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ABSTRACT

Author: Mochtar Afandi

Title: The Method of Muslim Learning as Hlustrated i al-Zarnup's
Ta‘lim al-Mutacallim Tariq al-Ta‘allum

Department: Institute of Islamic Studies, McGill University

Degree: Master of Arts

By combining a descriptive method with a comparative one, this thesis
attempts to understand the ideas of method of Muslim learning as illustrated i a
medieval Muslim treatise, Ta‘lim al-Muta‘allim Tariq al-Tacallum (Instruction
of the Student: the Method of Learming), of Burhan al-Din al-Zarnuj
(flourished circa 620/1223) It 1y apparent throughout the present study that the
method of Muslim learning 15 not simply a techmque by which a student secks
to deal, in an appropriate manner, with any academic assignment, but rather, an
approach, the very heart of which rests on the problem of cthics, which brings
astudent into a situation where he maintains his comnutment to God, his respect
to his teacher, and his mvigorated desire n the search for knowledge The
fundamental reason for such an approach to learning 15 that knowledge (4lm) in
Islam is placed in a religiously special position in thatit 1s recogmzed as denved
from God and given by Him for the nobility of human beings, so that the search
for knowledge 1s a part of the Muslim's religious mamfestations of submission

to God (“ibadah li-Allah).




Résumé

Auteur: Mochtar Afandi

Tatre: La méthode d'apprentissage musulmane telie
qu'exphquée par al-Zamuji' dans son Talim al-
Mutacallim Tariqal-Tac‘allum

Faculté: Université McGill, Institut des études islamiques

Diplome: Maitrise &5 Arts

Cette these propose d'essayer de comprendre, en combinant une
méthode descriptive avec une méthode comparative, la méthode d'apprentissage
musulmane telle qu'elle est expliquée dans un traité musulman médiéval, le
Tadim al-Mutacallim Tariq al-Tacallum | L'instruction de I'étudiant: méthode
d'apprentissage], d'al-Zarnuyi (acuf vers 620/1223) 11 devient évident, tout au
long de ceue éude, que la méthode d'apprentissage musulmane n'est pas
simplement une technique avee laquelle un étudiant essaie d'affronter, de 1a
fagon la plus appropriée, n'importe quelles taches académiques, mais elle est
aussi une approche, dont l'essence repose sur une question d'éthique qui met
I'étudiant dans une situation ol 1l maintient, A la fors, son engagement envers
Dicu, son respect envers son professcur, et son désir fortifié pour la quéte de la
connatssance  La nuson fondamentale d'une telle approche en matiére
d'apprentissage est le fait qu'en Islam la connaissance (%i/m) a une position
spéeiale, étant définie religieusement, car on la reconnait comme €tant dérivée de
Dicu et donnée par Dieu pour I'ennoblissement de I'homme, de telle sorte que la
quéte de Ta connassance se veut une des manifestations religieuses de la

sounussion du musulman i Diecu (abidah li-Allah).
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ARABIC TRANSLITERATION SYSTEM

The transliteration for Arabic words 1n this thesis closely follows the

Institute of Islamic Studies transliteration system

w =Db b =12
=% =1 ¢ = ¢

& = th t.: gh
e =1 o = f
c- B s~ 49
¢ - kh 4 -k
s = d J=l
3 = dh -
S r m
2= T g - n
.3=z J=W
o =8 + - h
u2.=Sh -2
e T ¥ s -y
s> = d
b =t

Short . = a; =1 =u

Long '\ =& =1 '=u

Long with tashdid -~ = 1ya; » = uwa

Tamarbiitah ¢ =ah; nidafah =at.




INTRODUCTION

The present study examines aspects of the method of learning as
Hustrated i a medieval Mushm work, Ta¢lim al-Muta‘callim Tariq al-Tacallum
(Instruction of the Student. the Method of Learning), by Burhan al-Din al-
Zamup (flounshed circa 620/1223). Two approaches will be employed to
accomplish this task The first is descriptive, by which al-Zarniiji's ideas are
presented in such a way that the detals are systematically discernible. The
second 1s comparative, i that 1t tries to bring each aspect of his notions into a
wider context, i which the ideas of other scholars such as al-Farabi (d.
339/950), al-Ghazali (d. 505/1111), Ibn Jamicah (d. 783/1381), Ibn Khaldiin
(d B0O8/1406) and some others, are considered.! To begin, meanwhile, it is
necessary in this introduction to deal with some problems concerning al-
Zarnuji's biography, the popularity of his Ta¢lim, and the previous studies of

the treatise, as well as the structure of this present study.

There s hardly any definite information about the life of al-Zamuji. His
proper name has remamed unidentified. The time frame in which he lived is still

a subject of speculation among historians. Moreover, his achievements during

'In this thesis, dates inconnection to Muslim events are given according to Muslim
and Chnstian calenders respectively, Otherwise, it will be noted.



his hifetime have not been described adequately ™ G E von Grunebaum and
Theodore M Abel state that "Nothing 1s known of Buthan al-Din al Zainup's
life beyond what may be inferted from hus writings of which the present neanse

[[the Taclim[] 1s the most widely renowned and the only one printed -

It 1s suspected that the scholar i question was at his peak ot his career
atabout 62071223 3 ile was sutuated in the twelfth genetation of the Hanatist Iy
is also known that al-Zarntyt was a student of Buthan al-Din tAli al-Fargham
al-Marghinani, the author of al-Hudavah fi Furuc al Igh, who dicd n

593/1197.5 It can be speculated, therefore, that not unul th death of his teacher

v

did al-Zarndjireach his mtellectual etflorescenc * ©

Some information concerning the period of life of scholars who were

regarded as al-Zarntyi's teachers or with whom al-Zamnup had at least

2G E. von Gruncbaum and T M Abel, "Introduction,” m thent Enghsh tanstation of
al-Zamyi's Ta'lim al-Mutatallim Tang al-Tacallum, Instiuctton of the Student  the
Mcthod of Learming (New York, King's Crown Press, 1947), p 1, foothote no 1

This "Introduction,” appearced under the tile "The Contribution of a Medieval Arab
Scholar to the Problem of Learming,” m Journal of Personality 15 (1946 1947), pp

59-69 Daouble brackets [[ [} n quotations used i this thess are added by the present
writer, whtle the single brackets | [alrcady existed i the exts from wiieh the
quotations arc tiken

3withelm Ahlwardt, Verrzeiwchms der araoischen Handschitten, Band 1 (New York
Georg Alms Verlag , 1980), pp 44-45

4This 18 according 1o Sulwman al-Kalfawi i bas Adam al Akhyar i Fugaha?
Madhhab al-Nu‘man al-Mukhtar, as quoted i M Plessner, "al Zamup,” m The
Encyclopacdiaof Islam, 1sted , vol VIIE.aiden LT Boll, 1987),p 1218

SEdouard van Dyck, Ihtita? al-Qanut br ma Huwa Matbue nun Ashhar af Taitl al
CArabiyah 17 al-Matabre al-Sharqiyah wa al-Gharbiyah  (Mist Matbasat ol Hilal,
1313/1896) Burhan al-Din al-Marghimam was a gicat Hanalite scholar whose works
such as al-Hiddyah and the Kifayat al-Muntaha which consists of 8 volumes are
considerably important In his Tathim, al-Zarnup mentons at least four times the name
of Burhan al-Din ‘Ali al-Marghinani as his professor

5Scc footnote below




corresponded will shed light on this problem 7 Among them are Fakhr al-Islam
al-Hasan Ibn Mansur al-Farghani Qadikhidn who died in 592/1196, Zahir al-
Din al-Hasan Ihn <Al al-Marghinani who died circa 600/1204, and Fakhr al-
Din al-Kashant who died 1in 587/1191 Considering this data together, it is
possible to conclude that he flourished a hittle earlier than the date calculated by
Ahlwardt, while it becomes certain that his Taclim was composed after the

death of his teacher 1n 593/1197.8

To supplement this information on al-Zarnuji, it is worthwhile to
mention the data given in Ibn Khallikdn's Wafayatal-A¢yan.9 Here al-Zarnuji is
alluded to as a professor of Rukn al-Din Imam Zada (d. 573/1177/78) in the
ficld of Islamic law (figh). The information given also affirms that Imam Zada

studied the subject of controversy (mujidalah) under Rida al-Din al-Nisabiiri

7Al-ZumUﬂ himsell mentons in his Tadim the Muslim scholars whose sayings arc
quoted For examples, he says in p. {17}. Kana ustadhuna Shaikh al-Islam Burhan al-
Din Salub al Hidayah yubki anna : [My professor, Shaikh al-Islam Burhan al-Din,
the author of al-Hidayah, narrated that.. ], and in the same manner he says in p.
(19} Kana ustadhuna al-Qadi Imam Fakhr al-Din al-macriif bt Qadikhan yagqal...:
[My protessor, the Icader ol judge [Fakhr al-Din) well-known as Qadikhan said.....].

8plessner, " al-Zamuy,” p 1218, Richard W Bullict assumes that a scholar in the
medieval Mushim - period normally commenced his career about 21 6 years, with a
standard devianon of 18 8, alter the death of his teacher. Sce his "The Age Structure of
Medieval Islamic Education,” Studia Islamica 57 (1983), pp 105-117 Based on this
assumption, it 1s possibly suspected that al-Zamn@ji's carcer commenced between
010/1213 and 614/1217, about twenty years after the death of his professor, Burhan
al-Din al-Marghindng, n 593/1197 However, it will be confusing f we consider al-
Zamuyi's pupil, Imam Zada, who died even 20 years carlier than the death of al-
Marghinant above  So, on one hand we have the date of the death of al-Zamuji's
professor, al-Marghinani, namely, m 593/1197, which mcans that the death of al-
Zamuyr should be no carhier than this date On the other hand, we have the date of his
puptl, Imam Zada, who died n 573/1177, which means that as his teacher, al-Zamuji
dred no later than thas latest date

b Khallikan, Watayatal-Atyan wa Anbd’ Abna? al-Zaman, 2nd volume, trans. into
Enghsh by Bn Mac Guchin De Slane (Pans: Printed for the Oriental  Translation
Fund of Great Britamn and Ireland, 1842-1847) p 662, particularly, footnotc no 3.



(d. between 550/1155 and 600/1203).10 Considering this data, it can be
assumed that al-Zarn@ji  and al-Nisabari  lived contemporancously.
Unfortunately, Ibn Khalhikin mentions nothing about the latter except that he
was the teacher of other scholars known as Rukn al-Din, meanig "pillar of
faith,” namely Rukn al-Din al-Tawisi (d. 600/1203),11 Rukn al-Din al- Anuds

(d. 615/1218),!2 and one whose name is unknown.13

Given the above information, there is no doubt that the exact period
during which al-Zarnuji lived is stull unclear. However, it would be prudent to
keep in muind the statement of von Grunebaum and Abel that al-Zaruji lived

"toward the end of the twelfth and beginning of the thirteenth centuries," 14

In regard to the question of where al-Zaniiji lived, von Grunebaum and
Abel supply us with some information. They maintain in general that al-Zarnujt
was a Mushim scholar who lived 1n Persia. More specifically, they state that he
"was a jurisprudent of the Hanafite school with wide associations in

Northeastern Persia (Khorasan) and Transoxiana "!S Unforunately, they

10H¢ was the Hanafite doctor who wrote Tariy (1 al-Khilal” and Makanm al-Akhlag
His true name and the date of his death were unknown Ibid, p 202, especially
foownote no 1.

1His full name was Aba al-Fadil al-Iridgt Ibn Mubammad Ibn dragr al-Qaswini,
generally called al-Tawisi. His carcer, both as an Imam and as a polemicist, was
pursued in a madrasah, known as the Hipbiyah at Hamadan, especially built for him
by a chamberlain knewn as Jamal al-Din Ibid , p 201

12Hi5 full name was Abi Hamid Muhammad Ibn Muhammad 1bn Mubammad (or
Ibn Ahmad) al-‘Amidi Hec was a native of Samatkand and a doctor of the Hanafite
school who had great abilitics 1in polemics hike other scholars who studied under al-
Nisabiir . He composed some works on polemics such as al-Irhad  and &l Nafais
Ibid., p. 660

13Hc was later known as the Imam Harami Ibid P 662, especially footnote no. 1

14y6n Gruncbaum and Abel, "Inttoducuon,” p 1, particularly footnote no |
I51bid., p. 1




provide no evidence to support this information. Meanwhile, a Muslim writer
made a speculition concerning this problem by considering al-Zarniji as being
otgmally from a region recently known as Afghanistan. This possibility is
fudged from his known name, Burhin al-Din, which is according to the writer,

commonly used in the countiy, 10

Assuming his msbah (atuibution), al-Zarniiji, it is probable that he was
from Zarand), a city in Persia which was formerly a capital and city of Sidjistan
to the south of Herat (now Afghanistan).!7 If we go further to consider
Maughinan, a town which is later known Marghelan, Farghan, 1n Central Asia,
as the city where his professors hived, it is not impossible that al-Zarnuyi spent
time there to pursue his study. I8 Tt could be also assumed that around that city
al-Zarnup methis student, Imim Zadii, onginally from Samai cand, to study figh
under his supervision AH speculations above give a general idea that al-Zarniji
probably come from and lived in a town and went to study in other towns of
Persian gegion; but yet,  no certain information was given by Muslim

biographers of his period. 19

TOMuhammad <Ahd al-Qadir Ahmud, " Al-Imi@m Burhdn al-Islam al-Zamji: Tilmidhu
Salub al-Hiddayah " w al-Zarvup, Tactim al-Mutacalliun Tarig al-Tacallum, cd. by

Muhammad < Abd al-Qadit Ahmad (Berut: Matbacat al-Satadah. 1986), p.10. Ahmad
says that many of s students trom Atghanistan have names such as Burhin al-Islam,
Shams al-Islam, Wadh al-Islam, Shams al-Rahmin, cte. It seems to me that his
speculaion 1s not so qecurate smee such names are commonly used as well in Mushim
country such as Indonesia, unless 1t 1s assumed that Afghan Mushm names also

tluenced on Indonestan Mushim names But, so far there 1s no stigmificant research on
this mtluence

Py aqut Thn cAbd Allah al-Rumn, Musam al-Buldin, vol. 3 (Beirut: Dar al-Sadir,
[3R6/1057), p 138

I¥1bid vol S.p 108

0 (e hght ot the above discussion, there 1s no question that the problem of al-
Zamuji's biography s sull unsolved and remams a challenging subject for serious
study Consequently, as tustoncal background, i terms of social, political, and
CLOROMIC Aspedts, cannat be presented mthis study. We hope that there will be 4



]

Concerning the  Ta‘lim al-Mutacallim Tanq al-Ta‘allum,
bibliographical works, such ay Hajji Khalifah's Kashf  al-Zunun®® and
Brockelmann's  Geschichte der Arabischen  Litteratur 21 provide some
information. The former states that "t was mentioned m the biographies of
Hanafite jurists that Burhin al-Islim (Buthin al-Din al-Zarauji), namely the
student of the author of al-Hidayah, was author of the Ta‘lim al-Mutacallim

")

Tarig al-Tacallum."?2 In addition, HajjT Khalifah recorded that the Tadlim was

commented on by Ibn Isma‘il who was probably known as al-Nawt 1tas said
that this commentary, which was written in 996/1587, was intended for the
inauguration of Sultin Murad 11123 As for the contents of the  Tadim, Hagj
Khalifah gives the following information:

[{The Taclim }| was commenced in short by "Praise is due to
God who favored the sons of Adam with knowledge and
responsible action... and covers some chapters : (1) On the
nature of knowledge, (2) On the purpose of study, (3) On the
choosing of the subject matter of learning, (4) On 1especting
knowledge, (5) On industriousness, (6) On the beginning of
study, (7) On placing one's faith in God, (8) On the tme for
the acquisition of knowledge, (9) On the helpfulness, (10) On

historian who will devole s rescarch elforts to uncoverning the brography of this
medicval Muslim scholar This rescarch 1s very important, giventhe factthat al-Zamap
is known as the author of 4 treausc on thc mcthod of lcarming, Ta‘im al-Mutatallun
Tariq  al-Tacallum, whose cxistence and significance have been recorded in
bibliographical sources and recognized by modem scholars A compichensive
knowledge of the histonical conditions in which he hived would assist m reaching a
more accurate understanding of hus wdeas

20Hﬁjﬁ Khalifah (=Kaub Celebt), Kashi al-Zunan «an Asami al-Kutub wa al-Funui,
vol. 1 (Istanbul Maan{ Matbaasi, 1941), p 425

21Carl Brockelmant, Geschichte der Arabischen Litteratur 2, den Supplementhanden
angespasste, Auflage (Laden EJ Bnll, 1937-49), Bd. 1, p 606; Supplementband |,
p 387.

Zzﬂﬁjﬁ Khalifuh, Kashfal-Zunin, Vol. 1, p. 425
23gyttan Murad 111 was the Sult@n of the Ottomans l1om 982/1574 to 1003/1599




the means useful, (11) On abstinence from evil, (12) What

creates memory, and {13) Which things brings about and

which prevent earning a hivelihood. 24

Carl Brockelmann?9 recorded the Taclim under the title Talim al-
Mutacallim h-ta%allum Tariq al-<Illm. He then informs us as to publications of
the work under discussion According to him, the Talim was first published in
Murshidabad in 1265/1848 and later widely published in Tunis in 1286/1869
and again in 1290/1873, 1n Cairo in 1281/1864, 1307/1889, and 1318/1900; in
Istanbul in 1292/1875; and in Kashan in 1316/1898. Similarly, Brockelmann
furmshes his information by listing seven authors of commentaries on the
Tachm, namely (1) Naw¢, (2) Ibrahim Ibn Ismacil; (3) Ishaq Ibn Ibrahim al-
Anyirt ¢Asat under the title Mircat at-Talibin; (5) Qadi Ibn Zakariya al-Ansari
‘Asaf; (6) Ounanpaziari under the title Tafhim  al-Mutafahhim; and (7) a
commentary by an anonymous author. Furthermore, he notes that the Taim
was translated into Latin under the title Enchiridion Studiosi by H. Reland in
1709 and this translation was later edited by C. Caspari in 1838. From the data

he provides. 1t1s clear that the Talim has been preserved in many hibraries such

24Hyn Khalitah, Kash al-Zunan, vol. I, p. 425. It is perhaps a worthy of note (o
mention some chatactenisties of the Taclim.  This treatise consists of about 128 lines
ol Arabic poems (shaur), plus two lincs of Persian poems and mentions about 53
scholars of vanous disciphnes, whose sayings and pocms were quoted. To initiate his
mstructions, the author uses about 35 times the words.  yanbaghi an  (roughly
meanmg 1tis suggested) and about 14 times the words: 17 budda (roughly meaning:
there 1s no choree: which s equivalent to - 1t1s obligatory). For a strong suggestion, he
uses words hhe yapbu ala or yultaradu an  (roughly meaning: 1t 1s certainly

obligagtory)  As ndicated from 1ts title, the treatise 1s especially addressed to the
student Talibal-41lm he scarcher for knowledge).

258ce iy promnent work, Geschichte, Bd. 1, p 606,



as in Berlin (Germany). in Leiden (The Netherlands), and in Caito (Egypt). as

well as in the library of the Institute of Islamic Studies, McGill University. 20

The populanity of the Taclim was 1ecognized by scholars such as Khahil
A. Totah?7 and Mehdi Nakosteen2® when they both surveyed the classical and
medieval Mushm works on learning. They commented that the Tadna - was the
best known work in the field of education. Al-Zarnuji was also given credit for
the Tadlim by Muidh Khan saying that "the appeatance of the edivon of
Zarniiji's brochure on the Education of the Student plaztl atas [[Tathm al-
Mutacallim ] in 1907, first drew the attention of European scholars and since
then a number of editions of this and similat works have been published "2 In

other words, 1t has been said that "since the publication of al-Zarnuj's  ucatise

on the education of the student 21 adas Ule, |[Risalat Tadun al-
e 3

261n the library of Islamic Studics, 1 find three Arabic editions ol the Tathm, m
addition to Enghsh translauon 1 Taclim al-Mutacallim Tang al-Tatallum  (Misr
Mustafa al-Babi al-Halabi wa Awladuh, 1367/1948) This 1s 8 matan  (mamn text)
cdition which consists of 63 pages and 1t 1s the carliest edition that 1 tound  For the
purposc of this thesis, I mamnly use this ediion, 2 Shath Tathm al-Muta<lhm, a
commentary cditon by Ibtahim Ibn lsmaal (Misr Mustata al-Babi al-Halabr, nd ),
which provides also a man text which seems 1o be no ditferent from the above cdition,
3. Ta‘lim al-Mutallini Tartq al-Ta<allum  al-Mutshid al-Anun {1 Tarbiyat al-Banat wa
al-Banin, cd by Mustald ‘Ashiir (Carro Maktabat al-Qurian, 1406/1986). In
addition, 1 preserve another Arabic edition, Kitab Tadim al-Mutatalim Tangq al-
Tacallum, cd by Muhammad Abd al-Qadir Ahmad (Cairo Matbatat al-Satadah,
1986). Mcanwhile, Princeton University Library preserves eight copies of manuscripts
of the Tatlim and six copies of its commentary (Sharh) (Sce Rudoll Mach,
Cataloguc of Arabic Manuscripts (Yahuda Section) in the Garret Collection, Princeton
University Library, indexed by Robert D McChesney (Princeton, N T Princeton
University Press, 1977),p 1

27sce his The Comtnbution of the Arabs to Education (New York  AMS Press,
1972), p 70

283cc his History ol Islamic Onigins of Western Education A D 800)-1350 (Boulder.,
University of Colorado Press, 1964), p 101

29 Abdul Muidh Khan, "The Muslim Theories of Education during the Middle Ages,”
Islamic Culturc 18 (1944), p 418




Muta‘allun ||, orientalists have begun to realize the value of Muslim principles
of education "% It 15 not surprising, therefore, that the Taclim has been
translated into English and 1t 15 an important source which appears in the
bibhography and footnotes of recently published Western scholarly works on

Muslim learning 3!

As to the studies of his Taclim, which have been done so far, Abdul
Muidh Khan was perhaps the first scholar who paid attention to the treatise. In
his article, "The Muslim Theories of Education during the Middle Ages,"32 he
attempts to examine the Ta‘lim 1 companson with Ibn Jamacah's Tadhkirat

al-Sami<33 In so domg, Muidh Khan at first considers the affiliation of the

0See Editoriai Pretace of M A Taufig's article, "A Sketch of the Idea of Education in
Istam,” Islamic Culture 17(1943), p 315

3See, tor mstance, Frans Rosenthal,  Knowledge Triumphant: the Concept of
Knowledge in Medieval Islam (Lewden, E J. Brill, 1970). Also, see Jonathan Berkey,
The Transnussion of Knowledge i Medieval Carro: a Social History of Islamic
Education (Princeton, NJ- Princeton University Press, 1992). Besides nto Latin and
English, the Tadim has also been transtated into French in 1938 by Ibrahim Salamah,
into Tutkish by “Abd al-Mwjid Ibn Musih Ibn Israil, under the utle Irshad al-Talibin i
Tathm al-Mutatallim, mto Urdu in 1930 by Mohd. Momuddin, and into Indonesian
which appeared in two editions respectively by Aliy Astad, Bimbingan bagt Penuntut
Hmu Pengetahuan (| A Mannual for the Sccker of Knowledge]] (Kudus: Menara,
1978) and by A Mudpb Mahah together with Mujawazah Mahali, Kode Elik Kaum
Santre [[Ethical Codes of Mushim Students]]  (Bandung- Bayan, 1980), as well as
into Jawr Arabic (a local languge i Indonesia, using Arabic script) by Hammam
Nasluruddim It was also rendered into Maduranese (another local language in
Indonesta) See Ahmad, "Imam Buthan al-Islam,” p 13; Mohammad Shanf Khan,
Education. Rehgion and the Modern Age  (New Delhi: Ashish Publishing House,
1990}, p 160, and Martm van Brumessen, "Kitab Kuning' Books in Arabic Script
Used v the Pesantren Milicw," Bydragen Tot De Taal-, Land- En Volkenkunde, Deel
146 (1990), p 257 In the Latter, van Bruinessen surveys text-books written in Arabic
script and used n the ttadinonal Mushm msutution of learming (pcsantren)  in
Indonesia, on the basis of a new collection 1n the ibrary of the Koninklijk Instituut
voor Taal-, Land- en Volkenkunde (KITLV) at Leiden (The Nctherlands) The writer
finds the Taim in the 1op 100 m pesantien hiterature

32 stamie Culture 18 (1949) pp 418-433

Wohe tull utle s Tadhhiar al-Samie wa al-Mutakallim i Adab al-’Ahm wa al-
Mutaralim (A Memorandum tor the Student and Lecturer on the Manners of the
Teacher and Student) by Burhan  al-Din Aba Ishaq Ibrahim Ibn Sacd Allah Ibn
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‘wlama@ (men of religious sciences, sing. <ilim ) who were quoted 1 the two
books. Tliere 15 no doubt that most of the <wulama® quoted in the Tathm were
Hanafites while in the Tadhkirat al-Samie the «ulamia® mentoned theremn were
Shiaficites. Accordingly, he reached the conclusion that the two books
represented two characters of Mushm learming, cach of which 1s different,
reflecting the difference in the nature of the Hanatites and the Shafitites in terms

of Islamic law.

In greater depth. Muidh Khan compares further the two treatises m hight
of the nature of their contents. There are three aspects which he considers,
namely (1) the division of knowledge, (2) the purpose of learning, and (3) the
methods of study. From these aspects, Muidh Khan basically pointed out that
the Tadlim 1s to some degree moie tlexible than the Tadhhuat — al-Sami¢
According to him, the  Ta“lim has i many cases given a more significant 1ole

to reason.

In terms of the division of knowledge (curriculum), al-Zarnujt offered
two classifications : (1) compulsory (fard <ayn) and (2) optional (fard kitayah)
By the former, he meant that every Mushm, individually, has to study certain
subjects such as figh (Islamuc law) and wusul al-din - (basic doctrines of
theology) while the latter means that Mushms as a community, not individually,

have to follow courses such as medicine and astronomy On the other hand, lbn

Jama‘ah al-Kmanm Totah supplied us with some information concerning the contents
of the book, consistng of nve chapters * (1) The value of learming and the learned, (2)
How the tcacher should conduct himself, conduct his classes and treat his students, 3)
Rules for the conduct of the student, and his relationship with his professor and fellow
students; (4) The cuquette of residence i the Madrasahs (See Totah,  The
Contnibution, p 71.).
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Jama‘ah divided the subjects into two categones: the religious (shart) and the
non rehgious (ghairal-shari). The former consists of three subdivided subjects:
(1) the oviigatory (fard cayn), (2) the optional (fard kifdyah); and (3) the
voluntary (nafl). The latter (ghair al-shar<i ) included three classifications: (1)
the forbidden (haram)., (2) the disliked (makrith) and (3) the permissible
(mubah).

Regarding the purposc of study, Muidh Khan found a significant
difference between al-Zarntiji and Ibn Jamia‘ah. Learning, according to al-
Zarnuji, 15 sought m order to obtain a right way of thinking and living. He

refers to Abu Hanifah (d 150/767) who said that:

Education means understanding of what makes or mars a soul
and learning something without putting it into actual practice is
meaningless. One should therefore know how to distinguish
between right and wrong 1n regard to both this world and
hercafter and should choose the right conduct, so that his
msguided intellect may not lead him astray and consequently
Allih's wrath may fall upon him. ¥

On the other hand, according to Ibn Jamacah, learning "was a medium for
drawing people neater to God and for spreading and reviving divine law."35
Muidh Khan comes to the pomnt that Ibn Jamacah dishked the course of

philosophical theology which ties to discuss the problem of God by the way of

rattonal thinking, instead of merely doctrinal.

The difference between al-Zarniiji and Ibn Jamacah could also be seen
in terms ol the methods of learning. Muidh Khan pointed out that al-Zarnuji

preferred  "understanding” 1o "memorizing”. Methods such as disputation

HMundh Khan, “The Theories, ' p 421

Bitd , p 425



(munazarah) and dehberation (mufirahah) are strongly suggested by al-
Zamuji. In contrast, Ibn Jamacah, mtluenced by al-Shati, suggested that the
values of comradeship (muridfagah) and repetiton (nhrar) be mstilled m

students In other words, Ibn Jamitah placed accuracy and correct reading and
memorizing of the texts as a sigmiicant meihod rather than ongmal and

intellectuatontemplation

By comparing the Taclim with Ibn Jamicah's Tadhkirat  al-Samis,
Muidh Khan succeeds in demonstrating, to some degree, the principles of
Muslim learning in the medicval period to which al-Zainujt - made a
contribution. Al-Zarniyi's ideas, according to Muidh Khan, indicated some
aspects of Mushm learning which wete strongly miluenced by the development
of schools of Islamic law It has been widely recogaized that one of the stiiking,
phenomena of the medicval Mushim period was the rise and the development ot
Islamic schools, among which four are very prominent, cach of which was the
Hanafite affiliated to Abi Hanifah, the Mihkite to Mahk Ibn Anas (d.
179/795), the Shaficite to al-Shafii (d.204/820), and the Hanbalite 1o Ibn
Hanbal (d.241/855) respectuvely 30 Al-Zarnup with tus Tadhim supplied us
with 1deas on learning mostly promoted by medieval Hanafite scholars such as

Burhdn al-Din al-Farghani al-Marghinani  and al-Hasan Ibn Mansur al-

361s1amic schools of law (madhitib, smg - madhhab) bad dunng the carly penod
emerged with a geographical designation; for mstances, the Kufaans, for those who
lived in Kuffah, the Mcdimans, for those who hived n Medimna, and the Synans, fot
those who lived in Syria Subscquently, in the first part of the sccond century of
Muslim era (cight of common cra), the groups, based on a geographical designation,
formed themscelves around individual masters of Islamic law, such as the group ol Abu
Hanifah in Kuffah, that of Mahik in Meding, and that ol al-Auzat in Synia ‘Then, by
the middle of third century of Mushim cra (minth of commmon era), @ greal number
(about five hundreds) of 'personal’ schools existed; but only four of them continue 1o
survive down to our ttme- Hanafites, Malikites, Shafivites, and Hanbalites
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Farghant In the study of Mushm educational history, particularly in terms of

the cthical framework, al-Zarniji's contribution cannot be neglected.

The study of al-Zarnuji's Tahim was also done by von Grunebaum and
Abel. Together they first translated the Talim nto Enghish in which version
they also identitied some of the scholars quoted by al-Zarniiji. In their
"Introduction” to this translation, they first discuss al-Zarntji's attitude to the
problem of learning. According to them, al-Zarniiji perceives learning as the
type of psychological activity which man alone has. Animals, although having
the ability to feel and perceive their surroundings, are unable to build
knowledge. In other words, they say, "al-Zarn@iji means learning through the
medium of verbal symbols which are conceptualized and comprehended."37
This pereeption, according to them, is different from that in the modern era in
which the learming process 15 "the acquisition of motor habits or reflex

conditioning."38

In assessing al-Zarndji's 1deas, von Grunebaum and Abel classify them
into two main categories The first 15 those which are ethical and religious in
which al-Zarnujr sets torth certain types of religious duties to be practiced by
the student. This category 1s alogical |, 1n the sense that we cannot discuss it in
the light of reason For instance, 1n chapter 13 of his Taclim, al-Zarniiji

suggests that the student will find added sustenance if he "recites each day from

37yon Gruncbaum and Abel, "Inttoduction," p. 3

38![11(1



the moment of daybreak to the time when the prayer starts a hundred times .

Praise be to God, the Exalted, Praise be to God." 39

The second category of al-Zarniiji's 1deas deals wath the techmeal
aspects of learning, and potentially should be discussed in the light of
psychology. Considering al-Zarnujgi's suggestion that the student has to select
the course of study primanly beneficial to mmself, von Grunchaum and Abel
comment that "by beneficial, al-Zarniyi had cognizance ot the prepatedness of
the student, his readiness to absorb new material by awareness and
understanding rather than by blind taith in authority."" There are at least six
aspects of the methods of learning, with which al-Zarmujt was concerned,
namely (1) the curriculum and the subject matter, (2) the choice of setting and
teacher, (3) the ume for study, (4) techngues for learmng and manner of study,
(5) dynamics of learning, and (6) the student’s relationship to others Apart from
the lack of analytical contemplation in al-ZarnGy's thought, they recogmeze that
itis in these aspects given above that al-Zaruji makes his contributions to the

problem of Muslim learning,.

Simularly, von Grunebaum and Abcl try to expose, to some extent, the
seting  of al-Zarnji's work in the light of the history of Mushm education m
the medieval period. They percerve that when al-Zarnupr composed his Tathim,

institutions of Mushim learning had been well orgamzed Since the eleventh and

39Al-ZamﬁJi, Taclim al-Muta‘alim Tariq al-Ta‘allum, Instruction of the Student the
Method of Learning (New York: King's Crown Press, 1947),p 73

40von Grunebaum and Abel, "Introduction,” p.4
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twelfth centuries at least there had been  madrasahs 4! throughout Muslim
regions, particularly 1n Persia. Von Grunebaum and Abel finally suggest that:

It 1s evident that al-Zarnuyi had in mind the madrasa and its
conditions when he composed his Ta¢lim, for in his time more
and more scholars achieved the relative economic security of a
fixed position, and the larger and widely renowned madrasas
had become the truc fountain-heads of traditional learning 42

In addition to the two above-mentioned studies, the Ta<lim drew the
attention of M A. Quraishi and 1.O. Oleyede.43 The former seems to have been
influenced by the study of by von Grunebaum and Abel above in that he
described the contents of the Taclim which referred to educational theories.
However, his arucle overlooked the references to study. As for Oleyede, he
went one step further and questioned some problems which al-Zarniji  had
proposed. Al Zarniiji, for instance, suggests that to avoid laziness, students
should linut their eatit.g Such a problem, Oleyede points out, 1s better examined

by anutritionst,

In Indonesia, the study of the Ta‘lim has been done in 1990 by Djudi

who tried to examine al-Taritji's theory of learning in the light of modern

41For observations of the madrasah, as the institution of Muslim leaming in medicval
period, see George Makdisi's works, particularly The Risc of Colleges: Institutions
of Leaming n Islam and the West  (Edinburgh: Edinburgh University Press, 1981),
and The Rise oi Humarsm in Classical Islam and the Christian West (Edinburgh:
Edinburgh University Press, 1990)

’) " "
+2yon Grunebaum and Abcl, "Introduction,” p. 17

M A, Qurashy, "An Arab Educator of the XIII century” in his Some Aspects of
Muslim Education (Baroda  Centre of Advanced Study in Education, Faculty of
Educanon Psychology, M'S  University, 1970), pp 112-121. And 10. Oleyede,
“Utllizmg the Punciples of Taslim al-Mutatallim for the Islamization of the Modem
Techimques of Leuming.” Mushm  Education  Quarterly 7 (1990), pp 8-18.
Transhitcranons arcadded
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psychology.44 To a considerable measurement, the author 1s successtul

describing relevant coneepts such as that of learming, that of memory, and that
of motvation. Apart from the unpressron of exaggeration w some places and
the lack of references, the study represents the first attempt i an acadenne
manner to deal with al-Zarnqyi's Taclim w Indonesia. In the tollowang year, m
1991, another study of the Ta<lim was done by a promunent Indonesian schotar,
H.A. Mukti cAli 45 He observed the influences of al-Zarnup's Fadim on the
rules of learning established by a well-known Indonesian educator, Imam
Zarkasyi, for his students in a modern Muslim boarding school  (Pondok

Modern), Gontor, Ponotogo, East Java, Indonesia ‘Al recogntzes that, m
many cases, Zarkasy! tried to actualize the ideas in al-Zarnup's Fathun i the
context of modern traditions This is & prove that even in the modern Mushim
boarding school where the Tadim was no tonger studied m formal classes, al
Zarnuji's ideas continue to give important impacts. Interestingly, though ‘Al
claims as employing a comparative approach, his study ts in fact no more than a
summary of each chapters of the Ta‘lim, supplemented with his comments on
Zarkasyi's rules of learning, on the bases of All's petsonal expernence
Moreover, he clearly neglects the sources on theories of Mushim learning, both

classic and modern, which could have made the study more acadennc

44Djudi. "Konsep Belajar Menurut al-Zamiup Kapan Paikologik B ok Kitab Tatdim al-
Mutacallim [[Al-Zamuj's Concept of Eearming: a Psychological Study on Bithics i the
Taclim al-Mutacallim |]," Masler thesis (Yogyaharta Institut Agama Islam Negen
[[The Statc Insutute of Islamic Study]] "Sunan Kalijjaga," 1990)  Arabic
transliterations arc added The sense of exaggeraton appedts, for mstance, i Djudr's
opinion in pp 19-20 that the Ta<hm had probably been a mamcterence tor the imtial
establishment of modemt thearies of learning by Western scholars

45H.A Muku ‘AN, Tashm al-Mutasallm Verss Imam Zarhasyr | fimam Zarkasyn's
Verston of the Taddim ai-Mutataliim [} (Gontor Triumurts, 1991) Arabic transhiterations
arc added <Al includes eleven sources in his bibhography one s al-Zamuyr's Tatlum
and its commentary (Sharh) while the others are books and mannuals mamly dealing
with the orders of Imam al-Zarkasyi, for his students
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‘To my mund, it 1s perhaps ideal that al-Zarntyi's Taclim, as a medieval
work, should be approached, in a full sense, from a historical perspective. This
means that the study should be a historical inquiry which on the one hand
sitwates al-Zarnugr as a central figure who was not 1solated from his socio-
polhitical background, and on the other regards the Tadlim as al-Zamuji's
intellectual expression In this ideal manner, historical evidences are certainly
required to picture the entire aspects of al-Zarnuji's life, in order to grasp the
more accurate meanings, based on historical contexts, of concepts and theories
offered in his Ta¢lim. Moreover, the historical approach will be able to
determune the elements which affect al-Zarnuji's ideas by examining the
intellectual characters of scholars whose sayings are quoted 1n his Ta¢lim. It
must not have been without sigmficance that al-Zarnii selected and included a
number of scholars of different currents: Sunni jurists like Abi Hanifah, al-
Shafeci, and Buhin al-Din al-Marghinini; a Shi‘t Imam, Jafar al-Sadiq (d.
148/765), a Suft master and theologian, Mansiir al-Hallgj (executed in 310/922);
a Grreek Physician, Galenost (d circa 200 A.D.); and a great Arabic Poet, Abii

Tayyibal-Mutanabbi (d 354/965) 46

The present study 1s however not such a historical inquiry as described

above, given the reason that al-Zarntiji's biography is still silent. Rather, it is an

401nstances of the studies consistent with such a historical perspective are: 1. Samu S,
Hawi, Manne Naturalism and Mysticism: a Philosophical Study of 1bn Tufayl's Hayya
Bin Yagzan (Lewden F ) Bnll, 1974); 2 Zainool Ralum Kassam, "The Problem of
Knowledge i Nasir-1 Khusraw an Ism@eili Thinker of 5th/11th Century,” Thesis
(Montreal The Institute of INlamie Studies, McGill University, 1984), and 3. Mchdi
Ammrazavi,  "Sultawardr's Theory of Knowledge,” Dissertation (Philadclphiar
Temple University, 1989)  In the case of these three scholais, historical informations
on their lite, then works, then mvolvement m pohtical events are considerably
avaitable
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attempt to approach the Ta'dim with descriptive and comparative mannets. By
descriptive, I will go into a comprehensive effort to demonstrate aspects of the
method of learning in al-Zarntyi's Tashim.  In this respeet, T will develop what
von Grunebaum and Abel have achieved to divide al-Zatnup's wdeas mnto two
categories: religious and techmeal While they disregard the use of the teligious
category since 1t 18 considered alogical, T will try to deseribe the categories 1 a
more detail presentation. In addition, I will give a more special attention to the
problem of knowledge since it is 1 this aspect that the basie natwe of al-

Zarnuji's theories is essentially found.

By comparative manner, I will try to put together deas of Muslims
scholars such as al-Farabi, Ibn Hazm, al-Ghazali, Ibn Jamatah, Ibn Khaldun,
and some others, in line with aspects of al-Zarniyi's theorics  The assumption to
consider the scholars in wider context 1s that concepts which al-Zarnuiji oftered
in his Ta‘im were in fact not unique to him, but rather typical n the history of
Muslim scholarship. This comparative manner will consequently give anidea to

highlight the nature of al-Zarn@iji's ideas in comparison to that of other scholars.

It should be noted that, to illuminate some aspects of his 1deas, in both
descriptive and comparative manners, historical accounts will, 1o certain degree

)

supplement.

Structurally, this study consists of two main chapters In the first place,
it deals exclusively with the problem of knowledge, which is anyhow the core
of learning. This chapter examines mainly al-Zarnay's attitude to knowledge and
his classification of 1t. His perception of this problem certainly determines the

characteristics of his 1deas on the method of learning as a whole. In the second
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chapter, this study discusses the details of the method of Muslim learning in the
light of two categories . one is those which are ethical, including the problems
of ntyah (intention), jidd (industriousness), tawakkul (trust in God), and
hurmah (respect), while the other is those which are practical such as about

the choice of subject matter, the select of teacher, and the process of learning.




Chapter1

THE PROBLEM OF KNOWLEDGE

Itappears to have been a typical feature that, so far as my tescaich goes,
most Arabic works on Muslim learning, erther classical or modern, deal in the
beginning of their expositions, with the problem of knowledge.! This is perhaps
a way by which the authors lay down their basic assumption which determines
their theories about aspects of learning To know the characteristics of a theory
of learning 1s therefore to understand, first of all, how the author perceives

knowledge.

ISee for instance cAbd al-Salam Ibn Sahnan (d  256/869), "Risalat Adab al-

Mucallimin," cd. by Hasan Husni al-Wahhib, in «Abd al-Amir Shams al-Dmn, al-f1kr
al-Tarbawi anda Ibn Sahniin wa al-Qabusi (Beirut. Dar Igra®, 1985), pp 53-81, Abu
Hasan al-Qabisi (d 403/1012), "al-Risilah al-Mulassilah I Ahwal al-Mutacallimin, wa
Ahkam al-Mutallimin wa al-Mutacalbmin” in Abd al-Annr Shams al-Din, Al-Fikr al-
Tarbawi anda Ibn Sahnin wa al-Qibisi, pp 99-190 Ibn ¢Abd al-Bair (d 420/1034),
Jami¢ Bayan al-‘llm wa Fadlth wa Ma Yanbaghi i Riwayatih wa Hamiith, 2 vols | ed

by ¢Abd. al-Rahmian Muhammad ‘Uthmin (Cairo Matbatat al--Asimah, 1388/1968) ;
Abu Hamid Muhammad Ibn Muhammad al-Ghazal, Fatthat al-<Uum (Cairo al-

Matbacah al-Husainiyah al-Misriyah, 1322/1904), Muhammad Ibn Al al-Shaukam
(d. 648/1250), Adab al-Talab (Yaman: Markas al-Dirash wa al-Abhath al-

Yamaniyah,1979); Nasir al-Din al-Tusi (d 682/1283), "Kitab Adab al-Mutatallimin,”
cd. by Yahya al-Hishabi, Majallat Mahad al-Mak htutat al-Arabiyah 3 2 (1957), pp

267-284 ; Badr al-Din Ibn Jamacah, Tadhkirat al-Sanie wa al-Mutakatlim {1 Adab al-
cAlm wa al-Mutacallim (Haydarabad' Dairat al-Matan|, 1353/1933), and “Abd Basit
al-*Almawi (981/1573), "Al-Muud fi Adab al-Mufhid wa al-Mustahd,” in Shafiq
Muhammad  Zay‘ar, Al-Fikr al-Tarbawi anda al--Almawr  (Beirat Dar Iqgra,
1987), pp. 24-53 Scc also Abl Bakr Jilur al-Jazain, Al-<lm wa al--Ulamat (Berrut,
Dar al-Kutub 11 al-Malayin, 1983)




21

A. Knowledge (¢Ilm) : Its Significance and Division

Al-Zarnujp deals in the first chapter of his Ta¢lim  with the issue of
knowledge in the hight of 1its virtue and its nature. Insofar as this problem is
concerned, our examination of al-Zarnuji's ideas can be directed to two main
points. In the first place, we will consider his attitude .0 knowledge in
conncction with learning. Second, we will descrnibe his classification of
knowledge as subject matter. However, since al-Zarnuji's notions are tied to his
commitment to Islam,? it is necessary to commence this examination by

considering some remarks on Islamic perceptions of the position of knowledge.

There is no objection, particularly by Muslim scholars, that knowledge
(“4lm) should occupy an important position in Islam. A modern Muslim
scholar, Isma4l R al-Firaqi, together with  his wife, Lois Lamya® al-Fariq,
writes that “Islam 1dentified itself with knowledge. It made knowledge its
condution as well as its goal.”®  His contemporary, Syed Muhammad Naquib
al-Attas,  suggests that "there have been many expositions on the nature of

knowledge n Islam more than 1n any other religion, culture, and civilization,

LI . P
<For an mtroduction 1o Islam, sce Charles J. Adams, "The Islamic Religious
Tradition," in Religion and Man, cd by W. Richard Comstock (New York: Harper &
Row, 1971), pp. 553-617 According to David Edc and others, "this is one of the best
ol the many short introduction to Islam found in textbooks on the religions of man.
Well written, 1t consciously directs its attention to the Islamic religious tradition. With
the annotated ibliography of basic works, 1t serves the purpose of introducing the
beginner to Islam,” (David Ede and others, Guide (o Islam (Boston: G.K. Hall & Co ,
1983), p 89) Sce also Adams's article, "Islam,” 1n A Reader's Guide to the Great
Religrons, Tih ed ed by Charles ] Adams (New York: The Free Press, 1965), pp.
287-337, and "Islamic Rehgious Tradon,” i The Study of the Middie East:
Rescarch and Scholarship mn the Humamities and Soctal Sciences, cd. by Leonard
Binder (New Yotk John Wiley & Sons, 1976), pp 29-96

3smaal R al-Farugi and Lows Lamyd al-Faruqi, The Cultural Atlas of Islam (New
Yoikh. Macmillan Publistung Company, 1986),p 230.



and this is no doubt due to the preemunent position and paramount role

accorded to al-1lm by God in the Holy Qur' an."™

The significance of knowledge i Islam may be casily discerned in
dynamic fields such as Theology and Jurisprudence While arguing that n its
first emergence, Islam did not discuss man's knowledge of God, A S. Tritton
is successful in showing the sigmficant place of knowledge in the carly
development of Mushim schools of theology such as the Khawarny, the Murptah
and the Muctazilah. Although there are serious controversies among them,
Tritton recognizes that:

The outstanding fact 1s that all these theories are Mushim. The
starting point is religrous: man face to face with God, the book, and
the prophet. It might seem that the Mut“tazili doctrine of 1eason as a
source of knowledge of God 15 not Mushm, but 1t 15 equally
plausible to argue that 1t is a product of the emphasis which the
Koran lays on the signs of God's activity, for the signs are no use
unless there 1s someone who can interpret them It s hikely that the
Muctazila took suggestions from outside but i essenuals there s
nothing foreign in the history of these theories S

In the field of Islamic Junisprudence, this problem has been a central
issue since it is required to undertake ijtihad, by which Islamuc legal issues can
be produced m more practical provisions to meet social condiions which

continuously change. It is indeed true that to Mushms the primary sources of

Islamic law are the Qurian and hadith, but i fact they are alone not sufficient in

4Sycd Muhammad Naquib al-Atas, Islam and Scculansm (Kuala Lumpur Mushm
Youth Movement of Malaysia (ABIM), 1978), p. 136

SA.S. Tntton, "Thecory of Knowledge in Early Muslim Theology,” - Woolner
Commemoration Volume, cd by Mohammad Shafi, M A, 1th ¢d (Liahore Mchar
Chand Lahman DAS (Harvard Umiversity Library Microproduction Department,
1940), p 256 Duscussion of the problem of knowledge i Istamie 1s often seen in
contrst to the problem of taqlid (a blind acceptance of behiel) See formstance, Richard
M. Frank, "Knowledge and Taglid the Foundations of Rehgious Behef in Classical
Ashearism, Journal of the Amencan Oniental Society 109 (1989), pp 37-62




facing technical needs, mainly 1n the flexible domains of society, ummah. Basic
rules which the two sources provide must be developed through the process of
reasoning, ytihad. To do the ijtihad, which both the Qur*an and hadith
encourage, a number of basic requirement, which remains behind the problem
of knowledge, are absolutely needed. Every Muslim has in fact the right and
even an obligation to perform ijtihad, but it can not be done without meeting the
following requirements

(1) He has to posses the knowledge of the Qur-an and all
that 1s related to at, that is to say, a complete knowledge of Arabic
hiterature, a profound acquaintance with the orders of the Qur°an and
all their sub-divisions, their relationship to each other and their
conncctton with the orders of the sunnah. He should be able to
make clear the meaning of the obscure passages (mutashabihah), to
discrimmate the Iiteral and the allegorical, the universal and the
particular.

(2) He must know the Qurddn by heart with all the traditions
andexplanations..

(3) He must have a perfect knowledge of the traditions, or at
least three thousand of them..

(4) He should be pious and live an austere life.

(5) He should have a profound knowledge of all the sciences
of the law.

(6) lle should have a complete knowledge of the four
schools of junisprudence.©
Meanwhtle, a serious observation concerning the Qure@nic attention to
knowledge (4/m ) has been made by a modern Western scholar, Franz
Rosenthal  He holds that "a/m is one of those concepts that have dominated

Islam and given Muslim cuvilization uts distincuve shape and complexion. In

O1'P Hughes, Drctionary ot Islam (Qlifton, N.J.: Reference Book Publishers, 1965),
p 199 Thisis out of date, but 1s sull widely used.




fact, there 1s no other concept that has been operative as a determinant of

Mushim Civilization 1n all 1ts aspects to the same extent as lm .7 To suppont
this argument, he goes into an indepth calculation of the use of the word im

in the Quriin. According to him:

In all its dervations, the root  “/-m- excluding, of counse, the
unrelated  “dlam "world"- occurs in the Quriin with unusual
frequency. There are about 750 occurrences all told. Since the
Qurin contains roughly something short of 78,000 words, 1t can be
said that the derivations of the root ¢/-m make up about one percent
of its vocabulary.®

Tocontinue, he suggests therefore that:

The frequency with which the root ¢I-m occurs in the Quriin s
not a matter of chance It 15 mentioned with such persistence that
nobody could fail to nouce it. It was a concept  that the prophet
wanted to be nouced. It was one of the basic wdeas he had made ithis
business to convey to his followers.”

Wan Mohd Nor Wan Daud, while arguing that "the frequency of

appearance of the roots of a word (for example, “-I-m'), is only onc indication

of the importance of a concept", suggests that  “The emphasis on knowledge

TFranz Rosenthal, Knowledge Triumphant: the Concept of Knowledge i Medieval
Islam (Leiden: EJ Brill, 1970), p 2. For a cntical response (o hus thess, see S, Pimes,
“Jahiliyya and <llm,” Jerusalem Studies in Arabic and Islam 13 (1990), pp 175-194,
in which the author makes the point that "there arc some data that indicate that Jewish
Christians sct a particularly high value on knowledge, and that they held themselves
and the other Jews, or Hebrews, or Cildren of Isracl, to be people of knowledge and
the other nations to be ignorant " (p 186)

81bid., pp. 19-20

1bid , p 21 For the meanmng of knowledge (4im) n Islam, sce his "Muslim
Defintions of Knowledge,” m The Conflict of Tradmionalism and Modcrmnsm mt the
Middle East, cd by Carl Laden, pp 117-132 (Austin The Humaniues Research
Center, the University of Texas, 1966) Also sce Muhammuad Ada Ibn cAl al-
Tahanawi, Mawsa<at Istii@hat al--Ulam al-Islamiyah, vol 4 (Beirut Shirkat al-Khryat
li al-Kutub, 1966), pp 1048-1069, and Samih cAuf al-Zayn, Majma¢ al-Bayan al-
Hadith (Beirut: Maktabat al-Madrasah, 1990), pp. 603-605
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can be directly discerned from the elevated status accorded to those who seek,

possess, teach, and act upon 1 (the cwlama?)."19

The Quran categorically dismisses any thought of equality between
those who know and those who do not: 'say |unto them, O
Muhammad]: Are those who know not ? But only men of
understanding fulul albab] will pay heed' (39.9). Positive fear of
God which forms the central principles of Islamic religious life can
be attained only by those who have knowledge (35.28) for they,
together with the angels are able to testify to God's existence and
unity (3:18) through the evidence of creation. Nobody except those
with knowledge shall grasp the meanings of divine wisdom through
simtlitudes (amthal) that God has coined for mankind (29:43).11

Sinularly, there are a number of hadiths which emphasize the
importance of knowledge in Islam. Some of them are collectively presented as
follows:

Scek ye knowledge tfrom the cradle to the grave. Knowledge is like
alost treasure tor the behever, he secks 1t even 1f 1t be in China. To
sech knowledge 1s the duty of every Muslim man and woman.
Acquire knowledge becanse he who acquires it performs an act of
picty He who travels in quest of knowledge, to him  Allah shows
the way, he walks in the path of Allah. Who goes forth 1n search of
knowledge, God will not let his labors go unrewarded in this world
and n the wotld hereafter. That person who dies while engaged in
acquiring knowledge with a view to spreading 1t wall be granted
God's blessmgs in the next world. He dies not who takes to
fearming '*

HWan Mohd Not Wan Daud, The Concept of Knowledge n Islam and Its Implication
tor Education m a Developimng Country  (London: Mansell, 1989), p. 34.
Transhicratnons are added For more analysis of the Quridmic ideas of knowledge, see
¢Abd al-Rahman Sahh ‘Abd Allah, Educational Theory A Qur’anic Outlook (al-
Makkah al-Mukarranah Umm al-Qurd University, 1982) Also, sce Sheikh Nadim
AL-Gist, “The Queran on Islamic Education ™ Islanmuc Quarterly 42 (1968), pp.  1-24.

Mg .pp 34-35

2 presenting  hadiths,  one should be attentive 1o questions of cnticism or

authenticity - Considenng this problem, these selected hadith matenals pertaining to
the probiem of knowledge (Mushim education) are collected and arranged to be a close
paraphrase See Rab Nawas Malik,"The Development of Mushim Educational Thought
(700-1900),"  Dassertatton  (Kansas  University of Kansas, 1968), p 51, For more
discussion, see Alzalur Rahman, Mohammad Salla Allah  calathi Wassalam:
Encyclopacdia ot Seerah, vol 3 (London The Muslim Schools Trust, 1981) and H A.




Al-Zarniji's attitude to knowledge, as will be demonstrated below, 1s
essentially in line with Islanue ideas. Although he rarely quotes the Quranie
verses or the hadiths, but rather reters often to the wisdom and tradition of has
ancestors, in s Taflim, al-Zarnuji obviously recognizes that “on [the subject
of] the virtues and excellences ot learmng [[knowledge(] thete exsts |a
considerable number of] Koranic verses and sound {1 ¢ . well authentcated] and
well-known traditions "!* The interesting point of his suggestion appears n
his concern with the importance of knowledge connected with the supenority of
mankind to other of the creations of God Without any philosophical
explanation, he holds that "the nobthity of learning 15 not idden from anyone
since it is peculiar to humankind. Exclustve of knowledge, men as well as all
other animals are associated with every virtue, such as valor, coutage, strength,
generosity, compassion. Learning [[knowledge]] 1s the exception " To
support this argument, he refers to the idea that "God revealed the preenunence

of Adam over the angels whom He commanded o prostrate themselves before

him [[Adam]}."15

Jawad, "Muhammad The Educator: an Authentic Approach,” Isfannic Quarterly 34 2
(1990), pp. 115-121

mAl—ZamGﬁ, Tadim  al-Mutacallim Tang al-Tacallum, Instruction of the Student the
Mcthod of Learning, (rans and notes by G.E von Grunchaum and ‘'T'M Abel (New
York: King's Crown Press, 1947), p 24 For the Arabic version, sce Tathimi al-
Mutacallim Tarig al-Tacallum (Misr. Mustala al-Babi al- Halabr wa Awladuh, 1948),
p. 8 Hereafter, references to the Arabic cdition will be given in brackels next to
references to the transtation version by von Grunehaum and Abel  Inmost occasions,
the word al-4im n the TadJim 1s rendered by Gruncbaum and Abel as “learning ™

14hd., p 22 {5} Sce Nasiral-Dinal-Tusi, "Kitab Adab al Mutatathm,” p 273
151bid. {5)
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Additonally, al-Zarnaji  sigmfies the importance of knowledge as a
means by which one can attain a high position 1n the eyes of God. With regard
to this matter, ke brings with his argument the concept of tagwa, by saying:
"learning [[knowledge]] 15 noble for it leads to that fear of God which entitles
[the behever] to God's benevolence and to eternal bliss."16 It is only with
knowledge that one can perform every religious  obligation on the one hand,
and avoid any prohibition determined by religious teachings on the other. These
two matters, performing the obligation and avoiding the prohibition, are

essential tactors in the concept of tagwa (fear of God).

It1s clear from the above citations that al-Zarniji's ideas concerning the
virtue of knowledge center around the concept of man. Pracucally, there are
two aspects of man on which he bases his argument. The first is that it has been
true in nature that man, ditferent from other creations of God, has the ability to
attamn knowledge Other creations are, even though possessing some mental
activities similar to those of man, such as perceiving their environment, unable
to obtain knowledge. From this perspective, it is fair to assume that "al-Zarniji
means learning through the medium of verbal symbols which are conceptualized
and  comprehended "7 The second factor s that man, from the Islamic
perspective, ts obliged to actin accordance with the rules derived from religion.
Othetwise, his hife is nothmng. In so doing, man needs knowledge which

facihtates the performance of his duties.

101 {5)

17T M. Abel and GE. von Gruncbaum, "The Contribution of a Medicval Arab
Scholar to the Problem of Learming,” Joumal of Personality 15 (1946-1947), p. 61.




8

Considering the importance of the concept of man in al-Zarmup's ideas, 1t
is important consequently to note some aspects of man: his nature and his
purpose, in the hight of Islamuc teachings. To begin, it 18 interesting to see how
the Qur®an pays attention to the problems of man.

In the Qurin references to man as a species are conveyed by the

term al-insin which occurs sixty-five times and 1ts plutal form of

al-nas and al-ins whreh occur, respectively two hundred and forty
and eighteen times. In all except one (17.4), the appearance of the
definite article "al' jomed to Insan seems to have some

significance. §.H. Shamma proposes that this article has a function
similar to that in al-Ilah (Allah) which scems to have tused the
original meaning of God to that of a universal and umique God In
the case of Insan, 1t seems to have given extra importance to

mankind with its universal import and uniqueness. '8

Insofar as the nature of man 1s concemned, the Qurian discusses the
problem in the light of two levels of the process of creation. The tirst level s
primordial which 1s unseen, ghaub, and 1s understood only through revealed
knowledge. At this level, 1t 1s frequently explained i the Qurzan that "man 1s
created ex nihilo trom lower organic substances referred to as un (clay), twab
(dust and mud),  min salsal nun hamar masnun (and from dark altered clay)
which God moulded with His own Hand and when it was fully formed,
breathed His spirit into 1t."! Meanwhile, at the second level "the creation of
man is the scientifically known biological process: a sperm which lodged i a

firm place and was turned 1into a lump which was later equipped with bones and

flesh."20 Although the main concern of the Qurian with the creation of man 14

18Mohd Nor Wan Dawud, The Concept of Knowledge, p 15
1bid.
201bid, p. 16
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primarily at the level of primordial time, which 1s unseen (gha’ib), some of its

biologicalexplanationshave been scienufically acceptable.

In brief, the nature of man may be described as follows:

Man has a dual nature, he 1s both soul and body, he is at once
physical being and spint (15:29; 23:12-14). God taught him the
names (al-asma’) of everything (2:31), By 'the names' we infer that
it means the knowledge (al-aim) of everything (al-ashya?). This

knowledge does not refer to knowledge of essence (dhat) or inmost
ground (sirr) of & thing (shay™) such as, for example, the spirit (al-
rah), of which only a Inttle knowledge 15 vouchsafed to man by
God (17:85); it refers to knowledge of accidents (sing. ‘ard) and
attributes (sing. sifah) pertaining to things sensible and intelhigible
(mahsusat and ma‘qalat) so as to make known the relations and

distinctions existing between them and to clarify their natures within
these contexts 1n order to discern and understand their causes, uses,
and specific individual purpose. Man is also given knowledge about
(ma‘ritah)  God, His Absolute Oneness; that God 1s his true Lord
(rabb) and true Object of Worship (ilah) (7:172; 3-18). The seat of
this knowledge i man, both al-alm and mac‘nifah, 1s his spirit or
soul (al-nafs) and his heart (galb) and his intellect (al-caql). In

virtue of the fact that man knows (‘arafa) God in His Absolute
Oneness as his true Lord, such knowledge, and the necessary
reality of the situation that follows from it, has bound man in a
Covenant (mithiq, ‘ahd) determining his purpose and attitude and
action with respect to himself and to God (q.v. 7:172 fol.).21

As for man’s purpose i his life, since he 1s created by God, he has to
do ubadah (submission) to Thim, and "his duty is obedience (ticah) to God,
which contorms with his essential nature (fitrah) created for him by God (q.v.
30.30)."22 On the other hand, man 1s the Vice-Regent (khalifah) of God on

carth (2:30), and thus he holds the weighty burden of trust (amanah) namely

“the trust of responsibility to rule according to God's Will and Purpose and His

2 'Sycd Muhammad Naquib al-Attas, Islam and Seculansm (Kuala Lumpur: Muslim
Youth Movement of Malaysta (ABIM), 1978), pp. 132-133  Q.v. = Qurnic verse.

220tnd See also, Geot ge N Aunyeh "Al-Kindi's Concept of Man,” Hamdard Islamicus
3.2(1980), p 40.



Pleasure (33:72)."% To drive the purpose of iy hife, man should basically

develop his potential, including his intellect, given him by natute (fitrah).

Al-Zarntji similarly emphasizes throughout his theory of hnowledge
the significance of action (aml). His argument with regard to this matter 18
practical and this may be affected by his concern with Islamue irsprudence
He differentiates two interconnecting terms. <dm and figh "The former 1s
understood by al-Zarniiji "a [secondary] means through which the nature of a
propounded subject may become clear " while the latter 1s “the science of the
fine point of knowledge."?* He then quotes Abii Hanmifa's point of view that

"Jurisprudence 1s a person's knowledge of his rights and duties” and that.

The purpose of learning [[knowledge]] 1s 1o act by ot while the
purpose of actton 1s the abandoning of the perishable for that which
lasts forever It 1s necessary for man neither to neglect his soul not
what helps or injures 1t in this ife and 1n the next hfe. Henee man
should try to provide what 1s useful while avoiding what 15 harmtul
to the [soul|, lest his mtelligence and his knowledge become
weapons [arguments| against him and his punishment be mcereased
May God preserve us from His wrath and His punishment. 2

Nowhere is the influence of the concept “mal on al-Zarnugt's ideas
clearer than n his theory of<lm al-hal, which, m turn, determines his
classification of knowledge. Al-Zarnaji considers Muhammad's traditien that
"The quest for knowledge 15 mcumbent upon every Mushim man and Mushm

woman."26  He then clarifics this traditon by saying "Know that 1t 1s not

obligatory for every Mushim, man or woman, to seck all Jaspects of | learning

231bid., p. 134

24 Al-Zamnayt, Taclim, p 24 (8}
251bid ,p 24 (8]

261tnd ,p 21 (4}




31

[[knowledgel]], but only that in keeping with his station in life [[alm al-
hall/ "?7 Furthermore it 15 suggested that "the most meritorious knowledge is
that in keeping with one's station [{<tlm al-hal|| and the most meritorious action
Is to maintan one's station [fhifz al-hal]]." 28 As a jurist he bases his argument
on & consideration that "1t 1s necessary for the Mushim to strive for as much

knowledge as he may need in his staton whatever this 15,29

Ibralim Ibn Ismitil and Muhammad ¢Abd al-Qadir Ahmad, in their
commentaries on the Talim, note that 4lm al-hal includes both the science of
Islamic theology (usul al-din) and that of LKlamic law (figh). As for the
meaning of al-hal 1tselt, Ismial suggests that itis "immediate matters of human
fife such as the problem of unbehef (kufr), faith (iman), ritual prayers (salat),
legal alms (zahat), annual fasting during the month of Ramadan (siyam), and
the others, excluding those for the next time."3? Ahmad, in a more detailed
note, holds that "the meaning of al-hal 1s immediate matters pertaining to the
hfe of humankind such as his farth and his knowledge concerning worship and
primanly human business as well as dealing with approaches to meet his

ceononucal needs in order to make his life."31

On the basis of his conceptalm al-hal, al-Zamiji classifies knowledge,

as subject matter of learning, into two categories. The first is that dealing with

2ind
281hid
Nind

301brahim 1bn Ismasil, Sharh Taclim al-Muta‘allim (Misr: Mustafa al-Babi al- Halabi,
nd)p 4

3'AI-'[..1muj1. Tashm  al-Muta‘alhm, cd. by Muhammad cAbdul-Qadir Ahmad
(Cano al-Satadah, 1986), p 83



matters which pertain to a person under all situations, and 1t 18 therefore
definitely necessary for every individual person (Muslim) to scek this kind of
knowledge. To al-Zarn@yi the position of this knowledge s equal to that of
food32 which everybody no doubt needs In Islanue juridical terms, studying
this knowledge may be justified as fard <ayn, an obligation which must be done
by every Muslims.33  In hus Tadim, al-Zainag describes:

Since he [[the Mushm]] will have to perform his prayers he must
needs [[sic |} know as much of the prayer ritual as will help him
acquit himself of his duty to pray. [Furthermore], knowledge of his
fother] religious obligations 1s incumbent upon him For whatevetr
leads to the ascertaining of duty 1s itself duty and what leads to the
determming of obhigation 15 1tself obligation. This applies to fasting,
and also to [the payment of the] poor-tax 1f [the believer] POSSESSES
wealth, and to the pilgrimage 1f one is under obhigation to petformiit.

It also applies to trading if one 1s engaged in commerce,

In addition, al-Zarn@iji includes m the first category of knowledge
matters of ethics (rules of conduct). It 1s prescribed for all of us to learn
"qualities [of human character] such as generosity and avarice, cowardice and
courage, arrogance and humility, chasuty [and debauchery], prodigality and
parsimony and so on. For arrogance, avarice, cowardice and prodigality are
illicit. Only through knowledge of them and their opposites 1s protection against

them possible "3 Similarly, in other places al-Zarnuji raises the importance of

the knowledge of the Oneness of God This matter 15 considered necessary to

32Al-ZamﬁJi, Taslim, p 21 {4}

33In his Ta<lim the term fard ‘ayn docs not appear exphicttly. Rather, he often uses
the words yuftaradu calath and yapbu <alath which both mean "1t 1s obhgatory upon
him", ascribed to the knowledge considered necessary to all Mushms For instance, he
says np {S}. yultaradu calarhr dmu ahwal al-qalb (L 1s obhigatory upon him [the
student] to know {leam| about the matters pertaning to the heart)

34 Al-zamui, Tadim, p 21 {4)
351bid , p 22 {5}




33

be studied by all Mushm as 1t pertains to their basic faith. Al-Zamiiji considers
this knowledge as that which should be sought in the early stage of the religious

development of Muslims.

Unlike  most Muslim scholars, al-Zarniiji seems to neglect the
importance of sciences dealing with the Quroan and hadith. In chapter I of his
Taclim, which exclusively discusses the problem of know!ledge, al-Zarniiji does
not mention the two subjects, the Qurean and hadith, to be studied by the
student. However, in chapter IV: "On Respecting Knowledge and Those Who
Possess It," his reverential attude towards the two sciences is clearly apparent
in his suggestion that it 15 obligatory for the student "not to stretch out one's
foot toward the Book, to place books of |Koran] Interpretation above other
Books, and not to place anything else above the Book."36 As to hadith, he
refers to the tradition of his predecessor that:

Mubammad b. Ismacil al-Buhiri came to Muhammad b. al-Hasan
with the Book of Prayer [probably a law Book]. And Muhammad
b. al-Hasan said to him: "Go out and learn the science of Tradition,"
since indeed he estimated that this [kind of] knowledge was better
suited to his nature. So [this siudent] investigated the science of
Tradition and finally became superior to all the other imams of
Tradition.?7

His atutude as demonstrated above seems to indicate that in fact, he considers
the subjects of the Qurtan and hadith as obligatory sciences which the student
should learn. As a matter of fact, it is impossible to master religious sciences

such as Islanuc law (figh) and Islamic theology (tawhid) while neglecting the

301bid | p. 35 {19)
3Tnd » . 36. Muhammad Ibn Ismacil al-Bukhari (d. 257/870) was onc of the well-
known Traditionahists in Islam, whilc Muhammad Ibn al-Hasan (namely Abu

‘Abdallah Muhammad Ibn al- Hasan Ibn. Farqad al-Shaibani (d. 189/804) was one of
the students of Abu Hanifah.



subjects of the Qur*an and hadith, which are considered the primary sources of

Islamic teachings.

The second category of knowledge, according al-Zarnujs, is that of
"matters affecting a person upon certain occasions™¥® and secehing this
knowledge is classified as fard kitiiyah (a collective duty). Explamning this duty,
he says: "[this means that] when some [people] fulfill it in a given place, others
are excused from this [duty]; on the other hand, if no one fulfills it, the sin
resulting from such omission, falls on the whole community. It is for the Imam
to direct and for the community to submit with regard to this jobligation]."3
He makes an analogy that the fard kifayah knowledge holds the same posttion
as the science of medicine and that of the stars for they are both needed at

stipulated times only.

It should be borne in mind, nevertheless, that he distinguishes these two
kinds of knowledge, the sciences of medicine and Astronomy, and classifies
them into two different categories. First, knowledge such as that of medicine
represents that which 1s basically permitted to be studied because it deals with
accidental [secondary| causes. Therefore its study is allowed just as 1 [that] of
other accidental causes. The prophet treated himself medically.™ As for the
second class, represented by the science of the stars, its study was mitially
forbidden, because according to al-Zarntiji "it is both harmful and useless” and

he says: "Escape from the decree of God and his dispensation 1s impossible {so

381bid., p. 23 {6)
3bid., p. 23 {6).
401bid., p 24 (7}
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that the study of the stars is both futile and sacrilegious]."4! However, he
recognizes that this prohibition is "with the qualification that one is permitted to
study [astronomy] just cnough to determine the qibla and the times of
prayer."42 In other words, 1t could be assumed from his suggestion that to the
extent of conforming to religious duties, searching for non-religious knowledge

is nevertheless necessary 43

In brief, 1t could be said that al-Zarntiji's divisions of knowledge,
presumably influenced by his discipline of figh, consist of two main categories:
the knowledge which 1s fard ‘ayn and that which is fard kifiyah. The former
mainly covers tawhid (Islamic theology), figh (Islamic jurisprudence) and
akhlag (Islamic ethics) As for the latter, 1t 1s represented by the science of
medicine and that of the stars. It ts worth noting that his divisions certainly
parallel al-Shafi's opimion, quoted by him, "that science has two branches: the
science of legal doctrine which has to do with religious problems [adyan] and
the science of medicine which has to do with [human] bodies [abdan]; any
study that goes beyond [these sciences] is only a method of attracting an

audience, "W

4Nnd., p. 23 {6}. Inthis context, what he means by the science of stars is perhaps
Astrology.

id., p- 23 {6} Qiblah 15 the direction toward Mccca in Muslim prayers. In this
context, the science of the stars means Astronomy.

43S0 far his attrtude © the scrences of medicine and the stars is concerned, he does not
totally regect the sciences, since o some extent he realizes that Muslims can take
advantage of them for the purpose ot religious duties It seems to be sure that such an
athitude can also be applied to other non-religious sciences which he docs not mention
such as mathematies and chemustry, The fact that he menuons only the sciences of
medicine and the starsis perhaps because of the popularity of these sciences in his era.

4bid., p 24 {7)
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B. Further Discussions

A further examination 1s necessary to elucidate some aspects of al-
Zamuji's 1deas on knowledge. His attitude toward the significance of
knowledge, his attention to “ml, his emphasts on Islanue jurisprudence, figh,
his concern with medical science as well as with astronomy, and his approach to
the classificaion of knowledge are those which sumulate discussion While
considering classical and medieval Mushm mtellectuals such as al-Farabi, al-
Ghazali*® and Tbn Khaldiin, this examination will attempt to percerve the

problems of Muslim learning n the light of medieval Muslun history

1. The Excellence of Knowledge (“Iim)

Al-Zarniyi's attitude concerning the excellence of knowledge for human
life, both because of human nature and because of human necessity, is in fact,
not umque A point which should be kept mm mund 15, however, that his
arguments in regard to this concern are purely religious, with the tradition of his
predecessors as his references. This atutude seems to show the tendency of
Muslim Traditionalists (Jurists) of his era, neglecting to a considerable extent,
the significance of the ratnonal approach. It 15 clear when his approach s

compared to such scholars as al-Ghazali and Ibn Khaldun whose wdeas

457 study dealing more exclusively with aspects of learning in light of al-Ghazalt's
thoughts 1s being in a process of completion by my fellow student, Hasan Asan, under
supcrvision of Dr. Donald P. Little, to pursue hus MA degree in the Insutute of Islamie
Studics, McGill Umiversity.  According to him, the study examines the problem ol
knowledge and practical aspects of learming such as the relatonship between teacher
and student, by employing relevant works ol al-Ghavili,
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concerning the significance of knowledge to human beings are presented below.

Al-Ghivali 1s one of the great Mushm scholars, the predecessor of al-
Zarnuji, who provides us, in dealing with the problems of knowledge, both
religious and logical evidence. Insofar as his philosophical approach is
concerned, knowledge 1s significant, not only when it is compared with other
aunbutes of God, but alvo in 1tself. Knowledge, says al-Ghazali, "1s in uself an
absolute excellence, apart from any attribution [[of God|]] It is the description
of God's perfection, and through 1t the angels and prophets were imbued with
honor."¥  Furthermore he argues, that knowledge:

~is i atself delightful and therefore sought for its own
[intrinsic value], and you would also find it a way which leads to the
hereafter and 1ts happiness, and the only means whereby we come
close to God

The greatest achievement in the opinion of man 1s eternal
happiness and the most excellent thing 1s the way which leads to 1.
This happiness will never be attained except through knowledge and
works, and works are 1mpossible without the knowledge of how
they are done. The basis for happiness 1n ihis world 15 knowledge.
Of all works 1t [[knowledge]] is, therefore, the most excellent.47

Meanwhile, Ibn Khaldan, who flourished about two centuries after al-
Zamuji, recognizes the ability of the human being to search for knowledge. His
concern with this problem 1s apparent m several sections of his Mugaddimabh.
His idea, according to Rab Nawaz Malik, 15 that "what distinguishes man from
other iving beings, he says, 1s his thinking capacity and inquisitiveness. Man's

ability to think, coupled with his curiosity, enables him to investigate, discern,

FOALGhazali,  Kitab al-lim  The Book of Knowledge, trans and notes by Nabih
Amm Fans (Lahote S H Muhammad Ashrat, nd ), p 25

Hnd , p 26 {8)



and discover.” #% Malik adds that "1t 1s his (man's) inquisitiveness that creates

in him the desire to understand things and acquure more knowledge To blunt
man's ability to reflect and iquire, Thn Khaldun assetts, is to violate his natute,

thus preventing him from achieving what he 1s able to achieve. ™

In the words of Aliah Schleifer, itis saud that:.

According to Ibn Khaldiin, man 1s set apart from the lower stages of
Allah's creations by his ability to think Through this abulity and the
existence of the soul, he 15 able to move towirds the world of the
angels, the essence of which 1s pure perception and absolute
intellection. It is the world of the angels which gives the soul powet
of perception and motion, 5!

Moreover, Schleifer concludes that:

Ibn Khaldiin presents man as the focal point of the umverse. But,
man before he reaches the stage of discerning intetlect, 18 simply
matter 1 as much as he 1s 1gnorant of all knowledge Through
knowledge, he reaches the perfection of his form. It s the

discerning intellect, the God-given ability to think, which enable man
to arrange action tn an orderly, logical manner.5!

2. The Connection of Knowledge (¢/Im) and Action (‘Aml)

As to caml, al-Zarnaji seems to regard it as a standard ol the quality of
knowledge which the student should search for Even though he mentions m
his Ta¢lim only a limited number of sciences, from his explanation 1t s clear

that the more pracucal a knowledge the more it 15 necessary that it be studied,

48Malik, The Development, pp 70-71
4O1td , p 71

50Aliah Schleifer, "Ibn Khaldiin's Theories of Perception, Logic, and Knowledge,"
The Islamic Quarterly 34 2 (1990),p 93

Shibid, p 98
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This notion is to some degree comparable to that set forth by al-Hujwiri (d.
567/1171) : "knowledge 15 obligatory 1n so far as it is requisite for acting
nightly. God condemns those who learn uscless knowledge."?  The question
of the degree o which alm - and <amil interrelate has actually been a stimulating

1ssue in the history of Muslim learning.

Al-Khatib al-Baghdadi (d. 463/1071) regards action (‘aml) as "the only
possible way 'to lay in provisions for the Last Day' and attain salvation."53 In
his notion, knowledge requires action  Ibn Bajjah (d. 533/1138), in perceiving
the iter-relation between the two, quotes tAbd al-Rahmin Muhammad  al-
‘Aubi (d 228 A.H ) that "the end of thinking is the beginning of action and the
end of action 15 the beginning of thinking." % Mushm thinkers 1n general,
however, consider knowledge (4/m) higher than action (‘aml). There are five
reasons which support the argument of the superiority of knowledge:

1. Knowledge without action is an action, whereas action without
knowledge 1s not an acution, 2. knowledge without action may be
useful, whereas action without knowledge is not useful; 3.
knowledge 15 necessary, and action follows it hike a lamp (which is
as necessary as 18 knowledge, if there is to be light, or, like as a
shadow follows the hight of a lamp ?); 4. scholars hold the same
rank as the prophets: and 5. knowledge comes from God, whereas
action comes from human beings 55

Ibn al-Mugqaffas (d cuca 139/757) says that "knowledge is the soul

while action s the body, knowledge is the foundation while action is the branch;

S2GE von Grunebaum, "Mushm World View and Muslim Science,” Onens 17
(1964), p 361

S3Rosenthal, Knowledge, p 248

S41bn Biyah, "Al-Wuqul «ala al-cAgl," m Rasail Ibn Bdjah al-llahiyah, cd. by
Magid Fakhn (Beirut Dar al-Nahr, 1968), p. 108

SSRosenthal, Know ledge, p 249
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knowledge is the parent while action 1s the children; and in knowledge
inclusively exists action while n action knowledge does not automatically
exist.">® In other words he says:

One's action on a matter of which he hunself 158 not aware that 1t 1s

false is fancy while the latter is the epidemic of vutue, One's

avoidance of an action on a matter which he himself does not

understand that it is right 15 carelessness while the latter is eprdenuc

of religion; One's engagement courageously in a mattet which he

himself is not aware of whether it is right or false 1s fancy of intellect

(reason).57

Meanwhile, al-Ghazili, as noted by Rosenthal, holds that "knowledge
was indeed 'the root of roots,’ for "action can take on form (yutasawwar) only
through knowledge of the manner in {{respect to}] which the action is to be
undertaken,” and there is also some knowledge, such as the knowledge of God
and His attributes and His angels, which has nothing to do with acuon,"S®
Nevertheless, he 1s consistent in emphasizing the connection of the two, alm
and ‘aml, in order to gan happiness which 15 no doubt sought by both the
ancients and more modern people. According to him, knowledge (4/m) needs a
measurement (micyar), distinguishing it from other acuvitics while action (‘aml)

"is a criterion (mizan) which will determine n a lucid and succinet manner,

rising above passtve mmitation (taqlid) and winmung at demonstrative certanty,

56cAbd Amir Shams al-Din, Al-Fikr al-Tarbawi inda Ibn al-Mugallas, al-Jahiz,
€CAbd al-Hamid al-Katib (Beirut  Dar al-Igra?, 1985), p 165 Comparc with
Hippocrates's opinion® "Knowledge 1s the spint, and action 1s the body Knolwedge 1s
the root, and acuion 1s the branch Knowledge 1s the father, and action s the child
Action came about because there was knowledge Knowledge did not come about
becausce there was action.” Rosenthal, Knowledge, p 249

STitnd
58 Al-Ghazali, Misan al--Aml, p 328, quoted in Rosenthal, Knowledge, p 249
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'that (type of) action conducing to happiness and distinguishing it from that

which conduces to wretchedness."sY

Similarly, 1t 1s interesting to note that Abli Hanifah, in addition to
pomnung out, as al-Zarnaji indicates, that "the purpose of learning is to act by
it," addresses a rather different opinion 1n his Kitib al-¢ Alim wa al-Muta callim,
"that camal 1 the corollary (tabac) of alm ;9lm with a ittle camal is better
than 1gnarance with much <amal."® It is also interesting to note an opinion from
a Sufi master of the late twelfth century, Abi al-Najib al-Suhrawardi (d.
[171/1168) who suggested that :

There is a saying : "He who listens with his ears will relate [what he
has learned], he who listen with his heart will preach, and he who
practices what he has lcarned is guided and gives guidance.” There
1s another saying: ““dim calls out praxis, but if the latter does not
respond, “lm will go away."o!

3. Islamic Law (Figh) as a Supreme Subject

Another aspect of al-Zarniji's ideas on knowledge 1s that he obviously
promotes the knowledge of Islamie junisprudence, figh, as a supreme subject of
learning To recall, 118 significant to notice the emphasis of Muhammad b. al-

Hasan Abu *Abd Allah which al-Zamiiji quotes:

L. Learn, for learning 15 an adornment for him who possesses it, a
virtue and a preface for every praiseworthy action.

50M;md takhey, Ethucal Theones i Islam (Leiden E J. Bnoll, 1991), p 194,

"“Joscph Schacht, "An Eatly Murcirite Treause the Kuab al--Alim wa al-Muta-allim,”
Onens 17 (1964), p 104

61 Abu al-Napb al-Suhawards, Kitab Adab al-Muridin, a Sufi Rule of Novices, trans,
and intr by Menahem Milson (Cambridge® Harvard University Press, 1975), p. 41.
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Profit each day by an increase of learming and swinu in the seas
of beneficial knowledge.

3. Give yourself up to the study of jurisprudence, for the
knowledge of junsprudence 1s the best guide to piety and
tear of God. and it 1s the strarghtest path to the goal.

4. 1Itis the sign leading on to the ways of proper guidance: it s the
fortress which saves Jone] from all hardship.

S. Venly, one godly person versed in junisprudence 1s more
powerful against Satan  than a thousand [ordinary]
worshipers.62

Al-Zarnuji explains the term, figh, by quoting Abu Hanifah's opinion
that it "is a person's knowledge of his rights and duties."®? In his claboration,
the contents of figh arc of some subjects such as ritual prayer, fasting, legal
alms and major prlgrimage to Mecea as well as commerce Figh is knowledge

pertaining tolegal obligations.

In the classical period of Mushim history, it was known that figh as a

body of knowledge did not develop until the emergence of Islamice schools of

law. The fact that al-Zarniyi refers to Abu Hanifais a proof that he s aware of
the development of this subject (figh) since Abu Hanifa 1s a great scholar of
early period to whom the school of Hanafite has been ascribed  Abu Hanifa's
opinton represents, therefore, the nature of this subject in the beginning of 1ts
rise. In addition, al-Zarniyi refers also to al-Shificd, another great scholar of the
classical period, to whom the school of Shafiite has been ascribed  When al-
Zarnuji recognizes al-Shafi‘i's divisions of knowledge, 1t seems to be certan

that he is aware of al-Shitii's opimon of the subject of figh.

62 Al-Zamuji, Taclim, p 22 {6-7}.
631bid , p. 24 (8}.
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Nowhere 15 al-Shafi‘i's explanation of the knowledge of figh more
important than in his al-Risalah, where it is postulated that legal knowledge
consists of two kinds: "one is for the general public, and no sober and mature
person should be ignorant of 1t "4  According to al-Shifici, this type of
knowledge 1s mentioned 1 the Qurian and may exist popularly among
Muslims. This knowledge "admuts of error neither in its narrative nor in its
interpretation; it is not permssible to question it."®5  He gives some examples:

That daly prayers are five, that men owe it to God to fast the month
of  Ramadin, to make the pilgrimage to the [sacred] House
whenevetr they are able, and to [pay] the legal alms in their estate;
that He |God] has prohibited usury, adultery, homicide, theft, [the
drinking of] wine, and |everything] of that sort which He has
obhigated men to comprehend, to perform, to pay 1n their property,
and to abstain from [because] He has forbidden it to them.66

As for the second kind of figh, al-Shafici suggests that "It consists of
the detaled duties and rules obligatory on men, concerning which there exists
netther a text n the Book of God, nor regarding most of them, a sunna.
Whenever a sunna  exists |in this case], it is of the kind related by few

authorities, not by the public, and is subject to different interpretations arrived at

by analogy."¢7

Nevertheless, besides these two kinds of figh, al-Shifici recognizes
another type derived from a narrative (khabar) or analogy. Al-Shafidi states:

“The public 1s mcapable of knowing this kind of knowledge, nor can all

64Muhammad Ibn Idris al-Shafici, al-Risdlah, trans and note by Madjid Khadduri
(Cambridge The Ilamic Teats Society, 1987), p. 81.

O51tnd p 82
(’(‘lhld..p 81
7tud . p 82
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specialists obtain it. But those who do obtain 1t should not all neglect it If some
can obtain 1t, the others are relieved of the duty [of obtaning 1t]. but those who
do obtain it will be rewarded."®® To enhance his argument, he refers to the
duty of jithad imposed by God 1n the Qur2an as well as uttered by His prophet,
"The duty of [jihid], holy war, is a collective [hifayaj duty ditferent from that
of prayer: Those who perform 1t in the war against the polytheists will fulfil the
duty and receive the supererogatory merit, thereby preventing those who have

stayed behind from falling into error."69

Meanwhile, al-Khwirizmi (flourished 356-387/975-987) includes n the
knowledge of figh eleven subjects' the foundations of Islanue law (usul-al-
figh), state of punity (al-faharah), ritual prayers (al-salat). fasung (al-sawm),
legal alms (al-zakah), major pilgnmage (al-hay) and its conditions, sale
transaction (al-bay¢), marnage (al-nikah), blood-money (al-diyah), lawful
share (al-faridah), and rare matters (al-nawadir).’ Another Mushm scholar,
‘Abd al-Basit al-cAlmawi explains that:

Figh is a science concerning the details of holy law, which is
formulated on the basis of detail proofs, both ascribed to the Qurian
as well as hadith and developed by jurists who use certain methods
to interpret the texts. The science contains all aspects of Islamic law
derived from the Quridn, Hadith, Imic (Consensus), Qryas
(analogy) or other Islamuc juridical approaches [Fagh amms at
directing Muslims to undertake God's order and to avoid what He
forbids in order that he gain advantages in both the next hie and
today's world 7!

681hd.
691bid., p. 84.

70Scc al-Khwirizmi Muhammad Ibn Ahmad Ibn Yuasul, Mafanh al-<Ulum, ¢d by
Ibrahim al-Abyari (Beirut. Dar al-Kitib al-tArabi, 1989), pp 19-40)

Tleabd Basit al-cAlmawi, al-Mu<d i Adab al-Mulfid wa al-Mustahd, cd by Shaliy
Mubammad Zay‘ar (Beirut. Dar Igrav, 1986), p 78 Fo1 another meanig of figh, sce
Abl Hayyan al-Tawhidi, "Risalah fi al--Ulam,” ¢d by Marc Berge, i Bulletn
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Given these suggestions, 1t 1s understood that the science of figh deals
with all aspects of religious acuvities which Muslims are obliged to perform.
Figh accordingly provides Mushims with a complete set of rules on which their
practices must be based To true Muslims, none of their everyday life acuvities
are activitics removed from figh. Concerning this belief, it is no wonder that al-

Zarnup promotes figh as the supreme subject for Muslim learning.

Some remarks on the nature of Islam itself will also elucidate this
problem  Even though the core of Islam, as with other great religions, lies in
the behiet in God (the theologacal aspect), its expression 15 obviously colored
by juridical aspects (figh) "Islamic religion is characterized by the prominence
of legal conception 1 1ts system The sharica, or holy law, 15 its very essence,
and figh, or rehigrous junsprudence, is 1ts science (4lm) par excellence."”2 In
like manner, Makdist stiesses that "Islam s first and foremost, a nomocracy.
The highest expression of 1ts genws to be found 1n 1ts law; and its law 1s the

source of legiimacy for other expressions of its genius."73

In the words of Joseph Schacht, "Islamic law 1s the epitome of Islamic
thought, the most typical manifestation of the Islamic way of life, the core and
the kernel of Islam wself."7 It is said by J.N.D. Anderson that "for centuries

the law has held a paramount place in the civilization and structure of the

d’Etudes Onientales 18 (1963), p 295 and Abi al-Hasan al-Husayn1 al-Jurjani, Al-
Tarntat, ed by Abd Rahman <Umayrah (Beirut. ¢Alam al-Kutub, 1987), p p. 216.

72S 1 Gouem, "The Birth-Hour of Mushm Law," 1n s Studies in Islamic History
and Insatuttions (Lewden EJ Bnll, 1966), p 126

7‘(‘;cmgc Makdist, The Rise of Colleges Institutions of Learming 1n Islam and the
West (Edimburgh The Umiversity of Edinburgh Press, 1981), p. 8

74]0\cph Schacht, Introduction to Istamic Law, (Oxtord Clarendon Press, 1964), p.1.
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Muslim World, at least i the Islamic 1deal.” Islamic law, continues Anderson,
"covers every aspect of hife and every field of law -internarional, constitutional,
admiaistrative, criminal, civil, family, petsonal, and religious In addinon, it
covers an enormous field which would not be regarded as law at all m any
modern  classification."™  Accordingly, Chatles J Adanms says  “Islam has
often been called a religion of faw."’¢  Meanwhile, obseiving the Quramic

attitude to law, Goitein again notes:

In any case, if one considers its (i.e. the Quréiinic) subject-matters to

its mere essence, under the five main headings of preaching,

polemics, stories, allusions to the Prophet's ife, and legislation, one

will reach the conclusion that proportionately the Koran does contan

legal maternial no less than the Pentateuch, the Torah, which is

known 1n world literature as "the Law "77

Considering the above remarks, it 15 not surprismg that al-Zarnuj
promotes the subject of figh as a religious science which the student should

learn in high esteem.
4. Sciences of Medicine and of the Stars

As for al-Zarniiji's discussion on the subjects of medicine and
astronomy, it seems to be sure that his 1dea portrays the Muslim attitudes of his
era to the development of these two subjects. It should be kept 1n nund that
classically Mushms identified foreign sciences (4/m al-awa’l), with which

medical science and astronomy are classified, 10 contrast 1o the rehigious

75).N D. Anderson, "Law as a Social Force in Islamic Culture and History™, Bullefin
ol the School of Orniental and Afnican Studics 20 (1957), pp 13-14

76Adams, "The Islamic Rehgious Tradwion,” p 577. Sce also G H Bousquet and
Joseph Schacht, eds., Selected Works of C. Snouck Hurgronje (Leiden EJ Bnll,
1957), p. 48.

7TGoitein, "The Birth-Hour," p 128
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sciences, namely those which are claimed as derived from the Quran and
Islamic Traditions.” It 1s recognized that both the science of medicine and that
of the stars arc not Islamic in origin. However, apart from the lasting
controversy, they cnjoyed, to a certain degree, a great deal of attention from
Muslim rulers and the masses A number of hospitals and clinics were founded

to provide both medical service and medical teaching.

Insofar as Islamic tradinons are concerned, 1t was indicated that
Muhammad's traditions "contain medical advice together with a variety of other
subjects, but 1ts mfluence on Muslim medicine seems to have been almost
nil "7 Morcover, Ibn Khaldin holds that there is no need to practice the rules
of medical science, because "the prophet's mission was to make known to us the
prescriptions of the Divine Law, and not to instruct us 1n medicine and the
common practices of ordinary hife." He continues:

One 15 then under no obligation ... to believe that the medical
prescriptions handed down even 1n authentic traditions have been
transmitted to us as rules which we are bound to observe; nothing in
these traditions indicates that this 1s the case. It is however true that
tf one likes to employ these remedies with the object of eaming the
divine blessing, and if one takes them with sincere faith, one may
derive from them great advantage, though they form no part of
medicine properly so-called.®0

73(‘0nccnung this problem, sce S Pines, "What Was Original in Arabic Science,” in
Scientitic Change, cd by A.C Crombic (London: Heinemann, 1963), pp. 181-205;
Alro, JL Breggien, "Islamic Acquisition of the Foreign Sciences: A Cultural
Perspective,” The Amencan Journal of Islamic Social Sciences 9 (1992), pp. 310-325.

7"Aydin Mchmed Sayili, "The Institutions of Science and Learning in the Moslem
World," Dissertation (Harvard. Harvard University, 1941), p 79

801id . p 80



In practice, however, Muslim history records the tlourishing ot ths
science under the rule of Islamic regimes. Utibitanian and pragmatic reasons can
by no means reject the necessity of it Aydin Mchmed Sayilr observes that:

The prophet and the tirst caliphs were treated by Harath Thn Kalada
al-Thagafi (d.c. 650) who, according to some sources, had studied
in Jundis@pur. Important and continuous mfluence upon Islam from
Jundisapur started, however, only dunng the rergn of the Abbasid
caliph Haran al-Rashid (788-809)  Earlier, the Umayyad caliphs
had patronized the best physictans available in Alexandria and n
other culturally prominent centers of Syra and Iraq. Like the
Sasanian and early Abbasid monarches, the Umayyad caliphs also
seem to have sought the services of some doctors who had a
knowledge of Hindu medicine; Barmak, who was a Buddhist, was
called to Damascus to the court of ¢Abdulmitlik. It was with the
¢Abbasid rule, however, that Indian and especially Greek influences
began to enrich the medical knowledge of Islam at a fast pace 8!

Khwaja Kamal-ud-Din suggests that Muslims m medieval history "did
great service to medical science n all its branches, and while non-Muslems
went to the shrine of one saint or another to be cured of their ailiments, the
Muslems went to hospitals for treatment. Hospitals and asylums with capable
nurses and able physicians spread everywhere in the early Muslim Empare., In
Baghdad alone there were 864 licensed physicians "% Smularly, Charles
Michael Stanton considers that "Islamic contributions to medicime were
monumental - as evidenced in the many volumes written by noted physicians of
the classical period, ncluding Ibn Sina, al-Razi, and Ibn Rushd.” Stanton

continues that "their concept of the physician's role went beyond the mechanical

811pid., p. 76

82Khwaja Kamal-ud-Din, Islam and Civilization (Lahore. The Working Mosiem
Mission, 1931), pp 53-54.
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treatment of physical and mental illness, but took a holistic approach that

incorporated preventive medicine as well as concepts of hygiene."83

Meanwhile, Tbn Jumay® (d. 594/1198) gives some reasons for the
excellence of medical science in connection with religious subjects. He says:

Medicine's objective 1s to maintain health in those bodies; and it is
obvious that health 1s the noblest good that those bodies can acquire
because the enjoyment of all other procurable things, in short, (the
enjoyment) of this life, 15 attained and accomphished only through
health Therefore, the sages said : "Health 15 a hidden property
without which visible properties will not be sound." Thus then, only
through health can any deeds of corporal obedience and worship be
performed. Thercfore, the right-guiding law joins the art of medicine
and rehigious learning 84
Evoking almost the same response as the science of medicine was the
science of the stars. Al-Zarniji's attitude to this science leads us to consider also
the Muslim response 1n the course of medieval Muslim history. Like the science
of medicine, Astronomy did not originate with Islam. Muhammad's Traditions
even scem to be negative 1 its perception of the science. It is said in the

Tradition, quoted by Ibn Sind, that "there are two things [ fear above all,

concerning my people. the belief in the stars, and their infidelity (which consists

83Charles Michael Stanton, Higher Learming in Islam: the Classical Period, A.D. 700-
1300 (Savage, Maryland Rowman & Littlcficld Publishers, 1990), pp. 114-115.
Transhiterations arc added

841bn J umay*, Treatise to Salah ad-Din on the Revival of the Art of Medicine, ed. and
trans. by Hartmut Falndnich (Wicshaden Kommissionsverlag Franz Steiner GMBH,
1983), p 9. More posttive responses 1o this science have been also shown in modem
works such as Syed Hatbul Hag Nadvi, Medical Philosophy in Islam and the
Contnbutions of Mushms to the Advancement of Medical Science (Durban: The
Center tor Islamie Near and Middle Eastern Studices, Planning and Publication, 1983);
and Muhammad Salim Khan, Islamic Medicine (London Routledge & Kegan Paul,
1986) For a study ol individual scholars of medicine 1 the history of Muslim
civilization, see Rosenthal, Science and Medicine n Islam: a Collection of Essays
(Great Bnitann Vartorum, 1990)
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of) rejecting the doctrine of destiny.”$ Ibn Khaldun reports another tradition :
"those who say 'the rain that we receive comes from the kindness of God and
from his ({God]] mercy’ believe in me and do not believe 1 the stas; those
who say ‘'the rain that we recetve comes froma star’ do not believe i me butin
the stars."86  Additionally, an extremc response to the use of this science
appears from al-Asbahi, a thirteenth century Yement legal scholar, that:
The times of prayer are to be found by observation with onc's cyes.
They are not to be found by the markings on an astiolabe or by
calculation using the science of the astronomers . The astronomers
took their knowledge from Euclid, the Indian astronomical tradition
recorded by the authors of the Sindhind, as well as Anstotle and
other philosophers, and all of them were infidels ¥7
It is clear that the reason for rejecting the scrence of the stars 1y indeed
theological, either because the science leads Mushim to beleive in something
other than God or bacause 1t was found by non-Mushm scholars. However,
certain theologians such as Ibn FHagar al-Haytamuand Abu Khayar "were willing
to believe that God had endowed nature with a quality such that a certain
correspondence exists between the events of the world and the positions of the

heavenly bodies.” What they object to 1s the astrologers who "believed in a

direct influence of the stars as the undetlying principle of astrotogy "88

Ibn Hazm (d. 456/1064), an Andalusian Muslim scholar of the

medieval pertod, wenteven farther, that:

8SSaylli, "The Institutions,” p 178

861bid pp 178-179 In this tradition, the science of the stars was discouraged since 1t
lcads the Muslim to have behiefs wich might be compete with hus beliet in God In this
context, the science of the stars was identtfied as Astrology

87Bcrggrcn, "Islamic Acgquisition,” pp 318-319
881bid., p. 182.




Astronomy (4lm al-hay’ah) was discussed by Ptolemy, Lunakhas
before him, their followers, and earlier, the people of India,
Nabatacans, and Copts. It 15 a good, sensory (hissiyy), and
demonstrative science It consists of the knowledge of the celestial
bodies, their revolution, itersection, position, and their distance, and
therr satellites The utility of this science is to arnive at the principles
of creation and the majesty of the wisdom of the Creator, His power,
His design, and His will This utility 1s a very lofty one, specially for
matters concerning the Hereafter 89

Considering the principle of utility, Islam regards pure astronomy as
useful both in ordinary matters pertaining to the calendar and 1n the need "for
the determunation of the days of 1eligious significance, as well as for the times
of prayers and the beginming and end of the daily fasting 1n Ramadan."?0 In
regard to this problem, Nasr suggests that:

The most important Islamic astronomical instrument 1s of course the
astrolabe, which consists of the stereographic projection of the
celestial sphere on the plane of the equator taking the pole as the
viewpoint, The circle of declination and the azimuthal co-ordinates
appears on the plates of the astrolabe, while the asterisms are on the
spider o1 net. This multi-funcuonal mstrument can determine the
altitude of the stats, the sun, the moon, and other planets in much the
same way as a sextant or quadrant The astrolabe can also be used to
tell time and to measure the height of mountains and the depth of
wells 91

5. The Division of Knowledge

Finally, we will discuss al-Zarniji's ideas about the classification of
knowledge As mentioned above, his approach to this problem is practical in

that he endeavors to priorttize the subjects of learning Similarly, he is

89A G Cheyne, Ibn Harm (Chicago  Kast Publications Inc , 1982),p 155
Q()Saynh. “The Institutions,” p 174

‘”Sc_vycd Hossein Nast, Islamic Scienee (Westerham, Kent, UK : Wetserham Press,
1976),p 118




apparently dominated by his concern with the religious duties, with which figh
deals. Accordingly, his classiticanion falls 1nto two categonies which are
prominent in the field of Islamic jurisprudence Knowledge, to al-Zarnup | is of
two kinds one is that which 1s obliged to be sought by all Mushms (fard <ayn)
and second that which 1s a collecuve duty (fard kifuyah) for Muslim

community (ummah).

This classification is in fact not without precedent A century before
him, the great Muslim intellectual, al-Ghazili, categorized hnowledge in a
similar way but with a more detailed eaplanation. Piactical as well as
philosophical reasons are given in his elaboration. In his Kutab al-<llm, for
instance, al-Ghazali  provides us with a special section on this matter The
relating ideas of this problem can be also found 1n his other works such as

Mizan al-cAml 92 Micyar al-<lim,® and Ayyuha al-Walad "

Al-Ghazali  holds that not all branches of knowledge must necessarily
be acquired by all Muslims. There 15 a certain knowledge that every mdividual
Muslim should search for. He recogmzes, however, that to determine whech
knowledge 1s obligatory, Muslims fall into controversy, subject to then own
concerns. Scholars of theology (mutakallimun), for instance, argue that 1t 1s
theology, for the reason that this knowledge deals with the problem of faith in
God. Scholars of Islamic jurisprudence also have their view when arguing that

the subject of which the study 1s obligatory 15 the science of Islamic law, figh,

92 Al-Ghazali, Mizan al-“Aml (Mist Matbatat Kurdistin al-“limiyah, 1328/1910)).

93 Al-Ghavali, Micyar al-<llm i Fann al-Mantig  (Misr Matbatat Kurdistan al-
Jllmiyah, 1329/1911)

94 Al-Ghazali, O Disciple (Ayyuha al-Walad), trans by George H Scherer (Beirut
Catholic Press, 1951)
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because 1t covers the matters of everyday life Other suggestions with their
supporting argumentation also come from scholars of other disciplines such as
those nterested i the Qurranic exegesis (mufassirin) and those concerned

with Muhammad's Tradiuons (muhaddithiin).

Apart from this controversy, al-Ghazili derives his suggestion from his
division of the whole of knowledge On one hand, he emphasizes the division
of knowledge mto two mum categories: that of mukishafah, dealing with
esoteric matters, and that of mu‘amalah, covening the rules of human actions.
On the other, he percerves knowledge as being twofold: that concerning the path
approaching the hife of the future (akhirah) and that pertaining to worldly
matters. Only under these twin categories can his suggestion concerning

knowledge being necessanly sought by all Muslims be understood.

To al-Ghazalt - fard cayn knowledge 15 that which 1s "essential for
individual survival, within the frame work of one's beliefs, actions and
prohibtuons "5 Meanwhile, fard kifiyah knowledge 1s that which "is essential
for the survival of the society. However, 1t ceases to be an individual binding if
certain members of the community are performing this act for the benefit of the

whole society "0

It 1s worth noting that the classification of knowledge into fard ‘ayn and

fard Kifayah 1s sull used 1in modern time. Al-Attas, at least, discusses this

YSMunawar Ahmad Ances and Al Nasreen Athar, "Educational Thought in Islam,"
Hamdard Islamicus 32 (1981), p. 71

ltd For turther readimgs of al-Gharali's classification of sciences, sce ¢Abd. Amir
Shams al-in, AL-Fikr al-Tarbawi anda Imam al-Ghasali (Beirut® Dar Igra?, 1985),
pp 40-45: and Hava Lazawus-Yateh, Studies i al-Gahazzal (Jerusalem: the Magncss
Press, the Hebiew Universaity, 1975), pp 349-411.



problem. The former ts to him knowledge of the prerequisites to understand the

core knowledge which 1s significant for the individuals in Islamie education. It
"must reflect the inner bemg of man (rih, nats, galb, and “agl) and his spirttual
sense."%7  Included 1n this category ate subjects such as the Holy Qur'an,
Tawhid, Hadith, religious sciences (particularly Figh), Ethies and Arabic. As
for fard kifayah knowledge 1t 1s that, of which the parts have been deployed in
proportion to the service to sclf, state and society. It deals with man's physical
faculties and senses and includes such matters as the natural, physical and
human sciences as well as aesthetics. In brief, his suggesuon concerming this
division is as follows:

Islam disttnguishes the quest for two kinds of knowledge, making
the one for the attinment of knowledge of the prerequisites of the
first obligatory to all Muslims (fard tayn), and that of the other
obligatory to some Muslims only (fard kifayah), and (however) the
obligatory for the latter can indeed be transterred to the former
category in the case of those who deem themselves duty bound to

seek 1t for therr self improvemen, 9%

To conclude, from the above discussion dealing with aspects  of
knowledge, 1t 1s clear that al-Zarntyi's contribution is not distinct from that of
other scholars and 15 1n line with a traditional current. His atttude to the problem
of knowledge 1s typical in that religious factors, which are often derved from
the wisdom and the experience of his ancestors, play a dominant role Likewise,
in terms of the clasafication of subjects of learning, he achieves no
advancement and cven follows the footsteps of ttadional scholars who had

appeared before him.  Al-Ghaziah, whose influcnces were recognizable at the

tme of al-Zarntji's flourishing may be the scholar of whom he ook greatest

97 Al-Autas, Islam, p 151
Blbid., p 79
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. advantage, despite the fact that the name of the great Muslim intellectual is

hardly tound 1n his Ta¢lim.



Chapter 11

ASPECTS OF THE METHOD OF LEARNING

Aspects of the method of learning, which will be discussed n this
chapter, are generally divided into two categories. The first is that concerning
ethics consisting of niyah (intention), jidd (industriousness), tawakhul (trust
in God), and hurmah (respect). Basically rehigious concepts which are applied
in all aspects of Mushm life, these virtues should be employed by the student,
according to al-Zarniyi, to enforce the process of learning Second, the category
which deals with technical aspects of learning, such as how to select subject
matters, how to choose a teacher, how to determine the appropriate fellow-

student to have as a companion, and how the step-by-step process of learning

should unfold.

A. Ethical Aspects

The place of ethics in the field of Mushim Icarning has been well
recognized. Two factors tend to confirm this point. On one hand, cthics 1s a
subject for which students of learning should scarch, since 1t rules the conduct
of everyday life. By secking knowledge of ethics, through traming and
habituation, 1in general, students are expected to have good characters At this
level, ethics implies "learning and knowledge acquired for the sake of right

living." Itis "a concept of what a person should know, be, and do to perfect the

56




57

art of hving "1 In other words, cthics, as a body of knowledge, "is a reasoned
account of the nature and grounds of right actions and decisions and the
principles underlying the claim that they are morally commendable or

reprehensible. "2

On the other hand, ethics is crucial in that it deals with the relationship
of a student and his teacher as well as with the student's interaction with his
surrounding. The main concern of the method of learning, among other things,
15 how to make the relationship mutual in the sense that a good understanding
should occur between them Seen from the posttion of_the student, only through
the pleasurc of his teacher can he partake n the process of learning such that he
can take advantage of knowledge to the extent that his teacher makes possible.
To draw the pleasure of his teacher, however, 1s not an easy task, and it requires
an art dernived trom his mottvation and his character. If he fails in performing

this art, a student can hardly achieve success n his studies.

As demonstrated earlier in chapter I, al-Zarniiji has paid attention to the
first level, by pomtng out that ethics, together with tawhid and figh, is an
obligatory subject tor all Muslims Our concern here 1s, however, with the
second level with which partof his Taclim deals. In examining this aspect, one
thing that should be borne in mind 1s that al-Zarniji addresses his suggestions
concerning ethical matters exclusively to the student, rather than to the teacher.

This gives an impression that al-Zarniyi hkely burdens the student more than the

ham Laprdus, "Knowledge, Virtue, and Action. the Classtcal Mushm Conception of
Adab and the Nature of Religious Fulfillment in Islam,” in Moral Conduct and
Authonty the Place of Adab n South Asian Islam, cd. by Barbara Daly Metcalf
(London Umiversity of Califorma Press, 1984), p 39

2M.Uld Fakhry, Ethical Theones in Islam (Lewden EJ Brll, 1991), p. 1.
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teacher. To what extent this mimpression 1s correct will perthaps be obvious
through this examumation since it considers, as well, the opimons of other

scholars. .

There are four main concepts which al-Zarnuiji emphasizes i connection
with the problem of ethics as a part of the method of learnmg These four are
(1) niyah (mtention), (2) pdd (ndustriousness), (3)  tawakkul (trust in
God), and (4) hurmah (respect)  Itis apparent that the fust thiee concern the
attitudes initiated by the awareness of his own 'self’; whereas, the fourth pertamns
to his attitude generated by his respect of others. These concepts, as will be
discussed below, assume significance and, as a whole, contribute to the

advancement of the student in learning,

1. Intention (Niyah)

Intenton (niyah) is an inner action, appropriatcly undertaken m the
heart of humankind, immediately preceding the actual (physical) action. Juridical
Islam considers it as being a factor which determines the validity of the action as
a whole. Missing a  niyah makes an manifest work less valuable and even to
be considered invalid Meanwhile, once a niyah of learning is stated, with a
sincere heart, this means that one-third of the desired knowledge has been
grasped, according to al-Shifih and Ahmad Ihn Hanbal ¥ Al-Bashagi (d
565/1161) maintains that an acuion 1s threefold (1) the heart (galb) from which
an intention is derived, (2) the tongue (lrsan) by which the intention 18 stated,

3Quoted in Shaliq Muhammad Zay‘ur, Al-Fiki al-Tarbawr anda al--Almawr (Beirut
Dar Igras, 1986), p. 55




59

and (3) the action  (‘aml) which 1s in 1tself an actual performance of action.
Ditterent from the other two, however, the action of the heart (niyah) is by

iself considered an act of worship.4

A trachtion has been prominently circulated concerning the problem of
myih: "Deeds [or= works| [are measured] by their intentions.”S Another
tradiion says that "God (Allah) does not consider your physical performance
(appearance). Rather, He considers your heart and your action (work)."® In the
Quran, 1t 1s suggested, likewise, that "there is no sin for you in the mistakes
that ye make unintentionally, but what your heart proposes (that will be a sin for
you)."T These quotations denote the position of mtention (niyah) as a
deternunant factor measuring the quality of action Intention 1s thus significant,
not only in enhancing the vahdity of action, but also in judging the value of it.
The reliance of a good work on a sound intention 1s in no circumstances
deniable. Tts thus not impossible that an actually good work be considered bad
i «t comes from an evil heart It mught also happen otherwise in that a
particulatly bad action 1s recognized as beir~ good because it 1s generated from
a smeere heart. The following hadith obviously confirms this problem:

How many are the deeds which bear the image of the deeds of this
warld and become, through their good 1ntention, of the deed of the
next world! and how many again are the deeds which bear the image

FQuoted in 1bid

SQuoted n al-Zarnagp, Tadlim al-Mutacallim Tariq al-Tacallum, Instruction of the
Student the Mcthod of Learming, tans and notes by G E. von Grunebaum and T.M.
Abel (New York King's Crown Press, 1947), p 25 {8)

“Muhy al-Din Abi Zakanya Yahya Ibn Sharal al-Nawawi, Riyad al-Salthin min
Kalam Savyid al-Mursalm (Bewut Dar al-Hikmah, 1987), p. 15.

TThe Meaning ot the Glonous Koran, an explanatory (ranslation by Mohammed
Mamaduke Pickthall (New York New American Library,nd ), p 301.
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of the next world. but then become, through their evil tention, of

the deeds of this world!®

Holding the idea that intention is the basis of any work, al-Zarnuy
considers this problem as being a fundamental ethie of the student n searching
for knowledge. The student should 1n all circumstances keep a good intention in
his heart, because otherwise the seehing of knowledge will suffer from a
serious defect. Al-Zarniiji suggests that an intention (myah) should be firmly
planted in the heart of the student  For the stronger an ntention the more

forceful the work and hence the greater the success that wili be achieved

Al-Zarnuji then goes 1nto a discusston concerning the kind of mtention
which signifies the value of learming. Indeed, learning 1s in ttself noble as has
been explained by many verses and traditions But, 1t becomes otherwise 1f it 1s
sought on the basis of an evil intention. Other Mushm scholars also taise this
1ssue. Ibn Jamatah, for instance, makes the point  that the excellence of
knowledge can be approved only on condition that 1t 15 sought on the basis of
an excellent intenton.? Al-Ghazili and al-Birtini (d ¢. 442/1051) suggest the
same 1dea. A point of differentiation exists, however, i spelling out the states
of good intention. Even though the differences do not appear contradictory, it 1y

interesting to note the ideas of each.

As to this problem, al-Zarntyi in his Ta<lim, offers four considerations
enhancing a true intention 1n searching for knowledge Interestingly, none of
them is practical; rather they tend to be more 1dealistic in keeping with purely
religious notions. For a practical purpose, nevertheless, al-Zarnup recognizes

8Quoted in al-Zamiyi's Ta'im, p 25 {8-9}

9Ibn Jam@ah, Tadbhirat al-Samue wa al-Mutakallim i Adab al-<Allim wa al-
Mutacallim (Hydarabad. Davirat al-Macanif, 1353 A H ), p 13.
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that learning can be intended to meet the worldly necesstties; yet, 1t is ultimately
subject to how far the worldly necessities are essential for undertaking religious

duties

Al-Zarnupt first suggests that the true intention of learning lies in
seeking God's pleasure. He considers this factor as being essential and hence
determmnative of the other three. A closer examination of this first-suggested
intention will show 1ts connection with his idea of man as a devotee (“@bid) of
God Manifestation of this status 15 that any activities undertaken, particularly
those bearing on the duties of worship  (“1badah), must be ascribed to God
only Learning for al-Zamiyi is considered a religious duty, the ntention of
which should uniquely attain the pleasure of God. This comes to the belief that
learning which is conducted without any intention of approaching the pleasure

of God 1s less valuable insofar as the religious factor is concerned.

The second pornt 1s that leaming should be intended as an endeavor to
obtain happiness in the next hife. This suggestion seems to stem from his belief
that the etemal Iite is in the hereafter, whereas the world today is temporary.
Conscquently, the real happiness which should be reached is that in the
hercafter, which may necessartly require the sacrifice of earthly pleasure. It is
still alive n the traditional Mushim behief that this world 1s a trial to the true
believer through which a 1eal pleasure in the next world 1s approached.
Theretore, learming may to some degree be regarded as a manifestation of the
sacrifice which mstitutes a bridge for the student in this world to face the final

station m the hereafter.
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The third intention 1n learning 15 to revive rehgion and promote Ialam
Al-Zarniiji 1s aware of the necessity of knowledge as an indispensable
prerequisite for establishing any notions derived flom religion. Sumlaly, he
recognizes that any religious actuon including "ascete lite and piety are not
perfect where there is 1gnorance "10 It 1s clear that hus suggestion parallels his
assumption as to man beng a representative of God in the world (Khalifah £ al-
Ard). Beaning this status, one 15 tesponstble for partaking in any rehigous
duties as God has ordered Learming should be thus commutted 1o this
responsibility in that 1t provides the seeher the knowledge required to assume

the duty.

Lastly, he suggests that learning should be intended to 1ender "thanks
[to God] for a healthy mind and a sound body."!! This corresponds to the tact
that man is created in the most excellent form among the creations ot God, for
he is equipped, among other things, with superior intellectual ability, (‘agl) He
apparently wants to say that learning should be directed 1o enhance the
advancement of the mtellect as well as of other human potentials, such as
intuition and the physical aspect of human existence This 1s expected because
thanking God 1n Islam requires a manifestation as well as an awareness, such as
the action of learning, to employ any advantages gamed in order that a human

being achieves greater and greater success

Insofar as the above states of ntention are concerned, al-Zarnuj seems

to suffer from a lack of relevance o the problems of today's world. Like most

mAI-ZamUﬂ, Tadim,p 25 {Y)
Uibid , p 26 {9}
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Traditionalists, he obviously pays greater attention to 1dealistic matters. A closer
examunation will demonstrate, however, that he 1s to a certain extent aware of
worldly purposes This 1s true 1in the case of his suggestion that searching for
knowledge to gain a higher position i terms of worldly matters 1s permissible
to the extent that the posttion 1s intended

to command what 15 good and forbid what 1s evil, and 1n order to
promote the truth and strengthen religion, and not 1n order to satisfy
his ego and his desires. And that [1.e., the repression of selfish aims]
becomes more and more possible 1n proportion as [the learned man
in a worldly positon| undertakes to command the good and forbid
theevil 12
‘The value of intention lies definitively in the 1dea of sincenty (1khlias). It
15 & virtue to hold an intention 1n the decpest heart of man corresponding solely
to God There 15 no need at all in doing a sincere thing to let someone else be
mformed of that which lies i the heart. Such a virtue is really difficult to

achieve so that, according to the prophetic tradition, the intention of the true

believer 1s more important (valuable) than his actual action. '3

To go mto a further examination, itis useful to compare al-Zarniiji with
other scholars sucn as al-Ghazili and Ibn Jamacah. By presenting the ideas of
other scholais, 1t 1s perhaps obvious that al-Zarniiji 1s to a considerable degree
more attentive to the ultimate goal of learning as a part of religious duties, while
he s rather negative in pereerving worldly  purpos s However, as will become
apparent.itis recognized that the problem of intention 1n Mushim learning seems
to focus onan attempt 1o mahe a balance n facing two worlds: the world of
today (al-dunya?) and the world of the hereafter (al-akhirah).

Lid. {10)

3See +Abd al-Basit al-*Almawi, "Al-Muad i Adab al-Mufid wa al-Mustafid," in
Zaysar, Al-Fikral-Tarbawianda al-«Almawi, p. 55.
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Al-Ghazili, whose concern with this subject appeats 1 some of his
works, perceives the problem of mtention n searching tfor knowledge n two
situations one 15 idealistic and the other practical (pragmatiey His ideahstie
perception of learning 1s that learning should be gencrated only tor the sake of
God. Al-Ghazili says: "learmng as well as teaching s worship ot God which s
valid only when a worshiper has a sincere motivation "' For worship 18
submission of the Muslim to God m order that, to think practically, he produces
pleasure for God However, learning which sutfers from the lack ot the
intention to be pursued for the sake of God leads the student only to fall mto
the state of matsiyah, a blameworthy action Teaching or secking knowledge
"away from God 1s considered sin (macsiyah), sl to undertaking a prayer
or engaging in a holy war (jthiad) without an intention for the sake of God "5
Accordingtoal-Ghazal:

He who pursues learning m order to make money, 5o as to attamn a
social position or 1o reduce his taxes and evade his obligations
towards the sultiin (king), he who studies for the sake of any other
ambition save that of serving God exposes himself to die
consequences.!o

In the second situation, al-Ghazili perceives the mtention of fearming by
taking the kinds of knowledge 1nto consideration. Sofar as a religious science 1s
pursued, he is bound to suggest that it should, under any condition, be sought

for the purpose of seeking God's pleasute However, 1f the object 1s a worldly

knowledge, continues al-Ghazali, one may hold an intention supporting his

14 Al-Ghavali, Fatthat  al--Ulum  (Misr - Mathatat al-Husaymyah al-Misriyah,
1322/1904), p.9

151bid,
16[h1d
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desire in terms of secular business His passage dealing with this problem reads
as follows.

This [intention for the sake of God] is specified only to [the seeking

of] the religious knowledge which 1s a part of the submission to

God, ubadah. But, it is not addressed to the worldly knowledge

such as the science of medicine, or astronomy, the search for which

are not torbidden with the intention of getting a position or gaining

wealth  As for the religious knowledge, such as the Qureanic

exegesss, Hadih, Istamie jurisprudence and theology, it 1s by no

means permitted to seck them for the sake of anything other than

God. 17

Meanwhile, Ibn Jamiah proposes some suggestions which are all
religious Learning, according to him, must be conducted for the sake of God. It
should also be mtended to implement holy laws as obligatory for all Muslims in
order 1o attamn the rewards of God 1in the form of a comfortable life. Learning
must also be generated to make the student closer to God so that he, through
learning, always heeps his mind on the sovereignty of God, particularly on the
day of the resurrection (qiyamah) 'S Abi Bakr Jabir al-Jazaairi suggests that a
sincere tention i learning should confirm three purposes: understanding God,
mamtunmg knowledge with the goal of promoting Islam, and teaching people
the knowledge. ! Hayp Khahfah (d 1067/1657) takes the view that "he who

pursues a branch of knowledge for a livelihood will not develop into a learned

man, he may only become a semi-learned man." 20

iwd . p 15
IB1bn Jamacah, Tadhkuat al-Samis,p 13

19Abu Baki Tabir al-Jazasin, Al-llm wa al-*Ulama® (Beirut: Dar al-Kutub i al-
Malaymn, 1983), p 31

3”[1‘1] JtKhalitah (=Kiub Celebr), Kashf al-Zunin can-Asami al-Kutub wa al-Funin,
vol Tlstanbul Maant Matbaasi, 1941), p. 22



Although the basic purpose of learning in Islam was first and foremost
based on religious foundations, this does not mean that the goal of learning
entirely neglects secular and social ends The prophet says “the best among you
are not those who neglect this wotld tor the other, o1 the othet world for ths
He 1s the one who works for both together."2! Ibn al-Mugattat, a Mushm
scholar of the eighth century of common era, 1s sard to have suggested "seek ye
learning; for 1t you are kings 1t will lend you distinction and 1t you should be
lowly and poor 1t will bring you food "* Meanwhile, Thhwan  al-Safa?
recognize that learnig will amm at attuning valuable benetits such as "honor,
prestige, power, nobility, accessibility, competence, generosity, delicacy and
dignity."2 In addition, it 15 interesting that Shihab al-Din Yahya al-Suhrawaids
(d. 587/1191) takes another side and argues that learing should be devoted
finally to "the attamment of tllumination which 1o turn requies the perfection of

all the faculties of man, both mental and psychological, mvolving both rational

elements and the soul with all its aspects and dimensions 21

Lastly, 1t is worth notng that al-Biruni makes a sumulating pomt
pertaining to the problem of intention. He basically agrees that learnmg, as a

scientific activity, must go  staight to the purpose of God  All sciences are

2]chma] D Sabba and George J Tomeh, "Educanon as Philosophy,”  The Year
Book of Education (World Bank Company, 1957), p 69, sce also Mchdi Nakosteen,
History of Islamic Ongins of Westem Lducation A D 800- 1350 (Boulder University
of Colorado Press, 1964), p 41

2zQuotcd in Khalil A Totah, The Contribution of the Arabs to Fducation (New
York AMS Press, 1972), p 89

23Ali Akbar Farhangi, "An Inveshigation of the Ideological Foundation  and
Admunistrauve Structure of Higher Educauon i Iran from Islamic Madressahs 1o
Western University” Dissertation (Ohio Ohio University, 1980), p 130

24Scyycd Hossemn Nasr, "The Istamic Philosophers” Views on Education,” Mushm
EducationQuarterly 2 4(1985),p 10




67

usctul according to him msofar as a true intention exists 1n the mind of those
who hold them. Simularly, he 15 in agreement with the notion that learning can,
to some degree, be intended to achieve worldly matters. More than this, al-
Brrunt comes 1o a suggestion that learning should also make the student
confident and secure In his mind, knowledge: "...is not acquired only to seek
God's pleasure, and to achieve a number of worldly benefits; equally important
15 the ‘confidence and security’ which it engenders among possessors. For there

15 no worse source of insecurity and degradation than 1ignorance."2
2. Industriousness (jidd)

However, an 1ntention alone to search for krowledge is far from
sufficient  In the process, for sure, learning requires the virtue of
industriousness, (udd), which signities a character that the student 15 consistent
in pursuing his desire by hard-work. Al-Zarniiji believes that this virtue will
resultin great achievement "To the extent to which you pursue something you
will reach what you desire," according to him.26 In other words, the more

sertous an etfort, the greater the attainment.

It1s interesting to note that the above virtue must certainly be assumed,
not only on the part of the student, but also on the part of his teacher and of his
father. "Industriousness of three kinds of people”, according to al-Zarniyi, "is
essential in [the pursuit of ] science and learning These people are the student,
the teacher and the father "*7 This suggestion seems to reflect the necessity of
2SHisham Nashabr, "The Attitude of al-Birani towards Science and Education,” in Al-

Buum Commemorative Volume, ed by Hahim Mohammad (Pakistan: The Time
Press, 1979), p 398

2OALZamup, Tachm, p 38 (22)
Tibid {22)
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an intact cooperation among them, i carrying out the learmng process. Theu
devotion to their tasks and their industriousness are factors in atming success
in the search for knowledge. The division of tasks among them may be
explained in that the student 1s, m hunselt, a subject i which he should, under
all crrcumstances, employ his abilities with the means ot the avaulable
instruments. The teacher is, by profession, one who is responsible for
supplying knowledge and guidance for the student. Meanwhile, the father 1s by
nature, one who 1s taking care of his life, particularly m terms of providing the
student financial support to meet the needs pertaning to his studies In addition,
the father also represents the one who s tesponsible for educating the student
insofar as the nuclear famuly 1v concerned. Al-Zarnujt seems to be sure that

learning will be successful if the three elements cooperate with one anothet.

In his  Taclim, however, al-Zarnuji 1s himself concerned wath the virtue
of diligence on the part of the student. In this iegard, according to hun, the very
aspect of industriousness rests in the employment of his ume as effectively as
possible. It 1s encouraged that learning must be pursued basically at any ume
throughout the student's life. He seems to be in agreement with the 1dea that

learning is a life-long procass.

Al-Zarnuji, then, goes into the pracucal aspect when he suggests that "it
is essential 1in the seeking of knowledge to maintamn a vigil throughout the
nights "2 Furthermore, he suggests that "in the scarch for knowledge 1t

behooves one to persevere n study and repetiion both at the beginning of the

281tid , p. 39 {23}
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night and atits end For verily the ume between dusk and the hour of dawn is a

blessed time." 29

[t seems to be popular in the Mushm tradition of learning that night is a
spectal ume It 1s regarded as a convenient time, not only 1n the sense of
circumstance, but also i that, in the beliet of most traditional Muslims, it is a
ume when God encourages His people to undertake a submission 1n which they
communicate with Him It 1s a ume when His blessing openly reaches those
who are closer to Hhim This belief affects them in terms of learning since, as has
been mentioned cathier, learning 1s also a religious duty. However, 1t is not

necessarily considered that the other imes are not good for studying.

Ibn Jamiicah suggests, for instance, that the student be sure to manage
his time, both m the might and the afternoon, on the basis of kinds of learning
activities For "memorizing”, for instance, 1t is suggested that the most
conventent time is an the late night, approaching the dawn. For "thinking" it is in
the carly morning As for "writing”, 1t 15 better in the middle of the day while
“1eflection and discussion” are more effective at night. 39 Meanwhile, al-Khatib
al-Baghdady suggests that the time of night 15 more beneficial than that of the
afternoon, There are three ranges of suitable times for "memorizing," according
to him, thatare respectively in the late mght, then in the middle of the afternoon,
and then the nest day  Addiionally, he advises that the time of fasting is more

beneficral than that when there 15 too much eating 31

2Nid L pp 3940 {24)
Wibn lamacah, Fadhkuat al-Samie, p 114
”Quolcd mlibd, p 114



In addttion to the factor of using tume well, al-Zarnuj suggests that the

student refresh his aspiranon, from time to time. "It is obhgatory in seeking
knowledge to have the highest aspiration level for learning, since verily man
flies by his aspuation as the bird fhies with hiy wings "% The custom of
industriousness grows together with the advancement ot ambiions The highet
the ambition the more forceful the diligence. In contrast, 1t will discourage the
hard work of the student when he suffers from a lack of ambition. Theretore, al-
Zarnuji makes the poimnt that "Aids to the acquisition of anything are
industriousness and an ambion that anms high "** For sute, al-Zarnup also
suggests that "if one has the most extreme aspration but does not have
industriousness, or has idustriousness but does not aspire high, knowledge

comes to one only in a small amount.” ¥

In the meantime, al-Zarnuiji also reminds the student to be moderate i
any effort in his learning. The student should not necessarily exhaust or weaken
himself since to do so will result i the mterruption of studymg,. He "should
practice temperance 1n this respect for moderation 15 one great source of all
success.” Furthermore, 1t is structed. "Do not make hateful to yourself the
service of God. Verily, he who makes plants grow does not cut up the ground
nor does he neglect it entrely 3% This 1dea has taken root in the Islamic

tradition since the Prophet says that "Indeed, this religion of mme s sohidly

32Al-ZamOJi, Tadim, p 40 {25}.
331bid. {25).

341bid., p. 41 {26}

351bid, p. 40 {25}
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grounded, so enter into 1t with moderation.” Also, 1t 1s suggested: "Your mind

15 your riding-beast, hence use 1t with moderation." 36

Al-Zarnup then continues 10 discuss the problem of laziness. It is a
senious matter facing the student since 1t 15 the main cause of failure. The student
suffenng from this character detect will attain no knowledge through his study.
Even though it s notan casy task to overcome it, al-Zarniiji suggests the student

be aware of this problem and hence be attentive to avoiding it.

Al-Zamuy considers two main factors which cause the student to fall
nto laziness. The first pertains to the motivation derived from the awareness of
the menit o learnimg Tt will cause laziness, according to al-Zarniiji, once the
student loses his dea concerning the benefit of what he searches for. He
suggests, accordingly, that "it 1s necessary when embarking on study to bestr
oneselt tor the acquisition [of knowledge] and [prod oneself] to industriousness

and perseverance in the meditation of the menit of learning.” 37

The second concerns 1iself with the problem of eating and drinking. He
assumes that control i this matter 15 indispensable, by selecting good food and
measuring the quantity of 1. In this respect, he rarses Galenos's suggestion that
“the promegrante 1s useful, all of it, while fish 1s harmful, all of it."38 But, al-
Zarmuji addresses the view that "a hittle fish 1s better than a great deal of

pomegranate. Through [axcessive cating| there is also loss of wealth and eating

30Quoted in Tid {26}
Mind . p 42 (25)
3S1bd P A4S {31} Galenost, Greek Physician (d. circa 200 A.D).
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beyond satiety is entirely harmtul " He seems, theretore, 1o be more attentive
to the problem of quantity. Interestingly, he then suggests that.
The correct way of reducing food 1s to cat orly dishes as well as the
most dehicate and most desirable food, and not eat with a termible
appetite. However, 1f one has an honest objective n eating a great
deal, [an objective] such as that of becoming stiong by this means in

order to fast, pray and do difficult work, then this [practice] 1s
o pray i
permissible 40

3. Trust in God (tawakkul)

The idea of tawakkul 1s essentially two-fold. On one hand, one should
work with all the force one possesses along with a plan and organization 1n
attamning his purpose. On the other, while workig hard, one should fully trust
in God to determine the attainment of his work The target one aims at m his
plan and orgamization exists only through hope, but 1t 1s not necessarily always
obtained When 1t1s reached, thanking God should be expressed through action,
while, when 1t is otherwise, an evaluation should be made and should
encourage his further effort Both thanking God and evaluation should theretore
be manifested in action Such a tawakhul 15 not expected 1o frastrate someone
because of hr- failure and neither make him too proud of his success Rather,
this attitude continuously encourages people to work hard to reach real success

1n the future.

Realizing the mmportance of tawakkul, al-Zarnup suggests that the

student trust in God n his search for knowledge "IUis necessary in the quest

390id., p. 45 (31}
401big.
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for knowledge to put onc's trust in God while one pursues learning."4!
Together with firmly good intentions and diligent work, two virtues which
have been explained above, the virtue of tawakkul must be maintained during
the state of learning For, trom the Islamic point of view, there 1s an absolute
power behind human ahihty, which determines the ultimate achievement of
human actuon -- God. Islam suggests that one should be concerned and make
the effort while the result s appropriated to God. "When thou art resolved, then

put thy trust in Allah," mentions the Quran 42

This virtue does not stgnify, however, that the student weaken his
endeavors to attain knowledge It is believed that unul he himself reforms his
own condition, God does not change him 43 What tawakkul is concerned with
15 that the student would deteniorate through any business other than learning,
such as that which 1s devoted to worldly matters It 15 the same as the idea that
“as ong as 'his heart 1s not i 1t the studying and learning will not be as
productive as they might otherwise be."# By tawakkul, it 1s expected that the
student should continue to be consistent with his concern to search for

knowledge, sate fromany interterence.

As a consequence, al-Zarnti instructs the student "not to be concerned
with matters pertaming to the sustenance of his life [food] nor occupy one's

mund therewith "5 He, as always, gives attention to the conflict of learning as a

id , p 55 (43)
2The Quitan ., 3,159 See The Mcaming ol the Glonous Koran, p. 75.
e Quidan, 13 11 Scelid,p 183

FJohn Jarolimek and Chiltord D Foster, Teaching and Learming in the Elementary
School (New York Macmillan Publishing Co |, Inc, 1977), p 307.

45‘\I-?'.lmu‘u. Farshm, p 55 {43}



74

religious duty with any pragmatic problem pertaming to a secular orientation
The student is obviously encouraged to be consistent with his purpose ot
learning. According to him
The intelligent man should not be eager for the affairs of this world
since this kind of solicitude and sad concern does not avert calanuty
nor is of use, but rather 1s harmful to the spirit, the mind and the
body. These [concerns with worldly matters] cause a cessation of
good works. One [should rather] attend to matters pettaning to the
future life since these prove useful 4o
In other words, he suggests that it 15 "essential n the scarch for
knowledge to reduce one's attachment to worldly affairs as much as one can.”
"It is obligatory", continues al-Zarnujt, "for the student not to be occupied with
anything else but knowledge and never turn away from learning.™7 In the
words of Muhammad Ibn al-Hasan "Indeed this trade of outs goes on from the
cradle to the grave; so he who wishes to tefram trom this pursmt of knowledge
for even one hour, mught as well leave i entirely this very hour " The student,

under all circumstances, should be concerned with learning. Al-Zarnujp believes

that by full concentration, the student reaches great delight in his endeavor

With regard to this problem, al-Ghazali has also indicated a view
which the choice of learning over secular affairs 1s crucial, not because the latter
are uscless, but rather because of the necessity for full attention to the problem
of knowledge. Worldly affairs, by themselves, always attract human interest
and they even mnterfere with human effort in the search for knowledge A

safeguard 15 therefore needed to protect the student from disturbance, and

46[d
4Tpid , p 56 {44)
481hyd
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keeping one's distance from any secular business is considered effective. In the
mind of al Ghaszali  "since one can not pay attention to two things at the same
ume and personal ues are disturbing, the student must reduce his worldly

interests, 19
4. Respect (hurmah)

As discussed above, knowledge, msofar as the religious perspective 18
concerned, 18 inatself excellent This idea is to al-Zarnuji so significant that he
necessartly suggests that the student glorify knowledge. Al-Zarnuji is of the
opiton that "He who attains knowledge does not do so except through respect,
while he who fails Jin this goal| does so by ceasing to respect and venerate

learning and 1ty bearers " 59

Al-Zarnup turther maintains that the student should direct the respect
foremost to the teacher. For the latter is considered the one who possesses
knowledge and who transters 1t to the student. By respecting the teacher, in
practical terms, 1t s expected that the student receive the best treatment as well
as the greatest advantages from the teacher. To al-Zarnuji, "in the study of
science one does not acquire learning nor profit from it unless one holds 1n
esteem knowledge and those who possess it." In addition, the respectful attitude
is important  because "man does not become an unbeliever through rebellion
fagainst divine law| but rather by making light of [his rebelhion] and by
discarding teverence." 5!

WK ELSM cl-Bagir, "Al-Ghaviili's Pilosophy of Education with Special Reference

0 al-thya?, Book 1", Dissertanon (Edinbutgh: The University of Edinburgh, 1953), p.
200

5“;\!-’/,.mm_||, Tadim, p 32 {16}
Sibid . p 32 (15)
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This suggesuon finds 1ts basis m Islamie taditton, m which just as
knowledge receives an excellent recogmuon, the teacher, as a learned nman,
enjoys the same respect It s stated that he occupies the thud ank atter God
and His angels 52 Likewise, one who gives a high respect to the possessor ol
knowledge means that he does the same toward seventy prophets 53 Another
tradition states. "Whoever venerates the people of knowledge 1s considered as
doing so toward God. Simularly, whoever disregards the people of knowledge
means that he disregards God and His messengers "S' One who makes prayers
together with the learned man 18 considered as praying with the prophet, and
because of the latter, he guns the forgiveness of God %5 In the context of
learning, these sayings signify the nobility of the teacher whom, theretore, the

student should, in all circumstances, respect

Practically, there are some expressions which are maybe appropriate in
addressing respect toward the teacher  Al-Zarnup  recommends  these

expressions to be kept i the mind of the student

First, he should glonfy his teacher by considering him as being his
father. "He who teaches you one letter of those you need for your religious
instructions 1s your father m religron,” according to al Zarnuy %0 This should
be understood as meaning that the weacher feeds the student with knowledge,

Just as the parents provide him with food. The student, therefore, should

52The Qurian, 3 17, p 64, quoted 1 Ibn Jamicah, Tadhkirat al Samit, p 4
531bn Jamacah, Tadhkiratal-Samis, p 9

541bid., p. 10.

SSid., pp 9-10

S6Al-Zamiyi, Tadim, p.32 {16}
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venerate the teacher in the same manner as he does his father It s the teacher
who takes care of his development, i terms of his cognition and affection as
well as his skills Such an idea can also be found in al-Ghazali's thoughts. This
passage 1s attributed to him

The parents are the cause of the children's present existence 1n this
mortal hfc, while the teacher 1s the cause of the immortal life.
Without him that which has been brought into existence through the
parents would be doomed to eternal destruction Only the teacher is
of service for the eternal hife in the next world 57

Al Ghazaly, further says "just as it 1s the duty of the childien of one father to

love one another and co-operate i achieving all their common goals so 1t is also

the duty of the students of one teacher to love and cherish one another." 58

In addition, according to al-Zarnaji, the student should also take a
position, out ot respect tor his teacher, Iike that of a patient towards a doctor. He
has 1o give his teacher his trust 1o go forward with the process of learning For,
m terms of academic matters, the teacher s more aware, because of his
experience, than the student. The situation 1s the same as that of a patient who
should trust his doctor since the latter 15 the expert in diagnosing as well as in
healing his disease 1t the student does not act in this fashion, respecting his

teacher, he will hardly achieve asuccess m his studies. 9

STALGhazali, Kitab al-<lim  the Book of Knowledge,  tians and notes by Nabih
Ammn Fans (Lahore S H Muhammad Ashral, 1962), p 145

S8itid

59 couple ofverses of a poem composed by al-Zarniji enhances this suggestion
I Newther the teacher nor the physician advise you unless they are honored.
280 bear vour disease patently 1t you wronged its healer, and be satsfied
with your ignorance it you have wionged a teacher Sec al-Zamuji, Tadim, p
MI8)
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Ibn Jamacah shates this suggestion when he holds that one of the best
attitudes of a student toward his teacher 1s that he trust 1 the teacher (o
overcome his academic problems Ay to the comparable status of the teacher and
the doctor, he suggests that the student must openly consult with his teacher and
let him offer a solution to escape acadenue problems, just as the patient tells
what he feels in order that his doctor may make an accuraie diagnosts as well as
prescribe an appropriate treatment According to Ibn Jamatah, the student
should discuss with his teacher what must be achieved, look for his pleasure,
and be close to God while he serves his teacher For, assumes Ihn Jamatah,
being humble in facing the teacher s rewarded  Also, leting the teacher contiol
his development 1s an honor, and bemg modest towards him s prestige 90 As in
the thinking of al-Ghazali, 1t s held that "the student must be nerther
supercilious nor imperious but must completely submit to his teacher and listen
to his direction just as the ignorant patient histens to the direction of a kind and

expert doctor." 61

While venerating the teacher, i the mind of al-Zarnuji, the studemt
should also respect his childien For the latter are those tor whom the wacher 1s
responsible in taking care of therr growth Respecung his children means that
the student should help the teacher undertake his duty as the parent of his
children, apart  his business in culuvating knowledge from which the student
benefits Grving this help is very important in demonstrating that he is aware of
the consequence of the teacher's being less attentive to his children, since most
of his ume 15 given to dispensing his teaching Although the help 1y not

OOtbn Jamacah, Tadhkirat al-Sami, p 87
6]cl-Bagir, "al-Ghavali's Pmlosophy of Education," p 206
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necessartly expressed 1n the form of physical or material action, the respect for
the teacher's children mught be enough to lessen the burden of the teacher.
Respecting the children of the teacher has been encouraged by al-Zamiji's
professor, Burhan al-Din al-Marghiniini who says:

. that one of the greatest imdams of Buhidra [at one ume| had sat
lecturmg and had sometimes risen 1in the nuddle of his discourse.
When asked the reason [for this] he explained: Verily, the son of my
teacher played with boys on the streets and came sometimes to the
gate of the mosque As often as I saw him I arose for him in order to
honor my teacher.%2

Likewise, the student should also serve himself as the servant of his
teacher, m meenng his daily needs  Al-Zarniiji believes that by so doing, the
student will achieve advancement in the search for knowledge. An expernience of
Fakhr al-Din al Arsabandy (d - 512/1118) sigmfies this suggestion; "Verily, 1
have reached this rank [a chief Imam of Marw] only by serving my teacher, for
I have served my teacher, the judge, the Imam Abii Yazid ad-Dabiisi. 1 both
watted on him and prepared his food for thirty years, but I never ate anything
thereot "0% Sumlarly, Harun al-Rashid (reigned 1n 170-194/786-809), the
Caliph of the “Abbisid dynasty, perceived the significance of this point when
he sent his son o al-Asmati (d 216/831) to study Grammar and Adab.

One day [the Caliph] saw [al-Asma‘i] purifying himself and

washmg his feet while the son of the Caliph poured water over his

feet So [the Caliph] reprimanded al-Asmaci in this manner saying:

“indeed, | sent him [my son] 1o you to learn grammar and be

mstructed i adab, so why is 1t that you don't ask him to pour water
with one hand and wash your foot with the other hand 76+

O2ALZamuju, Fahm. p 33 {17}

03 d {16} Imim Abu Yand al-Dabiisi was probably Abui Zaid al-Dabusi (d
441/1039)

O | p M {17)
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Respect should be also given to the teacher when he visits the town
where the student resides This suggestion, on one hand, potitays the tradition
of Muslim scholarship which was acquainted with academue tavel, rhlah
¢ilmiyah, by which a scholar or a student used 1o make a long journey trom one
city of learning to another 1n order to attamn knowledge It sigmifies, on the other,
that the relattonship between the student and the teacher s permanent, even in
the event that they Live i separate places The presence ot the teacher i atown
where the student hve should, theretore, be welcomed with the greatest of
respect. There 1s a nantation in the Ta<lim, enhancing this suggesuon:

The venerable Imam, the most glortous sun among the mmams, al-
Hulwani left Buhira and settled for some time in a certam town
because of an mcident which befell him His students visited his
with the exception of the venerable Imam, the judge, Abu Bakr ar
Zaanpi. When he met him, al-Hulwant asked him "why did you not
come to visit me 7" Abt Baki tephied " T was occupied serving my
mother " Al-Hulwani answered. "You will obtain a hivelthood but
you will not attain the glamour of ecachmg ™ And this 1s just whin
happenced for [Aba Bakr] hved most of his Iife in villages and was
unable to carry on lectutes Thus is deprived of the frints of fearning
who has shghted his teacher, and only 1in a small way does he profit
from his knowledge.6S

It i1s interesting that a tradition sad to be from ‘Al Thn Abr Talib
enhances this suggestion "I am the slave of him who taught me one letier of

the alphabet. If he wishes he may sell me, if he so desires he may set me free,

and if he cares to he may makes use of me as a slave ™ 0

It 15 apparent that al-Zarnujt sees the teacher as a determinant factor in

the process of learning The success of study scems to be very much dependent

651hid ,pp 33-34 {17} Shams al-Asmmah Muhammad Ibn Muhammad al Khudwani
(d 44871056 0, 249/1057) and Abu Bakr al-Zaranp (d S08/1114)

661md , p 32 {16}
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on the respectful atutude of the student to his teacher. More pracucally, al-
Zarnuji suggests that the student let his teacher take care of his learning to the
extent possible Al-Zarnuji sayy

In secking knowledge, it 1s necessary not to choose oneself
the kind of learning to pursue, but to entrust the matter to the teacher.
For indeed experience has come to the teacher in these matters so
that he has more knowledge of what is needed for each person and
what 15 suttable to the nature {of cach student] 67

[[Tt 15 necessary]] for the student not to sit near the teacher
during the lecture except under necessity, rather 1s 1t essential that
pupils sit i a semu-circle at a certain distance from the teacher, for
indeed this is more appropriate to the respect due [the teacher].68

In addruion to the teacher, the respect of the student should also be given
to the Book as well as to other text-books In regard 1o this matter, al-Zarnuji
refers to some traditions about how to respect the Book - The most interesting is
that the student should be i a state of ritual purity while taking or bringing the
Book. By this means, 1t 1s beheved that the attamment of knowledge will
sueeesstully be achieved  Al-Khulwani said : "Verily, 1 obtained this learning
by means of veneration for I never took up paper unless 1 was pure."%9 Another
tradion 1s narrated that.

The venerable Imam, the sun of the Imams, as-Sarahsi had a
stomach ache It was his wont to repeat the Koran at night. So he
purtticd himself seventeen times [each time after he had been
compelled to relieve nature| in order not to resume recitation without
bemng pure He did this since learning is light and purification is
hght. thus the hght of learning 18 increased by [purification].70

ONlbd . p 36 (21)
O8I, pp 36-37 {21}

g pp 34-35 {19} The idea that knowledge (learming) is a light 1s found also in
al-Ghazal's Kuab al--lim. - quoting Ibn Mas‘iid' "Knowledge is not virtuosity butis a
fight whichis shed mto the heart  AL-Ghavali, Kitab al-<lim, p 205,

TOmnd . p 35 {19}
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Additionally, the student should be careful in armanging books to show
respect to them. The Book and those of exegests must be put above the others
Books concerning religious knowledge should be i a highet position than the
others. Similarly, 1t 1s forbidden, according to al-Zarnuji to stretch out one's toot

toward the Qur2iin as well as other books

Writing in a clearly beautiful style s also an expression of respect
toward books, suggests al-Zarniji. Besides that, it 15 preferred to seleet the
square form of books, since "It 1s the castest for hitting, placing and 1cading " 71
Still concerning respect for books, al-Zarmnip suggests. "it 1s necessary not to
have any red color in the Book for thus was the usage of the philosophers but
not the usage of our ancestors, to our shaihs |[[Muhammad Ibn Ismasl al-
Bukharl, one of the greates traditionists m Islam}}, the use of red nuxture Jfor

writing| is abhorrent "72

Finally, as an expression of respect for knowledge, suggests al-Zarnup,
the student should highly appreciate his companions m learning as well as the
learned men who surround him From them, it 15 expected that the student can
take as much advantage as possible Listening to then wisdom and knowledge,
even though he may hear them many umes 15 suggested because al Zarnup
believes that "he whose respect after a thousand times 15 not cqual 1o his respect

the first ime (he hears these things), 1s not worthy of knowledge "7

Tbid,, p 36 {20}
2mid
1nd
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B. Learning Strategies

The very nature of Mushm learning throughout the classical and
medieval periods was an intensely direct contact between the teacher and the
student, with oral transmussion constituting the predominant approach. The
teacher occupied, as a consequence, a greater position of authority while the
need 1o get m touch with him was thus indispensable for the student. The
situation encouraged the student to build a permanent relationship even 1n the
event that the teacher resided 1n a town, far from his residence. The academic
journcy (rihlah “dmiyah), by which a student travelled to reside for a long time
with a lcarned man m a city, was a common feature of the time. Ibn Khaldiin
describes this well as follows,

A scholar's educauon 1s greatly improved by travelling in quest of
knowledge and meeting the authoritauve teachers (of his time). The
reason 1s that human beings obtain their knowledge and character
qualiies and all then opintons and virtues either through study,
mstruction, and lecture, or thiough mitation of a teacher and
personal contact with him 74
Another striking chatacteristic of Muslim learning in the early period
was that concerned with memorization which was regarded as the main task of
the student. The mastery of knowledge was determined by the extent of one's
memory. This evaluation of memory corresponds with the nature of religious
hnowledge which must not merely be understood for personal purposes, but

also be tansmutted as precisely as possible to others. Memorization was at first

applied to the study of the Quran which is "considered by Mushms literally to

THbn Khaldun, The Muqaddimah an Introduction to History, vol. 3, trans by Franz
Rosenthal (New Yoik Pantheon Books, 1985), p 307, quoted in Yuse! Abdul Lateef,
“An Over-View of Westemn and Islamie Education,” Dissertation (Massachusetts: The
University ol Massachusetts, 1975), p 80
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be the word of God; its accurate memorization 1 one or mote of the seven
conventional recitational forms 1s the first step i mastermg the religious
sciences."’ In other words, ""Mnemonic domunation’ (malaka  -hitd), the

memortzation of a key text just as the Quein 1» memonized, 1s also the starting
. £

point for the mastery of religious science. "7

75Dale F. Eickclman, "The Art of Memory. Islamic Education and Its Social
Reproduction,” Comparative Studics in Socicty and History 20 (1978), p 485 For
more information about nhlah Gmiyah (academic navel) n the history of Islamic
scholarship, sce Sam Isaac Gellens, "The Scarch tor Knowledge m Medieval Mushm
Socictics. a Comparative Approach,” in Mushini Travellers, Pgnmage, Migration and
the Religious Imagmation, ed by Dale F Eickelman and James Piscaton (Los Angles
University of Calilormia, 1990), pp 50-68 , and 1dem, "Scholars and Travellers the
Social History of Early Mushm Egypt, 218-487/833-1094," IDissertation (Columbia
Columbia University, 1978)  Sce also, Jean Elizabeta Gilbert, "The <Ulama? ol
Medicval Damascus and the Intermational Wotld of Islamic Scholatship,” Dissentation
(Berkeley. University of Californta, 1977) In the latter, the author examimned the
contribution of the migration (rihlah) of Mushm scholats (¢Ulama?) trom other cities
to Damascus, and this movement resulied v the msttutional and intemational
establishment of Mushm leaming in Damascus m the medieval penod

76 1id "Mnemomic domination’ (malaka I-hild) means in this context 'the faculty of
memory " Mcanwhile, Seyyed Hossemn Nasr tries 1o show the combination of the use
of books and the sigmiticance of oral transmission i Mushm learning, by saymg "As
a result of the mfluence of the Quizanic revelation and also other faciors ielated to the
nisc ol the whole Islamic educational sysiem, the significance of the oral tradstion and
memory as a vehicle for the transmission of knowledge came 10 complement the
written word contained 1n books, espectally those books which became central texts for
the teaching of vanous schools of thought and which figured prominently in the
rclationship between the tradiional master (al-ustadh) and the students (tulfab) Such

books became more than simply the written text Rather, they came o accompany and
in a sense became immersed m the spoken word, thiough an oral tcaching transmtied
from master to student and stored m the memory of those destined to be the recipients
of the knowledge 1n question Such books were not exclusively written texts whose
rcality was cxhausted by the words inseribed i ink upon patchment

The oral tradition also played a cultmal role in determimng which book or
books of a particular master would become texts to be discassed m study circles and
would act as a vehicle for the transmussion of the teachmgs of the master m question
The oral transmussion helped to established the authority of teachers who were (0
follow and 1t served as the critenion with the aid of which one could distinguish one
student from another as far as his closeness o the master and understanding of the
latter's message were concerned, although naturally often ensued  Seyyed Hossein
Nagr, "Oral Transmission and the Book m Islamic Lducatnon The Spoken and the
Written Word," Journal of Islamic Studies 3 1 (1992, pp 1-2
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However, sofar as higher learning is concerned, Muslim scholarship
represented the dynamie development of intellectual traditions Even though
rehigious knowledge such as Islamie law (figh) and Islamic theology (kalam),
were indeed considered the most attractive subjects since they originated from
the Qurian, Mushm learning hardly neglected the other subjects, which were
considered  non-religious  sciences,  particularly  those  which employed
philosophical or rational enforcement. This situation was, furthermore, reflected
by the establishment of various mstitutions, not only the masjid (the mosque),
the madrasa (the school of religious sciences, such as figh), and the dar al-
hadith — (the house of tradition), but also the  dir al-alm  (the house of
knowledge) and the dar al-hikmah (the house of philosophy). Similarly, this
circumstance brought nto existence both humanistie and scholastic traditions in
which methodological fashions took shape in various terms such as mundzarah

(disputation) and mudhakarah (discussion) 77

7ot more mtormation concernmg aspects of Muslim learming in the history of Islam,
see Towah, The Contubution Also see Ahmad Shalabi, History of Mushim
Education (Beirut Dar al-Kashshil, 1954); A'S Tnuon, Matcnals on Mushm
Education i the Middle Ages (London* Luzac and Co., 1957): Abdclwatid Abdalla
Yousu!, "Muslim Learming Duning the Earher Abbasid Era 745-861 A.D , Dissertation
(Toronto - Department of Adult Educauon, University of Toronto, 1978); SM.
Zrauddin Alavi, Mushm Educational Thought in the Middle Ages (New Delhi:
Atlantic Publishers & Distributors, 1988); Vicente Cantanno, "Medieval Spanish
Inshitutions ot Tearmimg, a Reapprastal, Revae des Etudes Islamiques 44 (1976), pp.
217-228, Normuan Dantel, "Charactenstics of Institutional Learming in the Middle Age
tExemphificd m the study of INlam," Revae des Etudes Islamiques 44 (1976), pp. 271-
285, Avner Giladr, "Iamice Bducaton Theories m the Muddle Ages. some
Methodological Notes with Special Reference 1o al-Ghazdli,"  Brtish Socicty for
Middle Eastern Studies Bulleun 14 (1988), pp 3-10, K H Semaan, "Education in
Istam, from the Tatuhiyyah to Tbn Khaldun,” Mushim World 56 (1966), pp. 187-198;
A'S Tritton, "Muslim Educanon m the Middle Ages,” Mushim World 43 (1983), pp.
82-94.and George Makdis's works such as  The Rise of Colleges: Institutions of
Learmang i Islam and the: West (Edinburgh Edinburgh Umiversity Press,1981) and
I'he Rise of Humamsm i Classical Islam and the  Chnstian Wost (Edinburgh:
Edinburgh Umiversity Press 1990), and Jonathan Berkey, The Transmussion of
Knowledge i Medieval Cantoa Social History of Islamie Education (Princeton, N.J .
Prnceton University Press, 1992)
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As will be considered, the above characteristics of Mushmy learning

appear to some extentamong al-Zarniji's wdeas.

1. Selecting Subject Matters

An important task for the student 1s that he should select the subject
matter of his learning having 1in mmd certaun considerations m accordance with
his interests Al-Zarnuji seems to have been acquamted with a aadion i which
the role of the student n this matter is tmportant, betore he becomwes mvolved i
a learning process i which the teacher tikes dommant control Bestdes, tn
offering his suggestions on this problem, al-Zanuj does not indeed propose
spectfic lessons, considering that the student has full responsitbility  for

determining whatever course he may be interested in

The student should select subjects which give more advantages to his
interest. This 1s the first pomt al-Zarnuji suggests He says that "when
undertaking the study of knowledge 1t is necessary to choose among all the
branches of learning the one most beneficial to oneselt "7 This imphes that
before being active 1n a learming process, the student should be aware of his
necessities With this awareness, the student nught deternmine what the student
should study to the extent possible and in terms of his needs m choosmg the

subjectof learning

The second poimnt 1s that the student should sclect the subjects which
meet his needs in the matter of religion At this pomnt, al-Zarnuy recognizes that

T8A-Zarngi, Tadlim, p 28 {11}




every person undergoes his own deselopmeat in terms ot weligious hite 1t s
subject to this development that students should choose rehigious subjects
However, al-Zarnup pays serious attention to the subject of the Umity ot God
(tawhid)  He holds tnat the students have 1o learn about the beliet m one God
because “the taith of him who blindly tollows authority, even though it may be
correct m out view, stll s detectuve because ot his tatlute to ask for proot " 7
Apart from s tadiionalism as shown m many of his suggestions, it 18
mteresting that at this pomnt al Zamnuji seems o fall mto ratonalism  bor
behieving in God on the basis of teason s enunently the attitude ot the

ratonalists in matters of theology

<

The third point he suggests 1s that the subject selected should be one
necessary for the student's future Al-Zarup displays his pereeption that the
student should anticipate what 1s needed 1o tace his long hie On the one hand,
i matters of rehigron particularly, al-Zarmup's suggests that the student be
pragmatic by taking the subject which s most beneticral, i that 1t s a subject
for the practical purpose of his religious ite On the other hand, he considers
that a student should equip hunself with the knowledge mmyo . nt 1o the future

of life.

Fnally, 1n selecting the subject it 15 suggested that the student should not
be attracted to new matters Rather, he should select the ancient subjects

It1s essential to choose ancient before new things Tuis said "Stick
to ancient things while avording new things ™ Beware of beconing
engrossed in those disputes which come about after one has cut
loose from the ancient authorities For fsuch dispute] keeps the
student away from knowledge, wastes away his hife and leaves him
with [nothing but] solitude and hostility [A dispute] 15 one of the

Olbid, p 28 {12}
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indications of the Hour [[re the last Day]] and the annihilaton of

both knowledge and doctrine 80

Betore proceeding to consider the ideas of other scholars concerning the
selection of the subjects, it s relevant o raise the 1ssue of progress in Islam,

givenal Zarnup's notton of ancient agaimst new things

It has been commonly held that Mushms' attirudes toward their culture
tend 1o be backward, i that they give extreme mmportance to the previous
traditions, mstead of bemg forwvard looking wath icgard to the concerns of the
future Followiny the footsteps of the tradiions of their predecessors constitutes
the legitimate authonity m thenr hives Teis evident, at feast, in the thinking of al-
Zamup as demonstrated above, that the ancrent knowledge, instead of the new,
should be more important m terms of what the student should seek. This 1s
perhaps m hine with the notron of Thn al-Mugatta

We have tound men before us to have been larger in body and,
motcover, more ratonal, stonger and, moreover, more skilful; long-
lived and, morceover, more eaperienced..., the most that a <alim  of
our gencraton can aspire to 1s to recerve his 9lm - from them. ..
After them, nothing more can be said, be 1t weighty or trivial 81

Smularty Abu Havyan al-Tawhidi(d 414/1023) addiesses the notion that:

It you examune the matter carcfully you will see that none of these
sciences s correctly practiced by scholars today because the world 1s
passing away and the Last Hour 1s drawing near... Decrease 1s
inevitable in human hife at all tmes and places so that man's will

801y

81ion al-Muqatta, al-Adab al-Kabir wa al-Adab al-Saghir (Beirut Dar Sadir, n.d.),
pp 12-14, quoted in Tarndt Khalidi, "The Idea of Progress in Classical Islam," Journal
ol Near Eastern Studres 40 (1981), p 280
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does not grow o powettul and that he may know that He W ho
tested him with such decreases is the sole souree of inerease ¥

Al-Farabi also takes a pessimistic view m percenving the tuture when he Savs

Matters will proceed ke this unal the condinon ot philosophy
reaches the stage where it was with Plato and will be developed
until 1t settles at the stage where 1t was with Anstotle Scientifie
mvestigatton (al-nazaral-<almn) will then cease, and all methods will
be fully worked out Theoretiedl philosophy as well as popular
universal philosophy will be pertected, and there will be no more
room for any turther imvestigation It wall then become a cralt
(smata), to be taught and learned only 8°

While al-Zarndj, as has been examuned above, does not requie a
definite subject which should be taken by the student, the history of Mushm
scholarship witnesses the Quevan and hadith as being permanently important
subjects  Not untl passing these sabjects, did the student putsue subsequent
subjects such as Llamie law  (figh) and Ilamue theology  (Aalanm) ¥4 Thn
Sahnun takes the view, tor instance, that the sciences of the Quran and hadith
are necessanly studied earlier since both torm the sources of religious
instruction and the basis for other religious knowledge  Ibn Jamacah, while
suggesting the same idea, adds that the Arabic language 1y necessanly studred in
compantonship with the study of these two subjects Only after going through

these studies, can the student intensively concentrate on other knowledge %5

82 Abu Hayyan <Ali Ibn Muhammad al-Tawhidi, "Risala fr al--Ulum®”, ed by Muarc
Berge in Bulletin d'Etudes Orientales 18 (1963), pp 31 32, quoted i Khahdi, "The
Idea,” p 280

83 Abii Nasr Muhammad al-Farabt, Kitab al-Hurul, ¢d by M Mahdi (Benat, 1970),
pp 142-143, quoted i Tanl Khaldi, "The Idea,” p 280

8A’C()nccmmg this problem, sce Tritton, Matenals on Mushm Fduc abion, pp 40 47,
and Totah, The Contnibution, pp 32-46

851bn Jamacah, Tadhknatal-Samis, p 133
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[Uis interesting that, difterent from the above opinion, Ibn Miskawayh
makes the pont, pertaining the sigmificant subjects which should be studied, that
one should pay attention to the knowledge corresponding to his existence and to
his nature  He does not point out certain subjects fanuhiar 1o the field of
learning, but his view represents a philosophical tendency vhich 1s universal to
the advancementof human hite He saggests

Whaeever wishes to perfect himself as a human being (insaniya) and

reach the rank (famr)  which 1s meant by "human nature’ in order to

mtegrate his selt (-yatimma  dhatahu)  and have the same
preferences and itentions as those of the philosophers, let him
acquire these two arts  (sind‘atain). 1 mean the theoretical and
pracucal parts of philosophy. as a result, there will accrue to him the
essential natures ot things  (haqar.q  al-umir) by means of the

theorencal part, and good deeds by means of the pracucal par: 86

As tor al Ghazali, he suggests that the students be aware of some points
in selecting thewr subject matter First he should not, at the same time, select a
number of subjects from difterent fields Instead, he must give priority 1n
choosing the most important in relation o his hite To al-Ghazali, 1t 15 obvious,
that the subjectis that concernimg the heteafter (almal-akhiah), "including the
scrence of practcal rehigion, as well as the science of revelation. The goal of the
science ot practical tehgion is revelation and the goal of revelation 1s to know

God " 87

Sccondly, 1 selectng the subject matter, according to al-Ghazali, the

student should consider the degree of one subject over the other. He says that

8O by D Gutas m "Paul the Persian on the Classification of the Parts of
Anstotle’s Phulosophy - a Nidestone between Alesandna and Baghad,"  Der Isiam,
Band 00, Hett 2 (1983), p 232, quoted in Nasr, “The Islamie Philosophers' Views on
Fducation " p S

STALGhazalt, Auabal-lim p 134
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there iy no one who "should addiess humselt o one branch of know ledge betore
he has already mastered the branch which precedes 1t because serenee s ot
necessity so artanged that one branch prepares tor another and one branch leads
to another."¥  Consequenty. until he does master one subject, the stedent

should not take another one without important reasons

Al-Ghavzali lastly suggested that the students be suie of the nature of the
selected subject, in termy of 1ty nobihty and 1ty goal Al-Ghazali believes that
each branch of knowledge assumes its own value, which s subject 1o s nature
To him, the more the science s tehigrous the nobler the value that it bears
Similarly, cach science possesses its purposes aad this 18 basicatly divided mnto
three kinds' (1) the purpose of achieving secalar matters, (2) that of puntymg

the inner bemg, and (3) that of knowimg God 89

Finally, 1t 15 importani to menton the points of Abu Bakr Jabu al
Jazi’iri . The selectron of subject matters, according to him, must consider three
purposes = (1) the subject which amims at meeting ehgious obligation, (2) that
which 1s beneficial for the life of the student, and (3) that which makes one

closer to God 99
2. Selecting a Teacher

In suggesuing some considerations i selecung a teacher, al-Zarnup

emphasizes two problems First, he offers three pomts characterizing the

881hid
891tud pp 139-140
90a1-3a,miri . Al-lim wa al-<Ulama’, p 33
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selected tcacher Thenohe suggesis that the studentask advice (consuliation) and

be patient while selocting the teacher

The teacher selected should, according to al-Zarnuj, be a learned man.
Students have o be aware of this aspect, sinee learnming 15 practica’ v a process
of mansmission of knowledge trom the teacher to student The learned teacher

will provide the student with the greatdead of the knowledee he needs

In addinon, a teacher whom the student should select should be the one
who s the most prous Al Zarnug seans to consider the atfection aspect in the
learming process so that the tole of st h a prous person 1s required From this
teacher, atis expected that the student ¢ m be he acquamted with a good mental
atutude For the proas teacher will take ¢ ¢ ot his student, not only m the matter

ol the techmcal aspects ot acadenmie Iife bt also his rehigious hte

Lasty. al-Zamup suggests that the vtudent choose for his teacher one
who s the most advanced - years This nicans that learning to al-Zarnayi
mvolves the process of sharing experiences Generally speaking, the older
teacher is the more prefenied mthat sense. because he has ived for a long time,
the teacher has expenenced many aspects of his life Tt 1y necessary for the
stedentto be mtroduced to his experienee: Similarly, the expernienced teacher has
enough understanding of the problems of learning such as how to motvate the

student and how to instruet him

What he suggests concerning the characteristics of the selected teacher 1s
dernved trom the ttaditon experienced by his predecessors Abu Hanifzah m this
case s a4 higure whose expertence i selecung his teacher, Hammad Ibn Abi

Suliiman (4 738 A D)Yas retented to by al-Zarntyi (Abi Hanifah said): "I



tound him venerable, with a serous rinen, gentle and patient " He Lalso sand] 71

was on safe ground with Hammad oAb Sulanmar and Taiew " 9!

As 1o the approach i selectng the weacher, al Zamaup desentbes the
sigmiticance of consultation and that of patience Concernmyg the tormer, he
refers to the tadition that the Prophet was awavs o consultanon with his

companrons msolving any problem

Verily God Alnughty commuanded feven] His messenger 1o seck
counsel about all of his attaus Atthough [ realuyy there was no
one more mtelligent than [Muhammad|], nevertheless he was
mstructed to consult with others So he sought advice from his
friends in all attairs includmg domestic mutters 97

Another tradion s referred o Al b Abi Falib ¢the Ith Caliph, 656
661 A D, after the death of the prophet), who bad an excellent opmion m
promoting the use of consultation for it marks the quality of human existence
He says

"No men ever perished from seeking advice ™ Toas said "A man,
half a man, and nothing A man 1s the one who is itelhgent s
judgment and consults Jothers] A hall man s he who is intelligent
in his judgment but does not seek advice or secks advice but 1s not
intelligent, while one who 15 nothing 1s he who s nerther intelhgent
nor sceks advice "

In additton, ai-Zarnuyi suggests that the student be patient i deternunmg

who will be his teacher and should by no means be i a hunry Agan, he refers

to the tradition that

If you come to Buhara do not hasten hither and thither fron one
master to another Rather, be patient a couple of months untl you

()]AI-Zumu)x, Fachim, pp 28-29 {12}
PZmd , p 29 {12}
Plpd
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reflect concerming the choree of g teacher For, if you come to a
lcarned man and begin to study with him right away, his teaching
may often not be 1o your kg [If this 1s the case] you leave him
and come to another teacher But no blessing will come to you by
tahig up your studies o this manner Henee retlect two months
about the [right] choree ot ateacher and seek advice v order that 1t
will not be necessary 1o leave han and withdraw from bim [Tt s
better] that you remarn with hun unul your studies have prospered
and you have come to profit a great deal from the knowledge you
hove attamed "™
Al-Zarnup recognizes that patience 1s the tundamental character n
attarung success i learning Ttis even more mportant than coutage.. Patience
and perseverance form aclarge core in all affaurs although in fact they are very
hard to practice "The citortin the attaunment of glory wearies but persistence 1s
rare among them "% Teas suggested that the seeker ot knowledge be patient in

selecung ateacher as well as in studving with him and not to be too ready to

leave him betore completing the study

Meanwhile, i the munds of Ibn Jamacah, the ideal teacher, whom the
student necessanily selects. s he who s commutted to three dimensions: to
himiselt, 1o his profession. and o s stadent His points concerning this

suggestion may be summatitzed as tollows,

I s commitment to himselt as a Mushm While dispensing his
mstruction, he always keeps his mind on God. follows the prophetic
traditions, and avouds worldly mierests He also conducts his action
along with his knowledge and cares for his society as well as
purtties his heart from impure matters More mterestingly, he must
he active m preparing the textbook

Mtud . pp 29-30 {13}
Nitud . p 30 {13}
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2 His commument 1o his profession (teaching) In addition o being

consistent m the sincere intention of learming, he mast pav attention
o the problems ol konowledge, parnculaly those pertamimg to

Islamie Law denived trom the Qui-an

3 His commutment to his students e always encoutages the students
to be intense with the pleasure of God Likewise, he provides a
greater portion of his tume to guide them, and takes care o! theu

problems both i terms o acadenmic hite and m rehigrons matiers

Abu Bakr Jabir al-Tazaznn similardy suggests the student i this mattet
select the teacher who s not artogant about his knowledge and who devotes
himself intensively and sincerely o the ficld of learnmg Besides, the student
should chose the teacher who brings hife and stimulation to his spinitin learning
It 15 also crucial that the selected teacher must be one who practices his

knowledge consistently V¢
3. Selecting fellow-students

Al-Zarnup reahizes that learning proceeds through conumunication
between the student and his fellows as well as because of s Grcumstances Tt
15 cuggested that the student should respond o this necessity by selectmyg i
fellows properly so that they enforee the attunment of s success m searching
for knowledge This 1s not an casy task, according 1o al Zarnugr, because 1

involves several aspects which must be taken into account

%aHzl/ﬁ)in', Al-cllm wa al--Ulami+, p 3%
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First ot all, the student should choose as his friend the fellow who 1s
dibgent Ttis expected thata dibigent tellow will encourage the student in many
aspects of has studyiming partcularly those which pettan to the task of lessons
such as memonzinge, understanding and questioning The need for such a friend
15 also essential m creaung a dynamic situation o avord Laziness In contiast, al-
Zamup reminds students not, ander any condition, to select indolent and
negligent fellows They, unlike the diligent ones, will only disturb and make

trouble m the learnimg process

Sccondly, al Zamup encourages the student always to get in touch with
ateflow who has i good rehigious character, becanse from the beginning, al-
Zamup adways emphasizes the mportance of 1eligious matters m all aspects of
fearning Phis s true also i ernms of selecting his tellow-students Those who
are consistently commutted 1o the rehgious obligations wall create a good
condiion to enhance learnimg activities This condition leads the student to keep
- hes mind the sincere purpose of the basis of God's guidance and hence
suppotts him i concentrating on his work of studyig Al-Zarniiji believes that

this s a key tactor m obtainmg knowledge

Fmally, s suggested that the student should select as his fellow one
who s gifted with good abihty and understanding. This 15 a person with whom
the student s expected to consult i any case of dithicultly 1in understanding his
lessons Tt s undeniable that the achievement of a good comprehension 1n
certam matters s not alwavs casy - The role of a student's triends 15 to provide

hinvwath assistanee m solving his problems




By suggesting these ports, al Zamupt tecognizes that the Character of

<

the student in searching tor knowledge s attected o a considerable degree by
that of his tellows with whom he vers i touch The tellow student, The his
parent, 1s partof the external factors which contiibute o determming the degree
of his success moseching knowledge Al Zamugn reters o o tradition saving
"Everyone born, 15 bom a Mushm unless his parents mahe him a Jew, a

Christian, or a Magian " 97

Ibn Jamitah smmlarly considers the necessity ot fuendship i the
process of learnmg  Nevertheless, he tenunds the student o be caretul
choosing his triends, and not 1o fall into a very mumate 1elation, patticulatly
with those who are ditterent in gender He suggests that the student should heep
a distance from one who has bad character tats, such as oo much humor, as

well as from one who s weak mterms ot learnmg and thinking Instead, the

C - ,
”Al-é;n‘nup deseribes this idea by considenng anumber of supporisng pocms

I Do not mquire concermng a man but observe his companon, for venly
one’'scompanion mitates the other companion

2 And 1t the companion 15 evil, then quickly shun hin, but 1l [ihe

companion] 1s good, assoctate with him In this way you will be led i
the nght direction

There s another pocin

I Do not associate yoursel! with .« companton mdolent in s ways How
oltenthrough the corruption of another nian is & prous man cot rupted

2 Contagion spreads quickly from the lazy 1o the [hively] one, just as when
one places a [burming | coal m ashes, the bire s allayed

Smmilarly the Wisdom of the Persians suggests

I A bad tnend s worse than an evil snake,  [swear] by the pure essence of
the Etemal God

2 A bad companion leads you toward Heli, take a good compamon in order 1o
seeure success Al Zaanup, Tachim, p 31 {15
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student should raman mtense with an associate, who s not only a trniend but

¢
abo commtted toreligrons observaace 9%

Ios relevant motenms ot selecting fellow-students, to rarse the points of
Ibir Miskawayh who presents some charactenstics ot triendship - According to
hun, there are tour tvpes of affections, cach ot which contesponds to the three
foundations of human objectives m s hite, as follows
(1) The type of tuendship which 1s quick to develop, but equally
quich to dissolve, 2) the type which 1s quick to develop, but slow to
dissolve, (3) that which s slow to develop, but quick to dissolve,
and, (1) that which 15 slow o develop and slow o dissolve This
fourtold divicion corresponds 1o the threetold division of human

goals ot objecuves waming at the pleasant, the good and useul, to
which acombimation of the thiee may be added

Fuendship tor the sahe of pleasure cotresponds to (1),
daccordmg o Miskaw o wh, that tor the sake of goodness to (2), that

Tor the sake of utihty to (3, and that for the sake of a combination of
the thiee to (b, provaded 1t included the good as an ingredient. 99

4. The Learning Process

AL Zamugeconsiders tour important stages in the process of learning. At
the first stage, there s agreater emphasis on memerizing Secondly, there 15 a
process ot understanding - which @ memory 15 exammed not only to be
temembered but also 1o be preserved comprehensively The third stage 1s the
expressive one o which what s held i memory and s preserved 1 his
anderstanding s questioned through discussion o1 consaltation to obtain a

proot Lastlv. learning mvolves retlection and meditation to grasp the true

IS1bn Lamae aly, Tadhhrrat dl-Samie, pp 118

99See Mapd Fakluy, Fecal Theotres i Islam (Leden EJ Bl 1991), p 116.
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essence of knowledge and, it its necessany, o deyetop the stadent's knowledgee

<

as a consequence of anew Challenge

In the tast stage. smee 1t s mamby memorizing, it as better o stat
learming witin an amount of materals which can be retamed mthe stadent's
memory  Anoeacesstve number ot subjects sheald beowvonded Bor the
beginning, suggests al-Zamnupi, learmng s coneenttated m billing the memory
with knowledge He acknowledges that this process i the fust mstance s very
difficult and requures a great deal of exercise moeims of repeatig materal
(knowledge)y unulit s held i the memo v T earnmg s [worth one leter whale
repetitton 15 [worth] a thousand letters ' A way o poactice an erlectve
memortzation s suggested

Every dav he [[student]] should mcrease [the span o] his memornal
recall by one word so that cven it the duraton ard guanuty ot his
stedy become large, it would |suldl} remam possible tor him o recall
it by repeating ] two times, and thus mcrease This rewention| gently
and gradually  Butaf study 1 the begmning s Jto bel ong <o that it
18 necessary to nidhe ten repetitions ot the material |, then i the end
fthe learner] is also able to proceed m this tashion fre | to become
proficient gently and gradually] because he becomes accustaned o
ths [amiount] and does not break this habit without great eftorg 199

In the second stage, m which 1tis necessary 1o grasp an understanding,
the student should begm with a more readily understood matter 1 saggested
that the student should not be attracted 1o knowledge which is i fact very hard
to hold 1 his memory and to be reached by his undarstandimg even though he

has listened to it many nmes "Holding i memory two letiers 1s better than

histening 1o two loads Jot books] while the comprehension of 1wo loters s

LOOAL-Zamii, Tadim, pp 47-48 [32-33)
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better than the retention in memory of two loads [of books]."101 To exercise

the capability of understanding, al-Zarnuj offers some points.

I Wntung down a part of the matenal after memonzation and practice in

anumber of repetiions

2 Lmploymg ntelhgence and mediation to exert himself to

comprehend strenuously what has been given by the teacher.

3 Preserving what he has understood, while together with working

hard, praying 1o the Creator (God).102

Subsequent to the stages of memonizing and understanding, learning

tends to be a process of deliberating: The main concern at this stage is with an

BT

02 A always, 1o Justity hus suggestions al-Zamayji tries 1o find the support of tradition.
In this case, herelers 1o al-Khalil Ibn Ahmad as-Satakhsi

b Serve know ledge i a way that it becomes a usetul thing [to you] and keep
i lesson alhive by praiseworthy action

18%)

Andit you do notretam anything, repeat 1t, then af firm 1t in a most energetic
mannet [1e hammer itimto yvour head|

3 Then make notes about 1t order that you may return 1o 1t and its study
dlways

4 Then when you are sure 1t will not ship from your grasp, go on after 1t to
somethimg new

N

But at the same time 1epeat what preceded [this new knowledgel; and
estabhsh firmly fin your nund] the mmportance of this increase [in
knowledgel

O Discuss with people subjects of learming in order that you may hive Do not
keep yourselt away trom the enhightenced

7 1 you conceal knowledge you will be forgotten <o thdat you see no one but
the iznorant and the boonsh

& Then you will be bndled with a fire on the Day of Resurrccuion and will be
made to burm with a vehement chastisement Ihid , p 48 {34)
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attempt to sech a proot pertaning to the knowledge the student has held m

memory and has understood

Discussion 18 a way to approach this stage, and, 1 al Zanup, 1 4
method which aims at gaining the tuth 1t should be borne in nund. however.,
that a discussion progresses through a presentation of arguments which may be
complicated. subject to the sides from which knowledge s percerved Theretore,
practicing this method requires, besides 4 great deal of knowledge and the
technical aspects of presentation, cettain manners The truth which comes from
a discussion "is only attaned through circumspection, the avordance of violent

dispute, and farness [in general]. not however through hosuhity and anger,” 10}

In addiion 1o discussion, the stage of dehiberatmg ¢an be practiced
through questioning  Al-Zarniipn believes that the usetulness ot questronimg "8
greater than repetition since i this [[questionmgl] there 18 repetution and one
more element * Al-Zarnuj continues  "Posing questions for an hour 18 better
than a month of tepetition.” ™ Through questioning the student 1s expected to
be expressive in seehing a greater understanding of knowledge However, he
advises that questions be asked of an appropriate person, namely one who has

a just and candid nature

The last stage which the student should reach in learning 1, according to
al-Zarniyt, that which employs the ability of reflection and meditaton It 1

suggested that the student "meditate at all imes on the more subtle matters Jor,

103104 {35)
1041610, p 49 {35)
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the fine points| of knowledge and that he accustom himself thereto, for only by

retlection can subtle problems be solved " 109

Along with these stages, al-Zarniiji offers some suggestions which

support the process of learning

I Takmg, under all circumstances and at all umes, any advantage (in

terms of knowledge) from the presence of every learned man.

2]

Praising God and thanking Flim especially when an understanding is

gained

3 Evaluatung himself as to what has been achieved 1n order to stimulate

further learning

4. Moderaung the loudness of speaking 1n order to hold subject matter

INMCMoty.
5 No break and no mtermussion i pursuit of knowledge.

It 1y worth notng that al-Zarnaji recognizes to a certan degree the
connection between searching for knowledge and that of seeking income. "The
acquisition ol knowledge and learmng can be linked to the carning of a
livelthood ™ Then, he suggests "ifat s obligatory for the student of learning to
make @ hving o as o be able to heep his family and other [dependents], let
[him] work for his hivehhood and [at the same time] repeat assiduously and

discuss rather than lethim be dle [or lazy] 106

105 b
H001b1d . pp 50-51 {37-38)
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Abu Hanifuh was, according to al-Zamnuy, the one who "used 1o study
for: study law]| by propounding questions otten and discussing them i his shop

when he was a cloth-merchant " 107

What follows 1s an attempt to consider the wdeas of other Mushm
scholars on this problem  As will be seen, thev share with al Zarnup the idea ot
gradual process of learning, which, in term of sabject matter, starts trom the
easiest matertals and proceeds to the more sophisticated ones The point which
distinguishes them from al-Zarnay is perhaps that they perecive such a gradual
process of learming as bemng natural, n the sense that they tecognize the
development of human abilities from one step to another Meanwhile, al
Zarnhij1, 1n seeing this problemy, s more concerned himiselt with the tadinon of

his ancestors and does not try to bring the 1ssue into rational explanation

To begin thrs examination of other scholars, however, it s usetul o ook
at the Quranic outlook towards the ways of learning  From the tollowing
passages, onc can draw a notton that the Qurian otters some methods of study

(1) Man's attention was drawn to the art of readimg and writing In
the very fust revelation of Mohammed, when speaking of God, the
Koran says "Read in the nune of God — who teaches man to wite
with the pen, who teaches him things, he knew not before " (2) The
importance of the senses was menuoned m many verses and it s
pointed out that man can raise s mtelhigence through his senses (3)
It 15 noted that one should use his past experience tor the future
guide of learning (4) Many verses mdicate the mimportance of
observation of the untverse 1tis noted that one should travel with an
open eye observant of the nature, the relics, and the temains of those
nations that rose and fell i days gone by, as 15 shown m the
following verse. "Men of understanding are those who reflect on the
creation or the heaven and the carth, and say, thou hast created this
i vain.” This verse also mdicates the importance of reflective

071g, p 50 {37)
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thinking and 1t shows the significance of the purpose of the
universe  (5) Case history and brographies are two other ways that
one may learn Iistory 18 taken by the Koran as a field that
cveryone should ponder, for it 1s stated  "Have they not then
journcyed m the land and seen how was the end of those before
them?" Learning lessons trom hardships and tnals, from Divine
Revelation, contemplation and meditation are also mentioned 1n the
Koran 108
According to al-Farabi, learming requires an awareness from the student

concerning his ignorance of the subject for which he searches. This 1s important
since 1t helps him recerve the knowledge offered by his teacher Al-Farabi
perceives the student as bemg of two kinds i terms ofignorance The first s he
who is awate of his sutfering from the lack of knowledge, which means that he
by himselt teels and recognizes it The second 1s he who 1s not aware o it even
though m fact he has no knowledge of the subject about which he learns.i09

To al-Faraby, learning presupposes the first type of ignorance so that the student

realizes the need for knowledge.

lurthermore, al-Farabi percerves learning exclusively as a human
acuvity which deals with human intelhigence. "It 15 a kind of discourse that aims
at producmg cognitions which were not known before and of whose lacking a
person s aware U In pracuee, learning, i the mind of al-Fariibi, is of two
types The tirst deals with the state of character which results 1n action while the

second s concerned iselt with cognitton For the fust type, learning places an

T08A" Arasteh, "Islanue Contribution to Educational Methods,” Educattonal Theory 7
(1957, p 29

19 gad Swd Haddad. " An Eatly Arab Theory of Instruction,” International Journal ot
Middle Fast Studies 5 (1974, p 241

HOnd  p 242
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emphasis on either practice or discourse, whereas tor the second type 1t s

undertaken by the means of speech or by anvthing which may replace i 1!

As to learming by speech, according to al-Farabr, 1t dewmands thiee
conditions’

One 1s that the learner concerves the thing to be learned and
comprehends the meaning of what he hears from the teacher The
second condition 1s that the learner becomes convineed that what he
concerves and comprehends from the teachet's speech enists The
third 1s that the learner commuts o his memory and 18 able 0
reproduce what he concerved or what he come to be convineed 172

In addinon, al-Farabr offers five methods of learning, cach of which
connects with the types of cogmuions These five arts (methods) can be
simplitied as tollows

The first art 1s demonstration; 1t leads to conviction and certanty
The second art 1y dialectic, 1t gives a conviction that approaches
certainty  This kind of conviction al-Farabi calls 'beliet” The thud art
15 sophistry, the forth 15 rhetorie, its funcuon is to make one satisficd
with his cognition, sophistry and thetorie leads to 'persuasion’ The
last art 15 poctiy The purpose of poctry 15 1o make one mmagine
Imaginations are  simulitudes  of things  and not  the  things
themselves 13

Meanwhile, Ibn Mishawayh takes the view which considers the student
as a man with his tull natural existence To him, learnimg 1s a process which

mvolves some steps dettved from the mner aspect of the student himselt in

response to the development ot his existence These mtermnal aspects are so

ld | p 243
21hd , p 245

R p. 244 Tor further obscrvations of al-Farabi's ideas of learming, see Shamas
Malik Nanji, "Al-Farabr's Philosophy of Education,” Thesic (Montreal The Institute
of Islamic Studies, McGrll University, 1989) With a very sophisticated analysis, the
author examines relevant works of al-Farabi
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stgnificant that he percerves that learning "must partake of both the temporal and
the spiritual i man, and i doing so 1t must tollow the natural order of
precedence Inthe order of nature the fust power to make 1ts appearance 1s that
of destre, e [ natiural sense of selt respect] and reason being second and third
respectively " He adds rthat learmmg "should begin with the discipline of desire
extending gradually to the culture of e and reason, 1n their respective order of

appearance " 1

As tor Ibn Khaldun, he gives an emphasis, in terms ot learning, on the
problem of habit To himy, learmng constitutes a craft which forms a skill
significant to the knowledge of the sciences and 1t 1s best acquired through
habit 1S More practically, he suggests that, trom a pacdagogical perspective,
learnimg should be a gradual process which considers the ability of the student
from one stage o another Tt s not necessary to supply him with plenty of
mformation at one time altogether o him, learning "is eftective only when 1t
proceeds gradually and hittle by hede " 1O A the tust step, learming deals with
the tundamental probleny whieh s covered m each chapter of the subject matter
studied Then, the given problenm s repeated unul it 1s sohdly grounded 1n the
nund of the student This process Tasts continuously  while the level of the
subjectdevetops stowly but surely Deseribing this, hn Khaldun says

Picparedness for and reactivity to scienutic knowledge  and
undenstandig - grow gradually - At the begimning the student s
completely unable to understand any but a very few points. His
understandmg 1s only approsimate and general and can be achieved

[4p Stdd, b Niskawayh's Theory of Education,”  Ighal 2 (1962-1963), p

42

FIS Ahah Schlerter, "thn Khaldun's Theortes o Perception, 1ogic, and Knowledge," The
Ilapie Quarierly 340 2 (19903, p 96

PO Khaldun. The Mugaddmah, vol 3 pp 292-293
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only with the help ot prctwes (muthul)  detived trom sensual
perception His preparedness, then keeps growing pradualhy and
hrtde by inde when he taces the problems ol disaipline undet
consideranion and has them repeated 1o him and ady ances trom
approxmute understanding ot them o o complete,  highet
knowledge 7
Simdarly, Ibn Khaldun mtroduces the use of observation and discussion

as the effective methods of learning since they tam the student to attaim a

precise expression and a greater understanding of what he has memonized

According to him

The tansmission of things one has observed with one's own CYOS 1S
something more compichensive and complete than the tansmission
of mnformation and things one has learned about A habat that 1 the
result of personal observation 1s more perfect and more firmly
rooted than a habit thatis the result of information 1%
In additon, "The casiest method of acquuing the scientitic habit”, he savs, "is
through wcquiring the ability 10 express oneselt clearly m discussion and

disputing scientific problems This s what clarifies then nmportand makes them

understandatbsle 119

As 15 apparent i many suggestions, the highest expression of fcarnming
1s habituation, through which knowledge enters mto the nind of a student
Habit 15 thus the very mmpontant factor i comprehending subject He

mantams that

~oshath i saeace, knowledge of 1ts diverse aspects, and mastery ol
itare the result of ahabit which enables its possessor to comprehend
all the basic principles of that particular science, 10 become
acquunted with 1ts problems and 1o evolve detals of 1t from i

N7y, p 293, quoted n Hadr Sharifi, "Thn Khaldun's Thoughts i the Coitent of the
Sociology of Fduc 'uon.” Mushm Education Quartetly 2 3 (1985) pp 17 18

M8pd
19md vol 2, p 429
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princples Unul such a habit has been obtained, skill in a particular
disaipline 1s notforthcoming

Habit1s different from understanding and learning by heart.
Understanding ot a sunple problem in a stimple disciphine may be
found equally i someone well versed i the particular diseipline and
in the begimner  and 1in the accomplished scholar Habit on the other
hand, belongs solely and exclusively to the scholr or the person
well-versed inseientitic disaplime 140
To sum up this chapter, two charactensties of al-Zarnuji's 1deas about

aspects of the method ot Mushim learning can be underlined First, he enforces
rehgrous concepts such as mvah (mtention), pdd (ndustriouseness), tawakkul
(trust 1 God), and hurmaly (respect), 1o be the basic motives of Mushm

learning By applymg these coneepts,  the system of Mushim learning has
normative aspects which distmgursh it from the systems generated by the beliefs
ot ideologies other than Klam The intention of learnimg which 1s idealistically
duected 1o the pleasuie of God s one of the signmificant factors i Mushm
learning sice it s believed that the enure hte of human bemgs as well as the
existence of the umverse is dependent on Ths power This motive subsequently
mtluences all aspects of Mushim learnimg such as the relanonship of the student
with his teacher and the wavs by which the student should concentrate on
learming However, it should Kept i mind that such mouves represent the view
ol Mushim tadiionabists, who percieve the etforts of human beings, including
learning, as no more than the chotces of wotks (hhniyar)  while the

determinative decision of the Euman efforts temains absolutely n the hand of

God Tt s different fiom the tationalists' pomnt ot view that since God has

provided human bemgs with such powers as miellect (aql), soul (nafs), and

P01 L p 420
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body (badn). one's acheivement 1s subject to human efforts i employ iy these

powers.

Second, m terms of practical aspects, al Zamup recogmizes the gradual
process 1n all aspects of learnming such as n choosing the subpect matter, in
determimning the teacher from whom the student should learn, and i selecung
friends whom the student contacts The gradual process should be supported by
some abilities and skills such as wriung, questioning, discussion, and
consultation To enhance this opimton, al-Zarnup mostly tefers to the traditions
of his predecessors, although his theories to some extent are shared with other
Mushm philosophers such as Al-Fatabr and Tbn Khaldun whose explanations
are more 1casonable sice then approaches are motre philosophical and

psychological




CONCLUSION

[ have attempted to demonstrate some aspects of the method of Muslim
learming, advanced py Burhan al Din al-Zarnugi as reflected n his sole treatise,
Tathmyal Mutacallin Tarig al-Tatallum. Sumlarly, Thave tried to outline some
of the opmions exhibited by Mushim ntellectuals such as al-Farabi , Ibn Sing,
al Ghazal, Ibn Khaldun, and Ibn Jamacah, Having considered the above, |
will venture two concludimg remarks

First, atas fanr to recognize that, to the extent of my study, the theory of
the method of fearming m al Zamnugi's Tadun 1s a considerable contribution of
a medieval Mushim scholar to the problem of learning, m that it covers both
cthical and technical  aspects Insotar as the history of Mushm learning is
concerned, such a comprehensive theory dealing with aspects of the method
of Mushm learning, which 1y presented in a single work, 1s rarely found. Al-
Zarnujt's theory  concerns not metely the problem of how the student
establishes the correet position i retation o his teacher and that of his behavior
interms of vistues such as  myah, pdd, tawakkal  and hurmah. Rather, 1t also
copes with pracucal problems which relate to the process of leaning,

Scecond, the theory represents, however, no advancement in the sense
that 1t does not go bevond the tadittonal point of view It 18 not distinct from
that espoused by other traditional Mushim scholars, and as well it 18 no more
than a compilation ot the tadiions of the predecessors of the author. It is
cortect mdeed, that the theory mcludes, 10 some extent, psychological aspects,

but 1t nevertheless simply tollows the tradions, and hence, suffers from the

110
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lack of rational arguiments Theretore, the theory 1s obviously m hne with a
tradinonal  current of Muslhim scholarship, mto which the works ot great
scholars such as al-Ghazaly have beenincorporated  This pomnt s sutticient tos
me to suppott the oprmion that al-Zanup L to whom the theorv i the  Fadim
15 attributed,  "was not revolutonary nor world-shaking, he was rather a
collector and synthesizer of the ideas of scholars and sages who had preceded
him. He was a tradittonalist since he looked tor guidance  along with the
pathways of the ancients and pursued the mjunctions ot the Koran "' In these
circumstances, the method ol learming as thus presented  as a pait of the
religious undertaking, which should, v all sitwations, contorm o wehgious
mstructions, sicee learnmg s, moatselt, consider-d a rehrigious duty, which s,
a general sense, in the same posttion as other obhigatory duties such as the daily

ritval prayer and just war

1G E von Grunchaum and TM  Abel, "Introduction,” i therr Enghish translation of
al-Zarnagi's  Tashim al-Mutarallim Tang al-Tatallum, Instruction of the Student the
Mecthod of Learung (New York King's Crown Press, 1947), p |
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