [The Clans], (33). 21.

432 The Qur an Ahzab, [The Clans] (21) and Mumtahana, [The Woman Tested], (60), 4 & 6.
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believe in the prophethood of the Prophet. to take him as an example in their
behavior and speech.*? He adds that taking the Prophet a model is a perfect
characteristic and a sure sign that a person is a true believer (mu ‘min).*+

The idea of modeling in Islam is based on the assumption of the
possibility of the existence of a perfect human being. For some intellectuals.
“no one can be a perfect exemplar for others.”#5 According to this view,
“unlike the Sufi standpoint, there are more than one type of perfect human
being.”+¢ Anyone, therefore, could be a perfect example to others. According
to the Qur an, however, there are some people who may serve as perfect
exemplars for others. The Prophet Muhammad is explicitly designated to be
such an example. In addition. unless one believes in a limited effectiveness
for the whole Qur an, there is no limitation of time or space on this example.
Two other cases of the usage of the word uswa are found in case of the

prophet Abraham (Ibrahim). A verse reads:

Indeed, there is for you a good example in Ibrahim and those

with him.. 47

Another verse after that says:

Certainly there is for you in them a good example, for him who
fears Allah and the last Day. and whoever turns back, then

surely Allah is the self-sufficient, the Praised.*s?

Identification is a natural tendency in human beings that starts early in

life and continues to its end. Considering this fact, Islam introduces models

443 Tabataba'i, A/-Mizin, v. 16, pp. 288-289.

44 bid.

5 A. Soroush (1997), “Siratha-vi mustaqim.” in Kiyain, no. 36, p. 14.

436 1bid.

47 The Qur “dn, Mumiahana [The Woman Tested] (60), 4. (M.H. Shakir translation into English).
48 [bid.
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to fulfill this need in a right way. This is an idea which may be obtained
from the three following premises. First, the notion of fifra,* taken from the
following Quranic verse: “The nature of God based on which He created
people”™ declares that a human being by his/her very nature!' created
possessing certain potential tendencies (desires) and knowledge. The
expression firra thus means “a kind or a way of creating or of being
created,”*? as it literally means convention with no imitation. This notion
used for the first time in this sense by the Qur "4n,*s? indicates some specific
characteristics in the nature and creation of human being.*%* Second, the
Qur’an introduces some of the prophets as perfect examples for human
beings to follow. This emulation, according to the Qur 4n, is a characteristic
of those people who fear Allah and the last Day. The stories of many other
prophets, moreover, may be applied in the people’s lifestyle. Thirdly and
finally. according to the Islamic standpoints, there is a close relationship
between the nature of human beings and the commands of God.

In conclusion one may say regarding these three premises that human
beings are, according to the Qur in, naturally searching for a model after
whom they might pattern their own lives. This example should be perfect,

reliable enough to warrant following. This is one and the same uswa, which

49 For more see M. Motahhari (1995), Fitrar, (Tehran: Sadra). For a concise review see D. B.
Macdonald (1965), “Fitra.” in the Encyclopedia of Islam, new edition, v. 2, pp. 931-932.

430 The Qur in, Rum [The Romans] (30). 30.

35! Translating of the word fitra into English into such concepts as “innate,’ “nature,’ ‘very nature,” or
“inborn” does not suggest the exact meaning.

352 D. B. Macdonald “Fitra,” in the Encyclopedia of Islam. new edition, v. 2, pp. 931-932.

453 There are some signs among them the famous tradition of Ibn “Abbas that suggests this idea. For
more see Motahhari (1995), Fitrar, pp. 14 & 22.

454 The concepts sibgha and hanif are two other words. used by the Qur an, carry almost the same
connotation. For more see Motahhari. (1995), p. 24.
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is manifested in the existence of the Prophet Muhammad.

Imitation and Ratienal Thinking

It is essential, from an Islamic point of view, to consider the role of
reasoning in the process of identification. Although it is an unconscious
procedure, modeling according to language of the Qur'an always
accompanies a sort of warning against blind tmitation. The first warning is
the definition of an acceptable model by adding the adjective hasana (fine.
excellence) in the verse. A model may possibly be good or evil. In the
Qur an, however, as some scholars have mentioned, the word uswa has, for
this very reason, been limited by the adjective hasana. Secondly, in the
imitation of models, one always encounters those verses that indicate the free
will of human beings. Moreover, as in the first warning, one should consider
those numerous verses in the Qur gn that explicitly forbid people from

following evil examples. In the following verses we read:

But those who led easy lives in it said: Surely we found our
fathers on a course, and surely we are followers of their
footsteps. [The Warner] said: What! even if | bring you a better
guide than that on which you found your fathers?3s*

Although the common expression “monkey see, monkey do”*¢ is
applicable in the case of many individuals. the nature of a human being.
according to the Quranic understanding, is generally above this level. Human
beings, through free will. may choose and act according to their choice. By
the same token, the Qur an explains in more detail the nature of the models.

making it clear that prophets are not models only by virtue of their

455 The Qur 'an, Zukhruf [Ornaments of God] (43), 23 & 24.
456 For more see Corsini. The Encyclopedia of psychology. v. 2. p. 187.
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personality, but rather because of the guidance (hiddya) that has been granted

them. It reads:

These are they whom Allah guided, therefore follow their
guidance 457

ConNCLUBING REMARKS

Regardless of philosophical debate, Islamic ethics maintains certain
values as absolute ones, which are, according to Muslims, the key points in
developing and leading human beings towards truth and reality. The very
direction of this development is qurb, i.e. a close spiritual relation between a
human being and God. Religion and morality, therefore, are united at least at
a practical level. Accordingly, religious figures, models and narratives play
an essential role in teaching moral values to children.

It is not surprising therefore to see examples established for children to
model themselves upon in order to adapt the desirable Islamic moral values,
the most fundamental of which are to know oneself, to know one's relation to
God and to foster one's relations with herself or himself, as well as others
(people, animal and nature), appropriately.** The moral concepts inserted in
the textbooks, some of which were shown in this study, are illustrations of

how individuals are helped towards this purpose.

437 The Qur "an, An’am [Cattle] (6), 90, Shakir’s transiation. (Italic added).

458 The similar concept may be found in the course of storytelling described by W. K. Kilpatrick.
Considering the work of such psychologists as Bruno Bettelheim, Robert Coles and Jerome Bruner,
Kilpatrick emphasizes on the role of story in the process of teaching: See, for more information, W.
K. Kilpatrick (1992) Why Johnny can't tell right from wrong, (New york: Touchstone), chapter 7.
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ISLAMIC SOCIAL VALUES &
THEIR TEACHING IN TEXTBOOKS

INTRODECTION

Textbooks on social studies form a great part of the curriculum of the
third to the fifth grades of the elementary level in Iran. These texts include
three main parts, i.e. natural geography, history and civil studies regarding
the domestic and international social issues. This chapter is intended to deal
with the last part of these texts, that is, civil studies.

Once more. as has been our method in the foregoing chapters. I will first
examine through a thematic analysis the school elementary textbooks on
social studies and scrutinize the implications of the Islamic policy for these
textbooks currently being used in Iran. I will then proceed to a discussion of
the educational goals znd policies as regards social values under the Islamic

Republic. Finally, in order to see the theoretical background for these
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policies. I will examine some of the primary social values from an Islamic

perspective.

I. A THEMATIC ANALYSIS

Textbooks on social studies (ta2°/imat-i ijtim-ai) are the main sources for
transferring social values to children. One of the main aspects of these texts,
as was mentioned, is related to civil studies (ta‘/imat-i madani) which
discusses issues related to society, law and social relations. These textbooks
are among those texts that underwent a wholesale change after the
Revolution. The reason for this change has been spelled out in a guide to
using these books:

At the time of the raghat [=Devil, i.e., the Pahlavis] none of the

texts were so strange to Islam as the texts of social studies
were... Generally, there was a serious contradiction between
the content of the texts of social studies of the time of the
Pahlavis on the one hand, and Islamic thought on the other.45°

Although there are some social values expressed in other textbooks such
as Farsi texts. here we will concentrate on the texts dealing specifically with
social studies. Generally we may categorize the issues discussed in the texts
on social studies into two categories, that is institutions and values. In
comprehensively analyzing these elementary texts, we will continue our
review in these two parts with which the texts deal. from the third to the fifth

elementary grades.®

439 Ministry of Education (1990), How to teach social studies. (Tchran: Minstry of Education). p. 70.
460 {t should be noticed that the curriculum of the first and the second levels do not include texts of
social studies.
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1. Institutiens in the Textheeks
Among social. economic and religious institutions, family. school and

mosque are the three major institutions that are discussed in these texts.
There are also some political institutions such as leadership. constitution and
state that the texts elaborate on in the context of social studies. which we
will look at in our discussion about political values in the next chapter.
These three institutions are those major ones highlighted in the texts on

soctial studies.

a. Institution of Family
Family in an Islamic society is considered as both a smail society and a

social value in itself. The whole textbook on social studies used in the third
grade is the story of a family which used to live in Kazerun*¢! and, which due
to the father’s having to change job, must leave that city and move to
Neishabur.#2 The story is all about this trip. The book consists of twenty-two
lessons, each of which deals with a separate social topic. The first lesson of
the book. which is illustrated by a picture of the family (Figure 6-1 in the
following page) is intended to highlight the significance and holiness of
family in an Islamic society.

As the Figure 6-1 shows. the model family of the story consists of the
couple. a boy. a girl and their grandmother (the father’s mother). There is a
compassionate relationship among them all. as the grandmother

receives considerable appreciation from all the other members. The guide

61 Kazerun is a southern city in Iran.
42 One of the northern cities in Iran.
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Flgare 8-1: Simplisity of a Musiim family
Ta‘limat-i ijtima‘i;, 3" Grade, (1372) [1993],p 1.

to this text emphasizes: “An Islamic society is a society that preserves the
foundation of family.” Describing a Western family as follows, the authors
of the guide attempt to contrast its values with those of an Islamic family, by

casting the former in an unfavorable light.

The foundations of the Western family are iax; its members
are strangers to each other. As soon as they grow old,
parents will simply be considered as consumers and, to a
great extent, lose the appreciation of their children and the
whole society. For the same reason they mostiy have to live
in old houses, or live alone in their own houses...A
considerable number of children do not even know whether
they have grandparents or who are they or what their names
are. Economic considerations, in a Western family take

precedence over emotional ones. Children prefer to spend
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their own income for their own entertainment and personal
enjoyment. rather than for their parents.*¢’

Strong family foundations. the sanctity of the family, appreciation of
its aged members.*+ appreciation of parents. equality between girls and
boys. chastity, simplicity of life, cooperation between parents on the one
hand. and between them and children on the other, and the participation of
the all members in the family economy. are some of the values that the first
lesson of the texts intends to highlight in relation to the family. One

passage reads:

Ali's parents are kind to each other and they love their
children...In Hashemi's family, ail members help each other.
The father provides for home; the mother does sewing for
people and has a small income, the grandmother helps in
cooking. Ali enjoys planting and Maryam helps her mother in
her work.163

Some of the more complicated concepts with regard to the family are
elucidated in the fourth grade textbook. Defining society as a group of
people who live together for a long time. the second lesson of the fourth
grade text deals with the concept of family. Interestingly. the lesson is
illustrated by almost the same picture of the third grade. Here. in this picture.
there is one more girl in the family (see Figure 6-2 in the next page). The
students become acquainted with some of the related concepts such as
marriage. thinly and thickly populated families. relations between family

members and [slamic values within a family. It says: “In a family. parents

63 Minstry of Education (1990), How 1o teach social studies. (Tehran: Minstry of Education). p. 88.

64 According to the latest statistical report. 91% of the aged in Iran live with their children. See
http:/www.ettelaat.com.

365 73" limat-i ijumd’ i, 3 Grade, (1372) [1993], pp 2-3.
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love children and guide them in their life, as younger members appreciate
their elders and help them.”%¢ Once more the text emphasizes that: “Family
has a significant status in Islam. Members of a family have certain
responsibilities to each other; in fact all relatives, according to Islamic

teachings. are advised to meet each other once in a while.”+

ol b
Forh e o plande oSS 5 Y e

b S Sa el S Somde ol Bk Sig oS,
1p e d g s wip g 3 et p s isgheey
j.\.,‘»w,“.‘ P Ao, ey _;-‘-J A J‘*’}u‘
PRy TEN

Sy y ey ) b g o ane S ek Gl i

"we

Figure 6-2: A Pertrait of 3 Musiis Family
Ta'lima-i ijtimdi, 41 Grade (1372) [1993], p . 166.

Basically, the father is portrayed as financially responsible to his
family and the mother as being in charge of the management of the
family’s domestic affairs. One more glance to the Figures 6-1 and 6-2

indicates the position of father in family. Regarding veiling, it should be

6 T limat-i ijtima'T, 4" Grade. (1372) [1993]. pp 166-7.
7 [bid.. p. 167.
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noticed that women do not wear Af7ab at home, however, all the females
illustrated in the texts are veiled. The text also points to how women
often work outside the family both in rural and urban areas in order to
help their family financially. Nevertheless, the main message from an
economic point of view in relation to the responsibilities and the status of the

father and mother in society is that:

Women, in some families, work outside the home. In rural
areas women help their husbands through farming, rug
weaving and animal husbandry. In urban areas, they work in
schools., hospitals, factories and administrative offices. All
people in an Islamic society should work and perform the
duties that they have to each other. When every Muslim, either
woman or man, wants to start her or his job in the morning,
that person should think about how to solve people's problems.
in some societies, women, neediessly and just for the sake of
an extended income, work outside the home. A Muslim woman,
however, works in the home or outside it only to help people
and to perform her duty towards the society. 62

In explaining the content of the text in relation to the above-mentioned
idea, the authors write: “In fact, our goal is to provide a correct notion about
women’s work outside the home. One should not forget that a woman above
all is a mother and that her first responsibility is to train children. This is one
concept that the West and the Communist countries have forgotten.™#°

“Order” and “law”™ are the two other concepts that are frequently
considered in the heart of the lessons as two essential duties for the members

of a family. Order in place, time. and responsibility is the message of the

48 [bid., p. 171.
69 Minstry of Education (1990). How o teach social studies. (Tchran: Ministry of Education). p. 129.
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following passage:

In the home, everything has its own place...Every task has its
own time. Sport, entertainment, sleep and prayer should be
performed at their specific times. We have to keep order in our

life.s7°

b. Institution of School

School is the second most important social institution after family. and is
called in the textbooks as the second home for children. The concept of
school is being inculcated in the last lessons of the third grade. although
briefly. In the fourth grade however, there is more detail provided regarding
the concept. Values such as responsibility, order. law. friendship and
cooperation are introduced to children in this regard. However, one of the
predominant ideas in relation to school is the status of teachers and their

relationship with students. A related part reads:

The responsibility of a teacher is a weighty one. His/her duty is
like that of the prophets. As a prophet trains larger societies, a
teacher trains students. Children are a divine trust that God
has given to their parents. Parents should care of them and put

them under the care of an appropriate teacher.*’!

The —future™ is another concept that is generally related to education,
particularly in terms of schooling. Ayatollah Khomeini. the leader of the
Revolution. frequently insisted on this point. According to his saying, which
appears in the preface of some of the textbooks: “These children. whom you

send to school. are my beloved and are the hope for the country’s future. See

170 73" limat-i ijimd’ i, 4" Grade, (1372) [1993]. p. 170.
VT3 limde-r fjtimd’ i, 4 Grade, (1372) [1993]. pp 173-4.
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to their Islamic and human training.”#? This very idea is reflected in the

textbooks this way:

Today’'s students are the women and men of future. They will
buiid the future with their faith, knowledge and effort. Students
are in fact the future makers.*’’

Another issue in relation to schools is gender segregation. The idea of
gender segregation has a religious background. There are different
psychological or social justifications for gender segregation in some
schools in various countries. An increment in the development of girls’
potentialities is one of these. Confirming this point, the main reason for
this segregation in Iran, however. is religious observance. Relations
between male and female should be limited to the necessary.**
From the early years children learn this regulation through their
schooling. In one of the lessons in the third grade text., when the family
arrives in the new city, the parents decide to register their children in
school. The mother, with her daughter, goes to a girls’ school. The
principal of the school is a woman. She is veiled and is pleased with the
girl’s hijab. Mr. Hashemi. the father. goes with his son to a boys’™ school.
where the principal is a man (Figure 6-3).

Finally. the literacy Movement (nahdat-i sawad-amdazi) is another
institution that is discussed in the texts. According to statistics, at the end of

the Pahlavi dynasty, more than fifty percent of Iranians were illiterate. This

472 See for example Ta‘/imait-i dini. 4" Grade, (1369) [1990}, preface.

373 Ta'limat-i ijtima’i, 4" Grade. (1372) [1993], p. 175.

474 This “necessity.,” however. has different interpretations and cases. In contrast to traditional
societies, modem life. for instance. requires more relations between male and female. This limitation.
therefore. has not band cooperation between different genders in social tasks.
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Flgure §-3: Candsr sagregation in the scheels.
Ta'lima-i ijtima i, 3" Grade, (1372) [1993). p. 95

caused the leadership of the revolution to found a new institution for this
purpose. This institution is introduced in the text as one of the tasks related

to mosques.

c. Institution of Mosque
The mosque represents in Iranian Islamic society, especially in recent

years, a place where spiritual, moral, social educational and political
activities are combined. According to history, this was so at the time of the
establishment of Islam in Medina.v’s Almost all the quarters of cities and

villages in Muslim countries have a mosque. It is a place, first of all, for

475 Medina (madina) a city in Saudi Arabia is the second holy city, after Mecca, for Muslims. The first
Islamic State established in this city by the hand of the Prophet Muhammd.
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prayer. At specific times, and in some places, at any time, people can go to
the mosque and perform their prayers there. Most prayer in the mosques.
while gender segregated, is in-group form. which is called jamaa. This of
course strengthens the relations between people. One of the lessons of the
fourth grade social studies textbooks, which is illustrated by a picture of a
mosque. is intended to introduce this socio-religious institution to children

(Figure 6—4).
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Explaining the spiritual value of a mosque. the text reads:

A mosque is a school, in which all people, women and men,

oid and young, gather and remember God. They talk and
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consult there with one another on topics related to their better
future. A mosque is a small example of an Islamic society in
which one may find worship of God, kindness, cocoperation,

order, leadership, effort and education.?™

A more populated institution. similar to mosque is Friday Prayer.”" This
praver which is made on every Friday. is a more political prayer. usually
done by the leadership of a more political figure. One of the lessons of the
third grade social studies text is an effort to explain this institution. The
explanation is all about the Friday praver in Tehran. the capital. The prayer
is leaded by the leader of the country. Ayatoliah Khamenei. Again in the
fourth grade students are encouraged to attend Friday prayer as one of the
tasks on Fridays.

As mosques. the shrine of the Imams and their sons and daughters have
the same holiness and position among the Shi‘its. Cities of Mashahd and
Qum in [ran are two holy ones that are introduced in the third grade social
studies textbook.*®

2. Major Secial Valuss in Texthseks

As was mentioned earlier. there are other political institutions discussed
in the texts that we will deal with in the next chapter. There are also some
political values. which are brought up in these social studies texts. and we
will deal with these later as well. Here we will continue our examination by
studving those social values that the texts on social studies deal with outside

of these latter.

46 Ty limdt-i ijtimd’i, 3 Grade, (1372) [1993]. p. 178.
47 It should be noted that the official weekend in Muslim countries is Friday.
'8 See Ta'/imat-r ijtimd'i. 3 Grade. (1372) [1993]. pp. 24-26 and 72-80.
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While the texts in the third and forth grades mostly deal with the
institutions and partly with some simple social values. the textbook on social
studies in the fifth grade particularly deals with some more complicated
issues regarding social values. “Behavior of an individual in an Islamic
society” is the title of one such lesson. As indicated in this lesson. faith in
God is the first thing expected of such an individual. whose behavior God
watches over. Accordingly. they themselves. before the police. are
responsible for their behavior. In relations with the other people. according
to the text, a Muslim individual is kind and aware. He or she. as well as his
or her environment is clean. The property and lives of other people are
appreciated by an individual Muslim. There is no wastage (israf) by
Muslims. Economy and avoidance of excess is a religious obligation for all
Muslims.

The other lessons deal with such concepts as unity (wahdat).
consultation (shard), responsibility (mas'dliyat), cooperation (ta‘awun),
and self sacrifice (ithar). Let us examine these concepts in some more
detail.

Based on a verse of the Qur in. which calls people to be united.*” unity
(wahdat) is introduced as one of the most significant characteristics of an
[slamic society. The text adds that: “There is no reason for Muslims. who
have one God. one prophet, one book and one prayer direction, to be separate
from each other.”° Unity is emphasized. as it is the secret of victory against

the enemies. This unity must be strengthened as it facilitates consultation on

479 The Qur "an, Al-i ‘Imrin [The House of Imran] (3). 103.
380 7" imidt-i fjtima’ i, 5 Grade. (1374) [1994], p. 194.
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issues. Consultation (shdra) entails such notions as election and
participation of people in social and political issues. This, however, is

circumscribed in at least one respect:

However, consultation is not conceivable in all issues. We
obey those issue that are clearly stated in the Qur’'in, or
declared by the Prophet, Imams, or the leader of the Islamic
society.

Based on counsels to “enjoin the good” (a/-amr bi al-ma‘rif ) and
~forbid indecency,” (nahy-i ‘an al-munkar), the concept of responsibility in
an Islamic society is another issue that is explained in the fifth grade

textbook. where there is cited the verse of the Qur 'an stating:

You are the best nation ever brought forth to men, bidding to
honour, and forbidding dishonour, and believing in God,"+#!

The texts add that in an Islamic society, Muslims reflect each other’s
behavior and are responsible to each other. This notion is introduced to
children through the following story. Once upon a time some people were
traveling on a ship. One of the passengers started to make a hole in the ship
on his own seat. His friends protested to his act. He replied I am making a
hole in my own place! Finally the ship was sunk. “According to the
Prophet.” the text states, “the society is like a ship whose passengers are the
people.”™ All are responsible to what happens in the society.#?

Cooperation (taawun) between the members of a society is introduced
into the text as another characteristics of an Islamic society. One more time.

the concept is borrowed from the Qur in, which says: “Help one another to

81 The Qur "an, Al-I “Imran (3). 110. Arberry's translation.
182 74 [imdt-i ijtima‘i. 3" Grade. (1374) [1994]. p. 199.
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piety and godfearing: do not help each other to sin and enmity.”8> Members
of a society, according to this text. are like the limbs of a body, whenever
one of them hurt, the others will be harmed.

Cooperation has various appearances in its Islamic context. From their
earliest years, students are made familiar with the Islamic concepts of
prodigality (infaq)., endowment (waqf) and self-sacrifice (ithar) for the sake
of Islam. Muslims and Islamic country. /nfaq is to help the other people from
your income and property. To work more than the expected time is also
considered a kind of prodigality. By the same definition, the act of those
teachers who voluntarily help the institution of Literacy Movement is
considered /nfig. Endowment (wagf) is another manifestation of cooperation
in an Islamic society. This is to give or build different buildings such as
school. hospital and library for the use of the public.

Another sample of cooperation in Iran, as it is introduced in the text, is
the institution of “Construction Movement” (yihdd-i sizandigi), which is

established after the Revolution. The text reads:

The Construction Movement is one of the significant results of
the Islamic Revolution. Through this institution, peopie make
their efforts to improve and flourish the situation and help poor

people in far spots of the country."+
Self-sacrifice (ithar) is the last concept that is introduced in social
studies texts as one of the cases of cooperation in an Islamic society. The

concept has a highly moral meaning in itself that is to give priority to others

483 The Qur an. Ma'ida [The Table] (5), 2.
88 Ty limar-i ijtimd' i, 5™ Grade. (1374) [1994], pp. 203-4.



Chapter 6: Islamic Social Values 207

before yourself. There are different levels of this sacrifice. the highest one is

to be ready to be killed in sake of the others, which is called shahadat.

SOME REFLECTIONS

1. As we already mentioned. social justice is considered one of the main
pillars of social values in an Islamic society. It is one of the two columns in
Mesbah’s model of an Islamic utopia. However. the reflection of this concept
in the textbooks is not at the same level of concentration. The first
appearance of the concept of social justice is in the third grade textbook,
where there is a description and rejection of the aristocratic life of the
Pahalvi kings. The lesson, which is entitled “The Devil's Palaces™ and
illustrated by some pictures of the former royal palaces, on the one hand. and
the caves of the poor people, on the other, is meant to highlight the caste

system that existed in the time of the Pahlavis. It reads:

While many lranians had no shelter, no power, no water and
no health facilities, the Shah and his family lived in these
palaces.*?s

[n spite of its social message, the lesson is more a political one rather
than an effort to introduce the concept of social justice. There is also no
clear indication of the concept of justice in the text on social studies in the
fourth and the fifth grades. In one of the lessons in the text for fifth grade
students, entitled “The Duties of the State in an Islamic Society.” the author
attempts to identify the concept of the state and its duties to the people.
Guarding I[slam. independence of the country, education and removing

poverty are the main subheadings of the lesson.

185 Ta'limat-r [jtimd‘r. 3 Grade, (1372) [1993]. p. 57.
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2. At first glance, one may easily find a close relationship between the
social aspects of Islamic teachings and social values. The spirituality of
[slam. monotheism and the relation between God and His people are the
foundations of an Islamic society. We will see this point in Mesbah's model.
The reflection of this approach is also clear in the social studies textbooks.
This close relationship implies the rejection of any secular social system.
This is more than a rejection of some specific values. as we observed in case
of the institution of the family. In other words, Western approaches to social
svstem and values. which are mostly secular-based. are rejected from this
standpoint, simply because they are secular.

3. The contradiction between the role of people in discharging social and
political duties. on the one hand, and their role in performing their Islamic
obligations. on the other. is one of the most controversial issues under
debate. We already pointed to some related topics. This is made particularly
clear in the passage already quoted. i.e.: “However. consultation is not
conceivable in all issues. We obey those issue that are clearly stated in the
Qur an. or declared by the Prophet. Imams. or the leader of the I[slamic
society.” The Islamic state in Iran is called the Islamic Republic. which is
expected to follow Islamic rules. for it is Islamic. It is also expected to listen
to the people. for it is a republic. The combination of these approaches is

likewise a matter for considerable debate.

Il. Tue IsLAMIC RerusLic’S EDUCATIONAL GBALS AND PoLICIES
RESPECTING S0CIAL VALUES

After our discussion of how textbooks convey social values. let us. as we

have done in the previous chapters. review those educational goals that are
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related to social values taught in the textbooks. The Constitution itself

stresses. in addition to moral virtue. certain social virtues which are essential

to a people that wishes to base society upon belief in God. “In order to attain

the objectives specified in article 2.” article three of the Constitution says.

“the government of the Islamic Republic of Iran has the duty of directing all

its resources to the following goals.”% Some of these goals are as follows:

1.

o

wn

Raising the level of public awareness in all areas. through the proper
use of the press. mass media, and other means.

Free education and physical training for everyone at all levels. and
the facilitation and expansion of higher education.

Strengthening the spirit of inquiry, investigation, and innovation in
all areas of science, technology, and culture. as well as Islamic
studies, by establishing research centers and encouraging
researchers.

The complete elimination of imperialism and the prevention of
foreign influence.

The elimination of all forms of despotism and autocracy and all
attempts to monopolize power.

Ensuring political and social freedoms within the framework of the
law.

The participation of the entire people in determining their political.

economic, social, and cultural destiny.

8 Article three of the Constitution of the Islamic Republic. See <http://iranol.com/Government>
[Accessed 12 June 1998].




Islamic Values and Their Impact on Education 210

8. The abolition of all forms of undesirable discrimination and the
provision of equitable opportunities for all, in both the material and
intellectual spheres.

The list. published by the Ministry of Education.*¥’ consequently bases
social values on six main concepts, which are: 1) the holiness of the family:
2} social. economic and cultural justice; 3) Islamic brotherhood and
cooperation: 4) a spirit of calling people to goodness: 5) respect for the law:
and 6) the significance of education.

Other virtues, based on the above-mentioned goals, are mentioned in the
list. as well. Observing others’ rights and acting justly in one’s treatment of
one's fellow beings is at the top of these goals. While an appropriate relation
with people of all faiths is important. a particular consideration should be
paid to relations with one's fellow Muslims. Developing kind. dedicated. and
forgiving relations with other Muslims, fostering a spirit of caring about the
problems faced by one's co-religionists, creating a sprit of brotherhood
among all Muslims and encouraging equal treatment are emphasized on the
list. In keeping with the respect for faith and knowledge in Islam.
appreciating all believers (mu’minin). particularly learned people. is another
quality that is highlighted as a positive social value.

Values related to appropriate interaction and communication form
another part of the list. Developing a spirit of cooperation in social matters
and welfare. a spirit of responsibility towards others. and a spirit of tolerance

and mutual agreement are all taken into consideration.

487 See Piywand, (1362). no. 44.
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Justice is another value which is evident in the list. The list specifically
states that one of the social values is developing a spirit of justice. even in
cases where this may harm the interests of an individual or his /her relatives.
Likewise. creating a spirit of inflexibility in dealing with injustice —to the
extent that Islamic law allows—, and of refusing to oppress people and
supporting those who have suffered oppression is part of the same trend. The
list then adds that making an effort to create peaceful relations between
people and resistance against tyranny and aggression is another goal.

Bringing moral and social values closer together, the list encourages a
spirit of inviting people towards goodness (kAayr). truth (#agq) and patience
(sabr), of recognizing vice (=evil) (munkar) and virtue (= good) (ma‘rdf) and
of accepting the responsibility of enjoining the good (al-amr bi al-ma‘raf)
and prohibiting evil (al-nahy ‘an al-munkar). The role of spiritual values is
also evident. when the list emphasizes performing Islamic religious rites and
strengthening the position of religious institutions in society. Finally. there is
a stress on creating the habit of order and discipline in all individual and
social relations.

Family Geals

Besides the above list of social goals, long as it is, there is another
separate list in relation to family goals, making obvious the substantial
position of family in this society. The position of family in Iran is an
interesting issue that is out of the scope of this study. Here we suffice by
mentioning some of the family goals indicated both in the constitution and in

the list announced by the Ministry of education.
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“Family™ for the Constitution, "is the fundamental unit of society and the
main center for the growth and edification of human being.” Having that. a

passage of the preamble of the constitution reads:

Compatibility with respect to belief and ideal, which provides
the primary basis for man's development and growth, is the
main consideration in the establishment of a family. It is the
duty of the Islamic government to provide the necessary
facilities for the attainment of this goal. Ibis view of the family
unit delivers woman from being regarded as an object or as an
instrument in the service of promoting consumerism and
exploitation. Not only does woman recover thereby her
momentous and precious function of motherhood, rearing of
ideologically committed human beings, she also assumes a
pioneering social role and becomes the fellow struggler of man
in all vital areas of life. Given the weighty responsibilities that
woman thus assumes, she is accorded in Islam great value

and nobility. 38

Consequently article ten adds: “Since the family is the fundamental
unit of Islamic society. all laws. regulations. and pertinent programs must
tend to facilitate. the formation of a family. and to safeguard its sanctity and
the stability of family relations on the basis of the law and the ethics of
[slam.™48

According to the Ministry of Education, the above goal in respect to the
family requires the school system to educate children based on the following
aims:¥%

I. Recognizing the necessity and holiness of making a family.

488 Article three of the Constitution of the Islamic Republic. See <hup:/iranol.com/Government>
[Accessed 12 June 1998].

%9 1 bid.

90 For more information about the list see ibid.
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10.

I1.

12.

13.

14.

Recognizing the role of couples in the sense that each party completes the other.
Recognizing the necessity of having a warm and loving relationship.

Emphasis on the responsibility of the husband to take care of family.

. Emphasis on having children and on raising them.

Emphasis on the role of the mother in training honest and responsible

children.

Recognizing the role of the family in presenting Islamic culture.

Creating an appropriate situation for developing children’s potential.

Treating children, especially girls with kindness and affection.

Emphasis on consultation between all the members of the

family.

Developing the spirit of cooperation between all members of a family.
Appreciation of all members of a family, particularly the mother.
Recognizing the principle of appreciation one’s elders and being

compassionate to younger members.

Emphasis on strengthening blood-kinship (si/i-yr rahim).

The above list is an attempt to design a particular framework for the

family in an Islamic society. Besides the importance and essential role of

family in the society, each of the members of the family bears certain

responsibilities towards each other., as well as ail of society. The chief

responsibility of parents is to raise and educate their children to be honest.

responsible and familiar with Islamic culture and to develop their potential.

In return, children are expected to appreciate their parents for their help.

Both parents and children are then expected to form a micro-society

filled with such values as kindness, appreciation, and responsibility. All the
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above-mentioned values and characteristics of the social and family
framework, however. can only be fully understood when one is acquainted
with the philosophy of social values in Islam, a point that we are going to

deal with. to some extent in the following section.

IL. ISLAM AND SoCIAL VALBES

Islam. being a way of life for societies and individuals as much as it is a
personal religious faith or means of spiritual development, can be studied
from a wide range of social perspective. There are in fact numerous writings
that deal with this aspect of Islam.*! Our purpose here, however, is to
discover some of those major elements of Islamic sociology and social
values that stand as foundations for the educational policies in the Islamic
Republic and for the concepts used in the elementary textbooks in Iran today.

Regarding this last part of the discussion. I will give a short
explanation of the concept of utopia in an Islamic context. This so-
called theoretical or ideological examination, while covers almost all
aspects of the subject, will help us to apprehend more clearly the

issue.

UtoriA

Despite disagreement among philosophers over the format of the
ideal society. philosophers have for thousands of years written
extensively on the subject. a sign of mankind’s wish to create an ideal

society. Plato's Republic*? a classic work from ancient times.

91 For more information on this issue see e.g. Seyyed Hossein Nasr, (1981), Islamic life and thought,
(London: George Allen and Unwin); and Nasr. (1987), Traditéonal Islam in the modern world.
(London KPI).

412 See Plato (1994), Republic. (Oxford: New York: Oxford University Press).
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Augustine’s The City of God** among Christians writings. and Farabi’s
Ara’ Ahl al-Madina al-Fadila** in Islamic literature, are a few examples
of how thinkers have elaborated on the highest of social values and their
impact on societies. In order to form an idea of the social values in an
[slamic context. here I will develop this issue from the point of view of
a modern I[ranian thinker. M.T. Mesbah Yazdi. who offered a more or
less organized model for an ideal society. This may not be a detailed
clarification of the question. as it was not the author’s intention to
design a utopia. but it does introduce to us some information on the
topic.

Mesbah's Medel of an Isiamic Utepia

One of the issues that M. T. Mesbah discusses in his Society and History
is the “ideal society.”™ He then presents a model for an Islamic ideal
society. Rejecting philosophers like Popper.** who see any kind of
discussion about utopias as useless. the author believes that a successful
model can be developed as long as it has three characteristics:

a. [t must be realistic.

b. It has to show Aow a society can achieve that ideal.

c. It should have a hierarchy of goals starting from simple to more

complicated ones. Most unsuccessful models of an ideal society share in one

193 Augustine. Saint (1871). The city of God. (Edinburgh: Clark).

494 Farabi (1985). Ari-u ahl al-madina al-fadila, (Oxford: Clarendo Press: New York: Oxford
University Press).

195 See M. T. Mesbah. (1989), Society and history. (Tehran. IPO). chapter 11, pp. 409-422.

196 Karl R. Popper. (1902-1994) British philosopher known for his contributions to the understanding
of scientific reasoning and his attacks on historicism. His works include The logic of scientific
discovery (1931) and The open society and lis enemies (1945).
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deficiency. i.e., they fail to show how one may reach that ideal. Mesbah

continues his discussion under three further headings.
1. Islamic Utopia: A Divine Promise
According to this point of view. since an Islamic utopia is a divine
promise. it will surely come to pass. It is revealed in the Qur an that God
promised to those who believe in Him that He will establish their religion for
them on this earth. The Qur in says:
God has promised those of you who believe and do righteous
deeds that He will surely make you successors in the land,
even as He made those who were before them successors,
and that He will surely establish their religion for them that He
has approved for them, and will give them in exchange, after

their fear, security: 'They shall serve Me, not associating with
Me anything.+%7

For Mesbah. based on his understanding of this Quranic verse, the only
element that distinguishes an ideal Islamic society from other kinds is its
unique world view and ideology, based on which people find their true
perfection.+%

2. Relationships

Mesbah explains that a human being relates to four fronts in this world
and that these relationships are critical to the formation of a utopia. Here we

shall explain each, in partial illustration of Figure 6-5.

Relation with Almighty God
In an Islamic utopia, every individual believes in one God as his or her

creator and as an existence in His own right. from which he or she has

obtained his/her existence. The individual also believes in revelation and

19" The Qur dn: Nur [Light] (24). 55. Arberry’s translation.
198 M. T. Mesbah. (1989). Socien’ and history. (Tehran. IPO). chapter 11. p. 415.
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Figure §-5: Meshah’'s medel of an isiamic utopls.

The Qur’an: God has promised those of you who believe and do righteous deeds that

He will surely make you successors in the land (24 / 55).
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dua (prayer) as two ways** establishing relations between human being and
God. He or she also believes that God is the source of glory and majesty
(yal/al). and that the servant is in absolute weakness before Him, as He is the

source of grace, before which the servant should be thankful. Mesbah adds:

Briefly, one may say that in an Isiamic ideal society, every
person is a believer (mu'min) and monotheist (muwahhid), and

rejects polytheism (shirk) and disbelief (kufr).3%

The most important characteristic of an Islamic ideal society. according to
this modern philosopher. is monotheism. as he believes that the major goal
of creation and essential goal of social and individual affairs is to develop as

close as possible a relation with God.

Relation with Self
Both the body and the soul of an individual. from this standpoint. are

Divine trusts. The individual must deal with these two Divine trusts, in the
same way as he or she would treat any other trust. He or she has no right to
handle them simply in any way that he or she desires, but is instead obliged

(mukallaf) to treat them in a way that God allows His people to do.

Relation with Nature
There are two standpoints for human beings. in this model. in their

relation to nature. i.e.. trustfulness and their role as God's vicars (khalifat al-
Allah). On the one hand. based on his or her responsibility. the individual is
obligated to care for nature in order to preserve it from being destroyed. On
the other hand. based on his or her position as vicar of God. the individual

has to make every effort to develop the potential of this nature to its

199 Revelation, which is the God's command. is directed from God to His servants (top to down) and
du'd. which is a request from God by people. is directed from the servants to God (down to top).
300 Mesbah, (1989), p. 416.
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maximum. Accordingly. people should try to be familiar with both Divine

law and modern science and technology.

Relation with the Other People
The fundamental groundwork of the relation between an individual and

others. from this standpoint. are two principles i.e.. “justice™ (qist) and
“kindness™ (ifssan). The necessary requirement of justice, which is. according
to him, much more significant than the latter. is to consider her/his own and
others’ rights (Auqaq) and duties (takalif). Evil-doing or oppression (zulm) is
one of the major causes that destroy societies. as God says in the Qur an:
“shall any be destroyed. except the people of the evildoers?"s!

3. Institutions

Since the relations between human beings often take place through social
institutions, the third part of the discussion in Mesbah's model is devoted to
the definition of each of the institutions in an [slamic ideal society. Family.
economics. politics. law and education are five institutions that the author
explains in his model. He in fact restricts himself to discussing only their
significance in society. Regarding political institutions. Mesbah maintains
that familiarity with religion. piety and justice are the main criteria in
choosing people to occupy different positions in government. The leader
according to this model. therefore, would be the most knowledgeable. pious.
devoted and just individual.

Education in an islamic Utepia

All the above-mentioned institutions ultimately depend on an
educational institution. Comparing social institutions and rejecting the

theories of Marx. who considers economics as the foundation of a society.

3V The Qur dn, An‘am [Cartle] (6). 47.
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Mesbah believes that education is the most significant institution. based on
which the other institutions will function.s22 He gives four reasons for this
claim as follows:

I. Human beings operate on two levels for the most part. i.e. an animal-
nature level and a human level. Rationality is the bridge from the former to
the latter. In other words. it is reason (ta‘aqqul) and rational cognition that
bring a human being up from the first level to the upper level. The only
institution that provides the tools necessary for this. according to Mesbah. is
education.

2. Unlike most thinkers who see material satisfaction as the final goal of
this life. Mesbah believes that the ultimate goal is spiritual development.
Accordingly, for this author, education stands at the top. For it is education
that takes on the responsibility for transferring cognitive ideas to people.

3. Any change in educational institution may be observed to result in
changes to other institutions.

4. Education is an institution through which people are informed with
social laws. just as they are encouraged to follow the law of the land and to
cooperate with other social institutions.

Education in an Islamic utopia is responsible for teaching people how
they may form their reiation with God. themselves. other human beings and
nature: it trains them so as not to be dissuade from their ideological. moral

and practical position. [t also teaches people to respect the right of others in

*02 Mesbah. (1989). p. 315.
%05 Mesbah. (1989). pp. 315-317.
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their social relationship. Educational institutions. in an Islamic ideal society.

teach individuals an Islamic worldview and ideology.s®

A Reflection
A number of points are worthy of note in connection with Mesbah's

model of an Islamic utopia.

According to the principle of monotheism and its position in Islamic
teachings as a paramount doctrine. Mesbah attempts to incorporate Isiamic
utopia in a model: all relations and institutions in this model therefore
revolve around monotheism. Likewise. the main purpose of the Islamic ideal
society. according to the verse quoted above is to establish the idea of
monotheism in the world. This is in the sense that an ideal society could not
be formed. unless it should be in the form of an Islamic one. In other words.
religion. and particularly Islam. plays the main role in this model. A secular
society. therefore. is by nature incapable of becoming an ideal society. and
may even be in direct contradiction of the same.

Although it is not explicitly stated. Mesbah's reason for making this
claim probably is that the above-mentioned social values cannot be tormed
unless an individual supports his or her morality with a faith. In relations
with other people. for example. justice and kindness are the two main
principles. but these cannot exist withcut the social foundation of a religious
faith.

This idea is. of course. but one retlection of the relationship between
religion and moral values. As we mentioned earlier in chapter five. some

believe that moral values. while not religious. are guaranteed and supported

4 1bid.
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by religion. For Motahhari, even if morality can be supposed without
religion. it has a vital need for religion at a practical level. “Experience
shows,” Motahhari adds, “that morality has been backward wherever it has
appeared without religion.” For him. therefore, faith at least is to be valued
as a support for morality.50

Another considerable point to be heeded is the significant role that
education plays in the model society. [t is both a substructure for all other
social institutions and a key establishment for the improvement of other
institution.

In spite of Mesbah’s criticism of other models of an ideal society to the
effect that they are not practical, the same criticism may be applied to his
own. The history of Islamic societies indicates that no Muslim society.
except for that which existed for a few years in the time of the Prophet and
‘Ali, has ever been successful in practicing Islamic teachings entirely. Of
course. the Shi‘T school holds that the appearance (zuhdr) of the twelfth
Imam will usher in an ideal society. This, however. is a theological question

that should be pondered in its turn.

ConcLuBING REMARKS

I[slam is a religion of life. It is so in the sense that Islamic teachings deal
with all individual and social aspects of human beings. Social items and
values. therefore. form a great portion of its agenda. Various verses of the
Qur'an, as well as numerous traditions, deal with this aspect of human
beings' life. These verses and traditions talk about the different social

institutions. social relationships and social responsibilities of human beings.

35 See Motahhari, Ta'lim wa tarbivat dar Islam {Education in Islam], pp. 118-119.
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Educational policy after the Islamic Republic represented an attempt in
this direction. in order to apply Islamic social teachings in society.
Elementary school textbooks, as the main agent in this field, aimed at
mirroring this philosophy in today's Iranian educational system. Family. as
the first and the most essential institution of an Islamic society, is frequently
taken into consideration. Lessons related to this topic go into great detail
about the goal of a family, its role in wider society as well as the
responsibility held by each of the members of family. Explanations of the
institution of family are followed by certain discussions about other
institutions such as schools and mosques. Observing an other's right,
appropriate relations between people, appreciating those who have served
others in one way or another, and justice, are the major social values that are

taught in this regard.
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ISLAMIC POLITICAL VALUES &
THEIR TEACHING IN TEXTBOOKS

INTREBUCTION

Due to the often-intimate connection between political and social issues,
discussing political topics separately from social or cultural issues may not
at first glance to be a useful exercise. The problem for our discussion in
particular would be greater, as the related texts do not distinguish between
these two concepts either in method or content. Yet, in order to focus more
sharply the political aspects of the texts, I have had to delay the discussion of
political values to this chapter. This, in spite of possible overlapping and
omissions, may help us to gain a clearer understanding of the concept.

Following the pattern of previous chapters, [ will first attempt to disclose
those major political values expressed in elementary school textbooks. In
this regard, I will concentrate on social studies texts of the third to the fifth

grades, which are more or less the main texts dealing with socio-political
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issues. [ will then take a look at the educational policies of the [slamic
Republic with respect to the teaching of such values, and finally discuss the
subject from an Islamic point of view with an emphasis on the Shi'i

perspective.

I. A TREMATIC ANALYSIS

As was mentioned earlier. the textbooks on ta‘/imat-r i[jtrm ai (social
studies). which contain sections on jughrafi (natural geography). tarikh
(history) and ta‘/imat-i madani (civil studies), are the main sources for
teaching socio-political values. For in addition to social values. the sections
on ta‘/limat-i madani (civil studies) in the fourth and the fifth grades deal
particularly with political values. Moreover, the third grade text on social
studies. although not divided by subject as in the above schemes. deals with
some political concepts in a simpler language.s* Moreover, the sections on
history for the fourth and fifth elementary grades. which are mostly devoted
to political developments. contain a considerable amount of such material.
During our discussion we may refer also to some other texts such as those on
Farsi to gain a more complete picture

Those sections of the elementary textbooks dealing with political history
and civil studies deal mostly with two main categories. that is political
institutions and political values. As with other concepts and values. certain
political conceptions and values are repeated in the texts of the third to fifth
grades. although in a progressive manner moving from a simpie language to
increasingly more complicated ideas. For the sake of a more organized

discussion. I prefer to proceed here with a discussion of the texts according

506 There is no social studies textbook in the curriculum of the first and the second elementary grades.
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to these two categories. | do not pretend that this division is either exact or

exclusive: it merely serves to assist us in clarifying our subject.

1. Pelitical lnstitutions In Elomentary Sches! Texthesks
What [ mean here by “institution™ are those complexes and organizations

that form the basic structure of an Islamic state. There are some institutions
that may be found in any political system; some of them. however. are
unique to the Islamic environment and coincidentally carry certain [slamic

values.

The Islamic State
The history textbook for the fifth grade begins with the issue of the

appearance and development of Islam in the Hijaz (today’s Saudi Arabia).
After furnishing some general information about the land of the Hijaz. the
Prophet Muhammad's life and the conflicts between him and various
unbelievers. the text continues with a lesson entitled: “The Prophet's
Immigration and the Establishment of the [slamic State.”™ This is the first and
the only explicit statement in the elementary textbooks regarding the
foundation of Islamic State. Accompanied by an illustration of the Prophet's
mausoleum. (see Figure 7-1 in the following page) a passage in the text

reads:

The Prophet's immigration to Madma (Medina, Saudi Arabia)
was the introduction of the establishment of asukumat-i
Islimi (Islamic State). From this time on, the Prophet's
immigration was considered as the beginning of the Islamic

calendar.507

07 Ta'limat-i jjuimi‘7. 3* Grade, (1374) [1995]. p. 98.
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Leadership
At the same time as the discussion about the establishment of the Islamic

State, there are references in the text to the question of leadership of this
system. Obviously, the leader of the state at the time of the Prophet was none
other than the Prophet himself who had already invited people to accept
Islam and had for the first time created the Islamic state in Medina. The text
refers to this point while discussing such issues as the Prophet's
struggle against unbelievers, his emigration from Mecca to Medina, and his
invitation to the kings of the world to accept Islam.5%

There follows, however, a clear and detailed discussion about the issue
of the caliphate and the succession of the Prophet. In a previous chapter we

referred to the issue of imamat as constituting the focus of disagreement

506 [bid., pp. 91-101.
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between the two schools of Islam, i.e. Shi‘ism and Sunnism. Referring to this

concept, the lesson entitled “The Caliphate of Aba Bakr” reads:

After the departure of the Prophet Muhammad (S)’®® a
disagreement arose among some Muslims over the khilafat,
that is, the Prophet's succession. Some, based on what the
Prophet had said, considered ‘Ali as his successor. Others, in
spite of the Prophet's word. did not accept “Ali's succession.

Finally, Aba Bakr was chosen.5!0

Following this lesson, which discusses in brief the caliphate of Aba Bakr. as
well as those of “Umar, “‘Uthman and “Ali, the rest of the text deals with the
history of Islam under the rule of later caliphs and then surveys the different
Islamic states that have existed in Iran. Basing itself on Shi‘l theory. according

to which “Ali was the rightful successor to the prophet, the text reads:

After ‘Uthman, Muslims persistently asked °“Ali, who was an
example of justice, to be their caliph.5!!

The interesting point here, in relation to the leadership of the state. is the
role of people in confirming or rejecting that leadership. Such events as
choosing Aba Musa Ash‘ari as a referee in the conflict between “Ali and
Mu‘awiya, the rise of the Khawarij, the role of hypocrites during Imam
Hasan's time and the people's position with respect to Imam Husayn, the
third Shi‘i Imam are only some examples of the populism as reflected in

the text. The concept of bay‘a,s? which refers to the participation of

509 The letter "S™ represents the sentence “sallallhu “alayhi” which means God's peace be upon him.

S19 Ta'limit-i jjima’i. 5* Grade. (1374) [1995], p. 104.

U Ta'limdt-i fjtima’ i, S Grade, (1374) [1995], p. 106.

12 *An Arabic name denoting, in a very broad sense. the act by a certain number of persons, acting
individually or collectively, recognize the authority of another person. Thus the bay‘a of a Caliph is
the act by which one person is proclaimed and recognized as head of the Muslim State.” (E. Tyan. in
the Encyclopedia of Islam. new edition, v. 1, pp. 1113-1114).
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people in recognizing leadership. has also been heeded in different places in

the text.

Umma
Another Islamic institution that is touched upon substantially in the

elementary texts is the institution of the wmma (Muslim Community).
More than once. during this thesis. particularly in our discussion of
nationalism. we have encountered this term. It is a concept that considers
all Muslims around the world to be sisters and brothers in faith and
ultimately members of one society. i.e. Islamic society. Being a member
of a family. a school. a city, and a country. every Muslim, included in a
greater circle that is without geographical borders. is a member of the
larger society that is the Islamic umma. A text that deals with this notion
in detail is a section on civil studies in the fourth grade social studies.
One of the last lessons of the text. which is illustrated with a picture of
the fajj ceremony as a great manifestation of the Islamic umma (see

Figure 7-2 in the following page). states:

We are Muslims and our religion is Islam. Every Muslim,
wherever he or she is, has the same beliefs as other
Muslims. The Islamic umma is a society that consists of all
Muslims from around the world. All Muslims, whether black or
white, whether Firs, Turk or Arab, whether African, Asian or
even European and American, are part of this Umma. All are

equal.5!?
According to this textbook. there are certain criteria that unify all

members of this vast community. These are in fact the same basic principle

U T3 limdt-i fjima' i, 3 Grade, (1372) [1993]. p. 199.
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of Islam, i.e.: believing in one God (Allah. in its Islamic language), believing
in His Prophet Muhammad. and in His word. the Qur’an, as well as

observing the direction of prayer. which is Ka‘ba’"* in Mecca.

Islamic Revolution
Following a detailed history of Iran and a discussion about such

dynasties as the Safavids. the Afsharids.s's and the Zand.’'* the history
textbook for the fifth grade goes on to relate the history of Iran

under the Qajars and Pahlavis. The main emphasize of the lessons is

514 Ka‘ba is a sacred cube building covered by a black fabric. located in the middie of the Holy
Mosque in Mecca, toward which Muslim face when they perform the ritual prayer and circumabulate
it when they perform the fajj.

15 A dynasty before Afshar dynasty. founded by Nadir Shih

316 A dynasty before Qajar. founded by Karim Khan Zand and ruled Iran from 1784 to 1814.
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to introduce the kings who were ineligible for appointment as leaders of
the country but who received the support of superpowers of the time.
Likewise, it attempts to highlight people's and religious leaders’
movements against the kings. In a short discussion and simple language,
one lesson, which is illustrated with pictures of such persons as Amir

Kabir (1807-1852),515 (see Figure 7-3 below), Sayyid Jamal al-Din,5
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515 Mirza Taqi Khan Amir Kabir was the first grand vizier of Nasir al-Din Shah during 1848-1852 and
“the most prominent reformist statesman of 19" century Iran.” For more see A. Hairi, “Amir Kabir,”
in the Encyclopedia of Islam, new edition, supplement, fascicles 1-2, p. 70. For his religious policy
see M.J. Zarean (1995), “The Life of Amir Kabir: religious policy,” an unpublished paper submitted
to the [nstitute of Islamic Studies, McGill University.

516 Sayyi Jamal al-Din Afghani (1254/1838-9) (Asadabadi, for Shi‘i writers) “was one of the most
outstanding figures of nineteenth century Islam.” For more details see I. Goldziher, “Djamal al-Din
al-Afghani” in the Encyclopedia of Islam, new edituon, v. 2, pp. 416-419.
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and Mirza Rida Kirmani,’'’ (see Figure 7-4 below) focuses on Nasir al-Din
Shah'ss!® reign, the Tobacco Movement’?® which was leaded by religious
leaders, especially Ayatollah Mirza-yi Shirazi (1230-1312/1815-1895),520
and then the Constitutional Revolution and the role of such clerics as

Sayyid Muhammad Tabatabai 1837-1879),5 Sayyid “Abdullah Bihbahani
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Mirza Rida Kirmani R I . Sayyid Jamal al-din

Figurs 7-4: Pertraits of paliticsl leadors and activists In resent irsn, Sayyld Jamal sl-din. st Mirza
Rida Rirmani.
Ta‘lima-i ijtimd’ i, St Grade, (1374) [1995], p. 147.

517 Mirza Riza was a religious scholar who, influenced by Sayyid Jamal al-Din, assassinated Nasir al-
Din Shah.

518 One of the Qajar kings who ruled Iran during 1848-1897.

319 “Tobacco Movement was a movement that took place in Iran in 1891-1892 against the concession
of a Tobacco Monopoly to an English company. For more see Nikki R. Keddie, (1966), Religion and
Rebellion in Iran, (London: Frank Cass & Co Ltd.).

520 Mirza Muhammad Hasan known as Mirza-yi buzurg [great Mirza], born in Shiraz and studies in
[sfahan and Najaf. He became an absolute marja® after the great Shi‘i scholar Shaylh Murtada Ansari
(d. 1218/1864). He is best known for his fatwa in apposition to Nasi al-Din Shah's effort in giving
Tobacco Monopoly to an English Company in 1891. (See Hamid Algar, Religion and State in iran,
1785-1906 (Berkeley: University of California Press), p. 210 f.

521 One of the religious leaders of Constitutional Movement.
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(1840-1908)s»* and Shaykh Fadlullah Nari (1843-1909)% in these
movements.’? The same method is followed in relation to the Pahlavis.
Again, there is here an emphasis on the dependence of the country, in the
time of Pahlavis, on superpowers and the role of people's movement, mostly

led by clerics against the kings. A passage reads in this regard as follows:

Finally, in order to fulifill her goal, the state of England
succeeded to empower Riza Khin, a person who was crude and
illiterate. He knew nothing about running the country and was
obedient to the state of England. People were angry both with
him and with the interference of strangers in their country. They
looked for some to resist such strangers. The movements of
Shaykh Muhammad Khiyabani and Mirza Kachak Khan emerged
at this time.>2?

The text, which is illustrated with pictures of Khiyabani, Mirza Kiuchak Khan.
and Ayatollah Sayyid Hasan Mudarris (1867-1937),52¢ (see Figure 7-4 in the
following page), also points to the role of Mudarris in the struggle against Reza

Shah and also those of Ayatollah Sayyid Abu al-Qasim Kashani (1880-1962),5>°

524 One of the religious leaders of Constitutional Movement.

525 Hajj Shaykh Fadl al-allah Nari, (1843-1909) “the most notable of the anti-constitutionalist ‘ulama”
in the Revolution of 1906. For a brief information see V. Martin, “Nuri,” in the Encyclopedia of
Islam, new edition, v. S. p. 140, s.v. “Nari”

526 Tal“imat-i ljtimi'i, 5* Grade, (1374) [1995], pp. 145-150. For more information about the Tobacco
Movement see Nikki R. Keddie, (1966), Religion and Rebellion in Iran, (London: Frank Cass & Co
Ltd.).

527 Talimat-i ijtima‘;, S* Grade, (1374) [1995], p. 154.

528 Ayatollah Sayyid Hasan Mudarris was one of the oppositions to Reza Shah. For more information
about him see e.g A Khaji Nuri (1980), Biigarin-i ‘agr-i wla’i (Tehran: Jawidan); Aqiqi (1985),
Ten decades of ulama’s struggle (Tehran: IPO).

529 Ayatollah Sayyid Aba al-Qasim Kashani was an lranian Shi‘a scholar who was one of the chief
organizers of mass support for Dr. Musaddiq' National Front at the beginning of its activity. He was
also an active “@im in supporting the group of Mujihidin-I Islam. See H. Algar, "The Oppositional
Role of the Ulama in Twentieth Century Iran,” in Nikki R. Keddie, (ed.) (1972), Scholars, saints.
and sufis: Muslim religious institutions in the Middle East since [500, (Berkeley: University of
California), pp. 235-255.



Islamic Values and Their Impact on Education 234

Hels; ads »'J;‘ EUT
TR P S PR RS S PN 4] Sastess 3t Ko o~
il 38 5,0 L yay P iiele Sy S 05l Sl L

&

S Gl ob L AL s 1 G, s Ji‘ S e

Pl 53500 g by il e o SL i g il S, ke

il Dol e i !

Flgure 7-5: Tha toxt (s Hisstrated with a picturs of Ayatelish Sayyld Hsasas Mutsrris.
Ta‘lima-i ijtimd’i, St Grade, (1374) [1995], p. 155.

and Dr. Muhammad Musaddiq’2 at the time of Muhammd Reza Shah.

After this long background of tyrannies and the people's resistance
against them, the last lesson in the history section for the fifth grade
presents a fully illustrated and detailed discussion of the Islamic Revolution.
Referring to the “Movement of 15 Khordad, 1342 [1963]”5® as the beginning

of the Islamic Revolution against the Pahlavis, a passage reads:

The Iranian people, retaining the bitter experiences of the past,
learned that as long as the imperial system existed, religion,
freedom and independence were meaningless... Frequently,
people moved to grasp freedom, but they were always
suppressed by the kings... From 1342 [1963], people's

328 Muhammad Musaddiq (1882?-1967), Persian nationalist politician and Prime Minister in the period
1951-1953.

329 Fifteenth of Khordad 1344/1963 was the statrting time of the Ayatollah Khomeini's movement
against the Pahlavi dynasty.
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movements under the leadership of Imam Khomeini took a new

form; it was against the monarchical system.532

Although the fifth grade textbook explain the issue in a more
complicated language. by that time students have already repeatedly read

about the Revolution in different textbooks.

The Islamic Republic
The Islamic Republic is introduced to children in the civil teaching

portion of social studies texts as a successful outcome of the Islamic
Revolution. In the upper grades, however, more analytical explanations are
presented. The fifth grade text refers to the establishment of an I[slamic
Republic based on the vote of more than ninety eight percent of Iranians in a
referendum held in 1358 [1979]. There is also an ideological justification

given for the system. According to the text,

The Islamic Republic is a system which is based on belief in
God. We believe that the world has a God who is the creator of
all existence, and that human beings should only follow Him.
His commands are revealed to people through His prophets.
The prophet is the leader of an Islamic society. Obedience to
him is the obedience to God. After the prophet, religious
leaders shoulder this responsibility. In our time, this is the duty
of those who know Isiam well and are examples of sincere
Muslims 533

A state designed as an “Islamic Republic.” features, according to this
text, two characteristics, which is Islamic law (the constitution) and the
leadership of a person who is learned in Islam. For the same reason. two

separate lessons are devoted to these qualities.

32 Talimat-i ijtima‘i, 5* Grade, (1374) (1995]. pp. 159-160.
$33 Tal“imat-i ijtima‘r, 5* Grade, (1374) [1995]. pp. 179-180.
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a. Constitution

One lesson in the fifth grade text is devoted to an explanation of the
Constitution. The students are familiar with this notion from the previous
grade.>* In this more detailed presentation, however, it is emphasized that, in
running any society, small or large, people need a law. The basic and the
most significant law of every country is its constitution. The text then
continues to say that, according to the constitution of the Islamic Repubilic,
government responsibilities are divided between the parliament, the
executive and the judicial branch. The leader has the highest position. and

oversees the three above-mentioned powers of the government.

b. Leadership
As the second characteristic for an Islamic Republic, perhaps the most

important one for a society, the fifth grade text emphasizes the issue of

leadership. According to this text,

The leader of an [slamic society should be an example of a
sincere Muslim. The |eader should not only be a
knowledgeable person, but aiso just and obedient to Isiamic

law. 335
Already in fourth grade texts it is declared that the leader should be a
faqih. that is, a religious scholar who knows Islamic sharia (law).5¢ The
fifth grade text mentions that the first leader of the Islamic Republic was
Avatollah Khomeini, on whose death, Ayatollah Khamini'i (Khamenei) took
up the position. The text is also illustrated with a portrait of the present

leader.

538 T3 [imdt-i ijtimd’ i, 4" Grade, (1372) [1993], p. 189.
535 Tal‘imar-i iji1imd’Q, 5* Grade, (1374) [1995]. p. 185.
$36 Tal‘imar-i ijtimd‘i, 4" Grade. (1372 [1993]. p. 196.
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Iran & Iranians

A lesson on the Iranian nation appears in the fourth grade social studies
text. Although a discussion about the country may be expected in such a text.
the relation between its content and the Islamic Revolution is even more
considerable. The lesson is illustrated with a picture of the countryv. while
Iranian people from different ethnic background hold its flag together

(Figure 7-6). Defining the concept of a country. the text reads:

Wie Sop stabes; s S5 5 Sa s 4 e 5 gona U
WS - K

38005 LY pama .\")‘“ Gl S pa Dy
sy plamt Do pan S oy gales e SYE
Ao e e
SiarS g saan! S\l G 1S LI Ll sl o
S8 Soaal s s Faie p s gans

VA A

Figers 7-6: Iranian gespie fram diffarsat sthaic background holé its flag tegeather.
Ta'lima-1 yumd' i, 4t Grade. (1372) [1993]. p. 188.
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The Iranian people have a common story. These people, for
centuries, starved together under the kings' tyranny; they
resisted against it and in ail respects defended their religion
and land. These people shared in all happiness as well as
sorrows. They have had common hopes and wishes. %’

The text then adds that the Islamic Revolution is the best example of the
unity of the Iranian people in that they liberated themselves from earlier
oppression. According to the text. believing in God,. the Constitution. the
flag. national anthem and the calendar of the country are common factors in
creating an Iranian identity. All Iranians start their New Year from Nuriaz.
the first day of Farwardin (=21 March) and they bring it to a close at the end
of Esfand. I[slam’s status as the official religion of the country and the Farsi
language as its official language are introduced to children. The lesson
comes to an end with a final emphasis on the role of the Islamic Revolution
in allowing the country to flourish.

2. Political Values in Elomentary Schesl Textbesks

Besides political institutions. some of the content in different texts

highlights certain political values. The following are only some of them.

Justice
Based on the Islamic approach, social justice, regardless of the state

system. must be considered one of the main values of a society. [ mentioned
in the last chapter that. in spite of this theoretical significance. there is in
fact insufficient attention in the Iranian elementary textbooks paid to the
concept of social justice.

However, there is more emphasis laid on the concept of justice from a

political point of view. The texts attempt to highlight and reject the

537 Ta'limat-i ijima'i, 4" Grade. (1372) [1993], p189.



Chapter 7: Islamic Political Values 239

continuous existence of class distinction in the history of the world and
particularly in Iranian society. Briefly put the essence of what the textbooks
say is that in the course of human history and especially during the history of
Iran, there has always been a struggle between two levels of society: the
oppressing and the oppressed. The oppressive class. including the wealthy,
the so-called nobles and kings have long been examples of tyranny,
dictatorship, violation of right, and illegality. They used to oppress people to
their own advantage. On the other hand, there have been some brave and
honorable people among the oppressed, who resisted this oppression and
devoted themselves to its eradication. Following the prophets of God, these
men and women helped the oppressed, while they followed a simple lifestyle
for themselves.

The second part of the social studies textbook for the fourth grade. which

is about history, starts by these words:

History is the mirror of our ancestors' lives... History is a story of the
lives of the prophets and Imams who lived before us and we
commemorate their good names... whose simple life is an example
for us. They never considered themselves better than others. .. History
is a story of the followers of the prophets and imams who ...used to
shelter the oppressed. History, on the other hand is a story of the
unjust and tyrannical kings and rulers who lived before us and we
remember their bad names. Their story could be a waming to us.
History is a story of those truth-seeker people who fought for truth and
taught people to fight with tyranny 538

The four lessons following the above passage are devoted to stories
about the prophet Noah and his argument with the rich people. the prophet
Abraham and his fight with Nimrod, the prophet Moses and his struggle with

Pharaoh, and the prophet Jesus and his conflict with the Jewish people of his

$38 T3 limat-f iljtima’i. 4" Grade. (1372) [1993], pp. 104-106.
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time. Immediately after this, students read about the reigns of various kings
over Iran and their totalitarian governments. The lesson, which is illustrated
with two comparative pictures, one showing the living conditions of the
Pahlavis and the other depicting the living conditions of the poor peopie of

their time (see Figure 7-7 in the following page), reads:

Before the victory of the glorious Islamic Revolution in Iran, the
kings ruied over this land. For the same reason, the history of
our country, from oiden times, was written in the form of the
history of kings. Court historians attempted to introduce the
kings as elected, clever and just people. However, authentic
historians have shown that most of the kings were oppressors
who ruled people by force.53°

The rest of the text, which deals with the history of Iran before Islam, carries
the same message. A passage from one of the lessons regarding the Sassanid
period asserts: “Under the Sassanids. as in previous eras, people were treated
unjustly. The people of the court had many advantages from which most of
the people had no benefit. The common people paid more tax than anyone,
and less than every one could enjoy blessing given by God.”s* The lesson is
illustrated by a picture of 74g-r Kasrd (a Sassanid palace), under which is
written: “ruins of 74q-/ Kasrd or [ywan-i Mada'in, one of the works from the
Sassanid period. and the results of the hard work of thousands of poor
Iranian people.”s' Almost the same story forms two lessons of the social

studies text for the third grade.s+

539 Ta'/imat-i ijtimd‘l, 4 Grade, (1372) [1993], p. 122.
540 Ibid.. p. 152.

541 Ibid., p. 153.

42 Ta"limar-i fjtima'i, 3* Grade, (1372) [1993], pp.51-61.
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Independence and Freedom
One of the major slogans used during the Revolution was “/stig/al, azadi,

Jumhari Isiami” (independence, freedom, Islamic Republic). Previously we
quoted a passage which declared that the Iranian people had finally come to
understand, after years of experience, that the kings were the agents of the
Western superpowers. The main goal of the revolutionaries. therefore. was to
be autonomous. The concepts of independence and freedom, more than once.
are being used in the texts. At the beginning of the school year, children in
the first grade are being familiarized with these concepts as soon as they are
able to read and write.’* The fifth grade social studies text, however, deals
with them in a more detailed way. In a lesson entitled “independence.” the
text first cites an example: “If we want to have a comfortable home, in which
we live for our own interests, we have to protect it and not let others enter it

without permission.”5* Consequently, it says:

Our country is our home... The meaning of independence is
that we, ourselves, can decide for our own country. If a
stranger interferes in our affairs, we have lost our

independence.34
“Before the Revolution,” the text adds: “strangers interfered in our
country...They appointed the king, the Prime Minister and the
representatives in parliament...Our educational policy and our universities

were under their supervision. After the victory of the Islamic Revolution, the

4

S93In Farsr. ™ o9l ) ppean « 53057 IRG2
544 Farsi, 1* Grade, 1375 [1996], pp. 108-109.

545 Ta‘limat-i jjtima‘i, 5* Grade, (1374) [1995], p. 173.
546 [bid., pp. 173-4.
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people. under the leadership of Imam Khomeini. were able to win
independence.™

Freedom is also a matter of consideration in different levels of
elementary education. Again the fifth grade text devotes lesson to this
purpose. Freedom according to the text, however, has its special meaning,
which points to the religious background of Iranian culture. The border of

this freedom is Islamic law. The text states:

Muslim Iranians were looking. in their combat with the Shah,
for independence...and the freedom to be able to run the
country according to Islamic law.5%’

In the Islamic Republic, the text asserts, people participate in running the
country and have the right to participate in elections, to criticize and to
present their own ideas to the people of administration, as they are the real
owners of the state. The text then adds: “In the Islamic Republic freedom
exists: however, this is not in the sense that anybody can do whatever he or
she desires. This is not in the sense of the lack of law. Every society has a

law. The law of our country is Islamic law.™58

Il. Tue IsLAMIC REPusLIC’S EDUCATIONAL GOALS AND PoLICIES
ReSPECTING PoLITICAL VALUES

Let us one more time return to the list of educational goals in respect to
political aims announced by the Ministry of Education of the Islamic
Republic. As moral and social values, political goals are in connection with
faith and religious directions. The absolute authority of God is the very basic

foundation of these aims. Besides this, cooperation and mutual agreement

47 Ibid., p. 176.
548 [bid., pp. 176-7.
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between all countries. particularly Muslim countries. political independence
and refusing any kind of oppression are other dominant factors that are
considered in the statement of the Ministry of Education of the Islamic
Republic as political goals. These goals are in fact reflection of what
appeared already in the Constitution of the Country. Based on these
principles. the political goals are divided into domestic and foreign
categories as explained below:

a. Demastic Pelicies

First of all, the aim. regarding domestic policy is to develop the ability
of children to understand political issues and recognize valid political trends
from false ones in order to be able to resist oppression. The valid trend.
according to the list. however, consists of acceptance of the principle of
Divine leadership and the entire relationship between politics and religion.
Developing a spirit of dependence on God. and of individual. social and
political independence from all that is other than God. is the goal of this
same trend.

The political concept of the “Islamic Republic® is taken into
consideration as well. This involves appreciating the Constitution of the
[slamic Republic. retaining the principle of the Islamic Revolution. and
benefiting from the political freedom in that these have engendered.

Developing a spirit of responsibility before the social and political fate
of the individual and society, a spirit of organized social and political
cooperation. and a spirit of unity and mutual understanding in solving
political issues. are the other political goals in the list. Furthermore. Shi‘t

thought is evident insistence on retaining and developing a spirit of
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expectation (intizar) and readiness for the coming of Imam Mahdi as one of
the political goals.

b. Fersign Pelicies

Some of the political goals and values of the Islamic Republic are
expressed in the form of foreign policies. Maintaining the principle of
independence, while at the same time having relations with all other societies
based on justice and mutual consideration. is the chief of these goals.

Some of the political goals accord with certain religious considerations.
Implicitly dividing all the nations into three categories. i.e.. Muslim nations.
non-Muslims religious nations and non-religious nations, the list expresses the
following goals: 1. having brotherly relations with Muslim nations. in order to
create the Islamic Ummah; 2. having relations with other believers based on
common beliefs such as worshipping God. and believing in the Day of
Resurrection; and 3. developing friendly relations with those countries which do
not oppose Islam and Muslims.

Finally. the goal of education in respect to political values is to train
children to oppose any kind of oppression and to support oppressed people
all over the world. while making an effort to introduce Islam to spread

justice in the whole world.

lIl. AN ISLAMIC APPROACE TO POLITICAL INSTITUTION AND
VALUES

In order to have a clear understanding of the background of what
appeared in the elementary textbooks under the Islamic Republic, and why
textbooks reflect the goals of I[ranian policy makers. let us here turn the

direction of the discussion toward some theoretical analysis of Islamic
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concepts regarding political issues. It is obvious that such a short study
cannot cover all aspects of the topic. However, it may give us some helpful
clues to a deeper discovery the texts.

Religien and Pelitics

We have frequently mentioned in this thesis that there is an intimate
relationship between different aspects of an Islamic model in relation to the
social life. One can hardly, in this context, differentiate between spirituality
and morality, social relations or politics. This is not because these different
aspects are integrated, but because they indicate the existence of certain
principles in all these domains, isolating the field from those principles that
would lead it to non-Islamic values. Of all other relations. the reiation
between religiosity (diyanat) or spirituality on the one hand. and politics
(siyasat) on the other hand, the so-called church and state relation, is a
matter of significance in the modern world.

Based on this interrelation among the different aspects of an Islamic
model. one can see that religion not only extends to all aspects of life, but to
all lifestyles. Holding this idea, the Islamic leaders in present-day Iran were
able to establish a religiously-based state by virtue of the help of the religious
interests of the people. The majority of the people who appeared on the
scenes and demonstrated against the Pahlavis did so even as they
pursued their religious duties. They also participated in the main referendum.
the result of which converted the system to an Islamic one. as they obeyed the
religious command of Ayatollah Khomeini who announced this participation
to be a religious obligation (wajib). The same interrelation may be seen in
previous activities against the Pahlavis. In a well-known quotation from

Sayyid Hasan Mudarris. a clergy leader in opposition to Reza Shah Pahlavi.
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he said: Our politics is precisely our religion and our religion is precisely our
politics.

The same concept is followed by the present leaders of the Islamic
Republic, as it appears on one of the demonstrations of paper currency which

bears a portrait of Mudarris and this same message (Figure 7-8).
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Figure 7-8: A currency (a irse. lllustrated by s pertrsit of Ayatelish Mudarris and his woll-kaown mette.
“@ur pelitics Is precisely sur roligion and our reiigion is precissly sur pelities.”

To a large extent, the relation between politics and religion in Iran may
be traced back to the political background of Shi‘ism. Let us, therefore,

review the first appearance of Shi‘ism.

Pelitical Backgrsund In Shi‘ism
One can hardly isolate Shi‘ism from its political roots. Although, it

originated in the lifetime of the Prophet,s* historically, Shi‘ism developed

547 This is one of the crucial discussions even among the Westemn scholars. Following the Sunni
resources, for almost all the Western scholars of this field, Shi‘ism was created as a result of a
political disagreement after the death of the Prophet. (see e.g. M. Zonis "Shi‘ism as interpreted by
Khomeini: an ideology of revolutionary violence” in M. Kramer (1987), Shi‘ism, resistance, and
revolution (London: Westview Press), p. 48. There are, however, for Shi‘ scholars, some arguments,
according to which it created at the time of the Prophet. For more see: Tabataba'i (1992), “The
origin of Shi‘a” in Sayyid Hadi Khusrushahi (ed.), Majmu‘a-yi magalat wa pursishha wa pasukhha,
(Tehran: Dafter-i Nashr wa Farhang-i Islami), pp. 171-198.
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and strengthened “because of a controversy over who ought to succeed
Prophet Muhammad in leading M{o]slims and in ruling the Islamic state.™s%
A tew decades later. the Shi‘a was strong enough to mount an opposition to
the tyranny and corruption of the Ummayad dynasty. which were marked by
the Karbala incident (680 A.D.).5s!

After the death of Mu‘awiya, his son and successor Yazid. called upon
the Prophet's grandson and the third Shi‘i Imam. Husain ibn “Ali. to swear
allegiance (bay‘a) to him. For the Shi‘a, Yazid was a corrupt person. who
ruled with no Islamic motive. goal or symbol. His government. Shi'is
believed was a corrupt empire. which was hypocritically called Islamic.
Husain therefore rejected Yazid's demand as well as his qualifications for
this position. and rose up with a few of his followers against his caliphate.
The incident drives its name from the city of Karbala. Iraq. where the
uprising took place. Due to the small number of Husain's followers (some
seventy-two people. including his family), they were all murdered in a one-
day battle on “Ashari.s? and their women taken captive.

Imam Husain's uprising against Yazid. sometimes called the “Revolution
of Karbala™ or "Husain's Revolution.” was. according to the Shi'i school a
fight against injustice. oppression. illegitimacy and anti-religious direction.

This Imam is reported to have said:

530 Salehi (1988). p. 49.

551 For more information on the issue of Karbald in Shi‘ism see e.g. Ayoub. M. (1978). Redemptive
suffering in Islam: A studv of the devotional aspects of Ashura in Twelver Shi‘ism. The Hague:
Mouton: J. R. I. Cole and N. R. Keddie (eds.) (1986). Shi‘ism and social protest. (New Haven and
London: Yale University Press): Tabataba'i (1992). “The Imam's knowledge and the movement of
Karbald® in Sayvid Hadi Khusrushahi (ed.). Majmd‘a-vi maqdlit wa pursishhi wa pasukhhi.
(Tehran: Dafter-i Nashr wa Farhang-i Islami), pp. 157-170.

*32 The tenth of the month of Mufiurram. the first month in Arabic calendar.
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I do not conceive death [for the sake of justice] anything but
prosperity, no more than | regard life under injustice as

anything but meanness.3%}

Although the incident silenced the Shi‘a for a while, its influence in
empowering Shi‘ism afterwards was considerable. Uprisings following the
Karbala incident finally brought an end to the Ummayad dynasty. Moreover,
it strengthened the political aspect of Shi‘ism forever, to the extent that it
became a slogan for Shi‘is that “It would be better to be dead than to
compromise with injustice.”ss* This “death” of course is not for Shi‘i
followers a usual death, but rather a form of martyrdom (shahadat). which
had in turn a high spiritual position in this school. Although the concept of
martyrdom is not absent from Sunni thought, it is not as central as it is in
Shi‘ism. “Sunni Islam does not derive inspiration from the example of a
religious figure who dies for his faith.”sss

In the commemoration of the Karbala Revolution which is honored every
year in Islamic countries, and particularly in Shi‘i communities. the political
message of the Revolution is always reviewed. Accordingly, the impact of
the message delivered during the 1978-79 Islamic Revolution in Iran could

be considered. M. Salehi explains the relation this way:

In the recent Iranian Revolution, highly emotional protesters
who faced machine guns and became agitated when they saw
their friends shot would shout the slogan “Every place is
Karbalfi]a! Every day is Ashura!" (the day Imam Hosein was
beheaded). They imagined themselves, in signing this slogan,

in the state of holy revolution - a revolution with Imam Hosein

53 Mugqarram, Magtal al-Husayn.
554 See Salehi, (1988), p. 50.
555 M. Kramer (1987), Shi'ism. resistance, and revolution (London: Westview Press), p. 55.
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at their side. They regarded their fight as a continuance of the
Hosein's holy war against the rule of injustice and
illegitimacy 5%

The issue of political Shi‘t Islam will be more easily understood after our
discussion of two other items regarding this school. i.e.. the future of
Shi‘ism. and the concept of leadership.

$hi“ism and the Futurs

As in its past history. the future of Shi‘ism too. seems to lead to a
political domain. A substantial component of Shi‘i thought is the belief in
occultation and expectation (intizar) and hope for the appearance of the
twelfth Imam. who according to this school. will appear and spread justice
over all around the whole world.’s” The essential point in this hope and
expectation is that the idea does not lead Shi‘ism to calmly expectancy of a
savior: rather its followers are encouraged to prepare the conditions for the
arrival of the Imam. This preparation is of both an individual and a social
nature. The individual way for a Shi‘a is to make oneself ready through piety
and obedience to God. for the followers of the Imam are the most pious
Muslims.

There is. still. a dispute regarding the social aspect of the issue. Some of
the Shi‘i scholars “have argued that since the Islamic community cannot be
governed legitimately until the return of the twelfth Imam. all states are

necessarily usurpatory.”s® Most. however. including the Islamic leaders in

356 Salehi. (1988). p. 50.

**” For more information on the issue of Imam Mahdi from a philosophical point of view see
Motahhari. M. (1978), Qivam wa ingilib-i Mahdi az didgih-i falsafah-yi tirikh, (Tehran: Sadra).

8 M. Zonis "Shi‘ism as interpreted by Khomeini: an ideology of revolutionary violence™ in M.
Kramer (1987). Shi‘ism. resistance. and revolution (London: Westview Press). p. 50.
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present day Iran, believe that it is the ulama’s duty, at the time of the great
occultation (ghaybat-i kubra) to shoulder. as the general successors (nd'ib al-
‘agmm) of the infallible Imam, the responsibility of guiding the Islamic
society.’® The social preparation, from this point of view is to make the
society ready by rendering it as Islamic as possible. In fact the real Islamic
State is the one that will exist at the time of the twelfth Imam; indeed. the
present Islamic State is considered, even in Iran., a temporary and
introductory preparation for that time. The idea of establishing an Islamic
state eventually leads us to another issue, i.e., leadership, which is
considered an essential item in holding a state together.

Shii“Ism snd Leadershlp
Previously we looked at the concept of umma in Islamic sociology.

Although the concept may be viewed from several different angles.
especially in its relation to nationalism, it may be also reevaluated in terms
of its relation to the notion of leadership in Islamic thought. One of the main
elements of social structure in [slam is this item. The umma is a large group
of people who gather around and follow one person. In Quranic language.
“the people of Abraham. Noah, Moses and Jesus were ummas.”5® This is
virtually in the sense that Abraham, Noah. Moses and Jesus. who were
prophets. were imams for their respective people There is a relation between

two words in their literal meaning. An umma cannot exist without an imam

359 Based on a verse of the Qur 'dn which states: O believers, obey God. and obey the Messenger and
those in authority among you..."(Nisi [women] (4), 59) Shii‘ism believe in the authority of twelve
infallible imams as who are in authority. For those u/ama. who believe in Islamic State at the time of
the occultation, ulama. are the successors of the imams and not those who are essentially in authority. Despite
this fact. some of the scholars misundersteod the problem. For more details see S. A. Arjomand. (1988)
“Ideological revoiution in Shi'ism.” in S. A. Arjoman (ed). Authority and political culture in Shi‘ism. (Albany:
State University of New York Press)., pp. 178-209.

%60 R.C. Martin (1982), Islam. (Englewood Cliffs, N.J.: Prentice-Hall), p. 142.
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and vice versus.® Muslims, accordingly, are called the umma of
Muhammad. that is. the Prophet Muhammad is their Imam.

It was formerly mentioned. too. that the main characteristic of Shi‘ism.
even for those who see it as a purely political party, is the concept of
imamate. In its lexical meaning, /mam means “any exemplar or object of
imitation such as head, chief or leader.”%2 This leadership is not bounded by
spiritual or moral domains; rather, it is based on the idea of the necessity of
the establishment of an Islamic State. it covers even social and political ones.

Also, it should be noted that there is a close relationship between
leadership and the concept of wildyah*® in Islam, particularly in Shi‘ism.
One modern Shi‘i scholar who has dealt extensively with the concept is
Tabataba’i.’®* For him, the concept of wiliyah, (in Persian wiliyat or
sarparasti) is one of the necessary requirements for any society. Human
beings by nature (fifra)®®s understand that certain tasks in a society need the
inspection of an eligible person. Every society, therefore, besides given
customs, laws and rules, assigns a position to a person to run that society.
Positions offered to different individuals, from a simple one such as the
position of a father or mother in a family, to a greater one such as the status
of a king or a president in a bigger society. in order to run those societies,

are examples of the concept of wiliyah. Referring to the Islamic State as an

-

%! The words umma and imam conjugate from the same root, i.e. ** -m-m.

*62 Lane's Arabic English Lexicon, v. I, p. 91.s.v. ,ul

%3 The word wilayah from the Arabic root wala means to govemn. to rule and to protect someone. The
concept is derived from the verse 62, chapter 4: O ye who believe, obey God and obey the prophet
and those in authority amongst you.” (For more see The Encyclopedia of Islam, s.v. wilaya.) For Shi'
i Islam. the twelve infallibie Imams are those who have the real authority.

¢4 For his detailed discussion, see Tabatabai, (1992), “The Issue of wildyar and ziamar” in Sayyid
Hadi Khusrushahi, (ed.), Majmi'a-yi maqlit wa pursishhi wa pasukhha, (Tehran: Dafter-i Nashr wa
Farhang-i Islami), pp. 125-155.

%5 The concept firra declares that human beings by their very nature are created in such a way that
they carry potential tendencies (desires) and knowledge. This Quranic expression means “a kind or a
way of creating or of being created.”
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indubitable fact, Tabataba'i adopts a historical approach in pointing to the
beginning of Islam. when non of the Muslims questioned the necessity for a
leadership and wir/ayah, neither at the time of the Prophet nor after his
departure.

For this Muslim scholar, there are two kinds of rules that. as in all
democratic societies, a leader can apply. Some of the rules are supported
explicitly by the society in the form of a constitution and an immutable law.
A leader, in this relation, has only the right and the responsibility to apply
the law. Besides, there are also certain rights possessed by the leader, in
order to run the society in the best way, to decide according to an advisable
way. The former, which is called, the unchangeable (thabit) rules, consists in
[slam of those divine rules that were revealed by God through His prophet.
The latter are changeable (mutaghayyir) rules. which are implanted
according to the interest of the time and place. The major difference between
[slam and democratic societies, in relation to unchangeable rules is that in
Islam the founder of rule on this earth is God and not the people. This is
almost the same process in relation to the changeable rules, aithough in that
people and consultation play a role, the basic element is truth and not purely
majority control. even if turns to a false result.

Who should be the leader, then? Following his discussion of the issue of
wiliyah. Tabataba'i proceeds to a discussion of this question. According to
him. there is no dispute among Muslims that the Prophet Muhammad had
this position for the first time. Disagreements, however. were raised after his
departure. There are, for the Shi‘a, vis-a-vis the Sunnis both rational and
traditional reasons that the Prophet appointed ‘Ali ibn abi Talib as his

successor. Tabataba'i. then adds that. even at the time of the occultation of
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the Imam, society is in need of this kind of leadership. Accordingly, there is
a hierarchical scheme for this leadership starting with the Prophet
Muhammad, then the Imams, and then ending with certain eligible people at
the time of the occultation (Figure 7-9 in the following page).

There are three possible categories proposed by Tabataba'i for the
position of leadership: All Muslims, the just people among them. or fagihs.
Choosing to remain silent about the details and leaving the discussion on it
for figh debates, Tabataba'i briefly suggests that the leader be the one who is
the most pious, has prudence and knows the societal situation. for this
purpose for this position.

According to some fuqaha® (religious scholars), including Ayatollah
Khomeini, however, the issue is clearer, as they, based on certain rational
arguments and some reported traditions.*¢ presumed that the position should
be reserved for a certain ‘@lim (specifically a faqih). i.e.. one who is the most
knowledgeable among the others and is aware of social and political issues.
[t is, however, worth mentioning that “the [Ulema] perform no sacral
function™ in an Islamic climate. For the same reason “in Islam there is no
priesthood and thus no institution comparable to the church. The [Ulema]
perform duties as a body of learned ones of Islam; no ordination, sacral

office. or priestly function is involved.™ s

366 According to a tradition. the twelfth Imam reported to have said: "...But for the incidents that
happen (for Muslims). refer to the narrators of our traditions, (i.e. scholars). because they are my
witnesses upon you and | am the witness of Allah upon them.” Shaykh al-Saduq, (1975). Kamal al-
din, (Tehran: Dar al-Kutub al-Islimiyya), p. 484. English translation by S. A. Sadr-‘ameli. A bundle
of flowers, p. 225.

67 R.C. Martin (1982). /slam. (Englewood Cliffs, N.J.: Prentice-Halil), p. 143.
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Figurs 7-8: Laadership In Shi‘ism
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Freedem
[t would not be an exaggeration if one were to say that one of the most

controversial topics in a political discussion is the question of freedom. The
topic would even be more crucial when it is discussed in a religious context.
The concept of freedom may be viewed. from an Islamic point of view. from
different perspectives. For jurisprudence (fugahi’). freedom is a result of
personal submission to the Divine law (sharra). An individual has certain
obligations toward God. To fulfill these obligations. s/he gains certain rights
and freedom., which are again outlined by the Divine law. For theologians
(mutakallimin), the discussions appears under the title of ikhtiyar (free
choice, or freedom) in opposition of jabr (determination). Unlike the
Ash‘arites, the Mu‘tazilite and Shi‘ schools believed in human freedom in
its theological sense. Islamic philosophy, particularly political philosophy
has also dealt with the issue. For philosophers again, although freedom is a
reality for human beings, it is in the context of a religious society and not a
secular one.%8 Nevertheless, the core of all these explanation seems to be one
thing. Almost all of the aforementioned Islamic scholars, whatever their
theological approach. agree that a human being is defined by his or her
relation to God.

One of the reasons for the controversy over of the discussion is the
variety of the definitions of human being, for which this freedom is granted.

Taking this point into consideration, S. H. Nasr writes:

3% Nasr, (1981). pp. 17-20.
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West today is so deeply influenced by the Renaissance and
post-Renaissance notion of man as a being in revoit against
Heaven and master of the earth that it is difficult to envisage
the very meaning of freedom in the context of a traditional
civilization such as that of Islam. It is necessary, therefore, to
resuscitate the concept of man as understood in Islam in order
to be able to discuss in a serious way the meaning of freedom
in the Islamic context.3°

We have already mentioned that Divinism or God-centrality is the
essence and the main spirit of Islam. Every thing revolves around this core.
Human beings. therefore, would be defined according to this principle. A/lah
is the creator of all things from nothing. His creatures, therefore, are no
doubt dependent on Him, both at the beginning of their existence and in
continuity of that. Whenever He decides, He takes this existence back. In
this spiritual meaning, so “Personal freedom lies in fact in surrender to the
Divine will and in purifying oneself inwardly to an ever greater degree so as
to become liberated from all external conditions, including those of the
carnal soul (nafs), which press upon and limit one’s freedom.”s

One may say that this kind of explanation is too spiritual and not
appropriate as a solution to social problems. That is true; however, because
of the close relation between different aspects of Islam, including spirituality
and politics. political problems would be seen in the same context. Here is
what Tabataba’i elucidates in this regard. Based on the existence of free will

in human beings, love of freedom for such persons is an innate love. Every

569 S H Nasr, (1981) Islamic life and thought, (London: George Allen & Unwin), p. 16.
570 Nasr, (1981). p. 17.
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human being likes to be liberated to do whatever he or she likes to do. On
the other hand, since human beings have a social existence, they must accept
some social laws and agreements in this regard, and, in the meantime, have
to limit their absolute freedom to some extent. In other words, it is
impossible to suppose absolute freedom in a social context; rather it is
refative freedom.s”!

The main difference between Islamic teaching and that of a non-Islamic
nature, according to Tabataba'i is the foundation of the /aw that limits
freedom. Due to the materialistic approach and the essentially of material
pleasure in a secular civilization, people, free of any kind of religious and
moral principles, are allowed to do whatever they like so long as their
behavior is not unlawful. In the Islamic approach, however, the core of the
law is first of all a belief in monotheism and second in virtue. There are
individual and social religious laws that limit people in their behavior.5
Nasr puts this concept well when he says: “We are not free to do anything we
wish with our own lives, which we have not created.”s According to this
idea, those who are psychologically dependent on any kind of worldly affairs
such as position, wealth, and title, are in fact obliged in some way even if
they see themselves free to do whatever they like. Let us bring this topic to
an end by quoting a poem from Hafiz cited by Nasr in this regard. Hafiz

says:

57! Tabataba'i, (1992), “Islam and freedom™ in Sayyid Hadi Khusrushahi. (ed.), Majmd'a-yi maqalt
wa pursishhd wa pasukhha, (Tehran: Dafter-i Nashr wa Farhang-i Islami), pp. 209-213. For the issue
of Freedom according to Tabataba'i see A. Sajedi Bidgoli (1995), Revelation and reason in the
thought of Tabatabai with special reference to the question of freedom in Islam, (McGill University,
Institure of Isiamic Studies, M.A. Thesis.). pp. 74-102.

572 1bid.. pp. 210-213.

73 Nasr, (1981), p. 18.
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| am the siave of the spiritual will of him who under the azure
wheel

Is free from whatever possesses the color of dependence.™#

Justice
God's justice (al-‘idala) is one of the five principles of religion. Shi‘is

believes.’s Regardless of its theological aspect., the manifestation of this
attribute of God in Islamic moral and social regulation is notable. There are.
to put it short, two kinds of justice: individual and social. As Tabataba’i

explains:

Individual justice means that one abstain[s] from lying,
backbiting, and other major sins and not persist in committing
other sins.57®

Accordingly. individual justice takes the form of religious observation of
one's lifestyle. A Muslim should make his or her effort to acquire this
faculty. A just person. then is a pure one, whom people can trust. Individual
justice is the very first requirement for many social tasks. In addition to
certain other conditions. a Muslim, first of all, should be a *‘just” (‘adil)
person to be able to be witness. to lead a group prayer. to judge. to be
governor. to be a marja‘. to be trusty and so on. “Someone not characterized
by individual justice cannot hold such positions. even if he is a great

scholar.™ s~

74 Hafiz. cited from Nasr. (1981), p. 20.

575 Sunni Muslims believe in three principles of religion, i.e. monotheism, prophethood. and
resurrection: Shi‘ism holds two more items, i.e. justice and imamate as religious principles.

576 Tabataba'i, (1989). Islamic teachings: an overview, translated into English by R. Campbell. (New
York: Mostazafan Foundation of New York). p. 175.

377 1bid.
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. Social justice is almost equivalent to individual self-observation. but at

a social level and in relation to human rights. To paraphrase Tabataba'i
again:

Social justice means that we not transgress against others’

rights but that we regard everyone as equal under God's

Iaw‘ 578

Through different sources one may grasp the significance of social
justice in Shi‘ism. “Ali ibn Abi Talib. who was the first Shi‘i spiritual. social
and political leader after the Prophet. is known historically as the best
example of justice. Previously, in the first chapter, we cited a passage from
his letter to Ibn Hunayf. his governor in Basra.s” He also wrote in a long
designating letter to Malik as his governor to Misr:

Habituate your heart to mercy for the people and to affection
. and kindness for them. Do not stand over them like greedy
beasts who fee! it is enough to devour them, since they are of
two kinds, either your brother in religion or one like you in
creation...Do justice for Allah and do justice towards the
people, as against yourself, your near ones and those of your
people for whom you have a liking, because if you do not do so
you will be oppressive, and when a person oppresses the

creature of Allah then, instead of His creatures, Allah becomes
his opponent. 380

Also. social justice forms one of the main elements behind the re-
appearance of the last Imam who is now in occultation. The Prophet is

reported to have said:

58 [bid. p. 176.
"% See chapter 1., p. 47 of this thesis.
. 580 Al-Sharif al-Radi. Nakj al-baligha [A collection of Imam Ali's sermons and letters], (Washington.

D.C.: Majma’ Ahl al-Bayt). pp. 238-239.
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Allah will raise a man from my progeny, from my Ahl al-Bayt,
by whom the earth will be filled with justice thoroughly the

same as it has been filled with injustice and oppression.’8!

Oppression and injustice from this point of view is seriously rejected in
its turn. Tabataba'i, who is considered one of the most eminent Shi‘i scholars
in the field of interpretation of the Qur an says: “God Most High censures
oppression in hundreds of verses as an ugly quality fit only for beasts of
prey.”s82 He then adds that experience shows conclusively that the palace of
oppression although it may stand for a while, will not endure: sooner or later
it will collapse upon the oppressors.

Another manifestation of social justice in Islam is in its rejection of
ethnic discrimination. Under the patronage of the concept of umma. people
from all variant ethnic groups and different nationalities are equally the
members of this great community. Theoretically, there is no difference
between black and white, man and woman, Arab or non-Arab. The question,

however. remains with respect to practice.

ConcLumING REMARKS

Despite debates about the relation between politics and religion, Muslim
leaders in today's Iran uphold the interrelation of these two fields, both in
theory and practice. This direction, for them. emanates from the Prophet
Muhammad's first [slamic state after his migration from Mecca to Medina in
580 A.D., where the religious leader of the society established a political
state. According to the Shi‘i point of view, this Prophet's responsibility was

transferred to the Imams and then to clerics during the period of occultation

s81 Al-Hafiz Ababakr al-San‘ani. (1970), al-Musannif, (Beirut), v. 11, p. 371, cited and translated into
English by S. A. Sadr-"ameli, A bundle of flowers. p. 219.
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of an infallible Imam. The Iranian educational policy with respect to political
values is grounded on this philosophy. as we pointed out earlier the list of
the educational goals which maintains developing a spirit of expectation and
readiness for the coming of Imam Mahdi as one of the objectives.’s

Besides Farsi religious studies and social studies textbooks.
consequently. reflect this interrelation in their discussions on political points.
Unlike the Pahlavis era. works of history reflect the emergence and
development of Islam in great detail. They also give emphasis to the issue of
leadership. particularly the religo-political one which began under the
leadership of the Prophet Muhammad. The texts place an accent on [ranian
institutions as often as they mark such general Islamic institutions like the
[slamic state and ummah. This is in the sense that today's Iranian institutions.
for local leaders. are either Islamic one or. at least. certain steps towards
that. The texts Ilikewise highlight certain values such as justice.
independence and freedom. as Islamic social values. among which justice

forms the core of the discussions.

*82 Tabataba'i. (1989). p. 176.
B3 See p. 241.
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CONCLUSION

REFLECTIONS

I initiated this study with a series of questions related to the philosophy
of education inherent in the culture of pre- and post-Revolutionary Iran. [
aimed to discern whether political changes have transformed various values
in post-Revolutionary Iran and, if so, how. I questioned whether the new
post-Revolution value paradigm has had an impact upon the Iranian
educational system and, if so, what. I also considered whether this
educational system in fact reflects the present culture and values of the
[ranian people.

One of the means of answering these questions and of discovering the
transformations that took place after the 1978-79 Islamic Revolution in Iran
is to examine textbooks as mirrors reflecting the events of that time.
Obviously, the issue is too wide for any single thesis to cover all its aspects.

My intention in this study, therefore, was to determine whether shifts in
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values could be observed, i.e. in spiritual, moral, social and political values,
as these are represented in a selection of elementary school textbooks.
Moreover. I investigated whether. and if so, what evidence exists in past and
current educational policy statements and in school textbooks to indicate an
actual shift in the Iranian educational system. [f what has been presented in
this thesis is to be considered convincing, then we may conclude the
following.

1. The iranian natien retains an iraaian-isiamic identity.

The major components of the Iranian identity are "Iran” and "Islam." A
clearer understanding of the educational philosophy of both pre- and post-
Revolutionary Iran is possible only when one first of all takes this issue into
consideration. A country’s educational policy, after all, cannot be isolated
from the identity and culture of her people. In a debates® over the identity of
Iranian citizens, each of the disputants tries to introduce those major
elements which, based on his or her interpretation. form the Iranian identity.
One component which they hold is present in an Iranian, as opposed to a
non-Iranian, is the sense of having a distinctive history. which may be traced
back to the Aryans, the first tribe who settled in this region. Islam is the
other major element that, according to most of the participants in the debate
(e.g. Motahhari. 1981),5 has formed from an early period the identity of the
habitants of this country.

Briefly stated, besides other factors such as Iranian nationality. | have

84 For more information on the four approaches see pp. 38-40 of this thesis.

85 Except Marxist-Leninist approach, which clearly opens no room for religion. none of the other
theories rejected the role of Islam in Iranian identity. National religious appraoch, however, is the
only one that considers a great position for religion in this regard. See ibid.
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discerned in this study that religion —-and particularly Islam— forms a great
part of present-day Iranian culture. From the earliest discussions of modern
[ranian history, the emergence of Islam in this country has been seen in one
of two contradictory ways. While some (e.g. Browne, 1929; Al-i Ahmad,
1984; Motahhri, 1981; Isfahani, 1987) have perceived its appearance as a
blessing for Iranians oppressed by the tyranny and class system of the
Sassanids and the Zoroastrian establishment, some others (Maskab, 1989)
have regarded Islam’s arrival as a defeat suffered by Iranians at the hands of
Arabs. Based on what we discussed in chapter one regarding Iranian identity,
we can conclude that the typical Iranian citizen is essentially both Iranian
and Islamic. There is an intimate interrelation between religion and Iranian
identity to the extent that religion now forms one of its key components. [
believe that, due to the same fact, and due to the spiritual interests of
[ranians. Islam was in position to launch a revolution in this country. Even
those who are convinced that Islam occupied Iran by force believe that
dissociating today’s [ranian culture and the Islamic faith would be an
impossible task.

As evidence of this, the relation between religion and Iranian identity
can perhaps best be observed in two areas. The first is the affiliation between
the people and religious scholars, namely clerics (ulama). The ulama, as the
main interpreters of Shi'i [slamic thought in Iran, have always received the
profound appreciation of the people. Accordingly, one of these ulama, an
ayatollah, could exclusively lead the 1978-79 Revolution against the Pahlavi
regime. The key to this appreciation is the attachment of the ulama to Islam

and its commands. just as the intellectuals were appreciated as long as they
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were in favor of Islam. Accordingly. whenever any of the clergy or
intellectual class was perceived as an enemy of Islam. she or he quickly lost
status with the majority of people.

However. the relationship between Islam. and consequently the ulama.
on the one hand. and the people of Iran. on the other. is given little attention
by scholars and researchers in the field. For this reason, the so-called experts
on Iran were unable to predict the Revolution of 1978-79. which was a direct
result of the dynamic between the people and their religious leaders. As
Milani says: I know of no expert who perceived of the Shi‘i ulama as a
threat to the Shah.”s%¢ Hamid Algar,®” proves the exception, however. for he
wrote, several years before the Revolution: “Protests in religious terms will
continue to be voiced and the appeals of men such as Ayatollah Khomeini to
be widely heeded. s

The second area in which one may observe the role of religion and its
relation to the Iranian identity is the presence of religion in the national
educational agenda over the past years and even under the de-Islamization
policy at the time of the Pahlavis. The presence of religious studies
textbooks in the educational curriculum under the Qajars and also in the
Pahlavi era. as well as the Islamic Republic time. is telling evidence in

support of the active role of religion in Iranian culture. The religious

536 Milani. M.M. (1994) The making of Iran's Islamic revolution: from monarchy to Islamic Republic.
(Boulder and London: Westview Press), p. 11.

¢ Hamid Algar is a professor at Berkeley University. He is the author of several books regarding
Islam, Shi‘ism and Iran.

83 Hamid Algar (1972) “The oppositional role of the ulama in twentieth century Iran.” in N. Keddie
(ed.). Scholars, saints. and sufis: Muslim religious institutions in the Middle East since [500.
(Berkeley: University of California Press). p. 255.
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studies textbook. from its first appearance in the curriculum, has been

one of the most constant elements in the educational program.

2. There is 2 centradiction between the pre- and pest-Revelutionary sducational vaives.
and this Is mainly based en the pelicy of de-islamization vs. Isiamization of the
country.

Here we may return to our first two questions regarding the educational
policy of the Pahlavis and the Islamic Republic and their differences. The
discrepancy between the two eras can be made clear via an analysis of the
methods and content that the textbooks featured. Already. in the second
chapter. we pointed to the policy of de-Islamizing the country as having been
one of the major goals of Pahlavis. Although the Pahlavis did not explicitly
disagree with religion on an individual or private level. for them the social
manifestation of religion was a serious barrier to the development of the
country and. therefore. they made an attempt to segregate it from the social
affairs. Despite their intention. the Pahlavi kings never succeeded in
removing religious textbooks from the curriculum. From the very appearance
of state-published textbooks. religious studies texts formed some part of the
curriculum. They appeared either as sections in other texts. for example in
Persian Literature (Farsi). or as texts on their own. However. the Pahlavi
kings attempted to make the subject as colorless as possible. by. for example.
removing such inspired writers on religion as Beheshti and Babonar from
their positions on the board editing these texts.’®

By contrast. under the Islamic Republic. religious texts play a significant
role in the curriculum. Religious studies textbooks are the primary texts

dealing with religious issues. Besides that. certain other texts such as the

87 See p. 83 of this thesis.
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Persian language textbook (Farsi) carry the same message. i.e. the
Islamization of education. This Islamization policy is what most
distinguishes the shift in the Iranian educational system after the 1978-79
Revolution. All efforts of alteration have aimed at converting the curriculum
to an Islamic approach. Even such values as independence, seif-confidence
and purification, which we dealt with in the third chapter as the main
educational policy under the Islamic Republic. are understandable in this
sense. The goal of the second and the third chapters of this study was mainly
to prove this trend and to determine the precise meaning and process of

[slamization.

3. istamizatien is greunded in the sense of a relation betwesn reiigien and the pespls at 2
secial practice lavel as well as an individual level.

A glance at the recent history of Iran indicates that the relation between
religion and the people, although it has long existed at an individual level,
has not always manifested itself at the social level. With the exception of
some rebellions against the monarchical system during the last century,
which were mostly suppressed, religion has largely been an individual
pursuit. From the ulama’s and the [ranian people’s point of view, therefore,
Iran could not be described as an Islamic country. Rather, they were Shi‘i
Muslims who lived together in a land governed by non- or even anti-Islamic
forces.

The same situation continued into the Pahlavi era. The Pahlavi
kings were, however, unsuccessful in their goals at “Pahlavizing™ the
country by extracting Islam from Iranian culture and replacing it with
an imperial, pre-Islamic and Western one. The Iranian people could

not endure this imported culture, largely because of their I[slamic



Islamic Values and Their Impact on Education 270

background. The imperial educational system, in addition to other
attempts at social engineering, tried to educate Iranian children to
favor the monarchy, but the same students turned out to be serious
opponents of the Pahlavis. Children were in favor of the dynasty, but
only superficially. At the same time they were being won over to
[slam, in their homes, mosques, and during religious occasions such as
the months of Ramadan and Muharram. To put it another way. children
and students were the king's devoted servants in schools. but were
religious individuals at home and in society. For these reasons, among
others, students turned out in great numbers for the demonstrations
against the Shah during the 1978-79 Revolution.

Accordingly, the primary goal of Islamization after the Revolution
was. in a sense, to bring Islam from the individual level to the social
level. As already noted, there was no problem with Islam at the
individual level, as even the Pahlavis had pretended to this sort of
faith as much as possible. The Shah himself showed this tendency
towards Islam on different occasions, such as the fact that he went to
Mecca on pilgrimage. He was proud of his own name and the name of
his father and his son, for they were all called Reza, the name of the
eighth Shi'i Imam. However. at the level of society. and in different
social and political spheres, they consistently rejected Islam. In a
sense. accordingly, the Revolution was a return to a forgotten culture.
and Islamization has been the message of this Revolution by bringing

[slam to the level of social practice.
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&. Values of isiam ars clearly svident in sducationsl pelicies and schosl texthesks in
pest-Reveiutionsry iran.

Returning to the fourth and fifth questions we raised at the very beginning
of this study, we may conclude that Islamization developed within the
educational curriculum in two different ways. The first external
manifestation is through the presentation of Islamic ideas and beliefs in the
textbooks. My focus in this study was to examine these external
manifestations in the four fields of spiritual, moral, social and political
values in order to determine whether there exists a shift in the Iranian
educational system after the Revolution. and if so, to provide evidence.

After the Revolution, spiritual and moral values received only little
modification, as compared to the Pahlavi era, in terms of content. For
example, some of the Islamic rules, which were present in the earlier texts
and disappeared gradually from the pre-Revolutionary texts, have
progressively been re-introduced into recent editions. Illustration of females
wearing the hijab is one example of this change. These texts are. however.
quite different in terms of the way in which values had been portrayed prior
to the Revolution. There is also more of an emphasis on the social role of
[slamic spiritual and moral concepts in contemporary texts. Besides spiritual
values, moral values are given a spiritual meaning; one example is how the
lifestyle of the Imams is introduced as an exemplar of moral behavior.

Social and political values are the ones that have undergone the
most essential changes. The pre-Islamic period of Iran. highly
regarded under the Pahlavis as a period of glory and eminence, is
considered in today’s textbooks as a period of backwardness and an

era of tyrants who unjustly ruled Iran for centuries. Some pre-Islamic



Istamic Values and Their Impact on Education 2712

customs such as the Mihrigan Festival. which were encouraged in pre-
Revolutionary textbooks. have been replaced by either Islamic
occasions or other reasons for celebrations. Pre-Islamic personal
names have been replaced with either Islamic ones or some less
controversial names. Islamic history. which had been allowed to fall
into oblivion under the Pahlavis. has received consideration in the
recent years to a great extent.

The appearance of political concepts in post-Revolutionary texts is the
most obvious case of alteration of the textbooks. It goes without saying that
these concepts in the state-published textbooks could not have remained the
same after a total change in the political system of the country. A
considerable number of pages in various modern textbooks are devoted to
such concepts as justice. freedom. independence. and the victory of the
Revolution over the tyranny of the Shah and imperialism. In the pre-
Revolutionary texts. the Shah was the core of almost all discussion. and the
monarchical system praised as the best of systems. By contrast. it is the role
of the people. although in an Islamic framework. that is emphasized in the
recent textbooks.

Besides the simple external impact of Islamization on text. there is a
deeper and more fundamental impact of this concept on education and on the
curriculum. Previously we pointed to the two terms “Pahlavization™ and
“Islamization™ as the major educational goals of Pahlavi and Islamic
regimes. respectively. Both terms. however. are too general and vague to be

correctly grasped at the glance.
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During Pahlavization, the Pahlavi kings held to a specific procedure.
Based on the Shah’s various statements, four items, i.e. nationalism.
Westernization, de-Islamization and the Shah-centrality were components of
this notion. Modernization, which was emphasized during this time, was
definable in this format. Accordingly, almost any Islamic phenomenon.
especially at the level of society, was counted as a barrier to modernism.

[slamization, by contrast, involves rejecting previous values and
replacing them with new concepts. In this new approach, those values
that contradict Islam, whether by nature or consequence, are rejected.
Nationalism, Westernization and pre-Islamic values, therefore, are
acceptable only so long as they are in harmony with Islamic values.
while secularism and de-Islamization are totally refused, since they
are in direct opposition with Islam. There are also values like
independence, self-confidence, and purification that Ayatollah
Khomeini accented in his approach towards education. These are the
values that are given added weight -directly or indirectly- on different
occasions in the textbooks.

To sum up, since their first appearance in curriculum, the role of the
state-published textbooks in transferring values to children has been an
unavoidable fact in Iran. The Pahlavi regime employed this instrument in
order to establish monarchical values among people, as to eliminate. as much
as possible. Islamic values from the society. The new system of the Islamic
Republic operates in the same way. to the extent that textbooks are used to
vehicle Islamic values. The content of the transferred message, however, is

the point of difference between two eras. From the very beginning of the
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first year of the elementary cycle, the students in I[slamic Republic begin to
learn about Islam from different directions. While they learn spiritual and
moral aspects in an individual domain, they learn how to apply these values
in their social and even political life. At the same time. they are trained to
oppose those pre-Revolutionary values that were magnified by the Pahlavis

and still. to some extent, are evident in society.

GUESTIONS FOR FURTRER RESEARCH

In this study we dealt with certain Islamic values and their exposition in
the textbooks. We also reviewed to some extent the Islamic ideological
background of each value. We concluded that a balance could exist between
what the textbooks teach as Islamic values and what Islamic philosophy
considers as acceptable values. The issues of the role of the teacher in
teaching values and teaching methods, however, were beyond the scope of
this thesis and we have therefore avoided dealing with them.
Notwithstanding, there emerge from this study crucial questions. in
relation to teaching wvalues, that should be addressed in further

research. The following are the major ones:

1. Is tesching Isiamic values te children an imstructive csurse or 3 sert of
Indectrination?

The first question, related to the process of teaching values, is whether it
is possible to instruct students in the teachings of Islam in a reasonable and
rational way. or whether Islam, taught in schools as it is. would be seen as
constituting a sort of indoctrination. Education can easily turn into
indoctrination without the presence of the element of rationality. just as it
can proceed without risk of indoctrination by maintaining this rationality in

the content and method (intention). There is no difference in this process
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between moral. religious or political education. Any of these can be
indoctrinating if they disregard the individual’s right to think critically.

The inculcation of Islamic values has been one of the primary tasks that
the nation’s leaders sought to accomplish in the years following the
Revolution in Iran. While spiritual (religious) and moral values were their
first concern. other values. particulariy cultural ones. were also taken into
consideration. Textbooks. which function as children’s companions. and
teachers as the interpreters of texts and as guides for children in education
have actively carried out this task during recent vears. Transferring values
and teaching I[slamic materials to children have been their essential
objective. Nevertheless, for some, the process of Islamization may raise the
issue of indoctrination. specifically when it is applied in a religious context.
The essential question is related to the position of reason in Islam and
whether or not the trend of Islamization and the transmission of values are

legitimate.

2. In additien te texthssks. what is the rele of the teacher ia the teaching of valuss in
prasant time?

The second question. besides teaching methods. connects to the position
of the teacher in theory vs. practice. The development of values in an Islamic
educational system is based. to a great extent. on the role of the teacher.
Although the individual plays a key role in determining his/her success or
failure in the learning process. it is the teacher (and in a general sense this
also includes parents and other possible models) who is. from an Islamic
point of view, the foremost model for students. The teacher’s responsibility

is to behave in accordance with Islamic teachings in order to provide an
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acceptable model for his/her students. Addressing teachers. it is

mentioned in the preface to one of the religious textbooks that:

In order to form a practical commitment after learning, students
should learn from your conduct, just as they learn from your

assertions 5%

This quotation clearly shows what is expected of teachers in Islamic
education. According to this understanding, teachers play a highly
consequential role in delivering values to children. It follows that a failure to
provide appropriate teachers is. in a sense. a failure in the educational
system. Today’s teachers in Iran are mostiy graduates of a system, which.
according to Ayatollah Khomeini, were originally involved in an effort
which aimed at corrupting the society. Such teachers are hardly qualified to
teach children what the Islamic Republic has designated as its educational
priorities. unless they can be educated and re-qualified under a new system
with new conditions. This tension, and the challenges inherent in it. would

need to be addressed in further research.

% [bid.
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APPENDIXES

To understand more clearly the textbooks presented in this study, I have
chosen to reproduce certain parts from them that I feel are representative of
their format and content. The following points should be borne in mind,
however, when perusing them:

1. Almost all the pictures in the actual texts are colored. Due to technical
limitations in producing this thesis, however, they are shown here in black

and white.

2. All the elementary textbooks are published in a 16.5 cm x 23.5 cm.
format.

3. The length of the textbooks varies based on the topic, level and year
of publication. Farsi runs from between 110 and 240 pages from the first to
fifth grades respectively. Talimat-i dinit, including the part on Quranic studies,
is about 60 to 110 pages in length depending on the grade. And the section
on social studies in Talimat-i ijtima‘i textbook is about 30 to 35 pages for the

fourth and fifth grades.
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Sample pages from the
Farsi (Persian Literature) textbook

for elementary grade.
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Sample pages from the
Religious Studies (ta‘limat-i dini) textbook

for elementary grade.
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Sample pages from the
Social Studies (ta“limat-i ijtima‘i) textbook

for elementary grade.
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