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DEFINITION OF TERMS 

Acccss: 

xiii 

Entty and opportunity of allaining secondary school education. 

Conserva lives: 
Muslims who interpret religions teachings and social !ore literally. They perceive 
women's roles as auxiliary or instrumental to the roles that men perfonn. Through literai 
interprctations of the tcachings of Islam, conservatives maintain the s/a/us quo regarding 
the status of women in society. 

Education: 
ls the formai, non-formai and informai processes of acquisition of knowledge, ski lis and 
attitudes which take place in school, college or university. 

Gcndcr: 
/\ social construction tlmt dcnotcs masculinity and fcmininity. Il is used interchangcably 
with the term scx to denote male/maleness and female/femaleness 

Jsiamic cdncalion: 
Education that instils the belicfs and ideals of Islam which are found in the Qur'an and 
1-ladi th. 

l°l'Inslim: 
One who verbally and by actions professes lslamic faith, and whose life is regulated by 
the teachings of lslam·as found in the Qur'an and Hadith. 

l'atriarchal ldcoiogy: 
ls a system of values bcholden to religion and/or socio-cullural beliefs and practices, that 
confcrs power, authority, guardianship and headship to men. Patriarchal ideology Jeads to 
the domination of males over females in the political, social and economic spheres of life. 

1 

Pnrdah: 
Js the practice of veiling in which Muslim women wear a head and face gear that also 
covers the anns and body upto the legs. This practice is symbolized by the hijab, 11iqab, 
chador or burqa'a. 

Scclnsion: 
ls the practice of conlining women to a private do main i1~ their own company where men 
are not supposed to venture. This practice starts with the onset of puberty. 
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al: 

al-fitna: 

al-I-Jaqq: 

al-khul'u: 

Ansar: 

xiv 

GLOSSARY 

the delinite article corresponding to "the" in English. 

social disorder. 

the Tru th. 

wife's right Lo divorce her husband by compensating him. 

Supporters/1-lelpers; Muslims of Medina who helped and welcomed the 
Prophet and his followers from Mecca. This was during the period 
ofpersecution, when the Prophet migrated from Mecca during the Hijra. 

asbab al-Nuzul: circmnstances (reasons) that led Lo the revelation ofa patticular verse 
(passage) ofthc Qur'an. 

awrah: parts·ofthe body that are not supposed to be cxposed. 

bai'at: oath ofallegiance. 

baraza: political meetings convened by the provincial administration. 

bin (ibn): son of. 

binti: daughter of: 

buibui: Kiswahili tenn for Muslim veil. 

burqa'a: see hijab. 

chuo (pl. vyuo): Qur'an school(s). 

darasas: seminars/sessions. 

fajr: early morning prayer. 

fardh ayn: obligatory acts. 

fardh kifaya: collective obligation. 

faskh: woman's remedy Lo divorce under certain circumstances. 

fatwa: religious decree. 

fiqh: literally, understanding; knowledge of the detailed laws of the shariah. 
that relate to people's actions etc; Islamic Jurisprudence. 

hadith (pl. ahadith): 

haidh: 

hajj: 

harambee: 

heshima: 

hijab: 

a report, sayings of Prophet Muhammad; either his statement, or tacit 
approval 

menses. 

pilgrimage to Mecca,the fifth pillar of Islam, perfonned between the 
9111 

- 13 111 ofDhul-Hijjah, the !2'11 month in the Islmuic calendar. · 

Ki swahili for pooling resources together. 

Kiswahili for honor. 

a Muslim woman's flowing outer gannent that cover the hem!, body 
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XV 

chest, anns, legs down to the ankle; veil. 

hijra: 

iddah: 

migration from a land where conditions prevent one from practicing 
Islam to where one is able to practice it. 

periocl of waiting that a widow or a divorcee must observe before she 
remarry 

idd ul-adha: the feast of Great Sacrifice that culminates the Haj festivities. 

idd ul-fitr: the festival of breaking the fast of Ramadhan. 

ihram: state of consccration cntercd into when one in tends to perfonn hajj or 
umra. Certain lawful acts bccome prohibited, and for men they cannot 
wear stitchcd clothing. 

i'jma: ... consensus of the Muslimjurists qualified to make ijtihad on sharia in 
any era after the death of the Prophct. It is the third source of sharia. 

ijtihad: the exertion of an effort by a qualified Islamic scholar to deduce an 
issue of law, whcre there is no clear specific in the Qur'an i-Iadith; 
it is independent reasoning. 

imam: leader of prayer in a mosque; political leader or a leading lslamic 
scholar; among the Shia, one of the descendants of the Prophet 
who holds religious and political authority and is divinely chosen. 

isba: night prayer . 

isnaù: chain of transmission 

jahiliyya: period of ignorance, useù to refer to Pre-Islamic Arabia 

Janya: fcmale slave 

jihad: exerting oneself in the cause of Allah; holy war. 

jilbab (pl.jalabecb ): see hijab . 

.lumu'ah: Friday; the day ofweekly congregalional prayer in a masque. 

kanzu: typical outfit that resembles the cassock and worn by Muslim men. 

ka'bah house built by Abraham in Mecca and which Muslims face in prayer. 

khalif (caliph): successor of the l'rophet. 

khutba: sermon. 

maùhahib: schools of thought of Islamic law. The four major ones are Hanafi, 
Maliki, Shafi'i and Hanbali. 

mahr: dower/marriage gift. 

matatu: Kiswahili, literally three, refers to the public service vehicles that are 
smaller than muni-buses. 

muhsanah: fortress against Satan. 

mutawa(in): religious (moral) police. 
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xvi 

madrasa (pl. ma,daris): school where .lslamic subjecls likc the Qurmi, hadith and At'abic ,arc 
' . taught . 

mahram '(pl.maharim): relatives with whom one cànno't contracta maniage 

manliq: 

msmniali: 

nahwu: 

nashiz: 

niqab: 

nuslmz: 

qadhi: 

qawwmmm: 

qiyas: 

logic 

the sum of words used in a language 

grmn1nar 

recalcilranl (rebellious) man or woman 

see hijab 

rccalcilrm1ce· (rebcll ion) 

judgc 

guardian/protector 

analogical deductions by which a law is extended from a case 
mentioned in the Qur'an or sunna to a case for which there 
is no specific text on lhe basis of the same eITective cause for 
the law in both cases. 

Ramadhan: ninlh 111011th in the Muslim lunar calendar. Fasting from dawn to 
Sunset is obligalory during this monlh on healthy adult Muslims. 

Sahaba (sing. sahabee): Companions.ofthe Prophet Muhammad (p.b.u.h) 
Sahabiyat: female Companions of the Prophel Muhammad (p.b.u.h). 

sahih: 

salah (pl salat): 

samn: 

seerah: 

shamba: 

Sharia: 

Sheikh: 

Shia: 

aulhentic; sound. ln hadith lerminology, il means a rigorously 
authenticaled report whose isnad is connected, whose nmrntors are 
of good clmracter and accurate memory, and which is free from 
hiddcn defecls or contradiction with more aulhenlic texls. 

formai prayer(s) consisting of special wordings and special 
movements; obligalory five limes a day on sane adull Muslims 
except menslruating women elc. 

fasling; abstaining from food, drink and sexual intercourse from 
dawn to sunset. 

lilerally biography; biography of the Prophet. 

Kiswahili for farm/garden/estate/plantation. 

Islamic law: the divinely revealed law contained in the Qur'an and 
sunnah. Çovers issues of belief, devotional worship, persona! 
interaction, commerce, criminal, conslitutional and international 
law. 

literally an elderly man, tribal leader, a scholar, and spiritual 
guide (masler) among sufis. 

literally faction, par[isans; the main body of Muslims which regard 
Muhanunad's son in-law and cousin, Ali as the rightful successor of 
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shigar: 

shura: 

suli: 

sulism: 

sunna: 

Srnmi: 

surah (pl. suwar): 
labi'un: 

tafsir: 
tariqa: 
lassawwuf: 
lawaf: 
ulama'a (sing. alim): 
ummah: 
umrah: 

waqf(pl. awqaf): 

zakah: 

xvii 

l'rophet Muhammad (p.b.u.h). 

giving ones daughler in man'iage without payment of dower. 

consultative body. 

Muslim mystic. 

mystical inlerprelalion of Islam. 

literally, a "way", way of liJè, actions and tacil approval and conclue! 
of Prophel Muhammad (p.b.u.h) 

orthodox Islam. Followers oflhe Sunna, based on the example of 
l'rophet Muhammad (p.b.u.h) and the first four caliphs (successors) 
aller the l'rophet. 

lilerally, an cnclosing wall, a clmpler of the Qur'an. 
. Successors of the Companions of the Prophet among second 

generation of Musli ms. 

Qur'anic exegesis; science ofcxplaining the mcanings oflhe Qur'an. 
suli palh. 
mysticism. 
circumambulation of the Ka'ba. 
scholars. 
Muslim conununity. 
lesser pilgrimage; conducted any other time of the year olher !han the 
scason ofhajj. Il includcs fewcr rites than hajj. 

endowment(s). 

annual cibligatory alms given by Muslims possessing a fixed 
amounl of savings and distributed among the pour and several 
other categories of recipients. 
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ABSTRACT 
This study sought to investigate the impact of the interpretations of Islam on girls' access 

to secondary school education in Mombasa and Kwale districts. The study shows that in 

principle, Islam grants equal rights to both genders. Hence the theory of inlrinsic 

inferiority of llie female gender is not supported by Islamic discourse or the biological 

di ffcrentiation between the sexes. The highly stereotyped i111age1y of a subonlinatecl 

Mtislim woman is perpctuated and propagated by [mis]interpretations of the teachings or 

Islam regardi,!g the status of women in society. These [mis]interprctations are a product 

of, and beholden to cultme proclivities of individual Muslims within particular socio

cultural milieus. · · 

The study further demonstrates that Islam attaches equal importance to the education of 

girls as of boys. This implies that Islam is not the cause of gender imbalances in access to 

secondary school education. On the contrary, some [mis ]interpretations of the teachings 

of Islam on the place and role of women in society influence the importance attached to 

the education of girls. 

Within the context of the .colonial Kenyan society, the study has demonstrated that the 

racial education policies influenced not only the development of Muslim education in 

general but that of Muslim girls in particular. lt is evident that gender imbalances in 

education provision and opportunities existed during the colonial period. Largely, within 

the colonial context, the development of education tended to favour boys than girls. 

Therefore, girls' education did not develop at the same pace with that of boys'. The 

colonial education policies also reinforced some cultural beliefs, traditions and practices -

that .ascribed an inferior status to women - which were unfavourable to the education of 

girls. Hence, it is argued that the colonial legacy disadvantaged the development of 

Muslim girls' education. This has dogged and partly continued to shape the development 

ofMuslim girls' education in the two districts. 

The study further shows that as an Islamic tradition, purdah (vt;iling) is legitimised by the 

teachings of Islam. Seclusion of women on the other hand is not an Islamic practice, but a 

socio-cultural practice that is associated with Muslim communities. Female seclusion 
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does nol derive ils raison d'être from lhe leachings of Islam. Rather, il is a praclice that is 

justified through misinterpretations of Qur'anic injunctions on veiling. Veiling and 

scc!usion of women entai! gencler segregation in places of work, eclucational institutions, 

mosques and other social places. Depencling on interprelations of Islamic sources, veiling, 

seclusion and gemler segregation have implications on girls' access to secondary school 

education. In the midst. of limited eclucation opportunities and facilities for girls, some 

Muslims have an apathy towarcls non-Muslim schools or mixed schools without separate 

fàcilities for boys and girls. This is bccause of the Islamic teachings forbiclcling casual 

mixing of sexes. 

13csides the intcrprctations of Islam, lhere are other factors that eome into play, to 

infiucnce a Muslim girl's access to secondary school education. These inc!ude: co

education, distance to school, school sponsor(s), madrasa (religious) education, poverty 

and the "hidden" curriculum. Ali these factors affect not only the girls' access to 

secondary school education, but also, retention and performance in examinations. 

The stmly cmployccl a conceplual paradigm from the lhree lenses of gender by Sandra 

I3em (1993). These are anclrocentrism, gender polarization and biological essentialism. 

The three lenses have been used to explain the reasons behincl certain socio-cultural 

bchaviour and mode of thought thal predispose some Muslims either lo favour or to be in 

disfavour of girls' eclucation. 
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1.1 Introduction 

CHAPTERONE 

INTRODUCTION 

'_[ha! females, lag behind males in many levels of education in many developing countries is 

not debatable (UNICEF, 1992; Hyde, 1993). lt is evident that gender inequality in education 

is rcllccted in lower cmolrnent rates, high dropout and wastage rates, repetition rates and 

lowcr levcls of attaimncnt and completion rates for girls (Hyde, 1993:101; Abagi el al. 

1997:4; RoK, 2002-2008:55). ln Kenya, statistics rcvcal that completion raie for girls is 

lowcr !han that of boys. For cxample, only 35 pcr cent of girls who cnrolled in Standard 

One, comparecl to .55 per cent of the boys, completed their education in 1991. The primary 

school's completion rate for the 1997 cohort group was 45 pcr cent for boys and 43 percent 

for girls (Daily Nation, 3/2/96, p.15; I>aily Nation, 25/7/96, p.vi;l3/l l/2000, p.15). 

According to the 6111 National Dcvclopmcnt Plan (1989-1993:28) only 34 percent of the 

girls who enrol in Standard 1, complete primmy school education compared to 48 percent 

of boys. Completion rate for sccondary school education cycle is also slightly lower for girls 

(75.5 percent) than for boys [79.8.per cent] (RoK, 2001 :37). This has been the case over the 

ycars. For examplc, in 1998, the completion rate at Fonn Four was 86 percent for boys and 

84 per cent for girls (Daily Nation, 9/10/2000, p. 18). Generally, the depressed s!atus of 

girls, vis-à-vis boys in the education system is fütiher provided by the 1999 Kenya 's 

Population Ccnsns report. The report reveals that there are more girls than boys out of 

school, with participation, transition and performance rates of girls lagging behind those of 

boys (RoK, 2001 :ix). 

Nolwithstanding the differences in completion rates between boys and girls, Kenya !ms 

achieved tremendous growth in education al al! levels, since independence in 1963. The 

growlh has corresponcled with increased enrolment for boys and girls (RoK, 1976; RoK, 

1984-1988, 1989-1993, 1997-2001; Eshiwani, 1985a; World Bank, 1989; GoK & UNICEF, 

1992; Abagi, el al, 1997:4). In spile of the growth, gender disparilies exisl al vm-ious levels 

of the education system, albeit wilh some regional variations. These disparities are rellected 

in literacy levels. While the level of literacy for males is 80 per cent, that of females is 60 

percent (Wat~ama & Kimani, 1995:43). At the pre-primmy level and particularly Standard 

One, boys and girls have equal participation and enrolment rates. However, girl's enrolment 
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dwindles as they climb the educational ladder. By the tÎlne they reach Standard Four, 50 per 

cent of the girls will have dropped out while 64 per cent will have dropped before 

completing Standard Eight (Daily Nation, 25/7/96, pp. vi-vii; 13/11/2000, p.15). 

Latest slatistics on primaiy school enrolment rates show that gender parity is almost 

attained. By 1998, there were 2,994,554 boys in primaiy schools against 2,925,721 girls. 

Girls accounted for 49.4 percent of the primary school enrolment (RoK, 2000:36). Laies! 

slatistics on enrohnent in secondmy schools show that boys constitute 52.8 percent, while 

girls, constitute 47.2 per cent (RoK, 2000:37). This demonstrates the existence of gender 

disparity al the secûndary school level. The 1999 l'o)lulalion and Housing Ccnsus report 

porlrays the gender disparity in secondary schools. It shows that 458,136 boys were 

allending secondmy schools against 403,064 girls (RoK, 2001 :ix). The nairnw gender gai, 

in secondary schooling is caused by among other factors, the drop out rate for girls that 

outstrips that of boys. Slatistics from Central Bureau of Statistics (C13S) indicale !ha! of the 

76,126 girls who were admilted in Fonn One in 1991, only 62,383 sat for Kenya Certificate 

of_Secondary Education (KCSE) examinalions in 1994. This implies that 13,742 or 18 per 

cent of the girls droppe<l out of school (Daily Nation, 3/2/96, p.15). 

Gender disparity is more notable at the university level, whcre female enrolment dropped 

from 32 percent in 1989 to a dismal 20 percent in 1994 (Abagi, 1995:37; Daily Nation, 

3/2/96, p. l 5). Female enrolment later shot up to 27 percent in 1992/93 academic yeai· (ibid, 

p.15). By 1998/99 academic year women comprised 30.5 percent of the student population 

in the six public universities (RoK, 2000:40). ln the 1999/2000 academic year, female 

studenls comprised 30.9 per cent of the total enrolment of 41,825 students in the public 

universities (ibid, p.40). This has improved a little bit to 31.7 percent according lo the 91
h 

Dcvclo)lmcnt l'lan (RoK, 2002-2008:55; cf., RoK, 2001 :39). The case is different in 

privale universities where gender parity is not only evident, but females are actually more 

than males. Female studenls form 54.5 per cent of the student enrolment in those 

universities (RoK, 2002:4 l ). Girls are also grossly under-represented in other post

secondary school institutions and in science, maths and technology based courses (RoK, 

1989-1993 :202; RoK, 2002-2008:55). 

" ' 
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Generally, female education in Kenya is more developed in areas that are more .. 

economically endowed especially those with greater agricultural potential (Kinyanjui, 

1975a, 1975b; Krystall, 1976; Eshiwani, 1985a, 1985b; ILO, 1986; Daily Nation; 

28/2/2000, p.21). These regions are Central, Nairobi, Eastern and Western provinces (~ce 

Figure 1 ). On the other hand, economically disadvantaged regions are also the most 

disadvantagcd in female e<lucation. Most of thesc regions arc located in the arid and semi

arid parts of the country that have pour agricultural potential. They include Coast m1d 

North-Eastern provinces and parts of Rifl Valley Province sueh as West Pokot, Kajiado, 

Marsabit and Turkana districts. ln Coast Province, most districts are disadvantaged, for 

examplc, Kwale;· Kilili and Tana River. 1l1ere has been some resistance to schooling for 

girls in these areas owing to socio-economic factors and cultural practices, such as poverty, 

insecurity, gender role socialization and ear!y marriages (Kinymtjui, 1975a, 1975b; GoK & 

UNICEF, 1992; Abagi, et al, 1997:5; Daily Nation, 23/4/94, p.15; 18/5/94, p.16; 13/7/96, 

p.18; 23/8/97, p.18; 1/3/99, p.23; Sumlay Nation, 21/7/96, p.2). For example, in North 

Eastern Province the overall emolment rates for boys and girls stand at 26.6 per cent and 

25.2 percent respectively. h1 the Rift Valley, boys' enrolment is 38.1 percent, and girls' 36 

per cent (Daily Nation, 13/11/2000, p.15). A focus on Coast Province may further 

highlight the issue. 

The state of e<lucation in Coast Province couic! partly be explained by the colonial legacy. 

Generally, the development of Western e<lucation in Kenya during the colonial period was 

closely linked to Clu·istian missions. To Christian missionaries, education was a means tu 

an end. However, Muslims already had an established education system tlmt predated the 

introduction of Western education by Christian missionaries. Muslims perceived missionary 

education as a bait to convert their children to Christianity. Therefore, they responded· 

negatively to mission schools. Over the years, Muslims have lagged behind in Western 

education. This problem coule! be traced partly tu the negative altitude of Muslims to 

missionary education (Bagha, 1974; Bagha, 1981; Mambo, 1981; Maina, 1993; Maina, 

1995). Dcspite the shortcomings of missionmy education, the role played by missionarie~ in 

the development of African education in Coast Province cannot be gainsaid. This was 

through the establishment of schools at a time whcn the Colonial Govcmment had not !a ken 

the responsibility of building schools for Africans (Bagha, 1974; Bagha, 1981 ). 
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Other reasons behind the low educational status of Coast Province are shortage of schools, 

poverty and lack of infrastructural facilities such as electricity, easily accessible roads and 

water. Ali these impact negatively on educational perfonnance (Daily Nation, 6/7/96, p.18). 

Financial problems encumber the development of education due to lack or shortage of 

essential facilities in schools, such as classrooms, laboratories, libraries, workshops, 

learning materials an<l textbooks, etc. (GoK & UNICEF, 1992, Daily Nation, 6/8/94, p.15; 

3/9/94, p.16; 1/3/99, p.23). 

ln view of tlië e<lucalional situation in Coast Province, girls are arguably more 

<lisa<lvantage<l than boys. For example, the overall enrohnent rate for boys is 35.1 while 

that of girls is 31.7 (Duily Nation, 13/11/2000, p.15). Literacy levels for females, in the 

province, are lower than that of males. A case in point is Kwale District, where accor<ling to 

the 1988 Kenya Rurnl Survcy, 35.25 per cent of women could not rea<l and write 

compared to 27.99 percent of men (GoK & UNICEF, 1992: 101-102). Furthermore, the 

disparity between male and female school enrolment and attendance in Mombasa and 

Kwale districts is quite large in ail tiers of the education system. This disparity is reflected 

in low enrolment, participation and completion rates, and high dropout rate of girls in 

schools (Po1ter, 1990; GoK & UNICEF, 1992; RoK 1994-1996a, 1994-1996b; RoK, 1997-

2001). ln Kwale District, the participation rate for girls in primary school is 42 per cent, 

while the rate for secondary school is even lower than that of the primary (RoK, 1997-

2001 :38). Similarly, the percentage of girls who complete Standard Eight in the district is 

34 percent compared to 37 percent for boys (Daily Nation, 9/10/2000, p.18). 

Research indicates that among the factors that contribute to low educational opportunities 

for girls in Coast Province are sociq-cultural practices. These include early marriages, 

female seclusion, teenage pregnancies, type of schools available for Muslim girls and 

poverty (Kenya, NGO, 1985; Wamahiu, 1988; Wamahiu, l 990; Porter, 1990; Porter, 1992; 

Momanyi, [n.d]; Oleta, 1996). Despite these factors, the state of girls' education in Coast 

Province, especially the low emollment in schools, high rates of dropout and poor 

performance in national examinations bas over the years tended to be linked to the 

preponderance of Islam (Kinyartjui, 1975a, 1975b; Kenya NGO, 1985; GoK & UNICEF, 
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1992). However, in our earlier study (Mai na, 1993), it is shown that Islam perse is not the 

cause of educational backwardness of Muslims in Kenya. Further, a study on primary 

schooling (among the Swahili Muslims) in Mombasa and Lamu districts by Momanyi [n.d.) 

re-emphasizes that Islam is not the cause for inequality in education between boys and girls. 

Nevertheless, a study. of girls' education in Muslim communities should take into 

consideration the interpretations oflslmn on the place and role of women in society (Khalidi 

& Tucker, 1996). These interpretations are govemed by the four sources of authority: 

Qur'an, Sunna (practiccs, conduct and way of life of Prophet Muhammad); the y·ma (the 

consensus of ll1e · Muslim jurists) and qiy<1s (analogical deductions). The four sources 

provide a basis for inlerpreting and understanding the place and role ofwomen in a Muslim 

society and their implications for girls' education (K.halidi & Tucker, 1996). 

Owing to the four sources, there are two methods of interpretation: the lradilional method 

and the moderale method. According to the traditional method, the various regulalions and 

principles in the sources should be followed lilerally, exaclly as they have been applied and 

systematized in the different law schools (madhahib) or schools of thought. For the 

moderate method, regulations and principles should be interpreted in accordance with the 

society's needs and values at a given time (Hjarpe; 1983:12-13). The two modes of 

interpretation regarding the place and role of women in Islam have a bearing on the 

education of girls in Muslim communities. 

The interpretations oflslam should be linked to the analyses of the practices and institutions 

of Muslim communities within a given socio-cultural context (cf., Joseph, 1988:242). By 

corollmy, the impact of interpretations of Jslmn on the education of girls in Kenya should be 

linked to the analyses of the practices and institutions of Muslim communities in Kenya. 

Sorne of these practices and institutions include, female seclusion, gender segregation, 

veiling (purdah) and marriage, ail of which are related to the place and role of woman in 

Muslim communities. 

Islam defines the roles of men and women (Q.4:34; cf., 2:233; 65:6-7). As a gumdian of a 

woman, a 111m1 is to provide the economic and material needs of a family. On the other 
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hand, a woman should take care of the home and upbringing of children (Amin, 1975; 

Lemu & Heeren, 1978; Siddiqi, 1984; Siddiqi, 1992a; Mawdudi, 1995; Doi, 1996). 

Depending on interpretations, the status of a woman in Muslim commwlities could have 

implications on the education of girls. This is because girls' access to education depends, to 

a certain degree, on how cultural and religions beliefs define the role of women in society 

(Hmfoush-Strickland, 1996:69). However, the teachings of Islam lay emphasis on the need 

for Muslim, males and females, to acquire knowledge and educalion. This is evidenl in 

some Qur'anic verses and ahadith (sayings of the Prophet Muhammad [p.b.u.h]; singular -

hadilh), as demonstratcd in Chapler Three. Neve1theless, due to cultural influences, 

interpretalions of Islmn on the role of women in society could influence the importance 

attached to the education of girls. 

1.2 Statcmcnt of the Problem 

Religions traditions, beliefs and practices influence the importance a society attaches to the 

education of girls. The religions cited are Islam, African Religion and Christianity. As an 

ideology, Islam regulates social relationships between the sexes and assigns roles to males 

and females. ln view of the role of a woman in Islam, Islam conld be perceived as 

influencing the education of girls. 

Sorne studies on the influence of Islam on education of girls show that Islam is not the 

cause of the depressed situation of the education of girls in Muslim communities ( cf.. 

Nelson, 1984; Robertson, 1986; Hyde, 1993; Momanyi, n.d.). Other studies show that some 

Islamic traditions and attitudes on the role of women are to blame for the low status of 

education of girls in Muslim communities ( cf., Kelly, 1984; Wamahiu, 1990; El-Sanabary, 

1993). These traditions are not Islamic perse, but rather those that are culturally derived and 

. clothed in religions language due to interpretations. 

The divergent opinions among scholars regarding the influence of Islam on education of 

girls warrant a research inquiry. 

1.3 Rescarch Questions 

Two broad questions have been posed: 
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(a) What are the localized Islamic traditions and attitudes on the place and role 
ofwomen that influence the education of girls in Mombasa and Kwale districts? 

(b) In what ways have those traditions and · attitudes shaped the process and 
development of, and importance attached to girls' education among Muslim 
communities in Mombasa and Kwale districts? 

The proposed study investigates the influence of interpretations of Islam on girls' access to 

secondary school educalion in Mombasa and Kwalc districts, Kenya. 

1.4 Rcscarch Objectives 
... 

(a) To investigatc the main trends in the development of Muslim girls' education in 
Mombasa and K walc districts. 

(b) To examine the status ofMuslim women in Mombasa and Kwale districts 
and assess its influence on girls' access to secondary school education. 

(c) To assess the influence of the practfces of seclusion, purdah and gender 
segregation on girls' access to secondary school education in Mombasa and 
Kwale districts. 

(d) To evaluate the influence of co-education and other school-related factors on Muslim 
girls' access to secondary school education in Mombasa and Kwale districts. 

1.5 Rescarch Premiscs 

(a) The colonial legacy has partly shaped the development ofMuslim girls' 
education in Mombasa and K wale districts. 

(b) In Muslim communities of Mombasa and Kwale districts, some 
misinterpretations of the teachings oflslam on the place and role ofwomen, 
constrain girls' access to secondary school education. 

(c) The practices of seclusion, purdah and gender segregation that hinge on 
interpretations of Islam on the place and role of women in society influence girls' 
access to secondmy school education in Mombasa and Kwale districts. 

(d) Co-education, type of school, school's sponsor(s), facilities m1d distance to school 
could impinge on Muslim girls' access to secondary school education in Mombasa 
and Kwale districts. 
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1.6 Significance and Rational for the Study 

This study will contribute to literature on Muslims in Kenya. It will also contribute to 

academic disciplines such as Islamic studies, gender studies, education, and minority 

community studies. 

In Kenya, various studies on girls' education tend to generalize on the situation of Muslim 

girls ( cf., Ki.nyanjui 1975a, 1975b; Krys!all, 1976; Smock 1977; Eshiwani, 1985a; Riria

Ouko, 1986,1989). Studies that touch on education ofMuslim girls among some Muslim 

communitics, for example the Swahili (Strobel, 1979; Porter, 1990, 1992; Olela, 1996; 

Momanyi, n.d.) and the Adigo (Wamahiu, 1988, 1990) do not give a thorough scholarly 

attention to the influence of the interpretations of Islam on secondary school level of 

education of girls. The study will hopefully fill Ulis gap. 

Research reveals that education of women has multifarious benefits for policy implications, 

such as, improving maternai childcare, nutrition and health, reducing infant and child 

morlality rates, increasing life expectancy and women's economic opporlunilies and 

productivity (Worl<l Bank, 1989; Herz el al, 1991; UNICEF, 1992). The present stu<ly will 

provide data on the situation of secon<lary school education of Muslim girls in Kenya. The 

policy makers may use such data to fonnulate viable policies and intervention programmes 

that could promote Muslim girls' education, thereby bringing Muslim women into the 

mainstream of national development. 

The study shows that Islam is not the cause of gender inequalities in access to education. On 

the contrary, it is the interpretalions of Islam on the place and role of women that is the 

cause of gender inequality in education. These interpretations are linked to the analyses of 

the practices and institutions ofMuslims within a given socio-cultural milieu. 

In addition, the study has demonstrated that scriptures could be used to promote the well 

being of women or to subordinate them. Depending on interpretations, Islamic teachings 

that define the raie ofwomen in society could be used to promote or to demote girls' access 

to education. 

1. 
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This study off ers insights into the interpretations of Islamic teachings on the place and role 

of women in society, which influence girls' access to education. These data are neccssary 

for other scholars to research on the effect of interpretations of other religions, such as 

Christianity and African Religion, on girls' education. 

1. 7 Litcrntm·c Rcvicw 

For the purpose of this study, the review of literature has been done thematically. The 

literature comprises studies lhat generally deal with girls' educalion, and those studies that 

specilically deal with Muslim girls' education. 

Some scholars opine that among some conservative communities, a slrong marriage ethic 

and the roles of women as mothers and wives impact negatively on girls' education 

(Mbilinyi, 1969; Boserup, 1970; Trevor, 1975; Pala & Krystall, 1975; Smock, 1977; 

Eshiwani, 1985a; King & Hill, 1993; Deabster, 1995). 

Boserup (1970) and Harfoush-Strickland (1996) argue that girls' education militates against 

their chance of man'iage because of the males' deep-seated fear of marrying educated 

women. Pala & Krystall (1975) note that cultural expectations influence the educational 

position of women because parents fear that if a daughter is "too highly educated", she may 

find it diflicult to find a husband or to be a "good wife". Mernissi (1987) and King & Hill 

(1993) see education beyond the acquisition ofliteracy as contrai)' to the need for women lo 

become wives and mothers. Smock (1977) observes that formai education nrny be 

perceived as irrelevant or unsuitable for the lives that women would lead. She argues that 

education could make girls less willing to engage in the heavy labour and domestic chores 

that society and culture ascribe to them. On the other hand, according to Trevor (1975), 

marriage creates a dilemma for Muslim girls who in their devotion to their education 

pursuits might not want to get married. Deabster (1995) m-gues that socially conslructed 

gender attitudes that are informed by the roles that society assigns to males and females 

generally influence the importance attached to the education of boys and girls. The present 

study shows that in Islam, marriage is a religions duty. lt is a solemn covenm1t between God 

and human beings and therefore an act of piety for Muslims. Thus, a strong marriage ethic 
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exists among the Muslim communities of Mombasa and Kwale districts. The importance 

attached to marriage influences girls' access to secondary education. This is because some 

parents withdraw their daughtcrs from school for early maniages. 

Wamahiu (1988) contends that although women in Adigo society participate in both the 

private and public domains, their participation in the latter is limited due to Jack of fonnal 

educalion. She fmther examines the status of Adigo women under Islam. In spite of that, 

she does not show how the teachings of Islam define that status and the subsequent effect on 

girls' education. In the same vein, Olela (1996) argues that Swahili women who believe the 

place of Muslim Women to be in the private domain may not encourage their daughters in 

fomml edt!cation. However, he does not show whether confining women to the private 

domain has any justification from the teachings of Islam. The two scholars posed two 

questions for this study. These are: what is the Islamic position on the place and role of 

women? How does that role influence girls' access to secondary school education in 

Mombasa and Kwale districts? In that regard, the present study shows that the teachings of 

Islam define the status of women .. It is argued that Islam does not justify confining women 

to the private domain. The cases of Muslim women in the public domain in Muslim 

tradition offer ample testimony to the active participatory role of women in political and 

socio-economic aspects of life. Evidently, confining women to the private sphere is a 

product of misinterpretations (misunderstandings) of Islamic teachings. This impacts 

negatively on girls' access to secondary school education. 

Sex-role socialization that shapes a society's attitudes toward girls and women influences 

girls' opportunities and access to education (Wamahiu, 1988; Callaway & Creevey, 1994). 

Callaway & Creevey (1994) argue that Hausa Muslim girls in Northem Nigeria are 

socialized to accept an inferior status in society vis-à-vis boys. The two scholars note that as 

girls grow, they are socialized to love domestic dulies and aspire for roles as wives and 

mothers. Wamahiu (1988) sees sex-role socialization witllin the family and society as the 

cause of limited participation of Adigo girls in ail levels of formai education system. 

However, she does not show whether this sex-role socialization has any relationship with 

Islam. lt is argned in the present study that, in principle, Islam teaches about the equality of 

sexes. However, through sex-role socialization, women are depicted as subordinates. 
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Further, social nonns on male domination reinforce the interpretalions of Islam on male 

superiority, as Islamic teachings are [mis]interpreted to confer religions legitimacy to gender 

inequality. This influences girls' access lo secondary school education. 

School-related factors are constrainls to female educalion. Don (1984), Robe1tson (1986),. 

Herz, el al, (1991); Hyde (1993) and El-Sanabary (1993) argue that parental reluctance to 

semi daughtcrs to distant schools bccausc of the physical and moral danger involved affects 

girls' educalion. Eshiwani ( 1985a) observes that parental concern for girls' discipline within 

the school con!ributes !o low femalc enrolmcn!s in schools in Coast and North-Eastern . 

provinces of Kenyà." Other school-related factors which conslrain a girl's educalion includc: 

type of school tï.e. whcther il is day or boarding, mixed or girls'); high cosl of education; 

school facilities; courses offered and the "hidden curriculum"; sh01tage of female teachers 

and teachers' negative attitudes to girls' academic ability in some subjecls such as 

malhemalics and science (Mbilinyi, 1969; Robertson, 1986; Eshiwani, 1985a, 1985b; 

Obura, 1991; Hyde, 1993; El-Sanabary, 1993). 

Eshiwani (1985a, 1985b), Porter (1992) and EI-Sanabary (1994) conlcnd thal the "hidden 

curriculum" conslrains girls' access lo education. The "hidden curriculum" entails the ways 

!bat f01mal subject material is presented in the classroom, the teachers' interaction with 

students and the varions portrayals of men and women in textbooks. Obura (1991) candidly 

details the portrayals of men and women in varions primary and secondary textbooks used 

in Kenyan schools. She further shows tha! the way girls are portrayed in textbooks affect 

their education regarding their choices of subjects, perfonnance in education and future 

careers. The effect of some aspects of the "hidden curriculum" on Muslim girls' access to 

secondary education has been discussed in the present study. 

As a school-related factor, it is argued in this study that, the issue of a school sponsor may 

constrain Muslim girls' educalion. ln a Muslim comnmnity, some parents are reluc!ant to 

send their daughters !o a non-Muslim (Christian) spo1isored schools for fear that their 

religions righ!s may nol be respected in such schools. Such rights include attending school 

in hijab (veil) and fasling during Ramadhan. (Maina, 1995; Maina 1995b; Daily Nation, 

5/3/93. Ambivalence towards girls' education may also stem from dressing mannerisms in 

t', 
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non-Muslim schools where the school unifonn exposes the girls' heads, bosoms and leave 

bands bare (Nasiru, 1997: 72). The same applies where a Muslim girl is required to sport 

swimming costume in the presence of males (Porter, 1990; UNICEF, 1991). Such modes of 

dress conlravene the teachings of Islam on chastity and modesty. The foregoing shows that 

there are factors within the school that influence girls' education. This study has evalualecl 

the effect of some of the school-related factors on girls' access to secondary school 

education in Mombasa and Kwale districts. 

Regarding religious influence on education, Mbilinyi (1976) argues that parental rcligious 

affüiation is relatëd to the decision to educate children. In her study on "The Problem of 

Unequal Access to Primary Education in Tanzania", she found that Muslim households 

highly valued formai education for all children. We have borrowed a leaf from Mbilinyi's 

work and demonstrated that Islam lays emphasis on the need for Muslims to acquire 

knowledge and seek education. The importance that Islam attaches to education is evident 

from the various imperatives in the Qur'an and Hadith. 

In her study or women's participation in non-forma! education in Mombasa North, Juma 

(1991) observes that religious affiliation tends to hinder the fonnation of large and more 

viable women's groups. Although il was conducted in a predominant Muslim area, the sludy 

does not show the effecl of Islam on the formation of women's groups. Furthennore, the 

work does not fall within the scope of the proposed study. 

National Commiltee on Educalional Objectives and Policies - NCEOP (1976), Eshiwani 

(1985a), Shiundu and Karugu (1991 ), Juma (1994) and Deabster (1995) concur that teenage 

pregnancies are a major factor that contributes to high drop-out rates of girls either al the 

primary school or in secondary school. Porter (1990, 1992) and Momanyi (n.d.) observe 

that among the Swahili some parents withdraw their daughlers from school at puberty for 

fear that they might become pregnant. Momanyi (n.d.) further notes that early marriages in 

Lamu District contribute greatly to dropping out of primaiy schools by Swahili girls. RoK 

(1987) and RoK (1997-2001) show that Kwale District experiences cases ofhigh dropoul of 

girls at primary and secondary levels due to pregnancy and early marriages. lt is shown in 

this study that Islam places a high value on the chastity for both men and women. Although 

,. 
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data on Muslim girls who drop out of school due to pregnancies were not quan!ified, it is 

argued tlm! the fear of girls gelting pregnant while in school forces some parents to 

withdraw lheir daughters from schools. A situation where girls fail to secure places in single 

sex girls' schools influences lheir access to secondary school education and retenlion. 

Studies that discuss Qur'anic educalion in Kenya show lhat women did (do) not have equal 

participation with men in formai Islamic educational institutions (Slrobel, 1979; Wamahiu, 

1988; Porter, 1990; Porter, 1992; Olela, 1996). Indeed, women who managed to gain access 

lo Qur'an schools, for examplc, only acquired mdimenlmy education to enable !hem to 

recile the Qur'an, !o perfonn prayer and lo learn Arabie script. Thal the Qur'an schools have 

been a preserve of Muslim males could be discerned from KNA (PC/Coast/2/1/72) and 

Abreau's (1982) survey of the various Qur'an schools in the Kenyan Coast during the 

colonial period. Further, girls received their education at home under a male relative or 

trusled family friend. This education was suited for their roles as wives and mothers. 

Although Islamic educalional institutions fall outside the scope of this study, seemingly, 

Muslim women were not getting· equal opportunities in Qur'anic education. Since Islam 

underscores the need for all Muslims to acquire educalion, the disadvanlaged position of 

women in Qur'anic education could be traced to other factors. These include co-education 

in Qur'an schools and Jack of provision for Qur'an schools for girls. 

Bagha (1974, 1981), Salim (1973), Wamahiu (1988), Strobel (1979), Abreau (1982), Po1ter 

(1990, 1992) and Olela (1996) offer a historical view of the development of Western 

education for Muslim girls in Kenya. Except for Bagha (1974, 1981), Abreau (1982) and 

Wamahiu (1988), the other studies that deal with the Swahili conununity trace girls' 

education to the 1930s. 111ese sludies show how the debate on girls' education polarized the 

Swahili conununity into those who were opposed lo girls' education and those who 

supporled il. The opponenls of girls' education argued ûmt il was a tlu·eal lo the well being 

of the family m1d communily. The advocales of girls' educalion like Sheikh al-Amin Mazrui 

considered it necessary to enhance the defined roles of girls as homemakers, wives and 

mo!hers. Abreau ( 1982) further discusses the efforts of various immigrm1l Asian Muslim 

communities in the development of education in Kenya. In addition, Abreau (1982) and 

Walji (1995) underscore the role and efforts of the late Aga Khan III, Sir Sultan Muhammad 
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Shah, in prioritising education for Ismaili girls. Although the historical data under review 

are narrow in scope, they have been used to examine the main trends in the development of 

secondary school education ofMuslim girls in Mombasa and Kwale districts. 

Research shows that female sec!usion could either positively promote girls' education or 

hinder it. According to Boserup (1970), sec!usion contributes positively to the education of 

girls. This is because in arcas whcre there is a tradition of sec!usion of womcn !ike in 

Muslim countries, thcre is a demand for women teachers, since custom requircs that males 

and females should not casually intcrmingle. In these countries, female teachers should 

cducate girls in se1iregated schools for girls. Citing Boserup (1970), Kelly ( 1984) argues that 

sex segregation may in some instances increase women's access to higher education because 

of the demand for professional women to serve as teachers for other women. El-Sanabary 

(1993) argues that, in Muslim countries of North Africa and Middle East, cultural values 

encourage women to enter professions that serve other women. She gives the example of 

medicine where, due to Muslim aversion to the treatment of female patients by male 

doctors, women are well represented. In this regard therefore, El-Sanabary (1994) argues 

that gender segregated schools and colleges have a positive effect on female access to 

education in Saudi Arabia. 

Conversely, some scholars view the sec!usion of Muslim womcn as a constraint to girls' 

pursuit for education. Momanyi (n.d.) argues that among the Swahili Muslims, sec!usion 

impacts negatively on girls' education because some parents remove their daughters from 

school at puberty. Mahdi (1989) considers sec!usion one of the practices that keep Muslim 

women ignorant. Herz, et al (1991) observe that sec!usion hinders girls' education because 

some parents may feel obliged not to send girls to school aller puberty unless the schools 

are segregated, located close to home, equipped with separate facilities for girls such as 

lavatories, and se~ed by female teachers. On the other band, Obura ( 1992) argues that the 

dress codes associated with seclusion and the segregation of· sexes accentuates the 

marginalisation of Mus!im women from the labour force and the public sector. We do not 

agrce with Obura (1992). This is because while sec!usion hindcrs women from actively 

participating in socio-econ<imic activities, veiling enhances the movement of Muslim 

women in the publiç domain as shown later in Chapter Four. 

! . 
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The foregoing debate shows that seclusion could enhance female education. Equally, it 

could also acl as an impediment to female education. The debate also shows that some 

scholars tend to view veiling and seclusion as two sides of the same coin. The different 

posturing among scholars on the effect of seclusion on girls' education necessitated the 

current sludy !ha! aimed al answering two questions: what is the effect of gender segregated 

schools on Muslim girls' access to secomlary school education? Are there Islamic teachings 

underlying seclusion and gender segregatcd behaviour? Since some of the authors 

mentioned tend to view seclusion as a general tenn that includes veiling, this study lms 

maintained that seclusion and veiling are not necessarily synonymous. lt is shown that white 

veiling is Islamic, seclusion ofwomen, does not have any raison d'être from the Qur'an and 

Hadith. On the contrary, it is a cultural practice. Nevertheless, some people interpret Islrunic 

teachings to legitimise seclusion. The effect is to cxclude women from socio-economic and 

political spheres oflife. In that case, seclusion impacts negatively on Muslim girls' access to 

education. 

Varions studies on Muslim communities underline the negative effect of purdah on co

education (Nath, 1978; Don, 1984; Robertson, 1986; Porter, 1990, 1992; El-Sanabary, 1993; 

Tilak, 1993). The general opinion that emerges in these studies is that with the onset of 

puberty most Muslims view co-education as morally wrong. In this regard Porter 

(1990,1992) observes that Swahili parents are opposed to co-education lest their daughters 

become spoilt. Nath ( 1978) and El-Sanabary (1993) argue that in Saudi Arabia, co

education beyond kindergarten is opposed and considered morally wrong since it 

contravenes the teachings of Islam. Robertson (1986) states that seclusion of girls al 

puberty and objections to co-educational classes are some of the reasons that make rnral 

Tunisian women not send their daughters to school. Don (1984) cites the shortage of single 

sex schools as a limitation to girls' opportunities in secondary school education in Malaysia. 

Tilak (1993) concurs with Don (1984) that Malaysian parents prefer to euro! their daughters 

in schools that are gender segregated. Consequently, some parents discontinue their 

daughters from attending co-educational secondary schools in favour of religions or Islrunic 

schools. Nasiru (1997) argues that the indiscriminate mixing of boys and girls in co

educational schools in Nigeria is a factor behind the negative response of traditional 
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ulama 'a (scholars, sing. alim) lowards Western educalion. The works under review posed a 

question for the current study: what is the effect of co-education on Muslim girls' access to 

secondary school education in Mombasa and Kwale districts? 

Olela (1996) observes lhat, co-education influences Swahili Muslim mothers' attitude and 

expeclalions for lheir daughlers' fonnal schooling. He argues that conditions and 

requirenienls of Islam make co-educalion unfavourable to girls. Hence, girls who attend 

mixcd schools are wilhdrawn or lhcir schooling interrupted at puberty. Olela's sludy 

however does nul examine the conditions and requiremenls of Islam thal umkc co-educalion 

unfavourable. Heîice, lhere is a nced for the presenl sludy. Wc have argued lhat co

education impacts negatively on girls' access to secondary school education. This is mainly 

because parents are reluctant lo send lheir daughters to mixed schools or co-educalional 

schools wilhout separale facililies for boys and girls. These facililies include: classrooms, 

lavatories and dinning halls. To avoid girls interacting with male teachers, Muslim parents 

prefer their daughters to be taught by female teachers. Ali these are in view of the Islamic 

teachings that forbid casual mixing of sexes that may result into immoral sexual liaisons 

and teenage pregnancies. Thus, co-educating boys and girls, is religiously, morally and 

socially unacceplable to Muslims. 

Patriarchal ideology - whose tenets are discussed under conceptual framework - limils 

Muslim girls' access lo education. Al-Hasan (1995) shows how patriarchal ideology limits 

the social space of Muslim women in the Sudan. The effect is that boys in schools 

outnumber girls. Similarly, Wamahiu (1990) and Callaway & Creevey (1994) argue lhat, 

beliefs on male domination within a Muslim milieu and the Islamic emphasis on female 

submission and dependence limit Muslim girls' access to education. The views ofWamahiu 

(1990), Callaway & Creevey (1994) and El-Sanabary (1994) are subjective. This is in view 

of the Islamic teachings on equality of sexes that is discussed in Chapter Three. Further, El

Sanabary (1994) shows how Jslamic ideology in Saudi Arabia is used to legitimise 

patriarchy. She argues girls' education is aimed at making them grow up in an Islamic way 

to fulfil their roles as homemakers, ideal wives and good mothers. On the same line of 

argument Momanyi (n.d.) observes lhat due lo palriarchal ideology, Islamic teachings are 

misinterpreled lo limil the education of Swahili girls to the domestic sphere. The studies 
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under review however do not show the basis for patriarchal ideology. We have argued that 

the basis of patriarchal ideology in Muslim communities are the socio-cultural norms on 

male domination which are used to mis[interpret] some Qur'anic verses such as 4:34 and 

2:228. The interpreted verses sanction patriarchal power by entrenching the belief of male 

dominance. As a result, the role of women is interpreted to be reslricted to the domestic 

sphere, thus restricting girls' education. 

The debate on the influence of Islam on female education creates different opinions among 

scholars. Sorne scholars consider Islam the cause of low educational slatus of Muslim 

women (Kinyanjül, 1975a, 1975b; Kelly, 1984; Wamahiu, 1990; El-Sanabary, 1993). They 

observe that within an Islmnic milieu, certain altitudes and traditions on the role of women 

in society inhibit the education of girls. Other scholars argue that Islam per se is not 

responsible for the low educational status of Muslim women. Rather, it is the socio-cultural 

conditions of particular historical moments in Muslim countries that constrain girls' 

education (Nelson, 1984; Robertson, 1986; Hyde, 1993; Momanyi, n.d.). In this debate, 

there are also scholars who seenrto contradict themselves on the influence oflslam on girls' 

education by having the two variant opinions (Kelly, 1984; Wamahiu 1990; El-Sanabary, 

1993). The variant opinions and apparent contradiction ofscholars on the influence oflslam 

on girls' education created a case for this research. 

Mahdi (1989) and Isa (1995) contend that some Muslim men use religion to deny women 

education. Mahdi (1989) further adds that denying women education is a ploy to keep them 

ignorant and therefore make women submissive to men. Olela (1996) argues that among 

the Swahili, some religious leaders justify the low status of women by ciling verses such as 

4:34 lo deny women access to formai education and employment. Olela's contentions are 

unfortunate in view of the fact that religious leaders are the custodians ofreligious values. 

Bence, their interprelations are a product of culture and not Islam. The views of such 

religious leaders render their claim to religious authority nugatory. 

Momanyi (n.d.) argues that some Islamic teachings on equality of education of both sexes 

are misinterpreted or misunderstood by Swahili Muslims. This hinders education of girls. 

This study however does not explain how Islam is used to deny women education. Evidence 
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adduced from the study shows that Islam makes education incumbent upon all Muslims 

(vide infi-a, Chapter Three). Oral information shows that some people misinterpret Islamic 

teachings on the status of woman to suppmt the thesis of male superiority. This reinforces 

social !ore on male domination over females, and that influences girls' access to education 

( vide irifi·a, Chapter Three ). 

Girls' secular education is seen as undcnnining Islamic values. Juma (1994) observes that 

some Muslims consider girls' secular schooling to be destroying valuable Muslim traditions 

and that it also leads Lo sexual promiscuity, and practices that are unacceptable in Islam such 

as smoking and ilrinking. On the same line of argument Pmter (1992) observes that among 

the Swahili Muslims, secular education is blamed for inappropriate gender relations. She 

adds that, secular education for girls leads to immoralilies, among them drinking and 

dancing with men. This is probably due Lo exposure to ideas from other cultures. O!ela 

(1996) on the other hand notes that Swahili Muslim mothers perceive formai education as 

having the potential to spoil girls since contact with Westem ideas and values would make 

them adopt inappropriate behaviour like wearing short dresses and trousers, and 

promiscuous sexual relations. We do not wholly agree with observations made by Po1ter 

(1992), Juma (1994) and Olela (1996). This is because education in Islam is not 

dichotomised into religious and secular. Arguably, Muslims are not opposed to any type of 

education. The problem is not secnlar education, but rather what is associated with it, such 

as the un-Islamic influences discussed above. Though the Westem cultural baggage 

accompanied Western education, the schooling system is not necessarily a conduit for 

transmission of social habits such as smoking, drinking and sexual promiscuity. However, 

from an Islamic perspective, the casual mixing of sexes in schools could provide an amiable 

environment for such social vices. Casual mixing of sexes refers to the incidental, irregular 

and carefree intermingling of sexes that Islam forbids (vide inji-a, Chapter 4.8). 

From the foregoing literature review, we could conclude that much has been clone on 

various aspects of Muslim girls' education. In the Kenym1 situation, some studies on girls' 

education portray Muslims as disadvantaged. In secondary education, no! much has been 

done on the influence of Islam on girls' education. The review also shows that tluee studies 

are apparently similar to the current study. These studies are: Wamahiu (1988), Olela (1996) 
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and Momanyi (n.d.). 1-Iowever, the current study is a departure from the three on the 

following points. First, Wamahiu's (1988) educational and anthropological study does not 

show clearly the influence of Islamic teachings in circumscribing the role and status of 

Adigo women and ils effect on girls' education. Second, her study covers only two 

secondary schools within the study locale and therefore its findings could not be said to be a 

general representative of other schools in Kwale District. Undoubtedly, the situation of girls' 

education bas appreciably changed since Wamahiu conducted hcr survey in 1985/1986. An 

update in the information of the situation of Muslim girls' education in Kwalc District is 

therefore imperative. 

On the other hand, Olela's ( 1996) and Momanyi's (n.d.) studies among the Swahili do not 

give a thorough attention to the effect of interpretations of Islam on girls' secondary school 

education. While Olela's study was confined to Mombasa, that of Momanyi was based on 

Mombasa and Lamu. Olela examines the socio-cultural and economic factors that influence 

mothers' expectations for their daughters' education attainment. Momanyi (n.d.) examines 

the ~ffect of socio-cultural beliefs on primary schooling for boys and girls. The cmTent 

study !ms investigated the interpretations of Islamic religions imperatives on the place and 

status of women and their effect on girls' access to secondary school education in Mombasa 

and Kwale districts. lt is hoped that this study bas filled some gaps of knowledge in the 

extant literature on Muslim girls' education in Kenya. 

1.8 Conceptual Frnmework 

V arions concepts coule! be used to ex plain the situation of girls' education in Muslim 

societ_ies. Sorne sch°.lars argue that the depressed situation of girls' education could be 

explained by patriarchal ideology (cf., Schildkrout, 1982; Mernissi, 1987a; El-Sanabary, 

1994; al-Hasan, 1995). Thesc scholars trace the basis of this ideology to the teachings of 

Islam on male guardianship. These teachings are reinforced by societal traditions, beliefs 

and customs on gender identity and male domination (Rassam, 1984; Callaway & Creevey, 

1994). 

1 ' •, 
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The teachings of the Qur'an designate men as the guardians of women. This guardianship 

ensues from the economic maintenance and protection that men are supposed to render to 

wmuen. The Qur'an says in part: 

Men are the protectors and rnaintainers ofwomen, because Allah has 
given the one more (strength) !han the other, and because they support 
them from their means ... (4:34; cf., 2:233; 65:6-7). 

The Qur'anic teachings regulate relations in a Muslim family by granting men authorily over 

women (Q. 4: 34; ldrees, 1980; Siddiqi, 1984; Mernissi, 1987b; al-Hasan, 1995; Mawdudi, 

1995; Siddiqi, 1992a). However, this authority is not absolute. Il has to be exercised within 

the confines of religion (Q.4:34; Lemu & 1-leeren, 1978) 

Patriarchal ideology therefore clelimits the division of labour within the household economy 

on the basis of gender. Since a man's role is to provide the economic and material support 

for the family, bis domain is in the public. On the other lmnd, a woman's domain is the 

private one where she is. to play the role of a mother and wife (Amin, 1975; Lemu & 

Heeren, 1978; Wamahiu, 1990; Siddiqi, 1992; Mawdudi, 1995; Doi, 1996). 

The foregoing notwithstanding, there are no injunclions in the Qur'an or Hadith that render 

roles in the public domain 1nore significant or superior to the raies in the private domain. In 

other words, the raies of women are not subservient to those of men. Similarly, Islamic 
,• 

teachings do not categorically restrict certain raies to men only and other raies to women 

only. The various roles that women perfonned in the early period of Islam as discussed in 

Chapter Three, bear testimony to the fac! that there are no watertight delineations of roles in 

the public doinain and those in the private one. Notably, the domestication of women's 

raies is a product of cultural norms and values that consider such raies less important to the 

raies men perform. This, then, is a product ofpatriarchal ideology. 

Granted that patriarchal ideology delineates the division of roles on the basis of gender, 

there could be tlu·ee possibilities, depending on interpretations. First, Muslim girls may 

eit!Jer be denied the opportunities to seek education. Second, their education may be 

confined to the clomestic domain to make them more useful as ideal wives, good mothers 

and successful homemakers (Carroi, 1983; El-Sanabary, 1994). Third, if the raies of 

women are thus circumscribed, girls' education could be aimed at meeting the varions 
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needs for trained women lo serve in stereotypical occupations such as teaching, nursing and 

secretarial. 

Patriarchal ideology ]ms its limitations in explaining the slate of education of Muslim girls. 

This is because Islam lays emphasis on education of Muslims. Furthermore, the shariah 

grants a woman varions socio-economic and political rights (cf., Amin, 1975; Badawi, 

1983; Nelson, 1984; Wamahiu, 1990). Among these, is the right lo educalion thal should 

enable a woman lo exercise the other rights. 

In view of the shortcomings of patriarchal ideology, olher concepts could be b01T0Wed to 

explain the silualion ofMuslim girls' education. Bern (1993:2) !ms developed lhree concepts 

referred lo as lenses of gender and which she defines as: 

Hidden assumptions about sex and gender which are embedded in cultural 
discourses, social institutions and individual psyches in virtually ail male 
dominated societies that invisibly and systemalically r~produce male power in 
generation afier generation. 

These lenses are androcentrism,_gender polarization and biological essentialism. The lenses 

reproduce male power in Iwo ways. First, the discourses and social institutions in which the 

lenses are embedded channel females and males into different and unequal life situations. 

Second, during enculturation, individuals progressively internalise the lenses and this 

elicourage them to build an identity that conforms with them (ibid, p.3) 

Bern argues that the mam feature underlying the concept of androcentrism or male 

centeredness is that men are at the centre of the universe and they describe reality from an 

egocenlric or androcentric point of view (ibid, p.42). Bence, androcenlrism is a perception 

that men are superior to women; that the males and male experiences are the reference 

points, the standard or norm for a culture. On the olher band, females and female 

experiences are deviations or inferior departures from the standard or norm set by men (ibid, 

p.41 f). Further, men define everything they see in tern1s of the meaning or the operalional 

significance that il has for lhem personally rather !han defining it in ils le1ms. In a male 

dominated household, a woman may be defined either in tenns of her domestic and 

reproductive funclions or in tenus of her power to stimulate and gratify the male sexual 

appetite (ibid, p.42). 
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In principle, the teachings of Islam that should be reference points for a Muslim, stress on 

the inherent eqtiality between the sexes (vide ùifi-a, Chapter Tluee). Hence, the concept of 

superiority of male over female as advocated by androcentrism cmmot be supp01ied bv 

religious discourse. This is because there is a gamut of Islamic teachings in the Qur'an and 

Hadith litcrature on equality of man and woman, man-woman relationship in marriage nnd 

respect for women (motbers) that should be laken into consideralion (Q. 2: 178,187; 4: 1, l 9; 

17:23; 33:35; Lcmu & Heeren, l 978; 13adawi, 1983; Siddiqi, 1984; Mawdudi, 1995). 

However, various cultural values within a Muslim milieu could sustain the notion of 

androcenlrism. This could further be given theological aulhentication through 

misinterpretations. The concept of androcentrism is thus reinforced by the cultural belief in 

male domination and superiority over females. The cultural face of male domination could 

lead to misinte1wetations of such verses as Q. 2:228 that says: " .. .And women shall have 

rights similar to the rights against them, according to what is equitable. But men have a 

degree over them". 

The "degree" mentioned above is that of responsibility. lt is a degree of economic 

maintenance and protection. Owing to cultural inclinations, Q. 2:228, and others such as Q. 

4:34 and Q. 65 :7 could be interpreted m1d used to support the contention lhat men are 

superior to women. 

The concept of androcentrism was used to test how community's beliefs and values on male 

domination are given a religious interpretation that impinges on secondary education of 

Muslim girls in Mombasa and K wale districts. lt is a fact that educalion is incumbent upon 

ail Muslin1s. However, in a culture where girls are socialized to accept an inferior status, 

some Muslims ignorant of the teachings of Islam may consider the education of girls less 

important or of no significance. Moreover, if the rotes of women are seen as anxiliaries to 

those of men, girls could be providecl with an education that fulfils their ascribecl and 

subservient roles in society, or their education is likely to be ignored altogether. On the 

other band, Muslims who are aware of the Jslamic i1tjunctions on the neecl to educate both 

girls and boys will strive to do that, oblivious of the cultural demands that disregard girls' 

eclucation. 
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TI1e Jens of gender polarization is the perception that women and men are fundamentally 

different from one another (Bern, 1993 :2, 80). Bern argues lhat social life is linked to the 

distinction belween males and females. This distinction penneates ail aspects of human 

experience such as modes of dress, raies and ways of expressing emotions and sexual 

desire. Gender polarization delineales males and females and defines any person or 

behaviour thal deviales from lhis delineation as problematic, religiously immoral, 

biologically anomalous or psychologically palhological (ibid, p.81 ). T)1e concept of gender 

polarization could ex plain the effect of gender segrcgated behaviour and striclures of female 

seclusion on the secondary education ofMusli111 girls in Mombasa and Kwale districts. 

In a Muslim society, gender polarization creates two different mutually exclusive do111ains 

for males and females. Some .Muslims iuterpret religions teachiugs to advocate for 

complete seclusion of women and veiling. Gender polarization -has serions implications on 

the education of girls. ln a situation where girls have limited educational oppo1tunilies, due 

to shortage of single sex girls' schools, co-education is perceived as anathema due to Islamic 

teachings lhal forbid casual mixing of sexes (vide inji-a, Chapter Five). Consequenlly, some 

Muslim parents wilhdraw their daughters from mixed schools due to the casual mixing of 

sexes apparent in such schools. This denies girls education. If Muslim girls have to attend 

co-educational schools, then, such schools should have separate facilities for boys and girls. 

The strictures of purdah and propriety of dress required of a Muslim woman could liinit 

girls' access to secondary school education. This is probable where there is shortage of 

Muslim sponsored schools or where there is fear that a Muslim girl who attends a n01!

Muslim school may have her religions rights curtailed. This situation obtains where a 

Muslim girl may not be allowed to adorn the hijab. 

Finally, the lens of biological essentialism rationalizes and legitimises the other two lenses. 

Biological essentialism treats androcentrism and gender polarization as natural and 

inevitable consequences of the inherent biological natures of women and men (Bem, 

1993 :2). Through biological essentialism, social institutions are used to transform male

female differences into male advautage and female disadvautage (ibid, pp.177, 188). The 

concept of biological essentialism explains the existence of gender inequalities in the 

:·.' 
; 
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provision of secondary school education in Kenya. Evidently, the development of secondary 

school educatioi1 in Kenya tended to favour boys than girls. The _government is partly 

culpable for gender inequalily in the provision of secondary education. Limited educational ij" 

facilities and opportunities have tended to disadvantage Muslim girls. This bas hindered 

lheir access lo secondmy school education. 

Within a Muslim cultural milieu, the three lenses (concepts) could !end to different 

intcqirctations of the tcachings of Islam on the place and role of women in society. Il is 

wilhin that contcxt tlmt the concepts of androcentrism, gcnder po\arization and bio\ogical 

essentialism have·been used to providc a !huncwork to analyse the impact ofintcrpretations 

oflslam on girls' access to secondary school education in Mombasa and Kwa\e districts. 

1.9 Scope of the Study and Research Locale 

The gcographical area for the study is Mombasa and Kwale districts of Coast Province (see 

Figure la). The two districts are geographically located near each other and share.conunon 

boundaries (see ligures \ b, 2 and 3). Mombasa District has an urban orientation but Kwale 

District is essenlially rural. 

Allhough there are no oflicial slatistics that could refiect religious breakdown, Mombasa 

District bas been selected for ils predominant Muslim population. The 1989 and 1999 

population census reports do not give the ethnie composition of Mombasa District. Being an 

urban area and the second largest town and seaport of Kenya, Mombasa has a large migrant 

upcountry community that conslilutes a part of the work force in various industries and 

government departments. Due to ils cosmopolitan nature, the district has diverse Muslim 

groups both Sunni - for example, the Swahili - and Shia, e.g. the Ismailis, Bohras and Itlma' 

Asheris. The district has a high illiteracy rate among women. Girls' dropout rate is higher 

than the boys', a situation that could be atlributed lo influences such as early marriages 

(RoK, 1994-1996 b). 

Statistics of the Mus\im population of Kwale District, just like Mombasa, are non-existent. 

The two nmjor ethnie communities in the district are the Adigo and Dununa. Apart from 

Arabs and Swahili, thcre are nlso pockets of sedentary up-counlly communities like the 
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Akamba in Simba Hi lis and the Luo and Luhya around Ramisi and Shimoni (RoK, 1987:5). 

Nonetheless, there is a predominant Muslim population in the district with unofficial 

estimates of the Adigo Muslim population as high as 90 percent (Wamahiu, 1988:335). 

The Shia influence is seen in the construction ofmosques and madaris (sing. madrasa) and 

Qur'an schools. Generally, formai education in this district is characterized by low 

participation and high dropant rates of girls, with a meagre 19 per cent of the girls who 

emol in Class 1 completing primary school education (RoK, 1994-1996a: 56). Most 

schools in the district have a shortage of trained teachers. Equally, many schools have 

inadeguate physical facilities such as good classrooms, desks, libraries, staff l10uses, 

dormitories and workshops for science and technical subjects. Other schools Jack some of 

'. : . 

these facilities altogether (Wamahiu, 1988; RoK, 1987; RoK, 1994 -1996a; RoK, 1997- , 

2001 ). Girls' formai education in K wale is constrained by influences such as early i. 

marriages, roles of women, child labour, teenage pregnancies; and socio-economic factors 

such as poverty (Wamahiu, 1988; RoK, 1987; RoK, 1994-1996a; RoK, 1997-2001). 

In this study, urban and rural settings have been used to show the correlation between girls' 

access to secondary school education and school-related factors. Schools in the urban areas 

of Mombasa have better educational facilities !han the ones of 1ural K wale. Regarding 

economic development, Kwale is a marginal district. Compared to Mombasa, Kwale is 

deficient in infrastructural facilities. The tarmac road network only serves the coastal bel!. 

There is a shortage of fresh water resources and telecommunication facilities. Electricity is 

also inadequately supplied (RoK, 1997-2001 :55-56). Ali these economic factors have a 

bearing on the development of education in the district. 

White the distance from one secondary school to another in Mombasa is about 1 km to 3 

km, the same cannot be said of the vast Kwale District. Availability and type of schools, 

educational facilities, distance to schools, and school sponsor(s) are some of the factors that 

'! 
' 

generally influence girls' access to education (cf., Don, 1984; Kelly, 1984; Hyde, 1993). 1-

The practice of Islam in Mombasa and K wale districts is influenced by local Afro-Arab 

cultural practices among· the Muslim conununities. For example, in Mombasa some 

practices such as female seclusion are attributed to Arab culture. Early matTiages are traced 
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to both African and Arab cultures. These practices influence communities' perception of 

girls' education. While commnnities in the rnral areas are so mnch attached to their African 

traditions, the same may not be said of those communities in the urban areas, hence, the 

choice of an urban and rural setting. The practices of veiling and seclusion among Muslim 

communities are differen!. While in some Arab and Swahili conununities in Mombasa, 

there is, absolute veiling, in others, such as the Adigo in Kwale, the veiling is nota symbol 

of seclusion (cf., Wamahiu, 1988:297). Accordingly, the current rescarch reveals that the 

lslamic tcachings govcrning gen<lcr segrcgation and veiling are Jax in K wale than in 

Mombasa. 

The present study was conline<l to secondary schools because, in our opinion, the influence 

of Islamic practices on girls' education is more effective at secondary school level. This is 

because of the following reasons: 

a) In most cases, Muslim girls start practising purdah with the onset of puberty. From 

then onwards, gender segregation in schools and work places is supposed to apply. 

This period coïncides with the one when girls are in the upper primmy or at the 

lower secondary school level. Due to purdah, a girl may be withdrawn from school. 

(Porter, 1990; Porter, 1992; Don, 1984). 

b) With the onset of puberty, some Muslim parents are reluctant to send their daughters 

to co-educational schools <lue to the religious reasons underlying the inte1111ingling 

of sexes. In addition, with a shortage of Muslim schools, some parents are 

uncomfortable to have their daughters in non-Muslim schools where they cannot be 

allowed to practise their religions rights such as wearing the hijab in school. These 

two factors influence the education ofMuslim girls. 
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1.10 Rcscarch Methodology 

1.10.l. Field Rcsearch 

(a) Arca of Study 

27 

The field research was conducted in Kwale and Mombasa districts. Kwale District is 

divided into five administrative divisions namely: Matuga, Kinango, Kubo, Samburu and 

Msambweni. There are lwenty-four localions and seventy-two sub-locations. 

By the lime of co111plclion of the fieldwork in 1999, Kwale District had 28 secondary 

schools. These schools wcrc dislributcd as follows: Matuga - 7, Kinango - 2, Samburu - 6, 

Kubo - 6 and Msm11bweni - 7 (see Appendix I b ). 

Mombasa District bas four administrative divisions namely: Island, Likoni, Changamwe 

and Kisauni. lt is further divided into twelve locations and fourteen sub-locations. In 1999, 

there were 40 secondary schools in Mombasa District distributed as follows: Island - 29, 

Kisauni - 6, Changamwe - 3 and Likoni - 2 (see Appendix 1 a). 

(b) Sclcclion and Classification of Schools 

l'rom the lisl of 68 secondary schools in Mombasa and Kwale districts - 28 for Kwale and 

40 for Momba~a, the following procedure was used to select a sample for the sludy: 

First, schools were classified into either public or private. Second, from the classification of 

private and public schools, girls' schools and co-educational (mixed) schools were selected. 

Third, girls' schools and mixed schools were classified further into boarding schools and 

day schools 

The rationale for this classification was based on the following. First, secondary schools in 

Kenya are no longer classified as "Government Maintained, Aided, Harambee (Unaided) 

and Private schools". Rather, thcy are classified only as !'rivale and Public. 

Second, this study focused only on girls' schools and mixed schools. The latter were 

selected for the sample to find out how co-e<lucational status of secondary schools affects 

Muslim girls' access to education. The tcachings of Islam forbi<l casual intermingling of 
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sexes. Co-education in secondary schools where males and females are not segregated 

influences girls' access to secondary school education. 

Finally, bath boarding schools and day schools have a differe11t impact on the educatio11 of 

girls. White boarding schools may provide a co11genial learning almosphere, they are also 

more expe11sive than day schools. Thus, some parents may not a!Tord the fees. On the other 

hand, a day school impacts negatively on girls' education bccause of the daily commuting to 

and from school. Domestic chores interferc with a girl's school attendance and performance. 

Most parents wcigh the physical and moral danger for educating a daughter, who has to 

commute for long distances tu school, against the benefils and financial burden of her 

education. 

(c) Sampling Proccdurcs for Schools 

Out of the 28 secondary schools in Kwale District, six are single sex, three each for boys 

and girls. These are Kwale High School, Mazeras and St. Mmy's Seminary (private) for 

boys, and Maluga, Kichaka Simba a11d Mazeras Memorial for girls. The three girls' schools 

were purposively seleclcd. Mazeras Memorial was laler dropped from the sample. This was 

due lu ils closure following a fierce lire that gutted clown a hostel and resulted inlo the 

deaths of over twenty-five girls on 27 March 1998. Following this tragedy, the school that 

was formerly known as Bombolulu, was closed clown and re-opened in 1999 under its 

current name. 

Initial information from education officers at the District Education Office Kwale, 

predisposed us to sample schools along the coastal belt. This was because this area is ! · 

peoplcd by the Adigo who constituted a proportion of the Muslim population that fonned 

the study group. From a list of22 mixed secondary schools, the following were pmposively 

selected. According to our judgement these schools represented the typical Muslim 

population that was the targe( of the study. The schools that were sampled were: Diani, 

Kaya Tiwi, Ng'ombeni, Ramisi and Waa secondary schools. Ali these schools are located 

within Matuga a11d Msambweni divisions, save for K.ichaka Simba that is i11 Kubo division. 

Waa is one of the earliest secondmy schools to be founded in the district. Established in 

1970, it is one of the larges! mixed schools with three streams. Ng'ombeni, Kaya Tiwi and 
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Diani are mixed day schools located along the main Likoni - Ukunda road. Ramisi, a 

former private school turned public in l 986, is a Mixed Day, and Boarding School for girls. 

Table la below illustrates the schools that were selected for the Kwale District sample. A 

total of seven schools were selected. 

Table la: Selected Secomlary Schools in Kwale District 

Namc of School Type of School 

Diani Mixed Day 

KayaTiwi Mixed Day 
... 

Kichaka Simba Girls' Boarding & Day 

Matuga Girls' Boarding 

Ng'ombeni Mixed Day 

Ramisi Mixed Day/Girls' Boarding 

Waa Mixed Boarding & Day 

Source: Field Survey, Kwale District Secondmy Schools, September 1998 - March 
1999 . 

In Mombasa District, most secondary schools are private and mixed day schools. In 1999, 

there were 40 secondmy schools in Mombasa: 25 were private and I Swere public. Out of 

the I 5 public schools, 6 are for boys and 4 for girls and 5 are mixed (see Appendix I a). The 

four girls' schools are Star of the Sea, Coast Girls, Marna Ngina and Bondeni. The first 

three were purposively selected. Bondeni was left out as it was a fairly new school founded 

in 1996. By the lime of the fieldwork, il was not offering a complete secondary school 

education cycle. Marna Ngina is the only boarding public secondary school. In the nineties, 

Star of the Sea was al the centre of a con!roversy pilting Muslim girls against the school 

adminis!ra!ors over the issue of the hijab (see Chapter Five). The other public school thal 

was purposively selected, for ils Islamic character, was His Highness (HH) The Aga Khan 

High School. It is sponsored by the Aga Khan Educational Services. 

Ali the 25 private schools in Mombasa are mixed save St. Theresa's which is a girl's 

school. Within this calego1y, Muslim sponsored schools were pm1msively selected. These 

are Burhaniyya and Jaffe1y, founded by the Bohra and Itlma' Asheri communities 
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respectively. Other schools are Memon sponsored by the Memon community, H.H. The 

Aga Khan Kenya Secondmy sponsored by the Aga Khan Education Services and Shèikh 

Khalifa Bin Zayed al-Nalmyan Teclmical and Secondary School, initially financed by the 

then Crown Prince of Abu Dhabi. These schools have more Muslim girls than other non

Muslim schools, and a strong Islamic influence that justified their selection. This influence 

is seen in the segregation of sexes in some of the_ schools. A total of 9 schools were selected 

for Mombasa District samplc. 

'fable lb: Selcctcd Sccondary Schools in Mombasa District 

(a) Public Schools 

Name of School Type of School 

Coast Girls Girls' Day 

H.H.The Aga Khan High Girls' Day 

MamaNgina Girls' Boarding 

Star of the Sea Girls' Day 

(b) Privatc Schools 

Burhaniyya MixedDay 

1-1.H.The Aga Khan MixedDay 
Kenya Secondary 
Jaffery Academy MixedDay 

Memon MixedDay 

S heikh Khali fa Mixed Boarding & Day 

Source: Field Survey, Mombasa District Secondmy Schools, Sept. 1998 -Marcl1 
1999 

(c) Selection of Respondents 

The provincial administration in both K wale and Mombasa facilitated the research. The 

letters of introduction to the various school heads from the DC's offices and from the 

Provincial and District Education offices in Mombasa m1d Kwale respectively were the 

starting point for the fieldwork. These letters enhanced accessing of official (Govenm1ent) 

records and documents either in schools or at the Provincial Education Office in Mombasa 

and Kwale·District Education Office. 

;. ,, 

i:· 
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The researcher sought the services of some Muslim institutions such as madaris and 

mosques, and educational officers to assis! in the identification of Muslim respondents such 

as imams. Specifically, two Muslim sheikhs al Madrasatul al-Muminiin in Matuga were 

quite handy in the identification of polential respondents. There were four categories of 

respondenls as follows: 

(i) Head !cachers and Class Tcachcrs 

This category comprised Muslims or (and) non-Muslims, males and females. Non-Muslim 

teachers acted as a conlrol group. The head teachers and class leachers were selccted for 

their knowlcdge of the schools (classes) they head. Data collectcd from the head teachcrs 

and class teachers were primarily on the background of the school; school (class) enrolment; 

perfonnance of girls; repelition and dropout rates and factors within the school !l)at 

contribute to girls' attrition. Contacts with head teachers helped to identify and eslablish 

contacts with household heads for sample selection. Sixteen head !cachers were sampled, 7 

for Kwale schools and 9 for Mombasa schools. Head teachers introduced the researcher to 

the class teachers. 

Class t_eachers facilitated the identification of Muslim girls and boys in mixed schools and 

coordinated the administration of the questionnaire to the studenls in various classes. Class 

teachers provided information on Muslim girls' altitude and performance in educalion; 

classroom influences on girls' education, etc. For schools that have. one stream, class 

teachers of Forms 1 lo IV were purposively selected. In schools with more !han one s!ream, 

4 class teachers of the classes wilh most Muslim students were selected. In Muslim schools, 

one class teacher per stream was randomly selected to represent other streams within a 

given fonn (class). The sample size for class !cachers was as follows: 

(a) Mombasa District - 4 X 9 schools 

(b) Kwale District - 4 X 7 schools 

Total 

= 
= 

= 

36 teachers 

28 teachers 

64 (cachers 

1 

L 
1,. 

--
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(ii) Muslim Students 

Muslim girls were selected from the various schools that formed the sample. They provlded 

information on their family background; educational related problems that they face within 

the school and al home, their aspirations and perception of their status and roles in society. 

They also acted as contact persons for selection of households' heads. A systematic 

smnpling technique was used to select Muslim girls in each class from Fonus I to IV in the 

16 secondary schools in Mombasa and Kwale districts. With the help of the class teacher 

and use of class registers, Muslim girls in each class were identified and numbered. A 

random sampling interval was used to select eve1y 5th, l 0th or 15th member depending on 

the population of Muslim girls. Through this proccdure, 4 girls were selccted per class. 

This was multiplied, by the number of streams, and the results for ail classes added to give 

the sample size for each school as shown in Table 2a below. 

Muslim boys in mixed schools were selected for the study. The basis of their selection was 

to provide information on their perception of roles that, males and females should play in 

society, their attitudes toward girls' education vis-à-vis boys'. This infonuation was 

necessary in examining how socialization process within the context of Islam shapes males' 

attitudes loward femalcs. A judgment method was used to select Muslim boys in each class 

and school selected for the sludy. Two boys i.e. the class prefect, monitor, etc, were selected 

in each class. The sample size is presented in tables, 2a and 2b below. 

Table 2a: The Sam pie Size of Muslim Student Respondents for Sclectcd 
Secondary Schools in Mombasa and Kwalc Dist.-icts. 

(i) Mombasa District 

No. or Girls' Samplc Sizc Boys' Samplc Total 

School Streams Size Sample Size 

A•a Khan Hi•h 4 48 24 n• 
Aea Khan Kenva 2 32 16 48 
Burhaniwa 2 32 16 48 
Coast Girls 5 60 - Go• 
Jerrerv Academv 2 48 24 n•• 
MamaNeina 2 36 - 36• 
Memon 2 32 16 48 
Sheikh Khalifa 2 32 16 48 
Star oflhe Sea 4 48 - 48• 

TOTAL 368 112 480 

' :,. ·: 
; 
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(ii) Kwalc Disti-ict 

Diani 2 24 12 36* 

KayaTiwi 2**"' 24 12 36 

Kichaka Simba 1 16 - 16 

Maluga 3 48 - 48 

Ng'ombeni 2 32 16 48 

Ramisi 2 32 16 48 

Waa 3 48 24 72 

TOTAL 15 224 80 304 

Key: * Excludes Form 1 class; •• lncludes fonns V & VI; ••• Fonns 3 and 4 had one slream each 

Source: Field Survey, Mombasa and Kwale Districts' Secondary Schools, Sept. 
1998 - March 1999 

Table 2b: Summary of Sam pie Sizc of Muslim Studcnt Respondents 

District Girls ,, Boys Total 
Mombasa 368 112 480 

Kwale 224 80 304 

Total 592 192 784 

(iii) Hcads of Houschold 

Muslim household heads, males or females were selected for the study. For every 15u, 

Muslim girl selected for the study, a simple random sampling method was used to select 1 

head of household. In total 40 heads of households were selected, 25 in Mombasa District 

and 15 in Kwale District. Information gathered from this category of respondents was on 

their attitude towards boys' and girls' education; division of labour in the household 

economy; religions values, norms, customs, beliefs and practices that influence the i" 

educational stalus of girls, and problems encow1tered in educating girls. 

(iv) Education Officcrs 

This category comprised education officers whether Muslim or 11011-Muslim, male or 

female: District Education Officer (DEO), Area Education Officers (AEO) and inspectors of 
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schools, among others. Information gathered from this category focused on the general 

situation of education in Mombasa and Kwale districts; the situation of secondary education 

for girls and the influence of Islam on girls' access to secondary school education. Snowball 

approach was used. The key respondents were asked ta suggest names of other individuds 

who could be sampled for this category of respondents. Ten Education officers were 

sampled, 5 each for Mombasa and Kwale districts. 

(v) Muslim Leaders 

This gruup of rcspondents in this calegory were imams oflocal masques, madrasa !cachers 

and ol1icers of'Muslim NGOs such as Muslim Education and Welfare Association 

(MEW A), Bilai Muslim Mission among others. Information galhered from Muslim leaders 

was on Muslims' attitude to education in general; problems tlmt a Muslim girl experiences 

in a non-Muslim sponsored school; the place and raie ofwomen in a Muslim society; types 

of schools Muslim girls should attend; Islamic teachings on veiling and gender segregation 

etc. Snowball approach was used to select respondents for this group. Twelve Muslim 

leaders were sampled, 6 each for ·Mombasa and Kwale districts. 

1.10.2. Library Rescarch 

Library research was used to augment the field data and archivai data. Bath primary and 

secomlmy sources of information such as journals, books, book articles, theses, etc were 

used. Library research was carried out in the libraries at Kenyatta University, University of 

Nairobi, and from the offices of the Rockefeller Foundation, Forum for African Women 

Educationalisls (FAWE), Women's Bureau, in the Ministry of Culture and Social Services, 

Cultural Centre of Islamic Republic of Iran and Jamia lslamic Centre, mnong others. 

Provincial Education Office, Mombasa, and District Education Office, K wale provided data 

on the laies! statistics on school enrolments and the number of schools in Mombasa and 

Kwale districts 

Various school records such as class registers', school admissions' regislers and records of 

achievement were examined. Olher documents included schools' n1onthly relurns ta the 

Ministry of Education that show student enrolment and staff (teachers') establishment, and 

Kenya National Examination Council (KNEC) past examination results for vadous schools. 
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These documents provided information on the proportion of Muslim girls in the school and. 

class, emolment, attendance and performance in national examinations. 

1.10.3. Archivai Research 

Varions archivai documents were used to gather information. These documents were 

Provincial and District Atmual Reports, Education Commission Reports, Education 

Department Annual Reports, Ministry of Education Annual Reports, District Handing Over 

Reports, Education Dcposits, Inspection Reports, Political Record Book and 

Correspondencc on Missions, Religion and Education, etc. Data from these documents were 

used in the analysis of the main trends in the development of Muslim girls' education in 

Mombasa and Kwale districts. The data were gathered from Kenya National Archives 

(I<NA), Nairobi and KNA Provincial Records Office, Mombasa. 

1.10.4. Methods of Data Collection 

(a) Interviews 

In-depth interviews were conducted with the help of closed and open-ended quest_ions. 

Interviews were held with the varions categories of respondents shown above. Information 

from interviews was recorded in note fonn. An interview guide was prepared for this 

purpose (see Appendix 3). 

(b) Participant Observation 

The researcher acted as a participant observer in individual classrooms when leaming was 

in session. The head teachers and the subject teachers coordinated participant observation 

sessions. The sessions lasted for one to two l10urs depending on whether a lesson was a 

single or a. double lesson. This method exposed the researcher to the leaming situation 

( atmosphere ), teaching methodology and the interaction of teacher with the students 

especially girls in a mixed school. This method was helpful in analysing the influence of the 

hidden curriculum on girls' education. 

( c) Questionnaire 

The questionnaire method (see Appendix 3) was used to supplement the interview method. 

The questionnaires were administered to the five categories of respondents by the 
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researcher. The questionnaire was an effective method of gathering data from the students. 

Class teachers assisted in the administration of the questionnaires. Eight hundred copies of 

the research questionnaire were administered. In some cases, the questio1maires were 

followed by an in-depth interview schedule where clarification was deemed necessary. 

1.11 Data Analysis 

Field noles that were in Kiswahili were translated into English and transcribed. Data from 

the field rcscarch were analysed to discover categories and underlying thcmes. Archivai 

data, field data and library data were analysed through coding categories !ha! scparated 

materials of a given objective from the other. With the help of statistical tables, the data 

were classified according to their subject content, then synthesized and interpreted 

accordingly. The findings were arranged thematically and used to lest the premises. The 

resulls were presented in chapters that constitute this study. 

1.12 Limitations of the Study 

The study relied heavily on questionnaires especially to gather data from sludents, class 

leachers and education officers. The enonnous number of student respondenls made the 

questionnaire the mosl effective method of gathering data from the students. ln some 

schools especially in Mombasa, questionnaires were administered to the students who were 

left on lheir own to fill !hem during their free lime with an-angements to collect them later. 

To a greater exlent, this process depended on the good will and the co- operation of the head 

teacher or class teacher who coordinated the exercise and acted as the link between the 

researcher and the sludents. In the long run, some questionnaires were lost and olhers 

misplaced. 

In some schools, half-hemied assistance ( co-operation) from some head teachers denied the 

researcher access to vital information and documents. In the Star of the Sea and Aga Khan 

High schools, the principals insisted that the schools' monthly retums lo the Ministry of 

Education are classified documents. 

In spite of the research permit and lelters of introduction from relevm1! govenunent 

aulhorilies, suspicion lowards the researcher caused unnecessmy delays. In some private 
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schools, initial negative attitude was a drawback in conducting the research. At Jaffery 

Academy, the school administrator had to seek and wait for the advice of the manage1nent 

board of the school to authorize the researcher to conduct the study in the school. In this 

regard, the questionnaire had to be screened. This kept the researcher on hold for one 

month. Slmilarly, at the Star of the Sea, the questionnaire for the class teachers and students 

went through a screening process by a team of Muslim teachers. This was aimed al 

certifying the "appropriateness" of the research questions to the student respomlents. 

According to the Principal, the process was necessary to discard any suspicions by the 

students toward the researcher. lt was revealed that the past controversy between the school 

administrator and Muslim students over the issue of the hijab, (see Chapter Pive), is the root 

of suspicions. To avoid such a controversy, participant obse1vation sessions were not 

conducted al the school. 

Islamic teachings that govem segregation of sexes and the interaction of females with non

mahram men were a hindrance to interviewing some female respondents. It became 

extremely difficult to interview some female respondents especially in Mombasa. In case of 

questionnaires, some female respondents had to seek permission from their husbands 

(guardians) before filling them. Likewise, it was difficult to arrange for inte1views without 

the knowledge or permission of the husband or male guardian. 

Transport problems and Jack of easy access_ibility to some interior parts of Kwale were a 

hindrance to the researcher. Coincidentally, most schools sampled for the study were 

located within the coastal belt that is well served by an efficient road system. The exception 

to this is Kickaka Simba located in Simba Hills in Kubo division. 

' The limited scope of this study is clear. Not ail schools witlùn the study locale were 

covered. There was a financial implication to that due to limited resomces. Sorne schools 

that were initially sampled for the study were not covered in the field survey. The case in 

point was Mazeras Memorial (fonnerly Bombolulu Girls). The school was closed down in 

1998 following a fire tragedy. By the time the fieldwork was completed, the school was still 

closed. 
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The teachers' national strike over better remuneration package that. took place in October 

1998 paralysed learning in many public secondary schools. Under such circumstances, 

fieldwork lmd to be temporarily stopped during the period of the strike. 

1.13 Synopsis of the Stucly 

111is study is divided into six chapters. Chapter One is introductory and deals with the 

nature of the study. Chapter Two investigates the development of Muslim girls' education 

in Mombasa and Kwale districts from the colonial period to the present. This has been 

discussed within the general context of the development of Muslim education. Chapter 

Three examineflhe stalus of Muslim women in Mombasa and Kwale districts. In addition, 

it has assessed how this status influences Muslim girls' access to secondary school 

education. Chapter Four assesses the effect of seclusion, purdah and gender segregation on 

girls' access to secondmy school education in the two districts. Chapter Five evaluates the 

effect of school-related factors on Muslim girls' access to secondary school education in the 

two districts. These factors are: co-education, school sponsor, curriculum, distance to 

school, type of school and scluiol facilities, poverty and the "hidden curriculum". Finally, 

Chapter Six offers a sununmy of the entire study, conclusions, reconunendations and 

suggestions for further sludy. 
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CHAPTER TWO 

THE DEVELOPMENT OF IVIUSLIM GIRLS' EDUCATION IN MOMBASA AND 
KW ALE DISTRICTS FROM THE COLONIAL PERIOD TO THE PRESENT 

2.1 Introduction 

The development of Muslim girls' secondary education is discussed against the backdrop 

of missionary education and the response of Muslims to that education. Christian 

missionaries introduced Formai Western eclucation in Kenya. However, it should be noted 

that, before the coming of the missionaries and the introcluction of formai Western 

education, Muslims in Kenya had their system of education. This was Islamic education 

that was imparted in varions institutions such as mosques, chuo (pl. vyuo) or Qur'an 

schools. Missionary educalion was largely evangelical in nature. Thus the response of 

Muslims to this education to a Jarger extent determined the course of development of 

Muslim girls' education. The same could be said of the general development of Muslim 

education in Kenya as a whole. This chapter examines the introduction of forma! Western 

education by missionaries and the Muslim response to that education, beginning with 

Mombasa District (cf., 2.3) ancl later in Kwale District (cf., 2.4). Our opinion is that the 

response of the Muslims to missionary education shaped the course of development of 

Muslim girls' secondary school education in Mombasa and Kwale districts. 

2.2 Christian Missionarics and the Introduction of Formai Western Education in 
Kenya 

The inception of Christianity in Kenya could be traced to the period under the Portuguese 

rule along the East African coast in the 16111 and the I 7'11 centuries. Evidence of this ear!y 

presence of Christianity is to be seen from the information on the pioneer Portuguese 

missionary called St. Francis Xavier. He is reported to have stopped at the co~stal town of 

Malindi in 1542 on his way to Goa, India, as the Vicar Apostolic of the Indies. He held 

some fruitful conversations with the Muslim leaders of Malindi (Barrel!, el al, 1973). 

Further evidence of the presence of Christianity is in Mombasa where the Gospel was 

preached in 1564 through the orders of the Portuguese viceroy of lndia. Simi!arly, in 

1567, the Augustinian priests established a monastery in Mombasa (Temu, 1972; Barrett, 

el al, 1973). The priests later shified base to the northern coastal towns ofLamu, Pate and 
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Faza, where they established a short-lived Christian community. In 1607, another group, 

the Ortler of the Brethren of Mercy arrived in Mombasa (Barrett, et al, 1973:21). 

Allhough they were pioneers of Christianity in East Africa, a number of reasons explain 

why the Portuguese efforts at implanting Christianity were largely unsuccessful. Thus, the 

almost 200 years (1498-1698 AD) of Portuguese mie along the East African coast were 

characterized by decay of the once ilourishing towns, plunder of local resources, 

aggression, iniquities and administrative abuses (Were & Wilson, 1972; July 1992). 

Consequently, the Portugucse administrators were hated and despised by the local people. 

The Portugucse ùid not establish amicable relations with the people of the East African 

coast who in turn refusecl to recognize the suzerainty of the Portuguese rulers. On their 

part, the Portuguese secluded themselves in their living quarters, built churches servecl by 

their chaplains (Were & Wilson, 1972). These chaplains were not trained missionaries 

· and hence they clid not bother to engage in proselytism. Records show that the Portuguese 

were not keen on evangelism (Freeman-Grenville, 1967:136). Attempts by the Portuguese 

to implant Christianity turned a eropper because they concentrated their efforts among the 

largely Muslim population of the coast, who clid not respond to the Gospel. The 

Portuguese empire cleclined and eventually collapsed. This was due to internai 

weaknesses occasioned by corruption, ruthlessness, brutality and greed ail; of which 

provoked hostility and rebellion. In addition, rivalry from other European powers such as 

Britain and the Netherlands undermined and weakened the Portuguese power. The 

decline and eventual fall of Portuguese rule sounded a death knell to the first evangelical 

Christian mission along the East African coast. 

The year 1844 was a turning point in the history of Christianity in East Africa. This year 

witnessed the coming of Dr. John Ludwig Krapf, a German Lutheran missionary working 

under the auspices of the CMS (Clmrch Missionary Society). Dr. Krapf arrived at 

Mombasa to begin Christian evangelical work. Before this, he had worked among the 

Galla in the Shoa Province of Ethiopia for five years. His coming to East Africa was in 

the l10pe of reaching the Galla from the South. Joham1 Rebman, also of German CMS 

later joined Krapf. The two established a CMS station al Rabai Mpya near Mombasa in 

1846. The two missionaries set a precedent and soon other missions followecl in their 

' .· 

i 
!,-' 
' !. ' 

CODESRIA
 - L

IB
RARY



41 

footsteps. For example pioneer, United tvlethodist Free Mission (Ulvll'M) missionaries, . 

Thomas Wakelie_ld and Charles New established a mission station at Ribe in 1861, 

Ganjoni (Mazeras), Chonyi and Jomvu in 1876. Later in 1885, the Methodists look the 

Gospel to Golbanti in Tana River and Lamu (Barret!, et al, 1973; Mutua, 1975; 

Nthamburi, 1982). 

The Holy Ghost Fathers, a mission from France, established mission stations at 

Mombasa, I3ura among the Tai ta in 1891, and Limuru in 1899 (Barretl, et al, 1973 :31 ). 

Elsewhcre, the llalian Consolata Fathers establishcd mission stations in Kiambu, Limuru 

and Mang'u. The English ami later Dutch Mill Hill Fathers established themselves in 

Western Kenya from Uganda while the German Neukirchen Mission established mission 

stations in Tana River and the surrounding areas. Other Christian missions were: •he 

American-led African Inland Mission (AIM), which came to Kenya in 1895 and started a 

mission station in Ukambani and later moved to Kijabe. The American Seventh Day 

Adventists (SDA) and the Quakers moved into Nyanza, while the Methodists from their 

base at Ribe, moved to Meru (Anderson, 1970:15; Sifuna, 1990: 113; Maina, 1993:82-

83). With the presence of these mission groups in Kenya, Christian evangelical work 

started in earnest. 

The establishment of the Christian missions was accompanied by the building of schools. 

School were built to complement the missionary work as the new converts to Christianity 

had to be taught how to read and wri le. Schools were meant to provide literacy to readers 

and catechists. Reading and writing skills were imperative to those preparing for baptism 

and for understanding the Bible. Missionaries used those who became literate to spread 

the Gospel. Hence the school became an integral part of the missionary work as expressed 

by the sentiments of a missionary: 

lfwe had a nation with formai education, able to read and write, my plans for mission 
work would be diITerent. But now I am convinced that the opening ofschools is our 
main task. 1 have a low opinion ofChristinns who are nol able lo read their Bible. The 
smallest school child is a missionary with grown-up (sic) which would not exist without 
a school (cited, Maina, 1993:95). 

Missionary education and evangelisation were two sides of the same coin. That is, 

missionaries combined the two roles of winning the souls of Africans to Christ and 
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educating the Africans. Krapf, the p10neer missi9nary, confinned this by describing 

himself as: 

Neither a soldier, nor a merchant, nor an official employed by the Arabian nor British 
Govermnent; nor a traveller, nor a mganga (medicine man), But a teacher, a book man 
(cited, Furley & Watson, 1978:69). 

Truc to this argument, the founding of the Rabai mission by Krapf and Rebman becac1e a 

turning point in the development of formai Western education in Kenya. The Rabai 

mission consisted of a school founded in 1847, where the local Miji Kenda community 

learnt reading and writing ski Ils in preparation for baptism. Krapf translated parts of the 

Bible into Kis.wahili and Miji Kenda dialects to serve as reading materials for 

catechumen. Missionary education was thercfore a means to an end. It was a means to 

attain evangelism and proselytism. 

Apart from education, other activities that were an integral part of the missionary work 

were equally geared to converting people to Cluistianity. For example, in the provision of 

medical services, missionarie~ preached to the people first before attending to them. A 

case in point was Rev. W.E. Taylor, a medical missionmy who ran a small dispensary in 

Mombasa in which those who sought treatmcnt had to listen to the Gospel lessons before 

being treatcd (Temu, 1972:45). This shows that the ultimate goal of the missionaries was 

to spread the Gospel. 

Education was an instrument of evangelisation and conversion to Christianity. Therefore 

schools wcre meant to isolate prospective adherents from their societies, to instil upon 

them beliefs and patterns of behaviour demanded by Christianity (Strayer, 1971: 186). 

Education was equated with Christianity and civilization. Education was a means of 

countering the allegedly negative effects of civilization. Missionary education and schools 

acted as baits for conversion to Christianity. One example suffices to illustrate this 
. 

scenario. Among the first schools to be established in Mombasa was Buxton High school. 

This school was named after Sir Thomas Buxton, an influential CMS secretary. Ms. M. 

Bazette opened the school in 1893 to offer multi-racial education (Stovold, 1946:45). 

Buxton was sponsored by the CMS and its aim was to attract children to the church in 

return for Western education. lts curriculum shows that the school was religious oriented. 
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The scripture was one of the examinable subjects and the English language Bible was one 

of the main textbooks. The student population consisted of Europeans, Parsees, Indians, 

Swahili, Persians and Africans from the inunediate coastal hinterland (Strayer, 197 I :248). 

In 1893, the scriptural teaching disenchanted the Muslims and Indians, to which Ms. 

Bazette reacted: 

The Bible lesson which I have always sought to make a part of our program has ofien 
arouscd discussion, sometimes much ridicule or opposition from these bigoted little 
Arabs who think that they have a perfect right to propound their opinions and condenm 
ail we say as lies and are in their eyes most important young men (Strayer, 1971 :250(). 

In 1907, the religious tcaching al !3uxton·again incensed the Indian pupils who formed the 

bulk of the studenl body. Indian parents claimed that the missionaries had distributed 

copies of the Bible in Gujerati language lo their children. As a result of this incident, the 

Indian population of Mombasa petitioned the colonial government to establish a secular 

school for their children. After almost one and a half decades of waiting, the Colonial 

Government opened Allidina Visram School, for Asians in 192 I (Strayer, 197 I :26 I; 

Mambo, I 980: 1 I 0). This school was named after the Indian merchant prince, Allidina 

Visram, who donated to the C.olonial Government Sterling Pounds 50,000 to build a 

school for Indian children (Anderson, I 970:72). 

In spite of the discontent that religious instruction provoked at Buxton, Mr. W.E. Parker 

who look over as the principal in I 897 did not relent. He categorically admitted: "My 

wish is to win the people's souls" (Strayer, I 971 :249). The CMS mission insisted on 

religious instrnction as a condition for those who wished to · Jearn the English Janguage 

and other subjects in the school. Though this was the understanding between the mission 

and the pupils, in 1908, pressure was brought to bear on the Principal to conduct purely 

secular classes without religious instruction for Muslims - Swahili and Arabs. His refusai 

to oblige Jed Muslims to opt out of the school altogether (Strayer, I 971 :250; Maina, 

1993:98-100). 

Missionary education was equally lied to the religious beliefs and ideals of denomination. 

Children who attended a particular school sponsored by a particular denomination had to 

subscribe to the religious requirements and beliefs of that denomination (Bagha, 

1974:66). For example, the Roman Catholics had a principle of "Catholic schools for 
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Catholic children conducted by Catholic teachers" (Bagha, 1981: 139). This principle 

continued to guide the educational policy of the Catholic Church for a long time. In the 

1950s, this policy was quite entrenched in the Catholic schools. This is because it was 

held that catholic schools where catholic principles and discipline permeated the 

educational system were essential for the survival of the Catholic Church: 

We must have a school as catholic as possible so as to fulfill our task .... The chil
dren must ... live as far as possible in a catholic atmosphere, under teachers who 
are practicing Catholics" (Bagha, 1981: 139). 

This rigid education policy discouraged non-Catholics especially Muslims from atlending 

Catholic schools. The same rigid policy was followed in Protestant schools. Protestant 

missions aimé.é! at running institutions in which Christian teachings and influences were 

dominant. They opposed Christian students training alongside their Muslim counterparts, 

even in government owned institutions. Bagha (198 l: 140) summarizes this contention: 

The Coast Missionary Council strongly urge that there be no attempt to combine the 
training of Africans and Arabs in one institution in the (Coast) province. Our mission
aries feel so strongly about this that they would not encourage their peoples to attend 
normal school where they would be exj,osed to Muslim influence ... every endeavour 
should be made to secure a principal who could not be a stumbling black to Christian pupils. 

The educational policies of the missionaries therefore were aimed at promoting particular 

beliefs of a denomination. These policies tended to preclude Muslims from joining the 

mission schools, since the schools were prejudicial to Muslim religious beliefs. Muslims 

<lid not have much to gain in an educational system where their religious intercsts were 

not promote<l and safeguarded (Maina, I 993: 10 l-102). · 

The curriculum of the mission schools was confined lo the 4 Rs - Reading, Religion, 

Writing and Arithmetic (KNA, PC/Coast/2/1/3). Religion was the most important subject 

as reading the Bible was an integral part of the curriculum that was accompanied by 

religions sangs and hymns. Thus, missionary education was evidently religious in content 

an<l oriented towards evangelism. On their part, missionaries saw a danger inherent in 

<livorcing secular e<lucation from moral and religions instruction. Moral and religions 

instruction was important for Africans to supplant traditional beliefs and customs (Bagha, 

1974: 138). Muslims as a result perceived this type of education as a means of converting 

tlieir children to Christianity. They therefore shunned the mission schools since they were 

not fnlfilling their material hnd educational needs (Maina, 1993: 102). 
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Christian missionaries aeveloped education in Kenya single-handedly until 1911 when 

the Colonial Government established Department of Education. Since then, the 

government took over the responsibility of directing educational policies. The 

establishment of a Departmerit of Education was the brainchild of the Frazer Education 

Commission of 1909. Frazer who had had a long experience of education in India was 

appointed the Education Advisor to the govemments of British East Africa in 1908. It is 

in lhis capacily that he produccd lhc 1909 report (Anderson, 1970:36). The Frazer report 

recommended the appoinlment of a Director of Education and the establishment of a 

racial education system for: Europeans, Asians and Africans. He reconunended an 

academic educmion for Europeans and Asians, and an industrial and technical education'. 

for Africans. He argued lhat teclmical education was important to utilize the talents of; 

manual labour inherent in the African r,ice (Anderson, 1970; Sifuna, 1990). These talents, 

could be exploited to produce cheap labour to avoid the government's over dependence' 
1 

on the more expensive Asian labour. The Frazer report further recoinmended the, 

education of the Africans to be under the domain of the missionaries. In his view,, 

"education of any kind, industrial or technical was mischievous without morality and: 

should therefore be accompanied by religions instruction to instil Christian values" ' 

(Sifuna, 1990:106). Industrial and teclmical education was considered important for 

manual vocations to fight idleness. To this end, the first African school offering technical 

and industrial education was opened in Machakos in 1913 (Anderson, 1970:38). 

Consequent to the recommendations, J.R. Orr became the first Director of Education and 

the racial segregation in education in Kenya began. The educational segregation 

dovetailed with each racial group in its particular role that were aimed at fulfilling the ' 
1 

needs of the racially stratified colonial society. The racial education policies presumed 
' 

! . 

that Africans were inferior vis-à-vis other races on the gradation of social progress. · · ., 

Africans \ll'ere considered as retarded and incapable of intellectual effort and deficient in , 

constructive power with lower educable capacity (Mutua, 1975:3). This mentality gave 

rationale for the provision of an industrial, non-academic education to Africans. In this 

regard, Africans were trained to be menial workers, while Asians were trained for mid.dle 

cadre jobs to become lawyers, doctors, accountants, traders and minor administrative 

assistants. The Europeans on the other hand, were being prepared for leadership. Bence 
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they got the best education in tenns of subsidies, facilities and teaching staff. ln most 

cases, this was done at the expense of the educational needs for the other two races. 

The government expenditure on education during the colonial period was weighted 

towards European education and Asian education in that order. This was an open 

government policy that was duly confirmed by assertions of government officiais. For 

exarnple, in 1927, the Director of Education noted that: "it is the aim of the govermnent 

to pay the greatest attention to the European children and to get the right spirits into the 

schools" (Bagha, 1974:104). ln 1936, Sir Allan Prin, in his "Report of the Commission 

appointed to inquire into the financial position and system of taxation" repeated the same 

sentiments. He said that the greatest attention must be paid to European education for the 

future development of the country (Maina, 1993: 117). In this regard, schools for 

Europeans were highly equipped with separate bouse blocks, matron's accommodation, 

expensively equipped classrooms, lecture halls, laboratories, and expensive sports' 

facilities, etc. The teaching staff was primarily university graduates. These schools 

received generous building grants and were highly subsidized by the government (ibid, 

p.117). 

The Phelps-Stokes Commission of 1924 pointed out the discrepancies concerning 

governmenl's expenditure on education. This commission was sponsored by an American 

foundation of the same name, and the British Government (Osogo, 1971:113). lt had 

noted the inadequacy of the amount allocated to each race in 1924, relative to the 

population. The allocation in Sterling Pounds for the education of each race was the 

following: African - 37,000; Asian - 11,600 and European - 24,000. This translated into 

20 cents for the Africans and shillings 40 for the Europeans. As a result, the Commission 

had recommended a uniform system of funding mission and government schools, with 

increased grants-in-aid administered by the Department of Education (Sifuna, 1990: 127). 

In spite of the establishment of the Department of Education, African education was 

largely in the hands of the Christian missions. The Report of Education Cotmnission of 

East Africa Protectorate (RECEAP) 1919, recommended African education to be left in 

the hands of the missionaries (KNA, PC/Coast/1/4/9). Five years later in 1924 came into 
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place the Education Ordinance that was supposed to end the dominance and control of 

African education by the missionaries. The 1924 Education Ordinance brought the 

appointment of a central committee for each of the three races to advise the govenunent 

on matters of education of the races in the country. This ordinance was repeated in 1931. 

Under the 1931 Education Ordinance, the central committees were replaced with the 

advisory councils each for African, Arab, Asian and European education. The role 

hitherto played by the central committees was then taken over by the advisory councils 

(Otiende, et al, 1992:47). ln spite of these efforts, for the better part of the colonial 

period, the missionaries held a tight grip on the provision of African education in Kenya. 

This arrangement did not spare the African Muslims who were so classified by race. 

Regarding provision of education, areas inhabited by African Muslim population 

essentially fell under the domain of the missionaries. This could be said of districts such 

as Mombasa, Kwale and Lamu. Although the government wanted to have a control over 

the provision of education, mission schools Iargely served these areas. 

Within the racial educàtional system, Muslims straddled the two racial groups: Asians 

and Africans. Asians as already pointed out, were racially privileged than their Arab and 

African counterparts who were in the Iower echelons of the racial strata. Asians had better 

education facilities than Africans and Arabs. Before 1919, Arabs and Africans were 

classified under the same racial group, but RECEAP (1919) raised them to a higher racial 

status. It also recommended an education system for four racial groups: Europeans, 

Asians, Arabs and Africans, as opposed to the three (Europeans, Asians and Africans) 

recommended earlier by the Frazer report. Regarding the Arabs and Swahili the report 

had this to say: 

The commissioners thought that bath Arabs and Swahili might attend the same schools; 
added ta that could also be the local Baluchi population who are mainly the descendants 
of mercenaries employed by the sultans of Muscat (1919:6) 

Endowed with wealth and racial privileges, Asian Muslims set up conunittees for the 

schools they established. This community perceived education as a means of preserving 

their cultural heritage. Asian Muslim groups like the Bohras, lsmailis and ltlma' Asheris 

established schools in virtually all the urban centres inhabited by members of their 

communities. These schools were well staffed, equipped and maintained, offering 

religious and secular education (Maina, 1993). These schools were financed through 
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modest Jèes paid by the parents, public subscription and generous donations ft0111 

philanthropie individuals. These individuals included Taria Topan, a wealthy Ismaili 

Khoja from Zanzibar, Allidina Visram, the merchant prince of Mombasa and varions 

members of the influential Bohra family of K.arimjee Jivanjee (Anderson, 1970:72). For 

the Arabs, the colonial government established schools that were outside the domain of 

the missionary control. However, the Arabs' response to these schools was largely 

negative, at least that was the situation in the first two decades of the twentieth centnry. 

2.3 Trends in the Development of Mnslim Girls' Edncation in Mombasa District to 
1963 

This section discusses various aspects of the development of Muslim girls' education in 

Mombasa District. These are the Qnr'anic system of education, Arab and Swahili girls' 

education, Asian girls' education and African education. 

2.3.1 The Qur'anic (Islamic) System of Education and Its Implications on Girls 

The development of Muslim girls' education in Mombasa District cannot be treated in 

isolation from the overall development of Muslim education. This is because any 

discussion on the development of Muslim girls' education could be incomplete without a 

mention oflslamic education. Islamic education was offered in Qur'an schools and it was 

an important religious component of Muslim education. Indeed, even with the 

introduction of formai Western education, Qur'anic instruction played a significant role 

in boosting the enrolment in schools that Muslims attended. 

It has already been pointed out that for a long lime before the coming of the Christian 

missionaries, Muslims in Kenya had their education system. This was Islamic education 

that was different from formai Western education. 1 After the early period of socialization 

that took place from the period of 4-6 years, Muslim boys and girls attended chuo. In a 

chuo, they learnt to recite the Qur'an, write Arabie letters and were introduced to the 

basic notions in Hadith and Fiqh (Islamic Jurisprudence). Boys and girls studied together 

1 For details on the features of Islamic education see Maina, 1993. "Muslim Education in Kenya with 
Special Reference to Madrasa System in Nairobi". Unpublished MA thesis, Kenyatta University. pp.56-73. 
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in a c/mo, but there were separate vyuo for boys and girls. Basically, the chuo was a 

preserve for boys as evidenlly seen from the number of vyuo that dolled Mombasa in 

1925. Ali the 23 Qur'anic schools catered for 548 boys (Abreau, 1982:49-50). The 

predominance of the vyuo as an institution for boys was quite evident even after the 

introduction of formai western education. The vyuo continued to play an important role in 

the education of Muslim children not only during the colonial period but even today. Por 

example in 1945, out of a total population of 6,600 Arab children of all ages in Mombasa, 

5,180 attended 34 Qur'an schools. The attendance of the vyuo shows clearly that boys 

outnumbered girls. One thousand and four boys altended l'.J'IIO against 422 girls (KNA, 

PC/Coast/ 2/1/72). The sheer numbers of girls in Qur'an schools vis-a-vis boys could 

largely be attributed to illiteracy and ignorance of the need to educate girls. 

The vy110 limited girls' access to education because girls were likely to be withdrawn after 

puberty. Girls only acquired rudiments of literacy in Arabie and Qur'an recitation to 

enable !hem to read and write and offer the daily prayers. Apparenlly, girls did not pursue 

education beyond the chuo. On the other hand, boys could attend mosque darasas 

(seminars or sessions) for advanced study in Hadith and Fiqh (Salim, 1973; Strobel, 

1979). In certain cases, Muslim girls largely acquired their education at home under a 

male relative, a trusted family friend or an educated woman who was well schooled in 

religions matters (Strobel, 1979; Porter, 1990, 1992). The educalion of a girl within the 

home environment entailed learning how to offer prayers, reciting the Qur'an, reading 

and writing and performing other religions rituals, cooking ~nd other domestic work. 

The education offered in a chuo tended to favour boys !han girls. Probably, this was due 

to lack of separate facilities for boys and girls, poverty and ignorance of the parents on the 

need for further education of girls. Although it was important for girls to learn the 

rudiments of their religion, the parenting roles of girls later in life superseded other 

aspects of a girl' s life, like pursuing education. Education at home was meant to instil the 

merits and virtues of marriage. The attitude to a girls' education eut across the various 

Muslim groups. Some of these groups were very conservative regarding offering religious 

education to girls. Among the Memons, a Sunni sect from the Indo-Pakistan sub-
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continent, girls remained at home. Even religious education for Memon girls came much 

later (Abreau, 1982). 

The need to instil religions beliefs of their communities made Muslims in Mombasa to 

establish their 1y110. The Bohras, a Shia Muslim community, and the Memons established 

vyuo where their children learnt the rudiments of their faith. The Bohra community 

established the Burhaniyya Bohra School in Mombasa in 1890 for religious instruction. 

The school was run through donations and subscriptions and ils committee registere<l as 

Dau<li Bohra E<lucational Society in 1938 (Abreau, 1982:71). The Jtlma' J\sheris m1olher 

Shia sect foun<le<l a religious school in Mombasa in 1904. This school was also financed 

through donations and contributions until 1930 (ibid, p.74). 

The limite<l opportunities of girl 's e<lucation in the vyuo seem to have been replicr.ted 

with the introduction of formai Western education. lt took a long tÎlne before the secular 

education for girls captured the interests of some Muslim groups especially among the 

Arabs· and Africans. This is- evident from early education reports of the colonial 

govermnent that har<lly mention the need for education of Muslim girls (Porter, 

1992: 127). The apathy of these Muslim groups toward secular education could be 

explained by the fact that this education was tied to the missionary goals of evangelism 

and conversion, mentioned earlier and discussed later in this chapter. Let us now turn our 

attention to the various Muslim groups, Arabs and Swahili, Asians and Africans, to 

examine how they catered for the educational interests of girls. 

2.3.2 Education of Swahili and Arab Gil"ls 

Before discussing the education of Swahili and Arab girls, it is necessary to define Arabs 

and Swahili. This is because the Arabs and Swahili were grouped together as a race. The 

racial stratification and placement had implicatioüs on the provision of education in 

colonial Kenya. The tenn Arab is used in this study to denote the descendants of the 

Arabs and Shirazi (Persians) who migrated to the East African coast from Arabia, Yemen, 

1-Iadramaul and Persian Gulf. These people brought Islam to the coast from the 9111 century 

AD. They intermarried with the local, largely Bantu people and this resulted into an Afro

Arab (Shirazi) community called the Swahili (Salim, 1973). 
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Probably, owmg lo lheir Afro-Asialie seemingly Arabian (Persian) heritagé and the 

politics of racial stratification, the Swahili suffered an identily crisis during the colonial 

period. Then as of today, there was (is) a problem of defining a Swahili.· A number of 

scholars have defined the Swahili (see, Prins, 1967; Salim, 1973, 1976; Allen, 1993). 

Salim ( 1976:67) defines the Swahili speakers as the twelve lribes who have an admixlLtre 

of African and Shirazi clemenls. Among them are the nine lribes thal are: Wa-Mvila, Wa

Jomvu, Wa-Kilifi, Wa-Mlwapa, Wa-Palc, Wa-Faza, Wa-Shaka, Wa-13ajnni and Wa

Kalwa. Allen ( 1993 :3) identifies the Swahili as African descendants of the original Arab 
' or Persian-Aralrselllers living on the East African coasl, whose common language is 

Kiswahili - a 13anlu language with Arabie loan words. 

The Afro-Arabian (Shirazi) herilage had social, political and economic implications on 

the placement of the Swahili in the colonial society. Some Swahili held on to their 

Arabian (Shirazi) origin because it guaranteed them a higher racial status and privileges 

that were not available to Africans. Thçse privileges included exemptions from some 

taxes such as Hut lax paid by Africans, better jobs and tenus of service in government 

positions, and better education facilities (Salim, 1976). For purposes of education as 

previously noled, the Swahili were classified as Africans. This changed in 1919, under 

RECEAP when they were grouped together with Arabs. This means that for the better 

part of the colonial period, the Swahili attended the same schools with Arabs. 

The Colonial Governmenl used the tenus "native" and "non-native" for purposes of 

legislation to distinguish one group of people (tri be) from the others. The tenu native was 

pejorative as it implied inferiority in culture, civilization and progress in relation to non

natives (ibid, p.69). Thus the colonial government contended with an arduous task of 

where to place the Swahili and Arabs, that is, under natives or non-natives. The Swahili 

provided arguments to prove how they were similar to the "superior" Arnbs. The Arabs 

on the other band argued that they were indeed better than the Swahili and as such they 

were not to be grouped together wilh Swahili and other Africans. Due lo their higher 

racial slalus, the Arabs did nol want lo be classified as natives, as they had a Jow opinion 

of Africans (Mambo, 1980:210). 

' '' ' 
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The abolition of slavery and slave trade along the East African coast in 1907 had 

precipitated an economic decline for the Muslim Swahili and Arabs. This prompted 

Muslim leaders from the Coast to petition the Colonial Goverrunent to provide formai 

western education to pull these communities out of iheir economic difficulties. Sir Ali bin 

Salim, assistant liwatï1 for the coast had suggested the establishment of education for 

Arabs to assis\ them to earn a living. Since the claims for compensation to the slave 

owners were delaying, a need was felt to establish an Arab school in Mombasa to utilize 

some of the vote for compensation (see Salim, 1973:148; Strobel, 1979:174; Bagha, 

1981:163; Maina, 1993:124). The British Government paid Sterling Pounds 40,000 as 

compensation to the former slave owners (KNA, PC/Coast/1/4/8). Accordingly, an Arab 

school was s.tarted in Mombasa in 1912 and officially opened in 1913. lts aim was to train 

clerks, minor officiais, teachers and agricultural overseers for govenunent service as il 

was envisaged by the Director of Education who observed in 1917: 

The intelligence of the young Arab and better class Swahili is beyond doubt, and if 
properly educated they would prove a great help in the development of the Coast; as 
supervisors of native labor on plantations they would be of great service if trained, 
they know the language, and the Arabs have a certain gift ofhandling the natives 
(KNA, PC/Coast/1/4/8). 

The Department .of Agriculture established an agricultural experiment farm at Mazeras 

that was put al the disposai of the school for the training of Arab boys in agriculture. 

Unfortunately, the response was very poor, such that by 1914, the school could not muster 

more than 24 pu pils in its roll (Bagha, 1974: 108-109; Maina, 1993: 119-120). Outside 

Mombasa, a second school for the Arabs was opened in Malindi in 1919. This was Ali 

bin Salim Boys' School, so named after its benefactor Sir Ali bin Salim the assistant 

liwali for Mombasa. 

Before 1930, there was no school for Arab and Swahili girls. In spite of the establislunent 

of the first Arab boys' school in 1912, very little was being done about the formai western 

education of girls. In the first decade of the twentieth century, Muslim Arab leaders and 

the colonial government officiais did not support the education of girls. For example, .T.R. 

2 Liwa/is and mudirs were official representatives of the Sultan of Zanzibar along the Coast. During the 
colonial period, under the British administration, they were local government officiais appointed as 
headmen and magistrales. They presided over various legal matters, especially those regarding the Muslim 
persona! law. 
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Orr, the Director of Education and C.W. Hobley, the Provincial Commissioner (PC) for 

Mombasa did not even consider the possibility of secular Western education for Muslim 

Arab girls (Strobel, 1979:103). This kind of attitude was not unusual in a racially . 

stratified society. From the beginning of the second decade of the 20th century, 

government officiais seem to have had an interest only in the education of Asian girls. 

The Education Deparlment Annua! Report (EDAR) of 1925 reporled this concem: 

Considerablc improvement is required in the education of lndian girls. The re111oval of 
immature girls at 13 and 14 years of age for marriage mililates against the progress of 
the race, as the standard ofany race is mcasured by the standard ofits women (KNA, 
EDAR, 1925: 11) 

The colonia!isls' attitude Lo Arab girls' education, and to a greater extent lhat of the 

African girls', was a product of the colonial economy where the Africans were considerecl 

as "hewers of woocl and drawers of water". For the Africans, education was meant to train 

them for menial jobs. Since men were seen as breadwinners and the sole providers for the 

fmnily, boys were to be provided with an inclustrial and technical education for menial 

jobs. The economic needs of women and children were to be taken care of by men. This 

erroneously impliecl that gi.rls did not deserve to acquire formai education. Among 

Muslims, there were leaders with different shades, some of who subscribed to the school 

of thought that was not in favour of educating girls. In this category were politicians who 

were the beneficiaries of the colonial largesse. Such leaders did not want to be seen to be 

contradicting official government policy regarding the education of girls. Therefore, they 

expressed their apathy towards education of girls. Among these leaders was Sir Ali bin 

Salim. While giving his evidence to the 1919 Education Commission of East Africa 

Protectorate, Sir Ali bin Salim said of girls' eclucation: 

Very few Arab girls are taught the Qur'an. I am not in favour of general education for 
women. They are not ready. The general feeling will be against educating the whole of 
women. But daughters of rich Arabs are sometimes educated (RECEAP: I 8) 

Ali bin Salim's views to the Commission could be described as persona! and may hot 

have rellected the general views of the Arab-Swahili community. We could only 

conjecture that his reference to "general education" meant either secu!ar eclucation or 

education in a mixed school. However, it is obvious from his contentions that among 

other factors, the dire economic condition of the Arabs was a factor in the education of 

girls. We should remember that during the first two decades of the twentieth century, 

many Arabs had not acquired formai Western education. Therefore, it could be foolhardy 
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to expect men who were ignorant of the benefits of Western education to advocate the 

same for girls. Advocacy for Western education was initially addressed for Arab boys. 

This was to change in the thirties when girls' education was considered important. The 

role of the Arab elite such as Sir Ali bin Salim, in advocating for the education of Arab 

boys should be seen in that perspective. 

Sir Ali bin Salim was one of the leading lights and mosl inOuenlial ligures in the Arab 

community of his day. He e1tjoyed a high slalus and profile in the colonial society. He had 

served as an assistant liwali for Mombasa, lirsl Arab nominated member of the 

Legislalive Council (Legco) and Senior Liwali for Coast. As such, his opinions on issues 

of girls' education were bound to influence greatly the course of development of Muslim 

(Arab) girls' education. Yet, Sir Ali bin Salim's conunitment to the developmenl of 

Western education for Arabs did no! have any equal in the hislory of Western education 

in Coast Province during the colonial period. It was through his efforts and influence lhat 

the Iwo Arab boys' schools at Mombasa and Malindi were founded. In his speeches that 

explained the virtues of Western education and the needs of the Arabs to seek educalion, 

Salim did no! pay any attention lo the education of girls.3 Other Muslim leaders who 

realized the need to educate girls, felt that girls' education should be limited in scope and 

only confined to domestic subjects. Such leaders included Haidar bin Mohamed 

Mandhry, an Arab trader from Mombasa and Hamed bin Mohamed Imam Timamy, an 

interpreter in the High Court. While giving evidence to the Education Commission of 

East Africa Protectorate, Mandhry said of girls' education: 

Jfproper girls' schools with women teachers existed, I would send my daughters, but girls 
must not be taught the same level with boys. They should not be taught high class Arabie. 
Only primary and domestic education is suitable for girls (Strobel, 1979:103). 

The fact that Sir Ali bin Salim and other opinion leaders supported girls' education that 

was Iimited in scope influenced the development of education for Arab girls. Moreover, 

they also influenced the education of non-Arab Muslim girls, especially among Africans. 

lt could be argued that the attitude and factors that had hindered the provision ofQur'anic 

educalion to Muslim girls mentioned earlier on, had now come to haunt the provision of 

3 See for example his speeches during the Prize-giving Day al Ali bin Salim School in Malindi in 1931 and 
the Third Annual Speech Day at Coast Secondary School (Shimo-la-Tewa) in 1935 (cited in Bagha, 
1974:225; Maina, 1993: l 30Q. 
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Western education to Muslim (Arab) girls because in both, there were no proper schools 

for girls. 

In the carly 1920s, the attitude of government officiais to education of girls somehow 

changed. Writing about Arab education in 1923, the Director of Edu.cation called for 

compulsory education for both sexes for ail races. Concerning Arab education, he 

rcmarkcd " ... 1 feel that the education of /\rab girls should be commenced inunediately 

without delay" (KNA, PC/CoasUl/4/8). The only hindrance that stood in the way of 

commencement of girls' education was Jack of scparate facilities for boys and girls. Duc 

to the teachings of Islam Umt forbid casual mixing of sexes, the Arabs could not approve 

co-educating boys and girls. Yet the government was not ready to shoulder the financial 

responsibility of putting up separate educational facilities for boys and girls. Towards the 

end of the 1920s, there was a general feeling for the need to educate girls alongside boys. 

In bis annual report of 1928, the Chief Inspector of schools said: "the training of the Arab 

youth should go band in band with that of girls and women. But the formai schooling of 

girls seemed a remote possibility" (KNA, C&PK, EDAR, 1928) because the govermnent 

was not ready to shoulder the burden. 

The attitude of the Muslim Arabs to girls' education in the 1920s was accentuated by the 

indecisiveness to the social changes brought by the Europeans. Acts such as drunkenness, 

dancing and disobedience among the Arab youth were seen as manifestation of changes 

brought by Europeans. These were acts alien to the Muslim culture and were perceived as 

a threat to the well being of the family and community (Strobel, 1979:103). Under snch 

circumstances, very few Arabs took their daughters to school. In the minds of some 

Muslims, Western education for girls, due to extraneous influences, would damage family 

prestige since girls were bound to be spoilt by the new ideas and thus behave 

inappropriately (Porter, 1990). Secular Western education was the handmaid of Western 

influences that could lead to a disintegration of morality among girls. Not even the 

establishment of a boarding school for girls in Zanzibar could assuage the fears of 

Muslim conservatives on the danger inherent in secular education for girls. Boarding 

schools devoid of moral teachings were seen as instrumental in encouraging bad mnral 

behaviour as girls moved around in cars and learnt how to write amorous love letters to 
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boys. Commenting about boarding schools for Muslim girls, a reader was quoted in Al 

lslah as saying: 

There is no place for such a school in Mombasa, for our women bring shame upon 
us through the adoption of the 'modes ofcivilization'. They eut their hair [short] they 
wear [European] dresses and ride cars as muchas 30 milesjust as European women 
do, and their husbands do not stop them - such is the extent of the grip. of 'civilization' 
upon them (Salim, 1973: 163, citing, Al-Islah, 5/9/32). 

Evidently, the debate on whether to provide Muslim girls with Western education or not, 

polarized the Arab-Swahili community. On one hand, there were those who were opposed 

to secular education simply because of its Western influences. On the other hand, there 

were those whgJelt that in spite of the decay of the Muslim culture occasioned by the 

onslaught by the Europeans, it was unwise to leave the education of girls to the mercy of 

missionaries whose objective was to convert Muslims to Christianity. This latter group 

realized the need for educating girls in a Muslim school. 

One of the most ardent supporters of girls' education was Sheikh al-Amin bin al-Mazrui 

(1897-1947). He was widely _read and versed in the ideas of Middle East refonnist 

scholars like Jamal ad-Din al-Afghani (1839-97), and his two disciples, Muhammad 

Abduh [1849-1905] and Rashid Rida [1865-1935] (see Hourani, 1970; Salim, 1973; 

Maina, 1993). Sheikh al-Amin embarked on transmitting his ideas through journalism. 

Like his mentors in the Middle East, he set to reform Islam through journalism. He 

published Iwo periodicals Al-Saheefa and Al-Islah that were the channels of his 

refonuist ideas (Salim, 1973:160-61). 

Sheikh al-Amin criticized Muslims for aping useless practices of the Europeans like 

football, golf, playing the stringed instrument, dance and studying mt. About women, he 

said: 

We want to imitate Europeans, to civilize our women, to be like their women ... [But] 
the education that the European women have to keep house and to clean, to raise children 
of good health, manners and character, and the skill they have in hand- work and cooking, 
ail these we do not see as things to civilize our women ( cited, Strobel, 1979: 104-105). 

Sheikh al-Amin was cautioning the Muslim community, as shown below, that not al! the 

practices emanating from the Europeans were beneficial to the Muslirn women. The 

attributes of Western education and those of an educated European woman were good but 

the danger was, Muslims were likely to perceive everything European as good for them. 
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This was not the case according to Sheikh al-Amin. In the area of education, he deplored 

the inadeqnacies of the Qnr' an school, wlùch he felt reqnired reform. He stressed the 

need for Muslims to develop their schools rather than entrusting the education of their 

children to the mission and government schools. It is in this connection that Sheikh al

Amin championed for the establishment of Mnslim schools to address the inadequacies of 

the mission schools and the insufficiency of government schools. Through his efforts, 

Muslim schools were founded. These inclnde the Ghazali Private School (Madrasat

Ghazali) that is discussed later in this section. Other Mnslim schools similar to Madrasat

Ghazali were fonnded in Mombasa in the late forties and fifties. These were al

Madrasatnl Arabiyyah al-Islamiyyah, Madrasatul Falah and Khadija Madrasa, etc. These 

madaris offered an integrated religious and secular curriculum (Maina, 1993: 160-163). 

Sheikh al-Amin appealed to Mnslims to send their danghters to a Mnslim school. This 

was important if girls were to avoid bad European influences in mission schools that 

estranged them. By so doing, Muslims would be restoring their religion and culture. He 

lamented over the neglect of women and girls' edncation: 

We have let them wear European clothes without saying a word. They thought it was a 
good thing, and proceeded to eut their hair in European style, and when they saw that 
they were not criticized, they dressed the children in European caps. And now others 
are going to the mission to study English and we are silent.... Ifwe continue like titis ... 
It will not be surprising if those who are going to the mission enter a church! Then we 
will corne to know the results ofneglecting our affairs, and then we will regret it, "for 
remorse is the grandchild" [the inevitable result] ( cited, Strobel, 1979: 104). 

Earlier on, we had mentioned about the debate surronnding the provision of education to 

Arab girls. In the Arab community, there were those opposed to girls' education and those 

who advocaled it. The advocates of girls' education felt that it conld enhance their raies 

in parenting and homemaking through developing varions skills such as literacy, sewing, 

knitting, cooking, ironing and baby-care. It is in this regard that Sheikh al-Amin argued 

for a "relevant" type of education for girls to becorne effective mothers, since "a healthy 

society depends on healthy parents especially the mothers" (Maina, 1993: 155). Sheikh al

Amin argued that providing girls with education would not weaken but strengthen the 

home. He said that if a Muslim girl were trained in home making and childcare like a 

Enropean wornan, she would acqnire the necessary skills and cultivate good èharacter 

(Strobel, 1979: 106). Throngh invoking the traditions of the Prophet, Sheikh al-Amin used 

religion to justify the need for girls' education: 

; ,. 
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The Prophel himself says that women and men both should be educated. ln fact educating 
one woman is worth educating ten men, because she passes on her good character to her 
children. An uneducated woman will not encourage her child to go to school. But even a 
wunrnn whn knows only lhc Qur'an is bctlcr lhan a total\y uncducated \Voman. Also, a man 
should take pleasure in his wife's betterment. The Prophet says that better than worldly 
comforl is a good wife. If she is a fool, she will not know how to make a happy house for 
him, or know the rights ofher husband (cited, Strobel, 1979: 106). 

Sheikh al-Amin was not opposed to secular Western education per se. On the contrary 

what he was opposed to, were the mal-practices of the mission schools of converting 

Muslim children to Christianity. He urged Muslim parents to take their chilclren to school 

arguing that secular education clic! not conflict with Islamic culture (Maina, 1993: 156-

157). Sheikh al-Amin cited heavily from the ahadith to underscore the 1;eed for Muslims 

to educate girls. This was in so far as the education was in conformity with the teachings 

ofislam. He emphasized the need to build a "girls' school before outsiders built it for us" 

(Salim, 1973:164). He expressed the need to take girls to a Muslim school and the 

dangers inherent in denying them education: 

We will be aiding our girls to join the mission school, where most students corne to read. 
And those poor people do not know that they have put their children in Hell for missions 
do not open schools except to trap Muslims into becoming Christians. To send a child to 
[mission] school is the ,vorst sort of crime (cited, Strobel, 1979:105). 

The dawn of female education in Mombasa came in 1930s. The parents of Arab Boys' 

School mooted the issue of providing education to Arab girls. There was a precedent 

elsewhere in East Africa. This was government Arab Girls' School in Zanzibar. The 

success of Arab school in Zanzibar inspired greatly the Arabs of Mombasa to offer 

education to their daughters. This school was opened in 1927 with an enrolment of 16 

girls. Within a period of six months, the enrolment had risen to eighty pupils (Strobel, 

1979:107; Maina, 1993:134f). The school curriculum emphasized on domestic skills such 

as needlework, cookery, childcare, hygiene, reading, writing, arithmetic, geography, 

Islamic religions subjects and Arabie. The school maintained strict separation of sexes. 

By 1932, some of the gradua tes of the school had moved to Mombasa and were married 

to prominent Arabs (Strobel, 1979; Maina, 1993). 

Thus, the 1930s marked the establishment of the first school for Arab girls along the 

Kenyan coast. Ili this respect, the Arab Girls' School in Zanzibar influenced greatly the 

development of girls' education among the Muslims of Mombasa. Following the 

Zanzibar precedent, 6 girls out of 26 applicants were aclmitted to Arab Boys' School, 
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Mombasa, for experimentation in 1936, for Qur'anic instruction. The big number of 

applicants tcstified to the growing need of Muslims (Arabs) to provide Western education 

to their daughters (KNA, PC/Coast/2/1/39; Maina, 1993: 135). This development was not 

without some opposition from some quarters. By clinging to their culture, those opposed 

to secular education for girls associated it with European influences. 

Opposition nol withstanding, in 1936, Arab girls were also admitted to Ghazali Private 

School. These girls were daughters of elite Arabs and the teachers of the school. This 

school had been opened in 1933 through the efforts ofSheikh Abdallah Ghazali, a former 

student of Sheikh al-Amin. lt had an integrated curriculum of secular and religious 

subjects. Boys and girls altended this school but they were segregated by sex (Strobel, 

1979; Porter, 1992). Ghazali Private School became the launching pad for the education 

of girls in Mombasa. The school Jefi a lasting legacy on the development of girls' 

education in the Arabo-Swahili community of Mombasa (Porter, 1992: 140). As a result 

of this initiative, calls to provide Arab girls with education gained momentum with the 

Colonial Government joining the fray. In pursuance of this cause, in 1937, the Acting 

Director of Education proposed the commencement of a special school for Arab girls in 

Mombasa (KNA, EDAR, 1937). Shariff Abdullah bin Salim who se1ved as the elected 

member to the Advisory Council on Arab Education and a member of the committee of 

Ghazali Private School, talked ofthis development: 

They wanted to start this girls' school, so the government brought it before the Committee 
(the Advisory Council on Arab Education) ... that wanted to start this girls' school .... They 
knew some of our ... members would abject to it. Because some old people who were there 
said the girls would be better ... educated than the boys because boys play out very much and 
girls are always home. They will study more at home and they will gel education better !han 
the boys and the girls will refuse to marry the boys. Some of the committee members (said 
this). The old man, Sir Ali bin Salim ... objected to it but then he was defeated. That's 
how it started (Porter, 1992: 141-42). 

It could be noted that despite the change of attitude by the Colonial Government in favour 

of girls' education, Sir Ali bin Salim was still opposed to girls' education. His ideas 

however were contrary to those of the community that at this lime was gearing towards 

establishing schools for girls. It was not a wonder [as earlier mentioned] that he never 

supported girls' education white he supported that of boys with gusto. 
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On 25 July 1938, the governmenl absorbed the Ghazali Private School into the newly 

established Arab Girls' School. Sheikh Ghazali agreed to the merger so long as 

instruction in Arabie and Qur'an was part of the subjects taught in the school. A 

European lady assisted by two Arab mistresses headed the Arab Girls' School. It stmted 

off with 122 pupils on the roll with an attendance of 110 (KNA, PC/Coast/2/1/47). 

Twenly-five girls who had been attending Qur'an classes in Arab Boys' School were 

transferred to the new school. ln addition, the boys of Ghazali School were absorbed into 

Arab Boys' School. The Arab Girls' School was housed in a building owned by the Warzf 
4 Commissioners (KNA, EDAR, 1938). The committee of the school incorporated some 

members of Ghazali Sc.hool, who included Shariff Abdullah, Mbarak bin- Ali Hinawy 

and Sir Ali bin Salim (Porter, 1992: 142). 

The school's curriculum included domestic science, Arabie, Kisw.ahili, English and 

Physical Education (PE) among other subjects. Teaching of academic subjects was 

conducted in the morning and PE in the afternoon. Afternoons were also reserved for 

religious instruction in the Qur'anic schools for some parents who insisted that their 

daughters should have more religious education. Sorne families also refused to have their 

daughters join the Arab Girls' School unless they had completed Qur'anic school by 

which lime they had committcd the enlire Qur'an to memory. This left the girls with very 

few years for which to attend secular school, because at puberty they were again 

withdrawn from school. Religious instruction in. this respect took its toll on the secular 

education of girls. Sorne parents felt that their children should have enough grounding on 

. matters of Islam and that the few lessons on religious instruction \hat they received in 

secular school were not enough. It is in this context that the vyuo continned to play an 

important role in the education of the Muslims in spite of the introduction of Western 

education. The centrality of the religious instruction is underlined by the fact that majority 

of the parents made it a condition that they could only send their children to the secular 

school if there was Qur'anic instruction. lndeed, the absence of Qur'anic instruction in 

the curriculum of Arab schools was considered as one of the reasons for the initial poor 

response of Arabs to Western education. 

4 Plural awqaf; religious endowment for public utility abjects such as masques, educational .institutions, 
roads, hospitals, hostels etc. 
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The introduction of Qur'anic instruction in Arab schools in Mombasa and Malindi in 

1924 led to a marked increase in enrollments (Maina, 1993:125). For example, the roll of 

Arab School, Mombasa rose from 92 to 130 and that of Malindi, from 22 to 100 (Salim, 

1973: 152). The introduction of religions instruction in secular school had far reaching 

implications for the development of Western education not only in Mombasa but also 

other parts of the Coast Province like Malindi and Kwale. The District Commissioner 

(DC) for Mombasa in his annual report of 1934 succinctly put it this way: 

ln Mombasa ilself, the roll al the Arab School steadily increases year by year .... The 
new method ofQur1 anic inslmction has made its appeal and the anxiety of parents 
to lake advantage of the facilities offered is one of the satisfaclory features of Coast 
education (KNA, DC/MSA/1/3). 

The improvement of school attendance and emollment owing to the introduction of 

religions instruction proves that the Arabs and Swahili were not opposed to Western 

education. What they were opposed to was secular education devoid oflslamic (religious) 

element. 

Meanwhile, with the absorption of Ghazali Private School, Ghazali, the principal was 

given a post in the Arab Boys' School while his wife Zainab binti Adam Musa became 

one of the teachers of Arabie at the Arab Girls' School. The other teacher was Zainab 

Ahmed Matano who was recruited by the Education Department as the first female 

teacher for Islamic religions instruction (Otiende, et al, 1992). Ghazali was well versed in 

Arabie and he taught it at both the Arab Girls' School and tl1e Arab Boys' School. Arab 

Girls' School was considered as having very good prospects in developing into an 

excellent institution for the education of Arab girls (KNA, DC/MSNl/4). Later 

developments of this school bear a clear testimony to that fac!. In 1955, four new 

classrooms were built and an opening ceremony officiated by Lady Baring (wife of the 

governor). The school 's growth in the 1940s and 1950s is an expression of ils popularily 

and the growing demand for girls' education among the Arabs (KNA, PC/Coast/2/1/95). 

Within a period of twenty years from 1940, to the dawn of Kenya's independence, 

attendance increased four-fold. With an enrolment of 114 students in 1945, the number 

increased to 172 in 1949; 220 in 1952 and 880 in 1962 (Strobel, 1979: 112). To ease the 

pressure off the Arab Girls' School and ils counterpart Arab Boys', Tudor Mixed School 
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was opened in 1952. The Arabs, however, opposed co-educating boys and girls. The 

school was therefore split to form Tom Mboya Primary School for boys and Mbeheni 

Girls' School was started (Porter, 1992:148). 

There was a growing demand for the provision of Arab girls with education from the 

1930s onwards. This was a great step forward for the Arabo-Swahili community. This 

demand was prompted by the realization of the benefits of Western education, a 

realization that however was not conunensurate with the government's provision for the 

nmch-needed education. During this lime, the government's concern for the education of 

the Arab girls, bordered on empty rhetoric. Due to economic reasons, the government was 

no longer in a position of putting up more schools for Arab girls. The Director of 

Education categorically put it by stating in 193 8: "it is quitc impractical for us to consider 

the establishment of a girls' school" (Bagha, 1981: 170). As a res~lt, there was a shortage 

of schools for girls and this was cornpounded by the fact that Arabs could not allow their 

daughters to join mixed schools (KNA, PC/Coast/1/4/8). This was due to the casual 

intermingling of sexes mentioned above, and discussed in delail in Chaptcr Four. 

ln the 1950s, media campaigns wcre stcppecl up focusing on the nced to educate Arab 

girls. The benefits of Western education were there for ail to see. While in the 1930s, 

girls were eclucated for better motherhood, and parentage, in the 1950s education was 

seen as means to employment (Strobel, 1979: 114; Porter, 1992: 152). There was a need in 

the Arab community for women professionals such as doctors, nurses, midwives and 

teachers, to serve fellow women. In addition, there was a need to educate girls who coule! 

become future wives of the educated Arab boys. This was due to a general public feeling 

that the educated Muslim Arab boys would prefer to marry educated girls, coupled with 

the fear that the boys would choose wives from outside of the community. Educating boys 

and not girls was bound to strain the family cohesion: "we are creating a disunity between 

the male child and the female members of his household - a barrier to family life" 

(Strobel, 1979: 109). The belief that educating girls would disrupt the family, an argument 

which was used in the twenties to deny girls education, now worked to the advantage of 

girls' education. Fmthennore, i t was proved beyond any reasonable doubt that even girls 

who sought Western education came out with their reputation unscathed. A combination 
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of these factors made leading Muslims such as Mbarak bin Ali Hinawy to send their 

daughters to school and other parents followed suit (ibid, p.109). 

As the demand for secular education in the Arab community increased, the Arabs did no! 

object to the education of girls so long as they acquired it in their own schools. They 

agreed on co-educational up to the age of 12, but after that custom and religion dictated 

that girls should be segregated and be instructed by women teachers. This provision 

became a big hindrance to girls' access to education especially at secondary level, by' 

which time they had already reached age of puberty. In the rest of the African Muslim 

community, most of the village schools were co-educational and for the Asian Muslims, 

there were separate primary schools for boys and girls. But for the Arabs, the shortage of 

women teachers and single sex schools for girls implied that on reaching puberty, girls 

dropped out of school unless they attended the only Arab girls' school in Mombasa 

(KNA, EDAR 1954). This implies that Arabs were not opposed to education perse, but 

rather where it was acquired. Thal could explain why there were fewer Arab girls than 

boys at both primary and secondary schools in 1954 as reflected in the enrolment of girls 

in Table 3. The table shows that the total number of girls in secondary schools, bolh 

Government and Aided was 4, compared to 86 for boys. lt also shows that the total 

number of girls in ail schools was 422 compared to 1,661 boys. Girls constituted about 25 

percent of ail students enrolled in schools. 

Table 3: Enrohnent in Various Arab Schools, 1954 

GOVERNMENT AIDED TOTAL 
SCHOOL LEVEL BOYS GIRLS BOYS GIRLS BOYS GIRLS 
PRIMARY 1,505 407 70 11 1,575 418 
SECONDARY 86 2 - 2 86 4 
TOTAL 1,591 409 70 13 1,661 422 

Source: KNA, C&PK, EDAR, 1954. 

In spi te of the growing demand for the education of Arab girls, no secondary school was 

established for them before 1963. The pretext the Colonial Goverrnnent used for not 

establishing a secondary school for Arab girls was that the numerical increase in 

enrollments of Arab girls in primaiy schools did not seem to justify a secondary school of 
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their own (KNA, EDAR, 1955). Obviously, the reason why there were fewer girls in 

primat}' schools was because these schools were mixed. Yet the govermnent did not 

establish single sex schools for girls. On the other hand, there were two secondary 

schools for Arab boys by 1959 (KNA, EDAR, 1959). The absence of a secondmy school 

for Arab girls meant that girls who qualified and were interested in pursuing secondary · 

education had to join one of the aided Asian secondary schools stich as Indian Girls' High 

School or Star of the Sea (Bagha, 1981 ). For example in 1955, two Arab girls were 

altending lndian Girls' Secondary School and in 1956, ten were attending the secondary 

section of Star of the Sea (KNA, EDAR, I 956). But majority of the Arab girls attended 

Star of the Sea School which had twenty girls out of a total of twenty four in 1958, and 

lwenty four girls out of a total of thirty in 1959 (KNA, EDAR, -1958 & 1959). 

The period 1958-1959 witnessed increased enrolment of Arab girls in primat}' schools. 

There were 42 girls for every 100 boys and 43 girls for every 100 boys in primat}' schools 

in 1958 and 1959 respectively. Table 4 shows that the total number of girls in primary 

schools in 1958 and 1959 was 736 and 803 respectively. The total number of boys in the 

same period was 1,750 and 1,816. The percentage of girls enrolled in primary schools in 

1958 and 1959 was approximately 30 percent of ail students. 

Table 4: Eurolment in Arab Primary Schools, 1958 & 1959 

1958 1959 
TYPE OF SCHOOL BOYS GIRLS TOTAL BOYS GIRLS TOTAL 
GOVERNMENT 1,604 667 2,271 1,687 740 2,427 
AIDED 146 69 215 129 63 192 
TOTAL 1,750 736 2,486 1,816 803 2,619 

Source: KNA, CPK EDA, 1958 & 1959. 

Despite these increases, the overall enrolment in Arab schools attest to the fewer number 

of girls, vis-à-vis boys in primary and secondary schools. The situation in secondary 

schools was worse. Table 5 shows that in 1958, there were 24 girls and 224 boys while in 

1959, there were 30 girls and 269 boys in Arab secondai·y schools. The enrolment of Arab 

girls represented a paltry 9.6 percent and 10 percent in 1958 and 1959 respectively. The 

under representation of Arab girls in secondary schools in Mombasa, continued until the 
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dawn of Kcnya's independence in 1963. It was only a minorily of Swahili and Arab girls 

who received primmy and secondary education. 

Table 5: Enrolment in Arnb Secondai-y Schools, 1958 & 1959 

TYPE OF 1958 1959 
SCHOOL BOYS GIRLS TOTAL BOYS GIRLS TOTAL 
GOVERNMENT 222 - 222 267 - 267 
AIDED 2 24 28 2 30 32 
TOTAL 224 24 248 269 30 299 

Source: KNA, CPK EDAR 1958 & 1959 

2.3.3 Education· of Asian Muslim Girls 

From the beginning, the Asians were interested in primary schooling for their sons to 

develop literary skills afier which they joined family businesses. This was because Asians 

were essentially a trading community. The first school for Asim1 boys was opened in 

Mombasa in 1918. This school built by the Ismaili community started with 122 pupils on 

the roll with classes from sub-standard to Standard IV. It offered free tuition. Initially, it 

received a generous grant from. Ismaili philanthropists: Allidina Visram and Suleiman 

Virjee, and later from H.H. The Aga Khan, the spiritual leader of Ismaili Muslims. By 

1925, the school catered for Cambridge preliminary classes and had m1 enrolmenl of 132 

pupils (Abreau, 1982; Waiji, 1995). 

Asian Muslims were the pioneers in the field ofMuslim girls' education. The !smailis are 

credited with being the first Muslim sect to star! a school for girls. This school was 

started at Mombasa in 1919. Over the years, its enrolment grew tremendously. Starting 

with an enrolment of 119 pupils, this figure went down to 110 pupils in 1925 but picked 

up in later years. In 1928, there were 155 pupils; 191 in 1929, and 234 in 1930. 

Enrolment shot to 258 pupils in 1931 (KNA, PC/Coast/2/1/81; see Table 6 below). The 

school provided education on a variety of subjects that included English, Geography, 

History, Gttjerati, Religion and Needlework (Abreau, 1982:59). 

The Ismailis were among the first Muslim group to provide girls with formai Western 

education. This was at a time when other Muslim groups had not started to offer formai 

Western education to girls. The founding of the !smaili Girls' School in 1919 owes a lot 
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to the inspiration of H.H The Aga Khan III, Sir Sultan Muhammad Shah, who 

underscored the need for Ismailis to educate their daughters: 

More allention should be paid to the education of girls as the responsibility of 
motherhood is to fall upon them. If the mother is not educated, it will be hannful 
for the child. lt is incumbent to educate them and without it nothing can be achieved. 
To remain ignorant is foolish! (Abreau, 1982:58). 

The Ismaili Girls' School had 131 pupils in 1928, 143 in 1929, and 180 in 1931 (KNA, 

PC/Coast/2/1/81; see Table 6). In line with providing the Ismailis with adequate 

education, other schools for boys and girls were established in the 1930s. Aga Khan 

Boys' and Aga Khan Girls' schools were founded during this time. H.H. The Aga Khan 

Girls' school offered primary education for girls only. It admitted girls of al! ages from 

sub-standard to school certificate. Ismaili girls who wished to pursue secondary education 

attended Government Indian Girls' School. By 1942, Aga Khan Girls' school had 284 

pupils on the roll with an actual attendance of 265, and by 1945, the average on the roll 

had gone up to 356 (KNA, DC/MSA/1/5; PC/Coast/2/10/32). In 1930, the Governor of 

Kenya Colony and Protectorate opened The Aga Khan Boys' School was (KNA, 

DC/MSA/1/3; PC/Coast/2/1/21). By 1938, The Aga Khan High School for boys was 

providing, in one building, elementary, primat)' and secondary education. But the 

numbers in the secondary section were small (KNA, DC/MSA/1/3). In his report of 1934, 

the PC lauded the work of the lsmailis in the provision of education: "the schools of H.H. 

the Aga Khan flourished. At the boys' school, the number on the roll in December 1934 

was 286 and at the girls' school there were 219 on the roll" (KNA, PC/Coast/2/1/3). 

By 1953, the Ismaili community opened a new education complex called the Aga Khan 

School. The building which was opened by the Governor had 1,600 pupils with four 

separate schools as follows: 556 pupils in the boys primary and secondary schools; 382 

pupils in the girls' primary school and 86 pupils iiJ. the secondary school (KNA, 

PC/Coast/2/1/84). 

Education according to the Aga Khan was important to remove women from the varions 

prejudices that en-shackled them. It was an instrument for fighting ignorance. While 

arguing for the advancement ofwomen, he observed in 1918: 

No progressive thinker oftoday will challenge the claim that the social advancement 
and general well being of communities are greater where women are least debarred, 
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by artificial barriers and narrow prejudices from taking their full position as citizens (Walji, 
1995:5). 

Besides his dedication to the cause of education, the Aga Khan was devoted to the 

freedom and equality between the males and females. He stressed the need for equality 

between the sexes during bis Golden Jubilee in 1936: 

The responsibility before God for prayers, for action and for moral decisions is the smne 
for men and women according to the PrÔphet's holy message. Pious and believing Musl-
ims who really wish to understand the holy message of the Prophet... should immediately 
set to work with the object ofbringing about the full and legitimate evolution of Muslim 
women in lslamic society so that they can honestly hold their own wilh men (Edwards, 1996:7) 

The Aga Khan saw education as the channel through which Ismaili women coule! attain 

equality with nlen. He further stressed the need for the education of the girl child to 

achieve this equality, in the following words: 

!fa man had two children, and ifhe could only atford to give education to one, I would 
say that he must give preference to the girl. The boy can go and labour but the girl cannot. 
Even in the upli !lment of the country the education of girls is more important than the edu
cation of boys. The male can bend his energies to manual effort for reward, but the girls' 
function is the maintenance of home life and bringing up of children. Her influence in the 
family circle is, therefore, enonnous and the future of the generations depends upon her 
ability to lead the young along the right paths and instruct them in the rudiments of 
culture and civilization (Walj~ 1995: 5; Edwards, 1996:7). 

Generally, the Aga Khan considered education the instrument of advancement for his 

followers. Education became his clarion cal!. In his speeches, he repeatedly said: 

"knowledge is the only talisman by which good could be distinguished from evil" 

(Edwards, 1996:87). He sponsored and built schools for lsmailis and stressed at every 

opportunity, the importance of education for his community and other Muslim 

communities. For cxample, tlu·ough the various organizations he patronized, the Aga 

Klian, tried to assist olher Muslims to uplift their educational standards. The East African 

Muslim Welfare Society (EAMWS) was one such organization whose object was to uplifi 

the educational standards of Arab and African Muslims through donations to schools, 

bursaries and payment of teachers. By extolling the needs and virtues of formai Western 

education, the Aga Klmn llI was challenging the Ismailis and other Muslims to stake their 

rightful place in Kenya's socio-political and economic dispensation. Both Aga Klian llI 

and his successor were obviously aware of the economically disadvantaged position of 

many Muslims especia!ly the Africans. This could have been one of the reasons for the 

launching of EAMWS. Indeed, the Aga Klian llI had a clear vision of improving the 

socio-economic situation of African Muslims. This is evident in his financial contribution 
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towards the establishment of Mombasa Institute of Muslim Education (MIOME). The 

failure of the African Muslims to take the advantage of the education offered at MIO ME 

was a big disappointment to the Aga Khan who !ater withdrew his financial support to the 

institution. 

Other rcasons that made Muslim Arabs and Africans no! to take advantage of MIOfviE 

were the following. Low intake and turn out of Muslims in primary schools. MIOME 

offered technical education and most Arabs and Africans preferred academic education. 

The payment of school fces which discouraged many Muslims. Finally, Islamic education 

was absent from.the curriculum ofMIOME (KNA, ED. 1/2561; Salim, 1973:211; Bagha, 

1981: 172-173; Mai na, 1993: 139-14 I. 

Due to the Aga Khan, the lsmailis had a broader outlook on Iife. This made them to 

express the concern of the obsolete methods of teaching Islamic religion applied in 

Qur'anic schools and advocated the teaching of religion in a way related to modern needs 

(Maina, 1993:122). Through th~ financial support from the Aga Khan and individual 

Ismaili philanthropists, the Ismailis were able to acquire a relatively high standard of 

education. The Aga Khan III influenced Ismailis to seek higher education and 

professional studies. The money subscribed to the value of diamonds of his Diamond 

Jubilee weighing ceremony was used in a project of putting up clinics and schools. As 

mentioned earlier, schools were built and opened for girls e.g. lsmaili and the Aga Khan 

girls' schools. This project had been started with the proceeds· from his Golden Jubilee 

(Edwards, 1996: l 68). He also gave financial support to Muslim universities sueh as Al

Azhar in Cairo, and fought hard for the creation of others. For examp!e the Aga Khan III 

was one of the founders of the Muslim University of Alîgarh in India (Walji, 1995: 15). 

Besicles, he was one of the main financiers and architeets of MIO ME that was envisaged 

as a future university for Muslims in East Africa. He called for higher standards for 

students and teachers in Ismaili schools (Abreau, 1982:69; Edwar<ls, 1996:88). 

Due to the concern for his community, the Aga Khan urged his followers to discard old 

and obsolete customs and practices, and adopt the nationalities of their host countries. He 

further appealed to the lsmailis to adopt local eustoms of their host countries, and speak 
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the languages of the local people while retaining their religions beliefs. ln this, he set a 

precedent and pace as he dressed in European fashions, spoke fluently in French, ltalian, 

Spanish, German, English and several Asian languages and other local languages of the 

countries he visited (Edwards, 1996:86: Walji, 1995:8). At a conference held at Evian in 

France in 1952, he urged the Ismaili to adopt Western ways of Jife and women were 

advised to wear European clothes. lt was also decided to encourage the use of English, 

hence the abolition of Gttjerati in Ismaili schools (Abreau, 1982:57; Walji, 1995 :6-7). It is 

within the spirit of modernization that there was an efforUo do away with conservatism 

that was apparent with othcr Muslim groups. Undoubtedly, Islamic teachings are not 

opposed to modernization so long as it is within the Islamic framework (cf., 13:11). In 

this case, adoption of European dress per se in some cases may not be un-Islamic Jike 

putting on a tie and a suit for men. However adopting a female European dress in public 

that does not comply with the conditions of a modest dress (hijab) will be un-Islamic. 

The Aga Khan was equally against the seclusion of women and called for a reform 

regarding their statns. He argued:, 

How can we expect prayers from the children ofmothers who have never shared or even 
seen the free, social intercourse of modern mankind? ... This terrible cancer must either be 
eut out, or the body ofMuslim society will be poisoned to death by the pennanent waste of 
ail the women of the nation (Edwards, 1996: 83-84). 

Notwithstanding bis call and financial support for edncation of ail Muslims, the Aga 

Khan III (and by extension, his successor) insisted that lsmaili women should discard the 

veil in favour of European dress. Something needs to be pointed out in that regard. The 

veil is the ideal dress code for Muslim women (33 :53, 59; vide inji-a, Chapter Four). 

Therefore, discarding the veil is contrary to the teachings of Islam. A European dress 

conld be appropriate to a Muslim woman if it accords her honour, respect and dignity. 

Otherwise, clothes that reveal the body's features are forbidden in Islam. On the other 

band, while seclusion hinders women from participating in socio-economic and political 

activities, the veil as pointed out earlier ( cf., vide infra, Chapter Four) should enhance the 

daily movements of women in the public space. 

The Aga Khan III's appeal to the Ismailis to adopt local customs and languages was to 

enable his fo!lowers to be accepted by the local people. At the same time, Western 
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education was to enable Ismailis to retain their privileged status in the colonial slratified 

Society. We should point out that the Aga Khan was very pro-Western in his approach to 

issues affecting his community. This was possibly due to bis Euro-Asialie heritage. He 

was a dedicated Anglophile and a great admirer of the British throne. The Euro-Asiatic 

heritage of the Aga Khan III, and bis successor, Karim (Aga Khan IV) is apparent. Both 

leaders married European women, were British citizens and were also heavily decorated, 

being recipients of various medals under the British crown. Besicles, both Aga Khans had 

invested a lot in Britain, France and Switzerland (Edwards, 1996). 

The inspiring leadership of Aga Khan III continued with his successor and grandson, 

Karim Aga Khan IV, who took over the leadership of the lsmaili community in 1957. 

Karim continued with the policies and mission of bis grandfather, which successfully 

guided the Ismaili community to greater heights in education, health and economic 

development. During bis tour of East Africa at the age of 17, while addressing Ismaili 

leaders, he had extolled the need for an all-round education for the Ismailis_ (ibid, pp.198-

199). 

Like bis predecessor, Karim was insistent on the un-Islamic stancè that Ismaili wom-.:n 

should discard the veil, safe for areas like Pakistan, where he advised women to wear 

head scarves if the practice prevailed (Edwards, 1996:277). He equally urged the 

community to offer education for boys and girls alike. According to him, it was through 

embracing of y,'estern education that the Ismailis were able to discard some cultural 

traditions, practices and beliefs that militated against the education of girls. However, bis 

cal! for the Ismaili to discard the veil should be understood from the Aga Khan IV's high 

regard and admiration of the Western culture. This was due to bis parental heritage, 

residence, marriages and investments in the West, which have been mentioned above. His 

stance on the veil, just like that of his predecessor, was controversial and out-rightly anti-. 

Islam. The significance of the veil is already underlined and we do not need to belabour 

the point. 

Apart from the Ismailis, the other two Asian Muslim groups which seemed to have done a 

lot in education of their conununities were the Itlma' Asheris and the Bohras .. The 

Ithna' Asheris founded a primary school in Mombasa in 1930. This school offered free 

\ 
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tuition and had classes up to standard IV. It provided a secular and religious education, 

and subjects such as Urdu, English and Gujerati were taught. Emphasis was laid on the 

education of girls who studied up to standard IV while the boys beginning from 1930 

studied up to standard Il. Boys were largely confined to the Qur'anic classes. By 1933, the 

school had an enrolment of 86 girls and 57 boys (see Table 6). In 1938, standard Ill 

classes for•boys were introduced, and by 1951, there were 65 boys against 62 girls on the 

roll (Abreau, 1982:71-72). In 1954, the Depnty Governor, Sir Fredrick Crawford opened 

anolher school for the Itlma' Asheris (!(NA, PC/Coast/2/1/90). 

Table 6: Enrnllment in Val'ions Asian Muslim Schools in Mombasa, 1928-
1938 & 1945 

lschool 1928 1929 1930 1931 1932 1933 1934 1935 1936 1937 1938 
Ag.Kh. - - - - 251 260 286 300 278 301 291 
Bovs 
Ag.Kh. - - - - 172 210 219 - 210 237 236 
Girls 
lsmaili 131 143 - 180 - - - - - - -
Girls 
lsrnaili 155 191 234 258 - - - - - - -
Bovs 
Itlnm'A - - - B-37 - B-57 B-46 8-31 8-33 8-47 B-56 
Sch. 0-18 0-86 0-61 0-63 0-61 0-69 0-75 
Durh- - - - - - - 8-79 B-81 8-81 B-85 8-95 
anivvn 0-96 0-106 0-20 0-110 · 0-120 

Key: Ag. Kh. - Aga Klian B-Boys 0-Girls 
Source: KNA, Colony and Protectorate or Kenya, Education Department Annual Reports, 1928, 

1929, 1936, 1937, 1938; DC/MSA/1/4 (Mombasa District Annual Reports) 1931-1940. 

1945 

388 

356 

-

-
B-82 
0-40 
B-1-18 
G-112 

In the later part of the 1930s, the Bohras whose primary concern was to provide religions 

education to their children started three schools. Th~ first was the Zanabia Madrasa 

opened in 1938. This school offered free education and was housed in one of the 

mosques. It was run privately and never got grants from the Colonial Goverrunent. The 

subjects taught were Qur'an, Gujerati, Aritlunetic and English. There was an enrolment of 

12 boys and 20 girls in 1940 and by 1949 the school offered education to 60 pupils in 

standard I-III. The second school for the Bohras was opened in 1939. In 1946, it went up 

to standard III with an enrolment of 254 pupils. Two more classes were added in 1949 

and by 1961 the school had attained a full status of a primary school (Abreau, 1982:74-

75). The third school was Burhaniyya Bohra School opened on Tudor Road, Mombasa by 

the Governor in 1958 (KNA, PC/Coast/2/1/107). 

1 

CODESRIA
 - L

IB
RARY



72 

Evidently, the three Asian Mnslim communities did a lot towards the education of girls 

early in the twentieth century. This was at a time when the other Muslim groups w~re still 

dragging their feet in the provision of girls' education. The efforts of the Asian Muslims 

earned them praise from the Colonial Govenunent. In his 1925 report, the Director of 

Education commented on these efforts: "In Indian education great credit is due to the 

various religious sects which have founded schools throughout the country, especially for 

the education of Indian girls" (EDAR 1925, cited in Bagha, 1974:98). · 

Mombasa District Annual Report of 1952 highlighted the efforts and progress made in 

the field of education. The report singles out the part played by the lsmailis and the Jthna' 

Asheris: "lwo of the Asian communities are taking vigorous and effective sleps 

themselves to remedy the shorlage of° facilities for Asian schooling" (KNA, 

PC/CoasU2/l/81). The picture discerned of the three Asian Muslim communities was a 

big contrasl with the rest of the Muslim groups as reported again by the PC for Mombasa 

in his annual report of 1954: "while the three sects of the Shia branch of Muslims have 

organized to provide facilities for education of their children none of the Sunni sects have 

yet managed to do so" (KNA, PC/Coast/2/1/84). 

lndeed, the role of the Asian Muslims in the provision of education, not only for their 

communities but also for other Muslim groups was unparalleled in the entire period under 

colonialism. The case of the Ismailis under the Aga Khans, as already pointed out, is 

enough evidence. It was through the munificence of the Ismailis and the Bohras that the 

proposai of the establishment of MIO ME saw the light of the day. The Aga Khan III gave 

a persona! donation of Sterling Pounds 100,000 and the Bolnas subscribed Sterling 

Pounds 50,000. Other donations were from the British Government, Sterling Pounds, 

100,000; the Sultan of Zanzibar, 1-1.H. Seyyid Sir Khalifa bin 1-Iarnb, Sterling Pounds, 

100,000 and the Kenya Government, Sterling Pounds 50,000. MIOME was designed to 

provide technical and vocational education for East African Muslims. lt was a joint 

venture between Kenya, Uganda and Tanganyika. Opened in 1951, MIOME was unable 

to fill its positions with Muslim students and had to admit a small number of non

Muslims. Consequently, it lost its inter-territorial stalus and became known as Mombasa 

Institute of Education. At independence, it became known as Mombasa ·Technical 
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Institute. Today, il is called Mombasa Polyteclmic (KNA, ED.1/2561-2564; ED. 

DEP .1/331 O; MIO ME Prospectus, 1952; Maina, 1993). 

Other schools that were established for Asian girls include Goan High School, which was 

built in 1932 in Mombasa. lt was built on land donated to the Goans by Sir Ali bin Salim. 

It started as a pre-secondary school institution but after a few years, it started recruiting 

secondary classes (Bagha, 1981:153). On the other band, an Asian lady started Valentine 

High School for Asians who could no! secure places in govermnenl schools. Generally, 

the Asian community did a lot towards ameliorating the shorlage of schools (KNA, 

PC/Coast/2/ 1 /81 ). Girls who graduated from the various primary schools and who aspired 

for secondary education joined Indian Girls' High School and the Star of the Sea. The 

former is today's Coast Girls' High School. The Govenunent Indian Girls' Sèhool was 

opened in 1934 and accommodated 350 girls. (KNA, PC/Coast/2/1/3). In 1909 the White 

Sisters established the Star of the Sea complex constituting a convent, nursery, primary 

and secondary schools. Initially, it admitted European, Asian, Seychellois, Japanese, 

Chinese and Anglo-Indian chiklren, but the majority were Roman Catholic Goans (l<NA, 

DC/MSA/1/4; PC/Coast/2/1/84; Bagha, 1981:157). By 1952, the primary and secondary 

section of the school provided education for a mixed number of Asian Muslims, Arabs 

and Goans (KNA, DC/MSA/1/6). 

Generally, the 1950s witnessed an increased pressure to provide secondary education for 

Asians. Just like for the Europeans, the government largely provided secondary 

education for Asians. ln 1935, there were 5 secondary schools that prepared Asian pupils 

for Cambridge School Certificate (Sifuna, 1990:141). The govenunent's role in the 

provision of Asian education is evident. On the advice of Dr. F.J. Harlow, the colonial 

technical education advisor, two teclmical high schools for Asians were started in 

Mombasa and Nairobi. By 1960, these schools had a total enrolment of 1,035 stndents 

preparing for school certificate and City and Guilds Examination (Anderson, 1970:73). 

To express the racial privileges the Asians enjoyed, by 1957, Asian pupils who failed to 

pass the secondary school selection test were provided with two years "Secondary 

Modern Course". Again, before this, in 1956, due to the recommendations of the 

Willoughby Committee for the establislnnent of a teclmical and commercial col!ege, the 
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Royal Technical College, Nairobi was opened incorporating Gandhi Memorial Academy. 

This was provided merely for the Asian community to encourage the development of arts, 

science and commerce. Between 1957-58, 50 per cent of the student population at the 

Royal Technical College, Nairobi, was Asian. The same could be said of the Kenya 

Polytechnic opened in 1961. lt had a large population of Asians (ibid, p.74) 

2.3.4 Education of African Muslims 

lt has already been mentioned that the education of Africans remained largely in the 

hands of the missionaries. This was therefore the case for the education of African 

Muslims in Mombasa and elsewhere in Kenya during the colonial period. A discussion of 

the education of African Muslims in Mombasa and elsewhere in Kenya during the 

colonial period cannot be separated from the activities of Christian missionaries. Due to 

the vocational and the evangelical nature of the education that Africans received, they 

opposed missionary education. Western education however had some premiums for those 

who acquired it. Literacy was necessary to secure jobs as clerks, minor administrative 

assistants and messengers from the settlers. Missionaries also motivated Africans to seek 

education by giving the educated responsibilities and material benefits. Consequently, 

Africans developed some interest in Western education. The missionaries on their part 

took advantage and created a demand for education. Africans built "bush schools" or 

village schools around the mission centres, with teachers being provided by the 

missionaries. "Bush schools" were for catechising and very little secular teaching look 

place. In addition, the teachers received their training from the missionaries, some of 

whom lacked training in education. Therefore, the "bush schools" offered little or very 

elementary education and were classified as elementary schools (Anderson, 1970: 16). 

Above the "bush schools" were the central schools that aimed at the completion of the 

primary school course. These schools provided edncation that conld lead to a course in 

teacher training or admission into a secondary school. One could join the Native 

Industrial Training Depot at Kabete for a combined course of general or vocational 

training for a two- year course. 

'. \·' 
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There were a number of missions that operated iii Mombasa.· These were the CMS, 

Roman Catholic, Salvation Army, SDA and the UMFM. Since missionary activities were 

lied to the provision of education, missionaries contributed enonnously to the 

development of African education. This was through the establishment of primary and 

secondary schools in Mombasa and other districts of Coast Province during the colonial 

period (Bagha, 1981:134). Largely, the Catho!ic and the CMS missions fundamentally 

provided education of Africans in Mombasa. For example, the CMS ran the school at 

Buxton founded in I 898 and the one at Frere Town. By 1945, the Buxton School had 303 

boys and 97 girls, and it had classes up to standard IV. The Holy Ghost Fathers run a 

mission school at Makupa. In 1936, this school had 200 pupils on ils roll of whom half 

were girls. By the same year, the SDA run a sub-elementary school al Changamwe with 

19 boys and 7 girls on the roll (K.NA, DC/MSA/1/4). By 1945, the roll at Makupa School 

had gone up to I 91 boys and I 05 girls, while Frere Town had l 00 pupils (KNA, 

DC/MSA/1/5). 

Unlike the Asian and Arab Muslims, whose schools were established by the Government, 

African Musli ms did not have· a choice as théy had to cope with mission schools. Due to 

the fear of conversion to Christianity, African Muslims generally shmmed and opposed 

mission schools due to their evangelical nature. The missionmy factor in African 

education continued throughout the colonial period. lndeed, as late as I 956, Mombasa 

DC writing to the Provincial Education Officer (PEO) expressed fears of the African 

Muslim society. He noted that a number of Muslim children did not go to school because 

the pm·ents were afraid that their children would be subjected to Christian influence in 

both'; the mission schools and the District Education Board (DEB) schools (KNA, 

DC/MSA/2/8/3). DEBs were established by the Kenya Education Ordinance of 1934, and 

operated in varions parts of the country. Their responsibilities included handling of 

scholarships, grants and fees, setting salary scales, managing the leasing of plots for 

development of schools and keeping a register of schools (Sifuna, I 990: 129). DEB 

schools were expected to be impartial in that they were not supposed to subject pupils to 

any undesirable religious influences. African Muslims preferred DEB schools to mission 

schools as they (Muslims) could make alternative arrangements for their children to be 

taught religions instruction there. 
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The education facilities for Africans in Mombasa during the colonial period were entirely 

Iimited and inadequate. There was no government African school in Mombasa in 1945 

and Muslims continued to rely on mission schools (Bagha; 1974:137, 1981:134). By 

1951, the three main schools providing primary education for Africans (inclusive of 

Muslim Africans) were the Roman Catholic Mission School at Makupa, CMS Buxton 

and CMS School Kisauni. The three intermediate schools for Africans were DEB Tudor, 

CMS Buxton and Roman Catholic Mission School Makupa (KNA, PC/Coast/2/1/81; 

PC/Coast/2/1/107). Elsewhere, the firsl African Muslim school was opened in Kisauni, 

with land and-buildings donated by a benefactor. This was IUmdija Muslim School 

opened in 1958 (I(NA, PC/Coast/2/1/107). The distribution of schools by race in 

Mombasa in 1958 clearly demonstrates that education facilities for Africans were groâsly 

inadequate (see Table 7). Table 7 shows that Africans had the poorest educational 

facilities, if the type of schools is taken into consideration. This is because there were no 

government maintained schools but only aided and unaided schools. Further, the table 

shows that Africans had fewer schools compared to other races, considering that the 

African population was Iarger than that of other races. 

Table 7: Number of Schools in Mombasa by Race in 1958 

CATEGORY 
AND TYPE OF 
SCHOOL EUROP. ASIAN ARAD AFRICAN TOTAL 
GOVERNMENT 
Primary 1 8 2 - Il 
Secondary - 3 1 - 4 Teacher Training - 1 1 - 2 TOTAL 

1 12 4 17 -
AIUED 
Primary - 8 1 li 20 
lntermediate - - - 3 3 Secondary - 4 - - 4 TOTAL 

12 1 14 27 -
UNAIDED 
Primary 1 1 - 2 4 
Secondary 1 2 - - 3 
TOTAL 2 3 - 2 7 

Source: KNA, PC/Coast/2/1/107, Mombasa District Annual Report; 1958. 
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Inadequate facilities for the education of African Muslims in Mombasa reflected the 

situation elsewhere in the country where the missionaries controlled the education of 

Africans. The ultimate goal of missionary education was to make the African a better 

Christian. Basic education was therefore emphasized. Post-primary education was not 

encouraged since it could alienate the Africans by making them unable to relate with the 

rank and file (Sifuna, 1990). Generally, it was because of the inadequacies of the 

missionary schools that Africans started their schools through the independent school 

movement. In 1901, John Owalo founded the first independent school in Nyanza. Laler, 

independent schools sprung up in other parts of the country especially in Central Province 

in the period between 1920 and 1940 (see Furley & Watson, 1978:174-175; Lugumba & 

Ssekamwa, 1973:10; Sifuna, 1990:119-120). 

Besicles the establishment of independent schools, Africans took another initiative in 

developing education. The initiative that was offered by the Local Native Councils 

(LNCs) becaine another step in redressing the imbalances of missionary education. The 

LNCs were established in 1924 virtually in every district, as a policy by the Colonial 

Government for separate development. They were mandated to vote tax levy for local 

projects and to set up schools outs ide the domain of the missionaries. The LN Cs became 

the avenues through which proposais of the Africans on matters of education couic! be 

channelled to the government (Sifuna, 1990: I 35; Otiende, et al, 1992:51 ). Thus, as LN Cs 

developed throughout the colony and protectorate of Kenya, education became one of 

their main concerns. With support from the LNCs, schools for Africans were established 

in Narok (1922), Kericho (1925), Kajiado (1926), Tambach (1928), Loitokitok (1929), 

Kakamega (1932), Kagumo (1934) and Pumwani, Nairobi in 1935 (Sifuna, 1990:135; 

Otiende, et al, 1992:135). 

Before 1957, there was only one African secondary school in Mombasa and Coast as a 

whole. This was Coast Secondary School, Shimo-Ia-Tewa. This school was established 

on 1 October 1931 (KNA, PC/Coast/2/1/15; EDAR, 1931). Its opening was a niilestone 

and a significant development in the field of Western education for Africans (and Arabs) 

in Mombasa (Salim, I 973:52; KNA, EDAR,1931). The school's curriculum was based on 

the Cambridge Local Examinations. A:dditional subjects such as bookkeeping and 
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typewriting were tatight (Otiende, et al, I 992). The school offered boarding facilities lo 

encourage Arab cm~ununities to take lheir boys to school (KNA, PC/Coast/2/1/15). 

However, due to th~ insignificant numbers of Arabs, Swahili children were admilted 
1 

(KNA, DC/MSA/1/4
1
; EDAR, I 935). Coast Secondary School drew most of its students 

'1 

from Arab School, Mombasa whose buildings it inherited. With the outbreak of the 

Second World War i[n I 939, the school buildings were requisitioned by the mililary for 

use as hospilal. The pupils were shifted to the Arab School to which secondary classes 

were added. From I 946, the buildings were used to !10use the first govenunent African 

boarding secondary school of Mombasa and Coast Province (KNA, EDAR, 1946; Bagha, 

1981: 169). Before independence in 1963, Tudor Secondary School founded in 1962, was 

the only other African secoildary school established by the govermnent in Mombasa 

(Bagha, 1981 :235). 

The consequences of limited and inadequate education facilities were that the education 

of African Muslims lagged behind that of other races. This situation was not unique to the 

African Muslims. A cursory view of African education during the colonial period reveals 

this scenario. Under the missionaries, the development of secondary education for 

Africans was generally slow. There were only 51 junior secondary schools for Africans in 

the whole country by I 94 7 (Sifuna, 1990: 149). In the same year, there were two 

government and four missionary senior schools. Out of the four, only two, i.e. Alliance 

High School and Holy Ghost Mangu went up to school certificate level. The two schools 

prepared boys who joined Makerere College in Uganda. The first secondary school for 

Africans was Alliance High School. It was founded in 1926 by the alliance of Protestant 

churches: CMS, AIM, UFMM and Church of Scotland Mission (CSM). Maseno and Yala 

were opened as junior schools in 1938 and 1939 respectively. In 1939, there were four 

secondary schools for Africans: Alliance, Holy Ghost Mang'u, Maseno and Yala (ibid, 

p.132). This number increased to 11 in 1948 (C&PK, 1960:2; Sifuna, 1990:132). 

The overall view of secondary education for Africans thus put into perspective, 

something should be said of the provision of girls' education among Africans. Generally, 

in the formative period of the development of Western education, missionaries and 

colonial administrators had litlle interest in the education of girls. They perceived girls' 
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education in line with the future roles of girls as mothers and wives. This implies that 

during much of the colonial period, African girls were provided with an education that 

was tailored towards their parenting roles. Girls were provided with basic literacy and 

numeracy skills. They Iargely learnt subjects that emphasized health, nutrition, cookery, 

needlework, childcare, etc. (Juma, 1994: 176-177). This type of education could not 

prepare girls for prestigious and betler-paid jobs and occupations that men had in the 

settler economy (Robertson, 1986:93). 

From 1945 onwards, there was marked growth in girls' education. This was broughl 

about by the need to fil[ various positions in the colonial wage economy with educated 

women. Nevertheless, female attendance in schools remained relatively low compared to 

that of males. Prior to independence, girls formed about 25 per cent of school-going 

African children (Juma, 1994: 178). This shows the education of African girls during the 

colonial period was under developed. The. overall school attendance of African children 

as shown in table 8 attests to the under representation of girls in the education system. 

Table 8: Fcmale and Male Atteudance in Schools in 1953 

Primary 1 Yenrs 2 Years 3 Ycars 4 Years 
Male 71,229 50,822 41,694 39,127 
Female 28,279 18,223 12,934 10,115 
Jntermediate 5 Y cars 6 Years 7 Years 8 Years 
Male 20,134 14,152 8,263 5,440 
Female 4,629 2,814 1,760 955 
Secondary 9 Ycars 10 Ycars Il Years 12 Years 
Male 2,072 946 398 298 
Female 347 108 25 11 
Post Secondary 13 Ycars 14 Years 
Male 31 18 
Female - I 

Source: Shepherd, N.E 1955. Africau Women in Kenya. Nairobi, Department of 
Community and Rehabilitation (Mimeograph), cited in Juma, 1994: 178. 

Despite the under representation of African girls in the schooling system, it is noteworthy 

to mention a few names which crusaded for the education of girls during the colonial 

period. It was through the efforts of some committed women missionaries that some 

schools for girls were started. Cases in point are the works of Marion Stevenson at 

Tumutumu, Miss Appleton at Butere CMS station, Miss Mailer at Ng'iya and Ms. Maty 
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· Bruce, a one time headmistress of Alliance Girls' High School These were some of the 

female missionaries who concentrated in providing education to girls. Marion Stevenson 

started work at Tumu Tumu in Nyeri in 1912. By 1926, she had developed a central 

school with eleven out-stations and sixty out-schools (Anderson, 1970: 27). 

Missionaries did little, if any, regarding the education of African Muslim girls. A case in 

point to illustrate the situation of Muslim girls was Mvita African School, a non

denominational school opened in 1953. This was a mixed school catering for Muslims 

and non-Muslims. With a student enrohuent of 253 pupils, 105 were Muslims, out of 

which 23 were -girls. There were 148 non-Muslim pupils, out of which 29 were girls 

(KNA, PC/Coast/2/1/90). Education of African Muslim girls just like that of their Arab 

counterparts was largely underdeveloped. Mombasa District annual report of 1958 shows 

that there were 2,615 boys in various primary schools compared with 748 girls (KNA, 

PC/Coast/2/1/107). The report however does not offer any figures for enrolment in 

secondary schools. Unlike boys' education that benefited from the few, albeit inadequate 

facilities, the government and .the missionaries, did not staii a secondaiy school for 

Muslim (African) girls in Mombasa District within the period under discussion. 1-lence 

girls' access to secondmy school education was greatly hampered by lack of facilities 

(schools). 

The inadequate education facilities had another implication for the development of 

education for African Muslim girls in Mombasa and other districts in Coast Province. 

This was the dropping out of school by African Muslim girls at pube1iy due to lack of, or 

shortage of girls' schools. This could partly explain why their numbers were fewer in 

secondmy schools. The sho1iage of single sex schools continued to plague girls' access to 

education at all levels, sub-standard, primaiy, intermediate and secondary. This was an 

issue of concern for African Muslim leaders. In the DEB minutes for Mombasa ai1d 

Kwale of28 April 1960, the Director of Education explained this concern: 

The Muslim member, supported by other African members were anxious that girls should 
receive education in special schools. l am personally of the opinion that the demand for 
separale schools arises out of the fac! that Asian and Arab children are segregated into 
sexes so far as primary and intennediate schools are concemed and they see no reason 
why the African should also no! receive the same facilities (KNA, DC/MSA/2/8/8, ED. 3/4). 
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To conclude this section, we can observe that the overall development of. education in 

Mombasa in the colonial period favoured boys more than girls. This is the picture that is 

discerned not only for the education of African Muslims but also for their Arab and Asian 

counterparts. The number and types of schools both secondary and primary, and the 

enrollments, clearly show that the secondary education of Muslim girls was 

underdeveloped. 

2.4 Development of Formai \,Vcstern Education in Kwale Dish·ict to 1963 

During the colonial period, as of today, the Adigo and Duruma mainly inhabited Kwale 

District. The I!11ruma inhabited the inlerior of the district while the Adigo inhabited the 

coastal strip. The latter were primarily Muslims as aptly described by the DC for Kwale 

in 1926 and again in 1927: "the Wadigo are for the most part Mohanunedans (sic) ... 

majority living on the coast and gravitate toward Islam" (KNA, DC/KWL/1/12; 

DC/KWL/1/13). Sperling (1993:198) notes that by the end of the nineteenth century, 

majority of the Adigo had been islamicized. By the late eighties, unofficial statistics 

considered the community to baye been over 90 percent Muslim (Wamahiu, 1988:335). 

The spread of Islam among the Adigo went band in band with the establislunent of 191110. 

The provision of vyuo commensurated with the increasing population of the Adigo 

Muslims. The first chuo was opened at Tiwi in 1890s and by 1910, there were many vyuo 

in Digoland that provided instruction in Islamic religion (Sperling, 1993:201 ). Before the 

establishment of Qur'anic schools among the Adigo, some families sent their children to 

Mombasa and other coastal towns for Qur' anic instruction. Otherwise the pupils could 

visit teachers in those towns for basic literacy in Islamic religion (ibid., p.201 ). It should 

however be noted that during the early days of the development of Islamic education 

among the Adigo, the vyuo were dominated by males as few girls attended. Invariably, 

females learnt rudiments of Islamic learning such as prayers through their husbands or 

male relatives (Wamaliiu, 1988:188-190). 

Clu·istian missionaries penetrated Kwale District, and Iike in the rest of the country, the 

provision of education accompanied evangelisation. The main mission stations that 

operated in the district were UMFM, CMS and the Roman Catholic. These missions 
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established various villàge or "bush schools". The UMFM whose basis was at Mazeras 

founded a school at Ribe in around 1864. Là.ter in 1894, Mazeras Central School was 

stat1ed (Nthamburi, 1982:91). The two schools ranked as some of the earliest schools in 

Kwale District. In later years, the Methodist mission founded several bush schools at 

Bofu, Pemba, Nimguni and Mgandini. The CMS ran two schools at Golini and Ngonzini 

while the Roman Catholics operated two schools at Samburu Location (KNA, 

DCIKWUl/10; PC/Coast/2/10/23; EDAR, 1927,1928). Other early schools in the district 

were established at Gasi and Vanga in July 1920. At Gasi the attendance was good and at 

Vanga it was belter until the most unfortunate accident when the schoolmaster 

accidentally killed the liwali 's only son and the school was closed. It was re-opened later 

in late 1920s, with poor attendance (KNA, DC/K.WL/1/5). 

In 1921, Coast Technical School - Waa, was opened as a school for ail African peoples of 

the Coast Province. The establishment of this school was in Iine with the policies of the 

Colonial Government to establish industrial and vocational schools !o equip Africans 

with training for trade and crafts (Mambo, 1980: l 19f). The initial response of the Adigo 

and Duruma to Western education could be described as negative. The lethargy could be 

seen in the way the Adigo responded to the opening of the school at Waa and the 

Duruma' s response to the mission schools of UFMM as observed in the annual report of 

1921: 

It was hoped that the opening of the Coast Technical School would prove an aUraction, 
and the local tribes would evince some desire for education. On the contrary, it was 
only for constant exhortation that the Wadigo could be induced to send their children at 
ail and the beginning ofeach new tenn invariably finds the gaps in the rank of the local 
pupils. This is more regrettable when one considers the large number of other tribes who 
offer themselves for instruction with utmost eagerness ... the same irregularity of attendance 
is noted amongst the Waduruma at the schools of the United Methodist Mission (KNA, 
DC/KWL/1/7). 

The Adigo did not express any interest in Waa School when it was opened. This really 

discouraged the. head teacher who could have easily filled the school with Luo and 

Kikuyu pupils from Mombasa who were eager to be admitted to the school. However, he 

wanted to give the local people an opportunity. The negative response of the Adigo meant 

that when the school opened its doors, it had a heavy preponderance of the same 

upcountry pupils, since the Adigo could muster only a few boys. This was only possible 
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aller mnch considerable pressure was employed and constant reiteration of the benelits 

the Adigo could reap from the school (KNA, DC/KWL/1/7). 

The negative response of the Adigo to Western education was not far-fetched. The same 

was happening in Mombasa where Muslims responded negatively to missionary 

edncation. The fear of religious instruction and its concomitant conversion to Christianity 

made the Muslim Adigo to sln111 missionary schools. Due to these fears, there was 

irregular altendance of missionary schools (KNA, DC/KWL/1/16). There was a general 

feeling among the colonial administrators that once these fears were dispelled, there conld 

be a possibi]ity·of a positive response (KNA, DC/KWL/1/8). It is the fear of religions 

instruction in mission schools that made the Adigo to demand for Qur'anic instruction. 

Subsequently, the introduction of Qnr'anic instruction in the curriculum of some of these 

schools popnlarised Western edncation. For example, at Vanga School, Qur'anic 

instruction Ied to an increase in the school attendance (KNA, DC/KWL/1/14). 

The increased popularity of Western education that was prompted by the introduction of 

Qur'anic instruction in schools proves that the Adigo )nclined more towards Islamic 

education. Qur' anic instruction in school could not satisfy the increased demand for 

Islamic education in the period between 1930 and 1940. This demand Ied to an increase 

of Qur'an schools that were established in virtually ail villages (Sperling, 1993:203). 

Elsewhere, al the Coastal Teclmical School Waa, by 1923, the Adigo's suspicions about 

schooling began to wane and the local populace began to appreciate the school more and 

more. By 193 I, a large number of Adigo children were admitted to the school and this in 

itselfwas a proofthat: "the Adigo were not averse to education" (KNA, DC/KWL/1/9). 

In spite of these positive developments, opposition to Western education in Kwale 

District continued unabated especially among the Duruma and to a greater extent the 

Adigo. By 1937, very Iittle progress was being made among the Duruma. Lack of 

attendance in schools in Duruma area discouraged the Holy Ghost Mission and the SDA 

who wanted to open schools (KNA, DC/KWL/1/23). Reporting about this scenario in 

I 938, the Kwale DC 110ted: "The proportion of children attending schools is lamentable 

and the number of those who are irregular in their attendance most depressing" (KNA, 

DC/KWL/1/24 ). 
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ln 1935, Coast Technical School Waa was closed down due to economic reasons. The 

school never fulfilled the expectations for which it was founded. lt could not meel the 

challenge of providing training for lucrative trades and crafls. lt was taken over by the 

Holy Ghost Fathers for five years with a promise of grants-in-aid from the government, of 

Sterling Pounds 500 per month (KNA, DC/KWL/1/21). Upon the mission's take-over, 

the school changed its name to St. George's School Waa, with an agricultural bias (KNA, 

PC/Coast/2/ 1/35). five years later in 1940, an incident took place that underlined the 

long- standing apprehension ofMuslims over missionary education: 

Twenly-six of the local boys attending St. George's School Waa ran away in June as a 
result' of agitation caused by one or two who stated that Mohammadan pu pils were requi
red to eat out of cooking pots in which pork had been prepared. The majority returned 
eventually but lheir action irll~rfered considerably wilh progress of education (KNA, 
DC/KWL/1/26). 

In the meantime, other schools were founded in Kwale District. In 1928, there were three 

government schools. These were Coast Teclmical School Waa, Kwale School and Vanga 

School. Kwale School was opened in 1925 as a feeder school for Waa (KNA, 

PC/Coast/2/1/29; PC/Coast/2/f/32). There were also several village schools in Kwale, · 

Kinango, Vanga and Msambweni, and others ran by the missions among the Duruma. Ali 

these schools provided elementary education for boys (KNA, PC/Coast/2/1/23). for a 

long time, Coast Technical School was the only school in the district that provided 

primary education. In 1948, by which time it had changed its name to St. George's School 

Waa, it offered a junior secondary school education, besicles training in carpentry and 

masonry. At the end of 1949, it was closed down and shifted to Mwabaya Nyundo in 

Kilifi District. This means that there was no secondary school in Kwale District in 1950. 

The transfer of St. George's School Waa was partly attributed to the Digo's apathy to 

missionary education. In the year the school was shifted, the DC had tliis to say: "it is a 

struggle to keep the lamp of education alight at ail in K wale District, and it will be many 

years before there can be any question of mass education and mass literacy" (KNA, 

DC/KWL/1/26). 

The response of the Adigo to missionary education is attributed to the evangelical nature 

of that education. As a result, the missionary activities were exclusively confined to the 

Duruma in the interior. Even there, the establishment of schools by the Roman Catholics, 
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Methodists and the CMS was an unpopular venture as the response of the Du.ruma was 

poor. The Inspector of Schools report of the UMFM schools (I 929 - 42~ said this 

regarding the Duruma: " ... the people have shown complete indifference to education and 

ignored the facilities offered by the mission ... the Waduruma appear to be backward 

people with little desire for progress" (KNA, PC/Coast/2/10/23). 

This stereotypical statement expresses the frustration of the colonial administrators who 

entrusted the missionaries with the provision of education to Africans. The missionaries, 

in this regard, did not respect the religious heritage of the Duruma. 

The first intenuecliate schools for classes from standards V and VI were opened in 1952 

at Kwale School and Mazeras. In 1956, Waa Intermediate School was opened and this 

added the number of intermediate schools in the district to three (KNA, DC/KWL/1/27). 

Meanwhile, there was no secondmy school in the district in spi te of the growing clemand 

for one (J(NA, DC/KWL/1/26). Boys who sought secondary education had either to 

attend Kilifi Secondary Schoo\ or Shimo-la-Tewa Secondary School (KNA, DC/l /27). 

Lack of secondary school in Kwale District was a true reflection of the colonial 

educational policies where limitecl eclucational facilities were offered to Africans. 

Budgetary allocations for education were heavily weighecl against Africans in favour of 

Europeans and to a lesser extent the Asians. 

2.4.1 Development of Girls' Education in Kwale District to 1963 

Formai Western education for girls in Kwale District did not develop at the same pace as 

that of boys. The general negative attitude that met the inception of missionary education 

affected girls as well as boys. Girls' education was initially considered susceptible to 

alienate girls from their culture and society, and inculcate in them a sexual immorality. 

Schooling was seen as creating role conflict that could lead to wrong socialization of girls 

(Wamahiu, 1988:210). 

The first signs of girls' education in K wale District appeared in 1931. During this period, 

girls from the Duruma community were offered elementary education. In the eight village 

schools with an enrolment of 339 pupils, a third of the student population was girls. This 
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was an encouraging development in a community that seemed to be generally opposed to 

missionary education (KNA, DC/KWL/1/17). In 1939, two girls were attending Waa 

Village School and five were attending Vanga School (KNA, DC/KWL/1/25). Women 

were also attending classes where they were being taught elementary hygiene, care of 

infants and sewing by the wife of a community worker (KNA, PC/Coast/2/1/50). 

In the 1940s however, the education of girls was still at, a low ebb. There was not much 

improvement on the gains of the 1930s. This is captured by the annual report of 1947: 

There was no improvement in the number of girls attending school. One reason put 
forward why more (girls) do not attendis the extreme youth ofsome of the teachers, 
resulting ln parental fear lhat the girls will be interfered with (KNA, DC/KWL/1/26). 

Between 1940 and 1953, only a handful of girls attended primary school in the district. 

The meagre number of girls in school in 1953 made the DC to comment: 

The Adigo and the Duruma are still reluctant in sending their girls to school and the 
number of girls attending schools from this district is therefore very small. There is no 
girls' school in the district, and I do not think there will be need of one for some time 
(KNA, DC/KWL/1/27). 

These observations reflected official government policy that was not in favour 'of 

educating girls or even starting a girls' school. Further evidence to this is seen in the 

Kwale African District Council meetings: "although it was agreed that education of both 

boys and girls was desirable, the difficulties from their point of view outweighed the 

advantages" (cited, Wamahiu, 1988:209). 

The reasons that worked against sending Adigo children to missionary schools hindered 

the education of girls. Like in the rest of the country where the education of Africans was 

under the missions' domain, education in Kwale District was mainly under the 

missionaries. Together with the fact that the Adigo opposed missionary education, the 

government did little to establish schools outside the domain of the missionaries. This 

could be interpreted as conspiracy between the government and the missionaries. 

The reluctance of Adigo to send girls to school was due to a number of reasons. These 

include Jack of separate facilities for girls in mixed schools and the evangelical nature of 

missionaty education. For example, there were calls for a girls' secondary school, but the 

government was indifferent towards establishing such a school. The pretext was that a 
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secondary school for girls was .nol urgent considering the few numbers of girls who 

altended primat)' schools (KNA, DC/KWL/1/27). 

Although, there was an overall demand for education in the second half of the 1950s, this 

demand was taking a very slow pace. The benefits of education were stressed in the 

chiefs barazas (meetings) in order for the parents to take their children to school and to 

retain !hem. This was because, 75 per cent of ail children who completed their first year 

of schooling did not continue in subscquent years. At the end of 1957, a campaign was 

launched to have more girls in school. A target of five girls for each small school and ten 

girls for each large school was set for 1958. These efforts did not bear fruits owing to the 

reasons discussed above. In 1958, four girls from Kwale were admitted at Ribe Girls in 

Kilifi District for secondary education, since there were no secondary or intermediate 

schools in Kwale District. These girls formed a part of the 181 successful candidates who 

sat for the Common Entrance Examinations in 1957 (Wamahiu, 1988:211). By 1959, 

plans were afoot to begin a girls' intermediate boarding school (KNA, DC/KWL/1/27). 

To conclude this section, it is noteworthy that the history of Western education in Kwale 

District in the colonial period shows clearly that the education of girls terribly lagged 

behind that of the boys. While, for example, there were four intennediate schools for boys 

in 1958 that absorbed 173 boys, no such a school existed for girls. Even the earlier plans 

to establish a boarding school for girls were unsuccessful (KNA, DC/KWL/1/77). 

Available data do not give the breakdown of the girls who were enrolled in schools, that 

is, whether they were Muslim Adigo or Durnma, but it is obvions that opportunities for 

girls were generally limited. Thus, as we enter the sixties, on the eve of independence, 

there were no secondary schools for boys and girls in K wale District. 

2.5 A Survey of the Development of Secondary School Education in Kenya from 
1963 

At independence in 1963, the racial pattern of education in Kenya ended. Pu pils from ail 

races could join schools of their choice so long as they were qualified (RoK, 1964:5; 

KNA, DC/MSA/2/8/11 ). This was in the spirit of racial harmony and integration that was 

recommended by the Kenya Education Commission Report of 1964 (herein referred to as 

Ominde Report). Consequently, ail schools opened their doors to children of ail races. 
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Former European and Asian schools whos·e names carried the colonial racial baggage 

were changed. In Mombasa for example, Arab Secondary School became Khamis 

Secondary School after ils benefoctor Khamis bin Juma (KNA, DC/MSA/2/8/11). Indian 

Girls' School Mombasa, became Coast Girls' School; Goan High School became Sacred 

Heart. Elsewhere in Nairobi, the exclusive European schools such as Duke of York 

became Lenana High School, while Prince ofWales became Nairobi School. The spirit of 

integration witnessed more and more Africans joining the former European and Asian 

schools some of which became high cos! schools at independence. By 1966, 30. per cent 

of the enrolment in these schools was African and in 1969, the percentage of Africans had 

risen to 65 percent (Otiende, et al, 1992: 89). 

The end of racial segregated education system at independence ushered a new 

classification of schools. There were three categories of schools: maintained, assisted and 

unaidèd (Kinyanjui, 1988). Each of these categories of schools had a different fund or 

resource allocation from the goverrn11ent or none at ail. The maintained schools were 

highly subsidized by the government. They were the best schools in the country. Assisted 

schools were former harambee schools that were later taken over by the government and 

assisted in the procurement of books and teachers, and the provision of some facilities 

like laboratories. These schools were of average quality and ranked second to maintained 

schools. 

Unaided schools were either the self-help harambee ( community initiated) schools or the 

private schools. They recei ved no assistance from the government regarding teachers or 

other fonds. Harambee schools were founded with the Impe that the Government would 

ultimately take them over and star! offering them some assistance. These schools charged 

high fees, while their physical facilities Iike classrooms, laboratories, library and learning 

materials were largely wanting. As a result, these schools offered poor quality education 

and owing to their inadequate facilities and untrained teachers. The students performed 

poorly in national examinations as compared to those in the maintained and assisted 

schools (ibid, pp.12-13). For example, in 1970, the percentage of students from 

maintained schools who, passed examinations increased by 65 per cent whereas the 

percentage of passes from the harambee schools dropped to 30 per cent (Maleche, 

I 975:7). 
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On .the o!her hand, !here were priva!e schools whose main motive for existence was 

profit. Sorne priva!e schools provided excellent education by offering many subjects and 

extra-curricular activities, with good learning and living conditions. Others limited their 

operations by teaching the basic minimum subjecls, thus avoiding offering science 

subjects because of the expensive overhead costs such subjects entailed (Kinyanjui, 

1988). 

To remove the apparent inequities and inequalities between secondary schools, the 

classification of schools inlo maintained, assisted, and unaided was removed. This came 

into effect witl~ the introduction of'the 8-4-4 system of education in 1984. Presently, 

schools are classified as either "public" or "private". In principle, the govenunen! 

provides teachers and other financial support to all public schools on an equal footing. 

Further, public schools are categorized as national, provincial and district. This 

categorization is dovetailed with the quota system in education. Accordingly, the eighteen 

national schools in the country admit about 1,500 students from all over the country. They 

also have a provincial stream for admitting students from within the province. Provincial 

schools admit 85 percent of their students from within their hast districts, and 15 percent 

from other districts within the province. District schools on the other hand draw their 

students entirely from their hast districts. 

On the eve of independence, the Kenya African National Union (KANU) appointed 

Griffith 's Report of 1962 recommended prioritising the development of secondary 

education high level manpower among Africans (ibid, p.77). Similarly, the 1962 Hunter 

Report, had recommended developing secondary education to àccommodate primary 

school graduates and to produce manpower required in various professions in the civil 

service, agriculture, industry, commerce and teaching. The Ominde Report equally 

recommended the expansion of secondary education, with due regard to the anlicipa!ed 

national demands for skilled and trained manpower. 

From 1963, onwards there was increased popular demand for secondary education. To 

consider this demand, the government embarked on massive expansion of secondary 

education from 1964 onwards. In 1965, 57 new Form I places were created by the 

Minis!ry of Education in maintainecl schools and 100 more in harambee schools that were 
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started by local communities. The phenomenal growth in secondary education in the 

four-year period from 1964 -1968 illustrates the government's commitment to the 

expansion of secondary education. Within this period, the number of schools increased by 

51 percent and that of Form I places by 41 percent (RoK, 1965:2). In numerical terms, 

Form I intake doubled from 8,956 to 15,169 (Sifuna, 1990:165). The growth and 

expansion of secondary education within the five-year period from 1966 - 1970 are 

expressed in Table 9 below. 

Table 9: Growth of Sccondary School Education, 1966-1970 

AIDED SCHOOLS UNAIDED SCHOOLS TOTAL 

YEAR SCHOOLS PUPILS SCHOOLS PUPILS SCHOOLS PUPILS 

1966 199 41,227 266 21,966 400 63, l 93 

1967 206 49,488 366 39,291 542 88,779 

1968 232 56,546 369 44,815 601 l O 1,361 

1969 263 65,644 431 49,602 694 115,246 

1970 331 74,561 498 52,294 783 126,855 

Source: RoK, Ministry of Education, Annual Report 1970:5 

The importance the government attached to the expansion of secondary education is 

reflected in the expenditure for education in the 1 '' Development Plan Period, 1966-1970. 

During this period, secondary ·eclucation took the most development expenditure, that is, 

Kenya Pounds 5,127,000, which was almost 58 per cent of the total education 

expenditure of Kenya Pounds 8,841,000 (ibid, p.165). The government's emphasis on 

secondary education is equally evident in the 2"d Development Plan Period 1970-74. 

Within this period, the secondary education expenditure took 43 per cent of the total 

education budget. Equally, much attention was paid to the expansion of forms V and VI. 

This expansion was such that, within the ten-year period, from 1964 

enrolment in these classes increasecl by nearly 68 percent (ibid, p. 165). 

1974, the 
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The increased demand for secondary education meant that the govenunent could not meet 

ail the demands. In the education sector, to fill that void, a wave of harambee secoildary 

schools were established through out the country by means of self-help. Harambee was 

independent Kenya's clarioi1 call for people to pool their resources for rapid socio

economic development. Nowhere else was this spirit of harambee manifested better than 

in t\1e development of secondary schools. Harambee schools offered an answer to the 

insatiable quest for secondary education that could not be fulfilled by the governmenl. 

These schools absorbed many primary school-leavers who could not secure places in the 

limited Government schools. To this end, 50 and 30 harambee secondary schools were 

established in 1964 and 1965 respectively (Otiende, el al, 1992:93). With time, the 

number of harambee secondary schools ot~tstripped government schools. For example, 

there were 266 harambee secondary schools compared to I 99 government secondary 

schools in 1966. This figure went up to 366 harambee secondary schools against 206 

government secondary schools in 1967. Similarly, in 1970 there were 498 harambee 

secondary schools against 331 government secondary schools (RoK, 1970:5; Otiende, et 

al, 1992:93). In the same ycar, hara111bee schools accountcd for 62 per cent of the total 

number of secondary schools and for 41 percent of ail students (Maleche, 1975:4). The 

rapid expansion of harambee secondmy schools in the five-year period from 1966 to 

1970 is also illustrated in Table 9. Harambee schools are presented in the table as unaided 

schools. 

The spirit of harambee was therefore contributing more to the expansion of secondary 

education than the government in the first two decades after independence. For example 

in 1971, there were 478 harambee secondmy schools out ofa total of809 schools; and in 

1979 they numbered 1,319 out of 1,737. As a result of the harambee spirit, the growth of 

secondary schools rose by 115 per cent between 1971 m1d 1979 (Bogonko, 1992:83). It is 

true to say that without harambee sehools very few people could have had the oppo1tunity 

of acquiring secondary scliool education. This was in spi te of their low quality education 

as earlier observed. 

The colonial education policies had a long-lasting impact on the development of 

secondary education for Muslim girls not only in Mombasa but also in other districts in 

Coast Province such as Kwale. At independence, with the exception of North-Eastern 

!'' 
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. Province, Coast Province inherited fewer schools than other areas of the country. Table 

10 there were fewer schools in Coast Province in 1967. There were 15 maintained, 3 

assisted and 16 unaided schools in Coast Province (RoK, 1967:45). The province had a 

total of 34 schools compared with Central Province which had 134; Eastern 75, Nairobi 

61; Nyanza 81, Rift Valley 75 and Western 81. 

Fewer secondary schools in Coast Province implied fewer enrolments for both boys and 

girls in ail types of seconclary schools. The few harambee seconclary schools in the 

province perhaps inclicate that the spirit of self-help that led to the development of these 

schools in other parts of lhe country was not as intense in Coast Province as it was in 

other provinces. Harambee schools, as Îloted before, were important as they filled an 

educational vacuum since the government could not provide al! the required needs for 

secondary education. We can therefore argue that underdevelopment of harambee school 

movement during the first years of independence was a great drawback to !he 

development of secondary school education in Coast Province. This is in view of the raie 

the harambee schools played in the development of education in Kenya. This situation 

affected the development of secondary education for girls. 

In spite of the expansion in secondary education, it may be argued that girls' secondary 

education was not developing concurrently with that of boys'. This was mainly because, 

at independence, the education of girls emerged from a depressed situation thal was a 

product of the colonial legacy. The enrolment of African girls in secondary schools in 

1965 as illustrated in Table 11 shows how girls were oulnumbered by boys al all levels of 

the secondary school education. The table further shows that the number of girls in 

secondary schools tended lo decrease upwards as they climbed the educational ladder. 

This means girls were mainly confined to the lower rungs of secondary school education. 
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Table 10: Numbcr of Sccondary Schools by Category, 1967 

Province Maintaincd Assisted Unaided Total 

Central 41 3 90 134 

Coast 15 3 16 34 

Eastern 25 50 75 

Nairobi 16 13 32 61 

N. Eastern 

Nyanza 29 52 81 

R. Valley 30 44 75 

Western 29 52 81 

TOTAL 186 20 336 54 

Source: Extracts, KNA, RoK Ministry of Education Annual Report, 1967 

The structural organization ofsecondary schools also tended to disadvantage girl's access 

to secondary school education. ·In thé past, there were more aided schools for boys than 

were for girls. For example in 1968, there were 143 aided secondary schools for boys 

against 61 for girls, while 28 were mixed. In 1977, the number of boys' schools rose to 

200, against 107 for girls, while 65 were mixed (RoK, 1978:27; Eshiwani, 1985b:J7; 

Riria-Ouko, 1989:27). This trend continued into the 1980s when the classification of 

schools into maintained, assisted and aided was scrapped. The structural organization of 

secondary schools favoured boys than girls because Aided schools provided quality 

education at a lower cost than unaided (Eshiwani, 1985b: 17). In the same vein, more girls 

than boys attended boarding secondary schools. In 1977, 79 percent of ail girls' schools 

were boarding compared to 43 per cent of the boys'. The high percentage of boarding 

schools limited girls' access to secondary school education. This is because, boarding 

secondary schools are more expensive than day schools, hence fewer girls than boys 

could afford to go to school (RoK, 1978:27; Eshiwani, 1985b: 17; Riria-Ouko, 1989:27). 

Nonetheless, the disadvantages of boarding schools should not in any way override their 

advantages in promoting girls' education. This is the case where distance to school is an 

issue of concern. Boarding schools in this regard are ·seen as important in allaying the 
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parents' fears for their daughters' security to and from school. This 1s discussed in 

Chapter Five. 

Table 11: Secondary School Enrolment 1965: Africans and Non-Africans 

AFIUCANS NON-AFRICANS 

CLASS BOYS GIRLS TOTAL BOYS GIRLS TOTAL GRAND TOTAL 

Form 1 11,917 3,295 15,212 1,943 1,823 3776 18,978 

Form2 7,120 1.832 8,952 1,841 1,748 3,584 12,536 

Form3 3,884 .. , 702 4,586 1,725 1,449 3,174 7,760 

Form4 3,049 715 3,764 1,696 1,325 3,021 6,785 

Form5 503 79 582 394 154 548 1,130 

Form6 269 35 304 308 109 417 721 

TOTAL 26,742 6,658 33,400 7,907 6,603 14,510 47,910 

Source: RoK, Ministry of Education, Allllual Summary 1965:25 

Although the education of girls was generally depressed at independence, from 1963 

onwards, secondary education for girls developed rapidly. The increased enrolment and 

representation of girls in secondary school in Forms I to IV, though it had not surpassed 

that of boys, was due to the increasing enrolment of girls in unaided, largely hara111bee 

secondary schools. In 1973, 53 percent of all girls attended hara111bee secondary schools. 

This proportion conslituted 17 per cent of all students enrolled in secondary schools. This 

was a marked growth considering that in 1968, 39 per cent of girls altended harambee 

schools, constituting 10 percent of all students in that year (Krystall, 1976:4). 

Girls' enrolment in secondary schools has increased tremendously since 1963 ta-date. 

This is an increase of almost 150 percent, from 37,528 students in 1970 to 154,847 

students in 1979 (Eshiwani, 1985b: 19). In 1963, girls constituted 32 percent of secondary 

school enrolment. This went up to 33 per cent and 40 per cent in 1973 and 1977 

respectively (Eshiwani, 1985b: 19). The rapid growth in girls' enrolment in secondary 

schools from 1963 to 1986 is illustrated in Table 12. The growth rate was arrived at, by 

calculating the percentage increase (differences) in enrolments within a given period 

(year), over the total, multiplied by a hundred. 
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Between 1963 and 1967, the annual growth rate for girls> emolment in Form 1 was 35.4 

percent as compared with 26.7 percent for boys. This trend continued in the second half 

of sixties and early seventies. In 1968 and 1972, the ammal growth rate of girls' 

enrolment was 12 per cent compared to 7 per cent for boys (Kinyanjui, J 975a:24). This 

impressive growth in enrolment in the seventies, and to a larger extent in the early 1980s 

is partly attributed to the large number of girls who attended unaided schools. 

Table 12: Fcmale Enrolmcnt in Secondary Schools, 1963-1986 

Year Boys Appr. Girls Total Appr. % Girls (Fm. 1-4) % Girls (Fm. 5- 6) 
1963 20,600 9,567 . 30,100 32 23 
1964 25,200 

v•,,. 

10,710 35,900 30 23 
1965 34,700 13,256 48,000 28 20 
1966 46,800 16,391 63,200 26 20 
1967 66,400 22,387 88,800 25 21 
1968 75,200 26,159 101,400 26 21 
1969 83,100 32,160 115,200 28 22 
1970 89,300 37,526 126,900 30 22 

1971 98,000 42,743 140,700 31 23 

1972 111,300 50,615 161,900 32 24 

1973 117,200 57,543 174,800 33 24 

1974 128,700 67,111 195,800 35 25 

1975 138,000 81,259 217,400 36 26 

1976 - 103,665 280,388 37 28 

1977 - 122,756 320,310 38 27 

1978 - 144,723 361,622 40 28 

1979 - 154,847 384,389 39 27 

1980 - 169,'IOI 407,322 42 -
1981 - 167,925 410,550 41 -
1982 - 177,685 429,225 41 -
1983 - 199,550 493,710 40 -
1984 - 214,596 510,943 42 -
1985 - 167,174 437,207* 38 -
1986 - 189,394 458,712* 42 -
*There was no Form 1 classes 111 1985 and no Form 2 classes m 1986 owmg to the mtroduct1on of 

the 8-4-4 system of education in 1984 

Sources: RoK National Commillee on Educational Objectives and Policies (NCEOP) 1976a:l 17; 
Eshiwani, 1985b: 11; Bogonko, 1992:85. 

Between 1980 and 1986, the percentage of girls jn secondary schools ranged between 38 

percent, to 42 percent. The growth in enrolment of girls' in secondary schools continued 

in the 1990s. The percentage of girls in secondary schools during this period is thus 

illustrated in Table 13: 42.8 percent in 1990; 43.6 percent in 1991; 43.8 percent in 

1992; 44.4 per cent in 1993 and 45.7 per cent in 1994. The enrolment of girls in 

secondary schools rose by 4.1 per cent from 632,388 in 1995 to 658,253 in 1996, a 

., 
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percentage of 46.4 (RoK, 1997: 198). Girls' enrolment rose, from 46. 7 per cent in 1998 to 

47.2 percent in 1999. This is despite the mark~d decline of the overall student enrolment 

by 8.8 per cent, from 700,538 students in 1998 to 638,509 in 1999 (RoK, 2000:37). 

Currently, the enrolment of girls in secondary schools stands 47.2 per cent. This shows 

that at the national level, enrolment of girls in secondary schools has almost reached 

parity with that of boys. 

Despite the near gender parity, rcgional disparities exist in the provision of girls' 

educalion. There is a strong correlation between socio-economic development and girls' 

access to secondary school educalion. As pointed out in chapter one, areas with high 

economic potential such as rich agricullural production, employment opportunities, and 

industries, have a higher proportion of girls in both primai-y and secondary schools, than 

the Jess economically endowed districts (Kinyanjui, 1975a; K.Iystall, 1976; Eshiwani, 

1985b; Riria-Ouko, 1989; GoK & UNICEF, 1992; Daily Nation, 23/4/94, p.14). Ar..,as 

with higher proportion of girls in secondary schools include Nairobi, Central Province, 

parts of Eastern Province like the Meru districts, and parts of the Rift Valley and Western 

provinces. On the olher hand, semi-arid and arid areas such as North-Eastern and some 

parts of the Rift Valley and Coast provinces have relatively lower number of girls in 

secondary schools. Within the conte)\! of this study, Mombasa is an economically high 

potential area, while Kwale is an agricullural marginal district. Bearing that in mind, we 

·now examine the development of Muslim girls' secondai-y school education in Mombasa 

and Kwale districts from 1963 onwards. 
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Table 13: Enrolment in Secondary Schools by Form and Scx, 1990-1999 

1990 Form 1 Form 2 Form 3 Form 4 Per cent% Total Grand 
Male 96,079 91,482 83,334 82,800 57.18 353,695 Total 

Female 74,992 69,615 60,172. 59,987 42.8 264,766 618,461 

1991 

Male 95,511 89,181 82,749 78,347 56.3 345,788 
Female 76,126 70,651 64,139 57,457 43.6 268,373 614,161 

1992 
Male 97,267 91,209 84,429 80,467 56.2 353,372 
Female 78,081 72,774 66,189 58,646 43.8 275,690 629,062 

1993 -· 
Male 81,543 73,J 25 72,647 67,881 55.6 295,196 
Female 69,560 61,158 55,467 49,961 44.4 236,146 531,342 

1994 
Male 

90,774 87,993 79,067 78,605 54.3 336,439 Female 
78,140 76,549 66,328 62,383 45.7 283,400 619,839 

1995 
Male 96,360 88,737 82,623 74,087 54.05 341,807 
Female 83,650. 75,96 J 69,876 61,876 45.9 290,581 290,581 

1996 
93;526 Male 97,394 83,902 78,104 53.6 352,926 

Female 85,917 81,444 71,924 66,042 46.4 305,327 658,253 

1997 98,487 95,539 89,365 80,457 52.9 363,848 
Male 
Female 88,614 86,856 79,496 68,659 47.07 323,625 687,473 

1998 
Male 102,449 98,066 90,293 82,632 53.3 373,440 
Female 92,813 86,922 77,781 . 69,492 46.7 327,098 700,538 

1999 
86,318 92,072 83,032 75,938 52.8 337,360 Male 

Female 80,434 83,392 72,811 64,512 47.2 301,149 638,509 

Source: RoK, .Economie Surveys, 1995: 181; 1997: 198; 2000:37. 
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2.6 Dcvelopment of Muslim Gil'ls' Secondai-y School Education in Mombasa 
District from 1963 

The development of Muslim girls' secondary school education in Mombasa and Kwale 

districts cannot be discussed in isolation from the general development of education in 

the two districts. This is because statistics on e11rolment are categorized on gender and not 

otherwise. Bence to discuss Muslim girls' education, we need first to analyse the statistics 

that dwell on enrolments of boys and girls in varions schools in Mombasa and K wale 

districts. 

As an urban district, Mombasa has always had more private schools than goverrunent or 

harambee schools. The history of Western education in Mombasa, does not show the 

existence of harambee secondary schools. On the contrary, private secondary schools 

proliferated in the '70s and the '80s and fulfilled an educational need that was served 

elsewhere in the country by harambee secondary schools. The development of private 

schools went band in hand with that of government schools, but the former surpassed the 

latter. Table 14 shows that there were 22 secondary schools in Mombasa in 1970. These 

could be broken down as follows: 6 maintained schools catering for 2,836 boys and 763 

girls; 3 assiste<l schools with 593 boys and 585 girls, and finally, 13 private schools with 

an enrolment of 1,165 girls against 2,836 boys. The table furlher shows that there were 

more private schools than either maintained or assisted schools. 

The total number of girls in secondary schools in 1970 was 2,513 against 5,744 boys 

(RoK, 1970:56). That is, about 30 per cent of all secondary school students, were girls. 

Therefore, the number of secondary schools favoured boys than girls. ln all categories of 

schools girls, were outnumbered by boys, save in the assiste<l category, where their 

number seems to have achieve<l parity with that of boys. Under maintained schools, cnly 

Coast Girls offered facilities for girls. Otherwise, most girls atlended private secondary 

schools·. This situation could not augur well for the development of girls' education. This 

is because, private schools were generally more expensive than maintaine<l or assisted 

schools. As such, not many parents could afford to educate their daughters in these 

schools. Table 14 further shows that the number of girls in schools decreased as they 
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went up the educational laclder, with the higher nmgs recording clecreasing number of 

girls. This shows that by the time a given cohort reached Form IV, many girls in the 

cohort had been lost from the education system and very few continued with eclucation 

past Form IV. 

Despite the imbalances in the provision of education, the government did not establish 

more schools for girls. The picture of a depressecl situation in girls' education was not 

unique to Mombasa District. This situation as illustratecl elsewhere, (vide supra), was 

reproduced in the whole country where the strnctural organization of secondary schools 

tended to favài.Jr boys than girls. ln the seventies, seconclmy school education in 

Mombasa grew almost by 20 per cent. From an enrolment of 8,257 students in 1970, the 

number of students in secondary schools rose to 10,321 in 1979. Enrolment figures for 

boys rose from 5,744 in 1970 to 6,441 in 1979. This was a growth rate of 11 percent. 

Within the same period, girls' enrolment rose from 2,513 to 3,880. This was a growth rate 

of 35 per cent (RoK, 1970, 1979). Therefore, it is concluded that although girls were 

generally fewer than boys in schools, the education of girls grew at higher rate than boys'. 

The high enrolment rates of girls in schools could be explained by the introduction of free 

primary eclucation in 1974. This meant that more girls could go to school. This boosted 

girls' access at the primary tier and ils effect was felt in secondary schools where more 

girls gained access. An analysis of enrolment figures in varions classes in ail categories of 

schools from 1974 to 1979 show that the rate ofwastage affected boys and girls equally 

(see Table 15). Nevertheless, fewer girls than boys advanced their education beyoncl Form 

IV. The national examination sat at Form IV seems to have been taking ils !oil on girls. 

Furthermore, there were fewer places for girls in Fonns V and VI, a factor that could 

explain the low enrolment of girls in these classes. This situation was not unique to 

schools in Mombasa. It was replicated in the entire country as evidenced in the Ministry 

of Education annual reports of the '70s and '80s. 

The 1980s witnessed private secondary schools taking a more significant role in 

secondary school eclucation in Mombasa District. There were 19 priva!e secondary 

schools in 1980. Then, as of today, most schools were mixed day. For example, in 1980, 

I· 
r 
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out of the 9 maintained schools, only one, Shimo-la-Tewa offered boarding facilities. 

There was no boarding school for girls then, and throughout the decade, boys continued 

to oulnumber girls in schools (RoK, 1980). This trend continued into the '90s, a factor 

that is demonstrated by enrolment in selected public secondary schools in 1997 (see Table 

16). 
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Table 14: Enrolment in Secondary Schools in Mombasa District by Form, Category and Gender, 1970 

TYPE OF No. of Form 1 Form 2 Form 3 Form 4 Form 5 Form 6 TOTAL GRAND 
SCHOOL Schools Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls TOTAL 

MAlNTAlN. 6 534 190 527 182 501 172 477 160 156 27 120 32 2,315 763 3,078 

.· 
ASSISTED 3 157 155 173 1"" JJ 132 155 131 143 - - - - 593 585 1,178 

UNAIDED 13 841 385 819 379 720 298 456 103 - - - - 2,836 1,165 4,001 

-
TOTAL 22 1,532 730 1,519 694 l,353 624 1,064 406 156 27 120 32 5,744 2,513 8,257 

Source: RoK, 1970. Ministry of Education, Annual Report. 
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Table 15: Enrolment in Secondary Schools in Mombas·a District by Fonn, Category and Gender, 1974 -1979. 

TYPE OF Form 1 Form 2 Form 3 Form 4 Form 5 Form 6 TOTAL GRAND 
SCHOOL & Boys Girls Boys Girls ·Boys Girls Boys Girls Boys Girls Boyys Girls Boys Girls TOTAL 
YEAR 

1974 
AIDED 704 372 699 371 674 361 631 295 194 35 159 22 3,061 1.456 4,520 

UNAIDED 1,065 586 881 445 686 334 644 289 53 15 l 56 14 3,385 1,683 5,068 

TOTAL 1,769 958 1,580 816 1,360 695 1,275 584 247 50 215 36 6,446 3,139 9.588 

1975 
AIDED 699 354 699 361 679 361 641 348 200 28 173 36 3,091 1,488 4,579 

UNAIDED 1,089 548 817 418 707 336 633 282 59 30 55 12 3,360 1,626 4,986 

TOTAL 1,788 902 1,516 779 1.386 697 1,274 630 259 58 228 48 6,451 3,114 9,565 

1977 
AIDED 704 405 694 370 698 354 679 332 193 68 187 55 3,155 1,584 4,739 

UNAIDED 1,304 784 1,084 645 745 422 634 321 63 27 56 37 3,886 2,236 6,122 

TOTAL 2,008 1,189 1,778 1,015 1,443 776 1,313 653 256 95 243 92 7,041 3,820 10,861 
I 

1979 MAINT. 545 325 558 312 540 314 523 271 159 49 182 73 2,507 1,344 3,851 

ASSISTED 143 84 151 89 155 86 148 86 - - - - 597 345 942 

UNAIDED 858 649 868 598 803 495 686 402 47 19 75 28 3,337 2,191 5.528 

TOTAL 1,546 1,058 1,577 999 1,498 895 1,357 759 206 68 257 101 6,441 3,880 10,321 

Source: RoK Ministry of Education Annual Reports, 1974, 1975, 1977 and 1979 
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Table 16: Enrolment in Selected Public Secondary Schools in Mombasa, 1997 

Fornî 1 Form 2 Form 3 Form 4 

SCHOOL Boys Girls TOTAL Boys Girls TOTAL Boys Girls TOTAL Boys Girls TOTAL 

SACR.HEART 53 29 82 43 49 92 45 41 86 41 51 92 

A.KHANHIGH 90 88 178 90 68 158 73 64 137 83 70 153 

' 
CHANGAMWE 51 61 112 70 56 126 63 51 114 44 60 104 

LIKONI 84 64 148 79 59 138 61 60 121 70 51 121 

Source: Monthly Retums CP/EST/4, Provincial Education Office, Mombasa 1998 
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The predominance of private schools in Mombasa continued unabated in the 1990s. The 

prevalence of private schools that go by the more appealing name of ~cademy has given 

many parents a chance to enrol their children in these schools. Wealthy parents and 

expatriates prefer the high class private schools that provide an alternative curriculum -

like the British General Certificate of Education (GCE) - to the 8-4-4 system (Daily 

Nation, 20/1/96, p.22). 

The field survey in this study revealed that, out of 40 secondary schools in Mombasa in 

1999, 25 were private and 15 public (see appendices). Out of the 15 public schools, 5 are 

for boys while 4 are for girls. The girls' schools are Coast Girls, Star of the Sea, Bondeni 

Girls and Mama Ngina. Apart from Marna Ngina, the rest of the schools are day. Boys' 

schools are Khamis, Shimo-la-Tewa, _Serani, Allidina Visram, Tudor and Mombasa 

School for the Physically Handicapped. Virtually ail the private schools are mixed day, 

save for Sheikh Khalifa which is mixed day and boarding School. 

Notably, varions Muslims' religious communities established some of the private schools 

to cater for the children of their members. For example, the Memon and the K.hoja Shia 

Itlma'Asheri communities run Memon High School and Jaffery Academy respectively, 

while the Bohras run Burhaniyya. Memon was founded in the early eighties (O.I, Field 

Survey). Jaffery Academy comprising nursery, primary and secondary schools was started 

in 1988 (O.I, Field Survey). There are other Muslim sponsored schools, for example, 

Sheikh Khalifa bin al-Nahayan Teclmical and Secondary School. This school was built 

through the munificence of Sheikh Khalifa Bin Zayed al-Nahyan, the then Crown Prince 

of Abu Dhabi. Others are Aga Khan High School and Aga Kha11,I<.enya Secondary School 

managed by the Aga Khan Education Services. While the former is a public school, the 

latter is private. Even though these schools are founded and sponsored by Muslims, they 

admit non-Muslims. Over three-qumiers of the student population in these schools are 

Muslim, thus the non-Muslims are a minority (see Table 17a & b ). On the other hand, 

public schools such as Mama Ngina, Coast Girls and Star of the Sea do not have large 

population of Muslim students as the private schools mentioned above. An examination 

of the enrolment in private and public schools reveals the number of Muslim students in 

these schools (Table 17a & b ). 
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Table 17: Enrnlment in Secondary Schools in Mombasa District by Form 
and Gender, 1998/1999. 

(a) Public Schools 

Muslim Muslim Toini %Muslim 
School Class Bovs Girls Total Bovs Girls l\1 uslim Girls 

Aga Form 2 110 54 164 49 15 64 28 
Khan Form 3 109 61 170 47 21 68 34 
High Fonn 4 83 64 147 41 28 69 44 

Total 302 179 481 137 64 201 36 

Coast Form 2 . 221 221 - 105 I05 48 
Girls Fonn 3 - 184 184 - I06 I06 58 

Form 4 - 185 185 - 95 95 51 
Total - 590 590 - 306 306 52 

Marna Form 1 - 68 68 - - - -
Ngina Form 2 - 83 83 - 24 24 29 

Form 3 - 82 82 - 22 22 27 
Form 4 - 80 80 - 19 19 24 
Total - 313 313 - 65 65 27 

Star of Form 2 - 153 153 - 72 72 47 
ti,e Sea Form 3 - 157 157 - 58 58 37 

Form 4 - 142 142 - 49 49 35 
Tot11l - 452 452 - 179 179 40 

(b) Private 

Burhan- Form I 22 17 39 17 IO 27 59 
iyya Form 2 - - - - - - -

Form 3 37 19 56 25 9 34 47 
Form 4 45 38 83 15 22 37 59 
Total 104 74 178 57 41 98 55 

Jaffery Form 1 31 27 58 31 27 58 100 
Acad. Form 2 27 28 55 27 28 55 100 

Form 3 25 28 53 25 27 52 96 
Form 4 26 22 48 23 22 45 100 
Fonn 5 18 12 30 18 12 30 IOO 
Total 127 117 244 124 116 QAO 99 

Sheild1 Form 1 38 22 60 38 22 60 JOO 
Khalifa Form 2 41 30 71 41 30 71 JOO 

Form 3 35 18 53 35 18 53 JOO 
Form 4 33 36 69 33 36 69 JOO 
Total 147 J06 253 147 106 253 100 

Source: Field Survey, Mombasa Dislrict Secondary Schools, September, 1998 - March 1999. 

Private schools range from the "high cost" to "low cost" ones. The high cost schools have 

excellent physical facilities. A school like Sheikh Khalifa has three laboratories for 

: biology; chemistry and physics. It also has a well-equipped libra1y and a multi-purpose 
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Catholic children conducted ,bY Catholic teachers" (Bagha, 1981: 139). This principle 

continued to guide the educational po!icy of the Catholic Clmrch for a long time. In the 

1950s, this policy was qui te entrenched in the Catholic schools. This is because it was 

held that catholic schools where catholic principles and discipline permeated the 

educational system were essential for the survival of the Catholic Church: 

We must have a school as catholic as possible so as to fulfill our task .... The chil
dren must ... live as far as possible in a catholic atmosphere, under teachers who 
are practicing Catholics" (Bagha, 1981; 139). 

This rigid education policy discouraged non-Catholics especially Muslims from attending 

Catholic schools. The same rigid policy was followed in Protestant schools. Protestant 

missions aimed at running institutions in which Christian teachings and influences were 

dominant. They opposed Christian students training alongside their Muslim counterpa:rts, 

even in goverrnnent owned institutions. Bagha ( 1981 : I 40) summarizes this contention: 

The Coast Missionary Council strongly urge that there be no attempt to combine the 
training of Africans and Arabs in one institution in the (Coast) province. Our mission
aries feel so strongly about this that they would not encourage their peoples to attend 
normal school where they would be exposed to Muslim influence ... every endeavoùr 
should be made to secure a principal who could not be a stumbling block to Christian pupils. 

The educational policies of the missionaries therefore were aimed at promoting particular 

beliefs of a deuomination. These po!icies tended to preclude Muslims from joining the 

mission schools, since the schools were prejudicial to Muslim religious beliefs. Muslims 

did not have much to gain in an edilcational system where their religious interests were 

not promoted and safeguarded (Maina, 1993: 101-102). 

The curriculum of the mission schools was confined to the 4 Rs - Reading, Religion, 

Writing and Arithmetic (l<NA, PC/Coast/2/1/3). Religion was the most impo1tant subject 

as reading the Bible was an integral part of the curriculum that was accompanied by 

religious songs and hymns. Thus, missionary education was evidently religious in content 

and oriented towards evangelism. On their part, missionaries saw a danger inherent in 

divorcing secular education from moral and religious instruction. Moral and religious 

instruction was important for Africans to supplant traditional beliefs and customs (Bagha, 

1974: 138). Muslims as a result perceived this type of education as a means of converting 

their children to Christianity. They therefore shunned the mission schools since they were 

not fulfilling their material and educational needs (Maina, 1993: 102). 
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Table 18: KCSE Candidate Entry For Selected Secondary Schools in Mombasa 
District, 1989 - 1998 

(a) Public Schools 

School Year Entry Boys Girls Muslim Muslim Total % Muslim 
Boys Girls Muslims Girls 

Marna 1991 73 - 73 - 17 17 23 
Ngina 1992 72 - 72 - 15 15 21 

1993 81 - 81 - 21 21 26 
1994 80 - 80 - 20 20 25 
1995 78 - 78 - 18 18 23 
1996 72 - 72 - 21 21 29 
1997 70 - 70 - 18 18 26 

Coast 1994 190 - 190 - 99 99 52 
Girls 1995 192 - 192 - 107 107 56 

1996 195 - 195 - 115 115 59 
1997 194 - 194 - 116 116 60 
1998 190 - 190 - 93 93 49 

Star 1989 145 - 145 - 39 39 27 
of the 1990 150 - 150 - 48 48 32 
Sea 1991 143 - 143 - 54 54 38 

1992 169 - 169 - 57 57 34 
1993 172 - 172 - 70 70 41 
1994 166 - 166 - 62 62 38 
1995 148 - 148 - 63 63 43 
1996 155 - 155 - 67 67 43 
1997 143 - 143 - . 61 61 43 

(b) Priva te Schools 

School Year Entry Boys Girls Muslim Muslim Total % Muslim 

Boys Girls Muslims Girls 

Burhani- 1989 60 - - - - 46 -
yya 1990 83 60 23 35 15 50 65 

1991 78 39 39 26 24 50 62 
1992 38 17 21 15 18 33 86 
1993 49 26 23 21 16 \1 ~ 37 70 

Sheikh 1989 67 37 30 37 30 67 100 
Khalifa 1990 70 35 35 35 35 70 100 

1991 70 48 32 48 32 70 100 
1992 73 34 39 34 39 73 100 
1993 68 34 34 34 34 68 100 
1994 64 28 36 28 36 64 100 
1995 43 27 16 27 16 43 100 
1996 61 35 26 35 26 61 100 
1997 69 43 26 43 26 69 100 

Source: Field Survey, Mombasa District Secondary Schools, September 1998 - March 1999. 
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It can be concluded that in Mombasa, the trend in girls' secondary education bas been one 

where Muslims tend to take advantage of the existing places in Muslim sponsored 

schools. Generally, the non-Muslim sponsored schools record lower enrolment of girls 

than the Muslim sponsored ones. Muslim sponsored schools provide a more congenial 

atmosphere for Muslim girls, because their religious interests are taken care of in these 

schools more than in the non-Muslims schools. This aspect is discussed later in Chapter 

Five. Let's now turn our attention to Kwale District and examine whether the situation is 

the same regarding girls' education. 

2.7 Development of Muslim Girls' Secondary School Education in Kwale District 
From 1963 

It has been pointed out that there was no secondary school in Kwale District in the 

colonial period, either for boys or girls. The first secondmy school for boys was Kwale 

High School, founded in 1965, while that of girls was Matuga established in 1967 (KNA, 

RoK, 1967). Thus, the overall development of secondary education in this district took a 

very slow pace. 

In 1970, there were only six secondary schools in the district: two maintained, and four 

unaided (harambee). The maintained schools wère Kwale Boys and Matuga Girls. The 

others were Kinango, founded in 1969; Taru, founded in 1970; and Simba Hills and Waa, 

both founded in 1970. While Matuga offered advanced level classes for girls, there was 

no school for boys offering an equivalent. Nevertheless, enrolments in the four unaided 

secondary schools in 1970, show that very few girls attended school. Thal is, 30 girls out 

of 366 boys, a meagre 8.2 percent as indicated in Table 19. The table also shows that in 

the unaided school category, there were no girls in attendance 'in Forms III and IV. The 

percentage of girls attending secondary schools in K wale District in 1970 was 28 .2 per 

cent. 
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Table 19: Enrolments in Secondary Schools in Kwale District by Form, Category and Gender, 1970. 

FORM 1 FORM 2 FORM 3 FORM 4 FORM 5 FORM 6 TOTALS 1 

No. of Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Total schools 

Maint. 2 80 37 80 38 70 37 70 34 - 12 - - 300 158 458 

Unaid. 4 217 26 93 04 22 - 34 - - - -· - 366 30 396 

Total 6 297 63 173 42 92 37 104 34 - 12 - - 666 188 854 

Source: Extracts, RoK. Ministry of Education Annual Reports 1970:56,59,61. 

Table 20: Enrolment in Secondary Schools in Kwale District, by Form, Category and Gender, 1972 

FORL'VI 1 FORL'VI 2 FORL'VI 3 FORL'VI 4 FOMI 5 FORL'VI 6 TOTALS Il 

Type of No. or Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Total school schools 

Maint. ' 80 40 80 40 80 38 77 39 35 16 317 259 576 ~ - -
Private 1 30 - 30 - 30 - 30 - - - - - 120 - 120 

Unaid. 6 138 43 116 31 93 18 32 - - - - - 383 92 475 

Source: Extracts RoK, Ministry of Education, Coast Province Education Office Annual Report 1972 
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In 1972, as evidently shown in Table 20, there were 10 schools in Kwale District: 3 

maintained, 1 private and 6 harambee. The maintained schools had an enrolment of 259 

girls against 317 boys. The only private school was St. Mary's Seminary for boys. The 

harambee schools had a total enrolment of 3 83 boys and 92 girls. Thus, the under 

representation of girls is quite evident. Most of the harambee schools were in the process 

of development as only one offered a complete secondary school education cycle. 

In 1973, only three schools in the district were single sex. These were Kwale and St. 

Mary's Seminary for boys, and Matuga for girls. Three harambee secondary schools were 

established in 1976. These were Mazeras, Msambweni and Lukore (RoK, 1976:38). In 

1977, the number of harambee secondary schools had increased to seven. These were 

Ng'ombeni, Mazeras, Msambweni, Taru, Simba Hills, Lukore and Kinango. The number 

rose to nine in 1979 with the addition of two more schools. It should be noted that the 

development of harambee schools in the district between 1972 and 1977 seemed to have 

been slow because some schools were changing status from harambee to "assisted". 

Generally, the development of secondary education in Kwale District in the 1970s and 

1980s was quite sluggish. In 1980, the district could boas! of only, four government 

maintained secondary schools (RoK, 1980:80). These were Kwale, Matuga, Waa and 

Kinango. In the same year, there were only two private secondary schools. Besicles St. 

Mary's Semina1y, there was Ramisi, a mixed school established and financed by Ramisi 

Sugar Company. 

The slow pace in the development of secondary schools in Kwale District affected the 

development of girls' secondary school education. Matuga ren1ained the only secondary 

school for girls until 1981 when Bombolulu was founded. Kichaka Simba was established 

as the third school for girls in 1987. Hence, in the eighties, there were three secimdary 

schools for girls and two for boys. The rest of the secondary schools were co-educational 

or mixed. The enrolment of girls in the mixed schools was minimal compared to that of 

boys. A closer look at the student enrolment of various schools as shown in Table 21, 

sustains this argument. That many schools were co-educational then, as of today, show 

that the economic status of the people couic! not allow them to build single sex schools 

because of the financial implications. In that case, mixed schools were considered to be 
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more economical. The impact of such schools on girls' access to secondary education is 

discussed in Chapter Five. 

The development of secondary school education in K wale District like in the rest of the 

country, tended to favour boys than girls. The distribution of student enrolment in both 

maintained and harambee secondary schools is a testimony to the dichotomy in 

opportunities and access to secondary school education for boys and girls. The overall 

picture that is discerned of secondary education in the district in the seventies is one 

where girls were under represented in ail types of secondary schools. Nonetheless, the 

secondary education for girls grew at higher rate or margin than that of boys'. Between 

1970 and 1975, secondary education grew by 42 per cent. That is from an enrolment of 

854 pupils in 1970 to 1,469 in 1975. Within the same period, girls' education grew by 61 

percent. With an enrolment of 188 in 1970, the number of girls increased to 483 in 1975. 

The same period witnessed the number of boys in secondary schools grow by 32 per cent, 

that is, from an enrolment of 666 in 1970, to 986 in 1975. Similarly, between 1975, to 

1979, girls' secondmy education grew by 22 percent and that of boys by 21 percent. 

With an enrolment of 600 in 1977, the number of girls went up to 766 in 1979 while that 

of boys increased from 1,374 to 1,745 witl1in the same period. Thus, it could be 

concluded that, in spite of the glaring gender disparities in secondary school 

opportunities, the number of girls in secondmy schools grew at a faster rate than boys. 
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Table 21. Enrolments in Secondary Schools in Kwale District by Form, Category and Gender, 1975 - 1979 

FORM 1 FOR.1'1 2 FORM 3 FORM 4 FORM 5 FORM 6 TOTAL Il" 

1974 BOYS GIRLS BOYS GIRLS BOYS GIRLS BOYS GIRLS BOYS GIRLS BOYS GIRLS BOYS GIRLS GRAND 
TOTAL 

Aided 112 92 97 84 98 44 94 40 - 35. - 32 401 327 728 

Unaided 186 34 135 28 122 24 99 09 - - - - 542 95 637 

Total 298 126 232 112 220 68 193 49 - 35 - 32 943 422 1,365 

1975 

Aided 111 92 111 90 80 30 80 40 - 35 - 35 382 372 754 

Unaided 153 39 176 25 147 20 128 25 - - - - 604 111 715 

Total 264 131 287 115 227 102 208 65 - 35 - 35 986 483 1469 

1977 

Aided 107 87 112 90 138 90 104 86 . - 35 - 33 461 386 882 

Unaided 331 73 283 64 150 27 149 15 - - - - 913 179 1,092 
.. 

Total 438 160 395 154 288 117 253 101 - 35 - 33 1,374 600 1,974 

Source: Extracts, RoK, Ministry ofEducation, Annual Reports 1974,1975, 1977. 
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1979 Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls Boys Girls G.Total 

Maint. 180 103 112 89 111 90 156 88 25 26 37 33 621 429 1,050 

Assist. 223 91 210 72 238 62 176 48 - . . . 847 273 1,120 

Unaided 93 33 59 11 75 17 50 03 . . . . 277 64 341 

Total 496 227 381 172 424 169 382 139 25 26 37 33 1.745 766 2,511 

Source: Extracts, RoK, Ministry ofEducation, Annual Report 1979 
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The 1980s witnessed a rapid growth in secondary education in K wale District. The 

number of secondary schools in the district grew to 28 by 1999 (see Appendix). This 

rapid growth coincided with the introduction of 8-4-4 education system in 1984. There 

was a need for more harambee secondary schools to fulfil the demand for secondary 

education created by many primary school-leavers. 

The minutes of the meeting ofKwale DEI3 of23 December, 1985 approved the opening 

of a number of secondary schools. This was subject to the fulfilment of the basic 

reqùirements. These schools were: Kaya Tiwi in Tiwi location; Kikoneni in Kikoneni 

location; Ndavaya iii' Ndavaya location; Kichaka Simba and Mwaluvanga in Lukore 

location and Mkongani in Mkongani location. lt was also recommended that harambee 

streams to be started in !Ill maintained schools. In this regard, ail harambee secondmy 

schools were to star! an extra Fonn I stream in 1986 (DEB Minutes, CZ/8/2). Following 

these recommendations, the following secondary schools were opened in the second half 

of 1980s: Kaya Tiwi in 1986; Kichaka Simba in 1987; Kikoneni in 1988; and Burani in 

1989. More schools were founded · in the 1990s. Among them were Mwananyamala, 

1993; Mwaluphamba, 1994; Golini, 1995; Mnyenzeni, 1996 and Sambum, 1997. ln spile 

of the role they were playing in the provision of education, the harambee schools lacked 

qualified teachers, physical facilities such as science laboratories and even boarding 

facilities. Thus, they offered an inferior type of education compared to the maintained 

schools. 

Out of the 28 secondary schools in the district in 1999, six are single sex. These are 

Kwale, Mazeras and St. Marys' schools, for boys, and Matuga, Kichaka Simba and 

Bombolulu for girls. The remaining 22 schools m·e mixed. Bombolulu changed its name 

to Mazeras .Memorial School in 1998, following a tragic fire in the school that killed over 

25 girls on March, 27 1998 (Daily Nation, 27/3/98, p.!). As a result, the school was 

closed down, to be reopened later under its current naine. A Commission of Inquiry was 

set up to investigate the cause of the fire but its findings were not made public; lt should 

however be noted that despite the growth in secondmy school education in the '80s and 

the '90s, girls continued to be outnumbered by boys in secondary schools. 
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By the time the fieldwork in this study was completed in Marcl1 1999, Kwale District had 

28 secondary schools. These were distributed in the five divisions as follows: Kinango 2; 

Samburu 6; Kubo 6; Matuga 7 and Msambweni, 7 (see appendix). Of the 28, only one 

school is private, that is, St. Mary's. The rest of the schools are public. Ramisi, fonnerly a 

private school, became public in 1992. 

Ail along, our discussion bas been confined to the general situation of girls' education. To 

discuss the status of Muslim girls' secondary school education in Kwale District, the 

following schools were sampled for the study: Diani, Kaya Tiwi, Kichaka Simba, 

Matuga, Ng'ombeni, . .Ramisi and Waa. The rationale for the choice of these schools is 

discussed in Chapter One. However, we need to mention that, to get a clear picture of 

Muslim girls' access to secondary schools, there was need to concentrate on the areas that 

are predominantly Muslim. This is because, most schools in Kwale are district schools 

therefore, they draw their students from the surrounding areas. In addition, most of these 

schools are either day, or day and boarding combined. This implies that they serve the 

surrounding communities. In other v,:ords, the schools are within easy reach especially for 

day scholars. From the sample, it is only Kichaka Simba which is located in the interior, 

the rest of the schools are located along the coastal strip. This is an area with fairly good 

infrastructure owing to the beach hotels that are frequented by tourists. In the sample, 

Matuga is the only provincial school while the rest are district schools. Diani, Kaya Tiwi 

and Ng'ombeni are mixed day schools. Ramisi is a mixed day and boarding school, (for 

girls), while Kichaka Simba is a boarding and day school for girls. 

To examine Muslim girls' access to secondary school education in Kwale District, we 

have tabulated the enrolments of students in the seven schools. This is necessary to derive 

conclusions on whether Muslims have taken advantage of the opportunities offered in the 

secondary schools to educate their daughters. Table 22 shows student enrolments in the 

seven schools at various dates between September 1998 and March 1999. 
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Table 22: Enrohnent in Selected Schools in Kwale DistI"ict by Fonn and Gender, 
September 1998 - March 1999 

MUSLIM MUSLIM TOTAL %MUS. 
SCIIOOL CLASS BOYS GIRLS TOTAL BOYS GIRLS MUSLIMS GIRLS 

MATUGA Form 1 - 116 - - 48 48 37 
Form 2 - 136 - 50 50 48 
Form 3 - 12 l - 58 58 32 
Form 4 - 129 - 41 41 39 
TOTAL - 502 197 197 40 

K.SIMBA Form 1 - 34 34 - 5 5 15 
Form 2 - 44 44 - 4 4 9 
Form 3 - 50 50 - 2 2 4 
Form 4 - 27 27 - 9 9 33 
TOTAL - 155 155 - 20 20 13 

DIANI Form 2 46 22 68 36 16 42 73 
Form 3 43 29 72 36 22 58 76 
Form 4 25 10 35 17 8 25 80 
TOTAL 114 61 175 89 46 135 75 

KAYA Form 1 37 28 65 35 25 60 89 
TIWI Form 2 37 24 61 32 22 54 92 

Form 3 26 23 49 24 23 47 100 
Form 4 22 18 40 21 15 36 83 
TOTAL 122 93 215 112 85 197 91 

WAA Form 1 73 51 124 52 41 93 80 
Form 2 75 53 128 57 40 97 75 
Form 3 58 63 121 39 41 80 65 
Form 4 55 55 110 34 37 71 6T 
TOTAL 261 222 483 182 159 341 72 

NG'OM- Form 1 49 48 97 40 41 81 85 
BENI Form 2 65 33 98 61 29 90 88 

Form 3 59 41 100 52 35 87 85 
Form 4 43 57 100 36 47 83 82 
TOTAL 216 179 395 189 152 341 85 

RAMISI Form 1 25 27 52 18 10 28 30 
Form 2 37 46 83 17 21 38 46 
Form 3 27 50 77 17 27 44 54 
Form 4 34 43 77 16 13 29 30 
TOTAL 123 166 289 68 71 139 43 

Source: Field Survey, Kwale District Secondary Schools, September 1998 - March 1999. 

C 
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Matuga is one of the oldest and the biggest schools in the district. It has three streams and 

offers full boarding facilities. Being a provincial school, it draws its student population 

not only.from Kwale District itself but also from other districts within Coast Province. It 

is shown in Table 22 that there is a fair representation of Muslim girls in Matuga. The 

enrolment of Muslim girls in the school was I 97 out of a total student enrolment of 502. 

Thus, Muslims comprise 40 percent of the school population, while non-Muslims ma.ke 

up the rest (60 percent). Being one of the well-established schools in the district, Matuga 

has excellent facilities and' qualified teaching staff comprising mainly universily 

graduates and diploma holders. 1t is one of the best schools regarding performance in 

national examinations as the KCSE results show (see Chapter Five; Table 26a). Matuga is 

located within a Muslim Iocality. The small number of Muslim girls in the school could 

probably be explained by the fact that they do not meet the qualifications for admission. 

Due to its status as a provincial school, Matuga must be a highly competitive school to 

secure admission. lt is unfortunate that the number of Muslim girls in this school, which 

is one of the best in the district, is considerably small. 

Kichaka Simba the other girls' school that was selected for this study is a small school 

with one stream. Muslims are a minority, comprising on average only a meagre 13 per 

cent of the total student population. This perhaps could be explained from the fac! that the 

school is located in the interior, far away from the MusJim populated coastal strip. 

Majority of the students are from the immigrant interior communities like the Kamba 

who have settled in the locality, Kikuyu and Luo. 

The other secondary schools, v1z: Diani, Kaya Tiwi, Waa and Ng'ombeni are 

predominantly Muslim in enrolment. In these schools, non-Muslims are a minority. The 

percentage of Muslim girls in these schools is quite high. Diani with 75 per cent, Kaya 

Tiwi, 91 per cent, Waa 72 per cent, Ng'ombeni 85 per cent and Ramisi 43 per cent. 

Remarkably, the enrolment shows that Muslim girls have almost gained parity with boys 

in access to these schools. Indeed in a school like Ramisi, despite the low enrolment of 

Muslim girls, there are more girls than boys. Likewise, in Ng'ombeni, there are more 

Muslim girls than boys in some classes. This indicates that thé Muslim community 
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around these schools has taken advantage of the available opportunities to educate their 

daughters. 

Kichaka Simba and Matuga have had a small enrolment of Muslim girls over the years. 

The other schools have been registering comparatively big numbers of Muslim girls. This 

could be deduced from the list of entry of candidates into the KCSE national 

examinations over the years as indicated in Table 23 below. 

Table 23: KCSE Candidate Entry foi· Selected Secondal"y Schools in Kwale District, 
1989 - 199.7 .. 

MUSLIM MUSLIM TOTAL %1\tUSLI 
SCIIOOL YEAR ENTRY BOYS GIRLS BOYS GIRLS MUSLIM M GIRLS 

K.Simba 1995 22 - 22 - 4 4 18 
1996 24 - 24 - 6 6 25 
1997 12 - 12 - 2 2 17 

Matuga 1989 110 - 110 - - 27 27 25 
1990 118 - 118 - 43 43 36 
1991 122 - 122 - 36 36 30 
1992 114 - 114 - 36 36 32 
1993 118 - 118 - 32 32 27 
1994 125 - 125 - 41 41 33 
1995 110 - 110 - 46 46 42 
1996 110 - 110 - 35 35 32 
1997 107 - 107 31 31 29 

Ramisi 1997 40 21 19 5 7 12 37 

K.Tiwi 1989 28 19 9 18 9 27 100 
19901 27 16 11 16 1 l 27 100 
1991 14 10 4 10 3 13 75 
1992 33 21 12 21 11 32 92 
1993 20 13 7 11 6 17 86 
1994 26 19 7 19 6 25 86 
1995 21 13 8 l 1 8 19 100 
1996 60 32 28 25 27 52 96 
1997 39 15 24 14 23 37 96 

Waa 1992 135 97 38 52 25 77 66 
1995 133 78 55. 44 40 84 73 
1996 155 110 45 38 43 81 96 

Sour·ce: Field Survey, Kwa]e District Secondary Schools, September 1998 - March 1999. 
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2.8 Summary and Conclusion 

Christian missionaries introduced Western formai education in Kenya. Right from its 

inception, missionary education was evangelical in nature. In Mombasa and Kwale 

districts, most Muslims responded negatively to missionary education because of ils 

evangelical nature. The response of Muslims to missionary education meant that 

missionaries abandoned some of the Muslims areas Iike Kwale District, in favour of up

country destinations. }I,ence, the initial response to missionary education determined the 

pace al which formai Western education in the two districts developed. This is because by 

the tiine there was mass re-awakening for the need for Western education, there were 

limited facilities that could hardly meet the high demand. 

The colonial education policies hampered the development of Muslim education partly 

because of the racial policies governh)g the provision of education. In that regard, Muslim 

areas of the Coast Province remained Iargely in the hands of the missionaries. That the 

colonial education policies favoured some Muslim groups is quite evident. This was the 

case with the Asian Muslims and Arabs and Swahili. The Government established 

schools for these two groups but not with the African Muslims whose education remained 

largely in the domain of the missionaries. African education was under-developed al the 

expense of the European and Asian education. Therefore, the racial education policies 

stunted the growth of education for the African Muslims in K wale and Mombasa districts 

during the colonial period. The same applied to the Arab education since the govermnent 

did not establish enough schools to meet the demands for Arab education. Under these 

circumstances, girls' education was doubly affected. With seemingly limited education 

facilities and opportunities, not much attention was paid to the education ofMuslim girls. 

The exception, were the Asian Muslims especially the Ismailis who made equal efforts to 

educate boys and girls. This was possible because Asians had the economic resources 

required to finance the establishment of schools. In addition, they were racially privileged 

in the colonial society. This gave them an edge over Africans in terms of social amenities 

and job placement in the colonial wage economy. The Ismailis were ahead of other 
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Muslim groups due to the munificence of the Aga Khans who contri.buted enormously to 

the establishment of schools. 

Within the colonial context concerning the education of Muslim girls, it is only possible 

to talk of elementary education and not primary or secondmy education. The colonial 

policies did not promote the education of Muslim girls. At the formative period of 

Western education, both in Mombasa and Kwale districts, some Muslim groups were 

apathetic to educating girls. This apathy was beholden to some cultural beliefs, traditions 

and practices that prescribed the role of women in society. However, there were 

individuals who advocated for formai Western education for Muslim girls as a way of 

promoting their roles in marriage and parenthood. 

The apathy towards girls' education was reinforced by the colonial educational policies. 

This implied fewer education facilities and opportunities for Muslim girls. A combination 

of these factors led to under-development of education of Muslim girls in the two 

districts. The situation was worse in K wale District, on the eve of independence, as there 

were no schools for girls either at the intermediate or secondmy level. Secondmy school 

education for girls could not tluive where there were no primary and intermediate 

schools. In Mombasa, a combination of racial privileges and wealth assured the Asian 

Muslims of a few secondmy schools for girls. 

In both Mombasa and Kwale districts, the post-colonial era created an enabling 

environment for the development of secondary schools for girls. Nonetheless, due to the 

many years of under-development during the colonial period, the growth of girls' 

education could not match that of boys. The prevailing situation on access to secondary 

schools clearly shows that there are more boys than girls in schools. Nevertheless, 

secondary education of girls in Mombasa and Kwale districts has grown at a faster rate 

than boys'. Within this context, Muslim parents have taken advantage of existing 

facilities and opportunities in secondmy schools to take their daughters to school. There 

are more Muslim girls in the private Muslim spcinsored schools than in the public schools 

especially in Mombasa. This seems to suggest that Muslims are suspicious about their 

daughters attending non - Muslim sponsored schools. This attitude is a product of the 
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colonial.legacy. lt could therefore be concluded that the colonial legacy has partly shaped 

the'development ofMuslim girls' education in Mombasa and Kwale districts. 
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CHAPTER THREE 
THE STATUS OF MUSLIM \,VOMEN IN MOMBASA AND KW ALE DISTRièTS 
AND ITS INFLUENCE ON GIRLS' ACCESS TO SECONDARY SCHOOL 
EDUCATION 

3.1 Jntroduction. 

In Chapter Two, we examined the development of education in Mombasa and K wale 

districts from the colonial period to the present. lt was revealed that although emolment 

of girls in secondary schools has risen over the years, il has not surpassed that of boys'. 

Access to secondary schools for Muslim girls and retention therein, bas not achieved 

parity with that of boys'. The concern of this chapter is to exa!J)ine how the social status 

of Muslim woman as envisaged by the teachings of Islam and the concomitant traditions 

and value systems influences girls' access to secondary school education in the two 

districts. 

3.2 The Status ofMuslim Women: The Islamic ldeal Versus the Muslim Practice. 

The basis for understanding the status ofMuslim women is the injunctions of the Qur'an, 

the Hadith and subsequent legislation resultant from the interpretations of the Qur'an and 

Hadith (Keddie & Beck, 1978:25). These interpretations are the basis of i'jma and al

Qiyas. The Qur'an, Hadith (Sunna), i 'jma and al-Qiyas are the fondamental sources of 

the sharia. The four sources contain information that could be used to construct an 

Islamic viewpoint on the status of women. The two primary sources of Muslim conduct, 

that is, the Qur'an and the Hadith are susceptible to interpretations (Khalid & Tucker, 

1996). lnterpretation of the Qur'an is fondamental to Islamic faith because some verses 

are ambiguous and thus subject to various interpretations. For example, some verses that 

relate to gender such as 4:24 and 4:34 attract different interpretations. Sorne people, 

variously interpret some verses dealing with proper dressing for women (Q.24:30-31) as 

veiling, while to others, these verses only imply modes! dressing (Wadud-Muhsin, 

1992:73; Khalid & Tucker, 1996:10). 

Interpretation is important since, it is through it that Muslim scholars arrive at ijtihad 

(independent reasoning) that leads to al-Qiyas that is the fomih source of Islamic law. 

Nevertheless, while some scholars' view (re) interpretation of the sharia as necessary, 
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o!hers oppose il in that, what is from Allah is immutable (Callaway & Creevey, 

1994:174,180). In Sunni Islam, interpretation of the Islamic law largely depends on 

individual scholars· or jurists, the law schools they subscribe to, and time and place (Suie 

& Starratt, 1991:30; Mikhail, 1979:15). These schools are Shafi'i, Maliki, Hanafi and 

Hanbali for Sunni Islam, and Jafari for the Twelver Shi'a Islam. 

Subject to the interpretations of the Qur'an and Islamic law, there are !lu·ee main schools 

of thought regarding the s!atus of woman in Islam. The traditionalist school has very 

restrictive notions toward women. This school purports tha! Islam forbids any changes 111 

sex raies. The modernist school argues that in Islam, there is an avenue for better s!atus of 

women, equality of sexes, protection and mobility (Joseph, 1988:241; Suie & Starratt, 

1991:30). The third school of !hought is a halfway bouse between traditionalists and 

modernists. Basically, the view of the status of woman in Islam depends to a greater 

extent on "the scholar consulted, the country or culture observed and the century or , 

decade represented" (Suie & Starratt, 1991 :30). 

Interpre!ations of the Islamic sources not withstanding, a discussion on the status of 

woman in Islam should also take into account local !ore and values. Ideally, most local 

customs are !olerated and respected as social laws if they do not con!radict the principles 

ofislam. Therefore, in most parts of the Muslim world, the status of women reflects these 

customs rather thari the precepts of the sharia or the Qur'an (ibid, p.31). Despite that, 

Islam is an ideology and a system of beliefs and values that prescribes gender relations 

and the raie of women in society (Nelson, 1984). This implies that Islam is a significant 

factor in determining the status of woman. It shapes her socio-economic and political 

aspects of life. Let us now examine how these aspects of life, as envisaged by the 

teachings oflslam, shape the status of woman. 

3.2.1 The Socio-economic Dimension of the Status of Woman in Islam 

3.2.1.1 Scxual Equality 

The Qur'an and Hadith contain ma!erials that could be used to advance the theory of 

equality of sexes, and at the same time, that of the superiority of man over w0111an. In 

examining the issue of sexual equality in Islam, the two theories listed above will be 
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discussed concurrently where possible. To a grealer exlent, lhese theories rest on the 

interprèlations of Islam. 

In principle, the Qur'an and Hadith, visualize equality belween sexes. A keen look al the 

various verses of the Qur'an shows lhis inherent equality. A woman is equal to a man in 

that both are intrinsically crealed equal and from the same soul and substance: 

0 mankind! Reverence your Guardian - Lord, who created you.from a 
single persan, created, of like nature, his mate, and from them twain 
scattered (Jike seeds) counlless men and women (4: 1; cf., 49:13). 

The Qur'an disabuses women of the varions practices that de-humanized them during the 

days of ignorané~. These practices were female infanticide in which baby girls were 

buried alive. There was no restriction on polygamy and other types of marriages that 

disadvantaged women. Women were lreated as minors and chattels that could be 

inherited. The dawn of lslamic era encled lhose practices. lt is !rue that consiclered from 

the backdrop of some of these pre-Islamic practices, Islam gave rights to women that 

were hitherto unknown (Sicldiqi, I 992a; Doi, 1996). For example the Qur'an assails the 

pre-Islamic Arabs' conception anèl treatment of the girl child: 

When news is broughl to one oflhem, of (the birlh of) a female (child), his face 
darkens, and he is li lied wilh inward grief] Wilh shame does he hide himself from 
his people, because of lhe bad news he has heard! Shall he retain it on (sufferance 
and) contempt, or bury il in lhe dust? Ah! What an evil (choice) lhey decide on? 
(16:58-59; cf., 81:8-9). 

The Qur'an further reproves the pre-Islamic behaviour of men who tonnented, maltreated 

and inherited women againsl their wishes: 

Oye who believe! ye are forbidden lo inherit women against their will: 
Nor should ye lreat them wilh harshness, that ye may take away part of 
the dower ye have given them - except where they have been guilty of 
open Iewdness; on the conlrmy live wilh them on a footing ofkindness 
and equity ... ( 4: 19). 

With such an attitude towards girls and women, the Qur'an unconditionally states thal the 

rights granted to man ami woman are similar: " ... and women shall have rights similar lo 

the righls against them, according lo what is equitable; but men have a degree over lhem 

(2:228).6 The status of man and woman before God is the same (9:71-72). The role of 

6 The words men have a "degree over them" may be translated and interpreted differently by Qur'an 
commentators. Abdullah Yusuf Ali regards il as "degree of advantage". Muhammad Asad uses the words: 
"men have precedence over them". But majority of the commentators, e.g. Muhammad Taqi-ud-Din al
Hilali and Muhammad Muhsin Khan, talk ofa "degree ofresponsibility". 
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women in the process of revelation is acknowledged (48:25). There is equality in the 

moral and spiritual development: "If anyone - male or female - does deeds of 

righteousness and have faith, they will enter heaven, and not the least injustice will be 

done on them" (4:124). 

The Qur'an portrays the equality of man and woman before God regarding the execution 

of their religious obligations. These obligations include obligatory prayer (2: 11 O), 

pilgrimage (3 :97), fasting (2: 183), payment of obligatory alms (2: 110), and observance of 

fondamental articles of faith (4:136). However, a woman is obligatorily exempted from 

the five daily prax~rs and fasting during her monthly periods and the period of blood 

coming out immediately aller delivery. There is optional exemption for fasting during 

pregnancy, and child nursing. The latter, is the period of confinement, that is, 

approximately forty days after childbirth. White a woman may postpone fasting to a later 

day, -until she is physically healthy, it is not obligatory for her to make up for missed 

prayers (Badawi, 1983: 14; Abdalati, 1985:78), i.e not obligatory and is n<lt even sunna 

(optional) 

Women are equal partners in the ei1eieavours to ensure the success of Islam on earth. The 

Qur'an shows that man and woman will earn rewards in the hereafier, not because oftheir 

sex but in accordance with the way thcy practice the principles of Islam: " ... to men is 

allotted what they earn, and to women what they earn" (4:32). The Qur'an further says: 

For Muslim men and women - for believing men and women, for devout men 
and women, l'or true men and women, for men and women who are patient and 
constant, for men and women who humble themselves, for men and women 
who give in charity, for men and women who fast (and deny themse)ves), for 
men and women who guard their chastity, and for men and women who engage 
much in Allah's praise - for thcm has Allah prepared forgiveness and great 
reward (33 :35 cf., 3: 195; 4: 124; 16:97; 9:71-72; 43:70). 

The Qur'an gives accounts of examples of women who earned spiritual prosperity 

through lheir efforts and others who acquired it through special gifts from God (Siddiqi, 

1992a:18). These women were the mother of Moses (28:7), Mary the mother of Jesus 

(3:42; 66:12), and the wife of Pharaoh (66:11). 
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The potential equality between sexes is exprcssed in the concept of v1cegerency 

(caliphate). Vicegerency is a duty conferred to males and females. This means that every 

Muslim male and female is expected to carry Allah's will on earth: 

Allah has promised to those among you who believe and work righteous deeds 
that He will, of suret y, grant them vicegercncy in the land, just as He granted 
to those before them ... (24:55). 

Punishment and retribution for wrongdoing, are dispensed equally to the wrong doers 

bath men and women. l'unishment for a thief is the same, that is, amputation of hamls 

(5:38); nogging with a hundred slripes for fornication (24:2). The principle of /ex ta/io11is 

applies lo bolh men and womcn. If a man kills a woman, he would be killed in retalialion; 

ifa woman kills ;;;ian, she would be killed in retaliation: 

0 ye who believe! The law ofequality is prescribed to you in cases ofmurder: 
The free for the free, the slave for the slave, the woman for the woman. But if 
any remission is made by the brother of the slain, then grant any reasonable 
demand, and compensate him with handsome gratitude. This is a concession 
and a mercy from your Lord (2: 178). 

Chapter 5 verse 45 is more emphatic on retribution: 

We ordained therein for them: ''Life for lifc, eye for eye, nase for nase, ear 
for ear, tooth for toollt, and wounds equal for equal". But ifanyone remits 
lhe retaliation by way of charily, it is an act of atonement for himself ... 

Man and women are equally guilty for the fall (2:35-36; 7:19-24; 20:117-123). By 

holding both Adam and Eve accountable for the first sin, the Qur'an deviates clearly from 

the popular Biblical belief and .Judeo-Christian tradition that portray woman as the cause 

of malediction and wickedness. This means that in Islam both men and women are held 

accountable and responsible for their actions (53:39). Nobody should be punished for the 

sins of another (53:38). In any case, the concept of original sin and by extension, 

universal redemption is non-existent in Islam. Adam and Eve were forgiven after sinning 

against God (2:3 7). 

Potential gender equality is expresscd in the Hadith literalure. The sayings of the Prophet 

about equality between sexes complement the Qur'an on the same. In an environment that 

was riddled with ill treatment of the female gender, Muhammad (p.b.u.h) approved rights 

for women and girls and sanctioned their equal treatment. In a hadith narrated by Anas 

bin Malik, the Prophet is reported to have saie! the following concerning the girl child: 

Girls are models or affection and sympathy and a blessing to the family. Ira 
persan has one daughtcr, God will screen him from thc fire ofhell owing to 
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his daughler~ ifhe has two daughters, God will admit him to Pnradise; ifhe 
has lhrce, God will exenlpt him from lhe obligations ofcharity andj;/wd 
(Kanz al-'Ummal, p.277, cited, Siddiqi, 1992a: 16). 

The Prophet irnpresscd upon Muslims to be considerate to girls regarding bringing them 

up and thcir equal trcatment with boys. He is reported to have said: "the best of your off

springs are the sheltered girls", and "the best of your children are the girls" (cited, 

UNICEF Cairn 1985:16). In another hadith recorded in Abu Dawud and Hakim and 

reported by Ibn Ab~as, the Prophct saill: 

!fa daughter is barn ta a man and he brings hcr up affoctionalely, shows her 
110 disrcspcct and trents hcr in the smnc f1Îanncr1 as hc trcats hissons, the Lord 
will reward wilh Paradise (cited, Badawi, 1983:15; Siddiqi, 1984:18; Siddiqi, 
1992a: 15; Mawdudi, 1995:201 ). 

The prophelic deparlure from the pre-lslamic treatment of the girl child is shown in the 

way he favoured girls over boys, out-rightly. In a hadith transmittecl by Muslim, the 

Prophet is reported to have said: "man of whom only daughters are born, and be brings 

them up properly, the same daughters will become ·a covering for him against hell (cited 

Mawdudi, 1995:2002) 

He further expressed the need to show unreslrainecl love and affection to ail children even 

if they were only girls, for one to earn etcrnal rewards. ln a hadith transmitted in Hakim, 

the Prophet saki: 

Thal who has been calering for lhree daughters shall go to Paradise. 
His listeners inquired: "what ifthey were two?" He said: "even if 
they wcre two". They asked: "what ifshe wcre one?" He said: "Even 
if she were one" (cited, UNICEI', Cairn 1985: 18). 

The general altitude of the Prophet to girl chi Id was demonstrated by the enviable way in 
which he relat_ed to his daughter Fatima. 
In equality between men and women over their religions obligations, the Hadith literature 

reinforces the Qur'an. In a hadith recorded in Sahih Muslim, and reported by Umar, the 

Prophet is reported to have said: 

Islam is - that you allcst lhat lhere is no deily but Allah and lhat Muhammad 
(p.b.u.h) is the messenger of Allah, that you keep up prayer, pay poor due, 
keep fast of Ramadhan and make pilgrimage to the House provided you have 
means ofmakingjourney to il (cited, Chaudhry, 1991: 157). 

Like the Qur'an, the Hadith emphasizes on equality between the sexes on punishment and 

retribution (Doi, 1996:135-36). In a hadith iecorded in An-Nasai and reported by Abu 

Bakr, the Prophet wrote to the inhabitants of Yemen: 

Whoso kills a believer unjustly will surfer retaliation for what his hand has 
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done unless the relatives of the murdered man consent otherwise. And therein 
it was: /\ man shall be kille<l for (the murder ofa v.Jonrnn). ;\n<l therein it was: 
For (the murder of) a life, there is a blood-wit of 100 camels, 1000 dinars on 
the owner of gold (cited, ibid, p.156). 

According to some scholars, the sex equality discerned by Islam is that of complementary 

raies. Il takes cognisance of the natural biological and sexual differences and abilities that 

cause different sex raies. Men and women complemenl one another, each sex -performing 

ils raie for the wel! being of society. Jdeally, each sex compensates for the shortcomings 

in the other (Siddiqi, 1992a). According to Siddiqi ( l 992a:20) and Chaudhry (1991: 160), 

equality between sexes should be confined to rights and responsibilities for each sex as 

underlined by the Qur'an (2:228; 4:34; 7: 189; 30:21; 51 :49). 

Opponents of equalily of sexes argue thal il is due to responsibilities that man is superior 

to woman. They argue that woman is not equal to man because: "nature has ordained 

different spheres of activities for them. If the raies assigned to them by nature are 

different then men and women are unequal" (Chaudhry, 1991: 160). 

l'roponcnts of the superiority of men over women cite the Qur'an to justify their claims. 

The argument being, although men and women have similar rights according to chapter 

2:228, "men have a degree over women". Differences abound regarding scholars' 

interpretations of this "degree". Some see this degree as indicative of the superiority of 

men over women. Siddiqi (l 992a:20) argues that the superiority of a man over a woman 

relates to the political and domestic fields. According to him, this superiority is not 

natural and does not mean inherent inferiority of women. Abclalati ( 1977: 177) holcls the 

same view by observing that, the "clegree" shoulcl not be interpreted as a sign of 

supremacy and superiority of man over woman. Mernissi ( 1996:67) observes that the 

clegree bas an economic justification, since men pravide for the families. She further 

notes that according to 4:34, women are incapable of pravicling for their needs. Other 

scholars argue that, making men a "degree" above women over guarclianship cloes not 

imply a genera!ized superiority of men over women (Wamahiu, 1990: 17). In that case, if 

a husband is unab!e to pravicle maintenance and security to the wife, then be should 

renounce bis claim of this "degree" over ber (ibid, p.17). This is because the Qur'an is not 
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categorical tlrnl man is superior to woman. Mawdudi (1995: 193), notes how this degree 

opera tes: 

This works on the foundation that the biological and psychological differ
ences between man and woman do exist; it kecps those differences as they 
are; and it employs thosc differences for determining their place and respon
sibilities in social system. 

Waclud-Muhsin (1992) observes thal chapter 2:228 has been interpreted to imply that a 

clegree exists bctween ail men and ail women in everything. She argues that, this verse 

should be interpreted wilhin its context and the subjccl of discussion, which in this case is 

divorce. Men coulcl pronounce divorce arbitrarily. The husband is the one responsible for 

maintaining the woman during the waiting period (iddah),1 so he has the first option to 

rescind the provision of divorce (Asad, 1980:50). lnterpreting this verse outside the 

context and subject of divorce renders a nullity ail the verses of the Qur'an and ahadith 

that spcak of the equality of sexes (Wadud-Muhsin, 1992:68). 

Other Qur'anic verses that are funclamental to the debate on the superiority of men over 

women relate to economic maintenance and protection (4:34); reasoning and 

argumentation (43:18); Jaw of inheritance (4:11-12, 176); polygyny [polygamy] (4:3), 

divorce (2:228-235; 4:35, 130; 33:49; 65:6) and the view tbat the testimony of one man is 

equivalen! to that of Iwo wornen in a court of law (2:282). The issues of some of these 

verses have been mentioned earlier and others will be alluded to later in this chaple1. 

However, it is important to provide some details about some of lhe verses at this juncture. 

Chapter 4:34 is interpreted by the traditional exegists to mean the superiority of men over 

women to the extent that since man is the provider and protector of woman, the latter 

should be obedient to the former. As cliscussed later in this chapter, this verse lms been 

used, to justify the chastisement of a wife by her husband. Above ail, the verse has been 

used as Jslamic basis to render women into a secondary and subservient position vis-à-vis 

men in some Muslim cquntries (Ammah, 1992:82). On the other hand, modern exegists 

7 There are two types of iddat. !ddah of divorce and that of widowhood. The iddah of divorce (2:228) is 
three months that correspond to three monthly periods of menstruation (purity). But for those women who 
do not menstnmte (because of old age or other reasons), then it is 3 months (65-:4). !ddah for a pregnanl 
woman is until she delivers (65:4). lts purpose is ta ascertain the possibility of pregnancy and hence the 
paternity of the unborn child. 1t also gives the couple lime to reconsider their decision and possibly resmne 
their 1narriage. The iddah of widowhood (2:234) is four rnonths and ten days that con-espond with four 
allernate periods of menstruation and purity combined. 
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have argucd against the authoritative interpretation and manipulation ofthis verse arguing 

that men have been endowed with the economic responsibilities over womeq because of 

the biological composition or the genders. The argument is that, between a man and a 

woman, the latter is the only one who is capable of bearing children. Hence she should 

not be overburdened with other responsibilities of provision and sustenance (ibid, p.82). 

Chapter 2:282 should be understood in the contcxt of pre-lslamic Arabia where women 

rarely participated in the public afTairs of the community. So they may not have had 

enough exposure to public issues. lt could be argued that, "the Qur'an was, and is, 

therefore, emphasîzing the correctness or testimony rather !han the number who gave 

testimony" (ibid, p.78). 

lt has been mentioned at the beginning of this chapter that cultural lare and values 

influence interpretations of Islamic sources on the status of woman. Consequently, field 

research reveals that some of the verses mentionecl above are [mis]interpreted to imply 

that men are superior to women· (Mwalupa, 01, 30/9/98; Mambo, 01, 25/9/98). These 

views reilect the cultural perceptions of male dominance and not Islamic teachings. The 

same could be said or oral information that attests that a woman cannot be equal to a man 

since Eve (Hawa) was createcl from the rib of Adam (Ali, 01, 9/2/99). This argument has 

no justification from the Qur'an which is categorical that man and woman _were created 

from the same soul ( 4: 1; 23: 12-14 ). Yet due to interpretation the Islamic teaching that 

shows that man and woman were created from the same nature bas been thrown out of tlie 

window in favour of the rib theory. One wonders why the proponents of the superiority of 

men over women do not see the superiority of women in the rib theory. They could 

equally argue that the rib from which 1-Jawa was createcl is superior to the clay from 

which Adam was created! 

There is no inference that man was created before woman or that woman was created 

from man (Hassan, 1996:383). Nevertheless, the hadith literature apparently supposes 

that a woman was created from the rib of man. According to Hassan (1994:21), there are 

six ahadith attributed to imams al-Bukhari and Muslim which: "state that woman is either 

creatcd from the rib or is like a rib that is crooked and can never be straightened". 
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Incidcntally, the six ahadith are allributed to one narralor, that is, Abu I-Iurairah_ The "ri_b 

theory" cited by respondents lherefore emanates from such ahadith. ln one of -those 

ahadith recorded in Sahih al-Bukhari (vol.4, p.346), the Prophet said: 

Trent women nicely, for a woman is created from a rib, and the most curved 
portion of the rib is ils upper portion. So, ifyou should lry lo slraighlen it, il 
will break, but ifyou leave it as it is, it will remain crooked. So treat vwmen 
nicely. 

Three versions of the above hadith, narrated by Abu I-Iuraira, are recorded in Sahih 

Muslim (vol.2, p.752). The theme of this hadith is mainly to caution men on how to treat 

women. This is qui le eviclent from the work of AI-Ghazali (1058-1111 AD) a leacling 

Muslim philosopher and theologian. In his magnum opus: Ihya Ulum ad-Din (The 

Rcvival of Religions Learning), he stresses on the ahadith on rib theory by saying: "a 

wife is like the crooked bone by the side ofa husband. lfyou go lo make it straight, it will 

break. If you leave it as it is, il will be more crooked". It should be noted°that al-Ghazali 

was sounding a warning to the men who in a fit of anger are likely to injure their wives. 

This implies that bis allusions to the bone (rib) were not meant to show that a woman is 

inferior to man. 

Despile the foregoing, thcrc is diffcring opinion rcgarding the "rib theory", to the effect 

thal the ahadith do nol rcfcr to the crcation of Adam and Eve per se. The teaching that 

should be dcrivecl from thcse a/wdith is thal men are supposed lo treat their wives justly 

and with due consideration due to their constitution or physiology. This means that, the 

"rib theory" should be taken melaphorically (figuratively) and not literally, because it 

makes it clear that women are like ribs, not that they have been created from the ribs 

(Khan, 1995:30-31). Even if the rib theoty as per the hadith was to be taken literally, it 

does not have any effect on the status of woman. This is becausc the same hadith enjoins 

men to treat women nicely. This implies that men should treat women nicely, the way 

they would like women to lreat them. 

The foregoing discussion shows that due to cultural underpinnings the Qur' an can be 

interpreted by those ignorant of the teachings of Islam to support the theory of superiority 

of man over woman. It is in this contexl that the hadith can be misinterpreted to support 

male dominance. /\ hadith that bordcrs on misogyny and recorded by Bukhari could be 

CODESRIA
 - L

IB
RARY



132 

ciled to express predominance of men over wornen in the hereafter. According to this 

hadith narrated by Usarna, the Prophet said: 

1 stood at the gate of Paradise and saw that the majorily of the people who entered 
il were the poor, while the wealthy were stopped at the gate (for their accounts). But 
the companions or the tire were ordered ta be taken ta the fire. Then I stood al the 
gate of the rire and saw that the majority ofthose who entered it were women 

(Sahih al-Bukhari, vol.vii, p.94). 

The Qur'an (cf., 3: l 95; 4:32; 33:35) is categorical that a person's rewards will be 

detennined by individual efforts in fulfilling the principles o[Islam regardless of whether 

one is male or female. Apparently therefore, this hadith, may be seen to be weak by some 

people. It is notew,\\'lhy that the above hadith does not say that a woman will be put into 

hell fire because of her gendcr, but because of her wrong doings. The l'rophet said that 

the majority of those in the hell lire will be women. This is something that had been 

revealed to him by God, as a consequence of their deeds. 

lt is worth noting that a rigorous process was involved in the codification of the hadith 

Iiterature. To ascertain the accuracy of a hadith one of the methods used in Hadith 

criticism was lo compare a certain hadith wilh a related tex! of the Qur'an. One of the 

general rules lhal coule! lead to the rejection of a hadith was if il conlradicted the c!ear 

and obvious meanings of the Qur'an (Azami, 1977:72). Similarly, a hadith could be 

rejeèted and considered weak owing to defect in the narrator. According lo Ibn Hajar (733 

- 852 AD), one of the grealest scholars of Hadith, a hadith could be considered weak if 

the narrator was of the sixth lo eighth grade and lower. His grading system that had 

twelve !evels considered a hadith spurious if ils narrator was ranked in the twelfth grade 

(ibid, pp.59-64). Ahadith could also be considered weak due to the discontinuity of the 

is11ad (chain of transmitters) and incidenlal reasons. The latter refers to reversion in the 

nmning of authority. This is where a hadith was attribuled to someone e!se other.than ils 

real narrator, or reversion in the name or in the tex! by reversing the arrangement (ibid, 

p.66). 

The foregoing shows that the significance of ahaclith should no! be held with the same 

weight. These are particularly the ones thal seem to contradict the text of the Qur'an, and 

those containing exaggerated, contradicting and ridiculous statements attributed to the 
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Prophet, among others (see, ibid; p.72). Such ahadilh could do much hann by distorting 

the essence of the lslamic message. Il is such ahadilh that are cited with relish by the 

opponents of equality of sexes to justify their arguments thus subscribing to the notion of 

superiority of males over females. 

Proponents of the superiority of men cite a hadith that implies that women are cleficient in 

knowleclge. This hadifh recorcled in Sahih al-Bukhari and Sahih Muslim is narrated by 

Abu Saie! al-Khudri who reports that the Prophet had come out for either idd 11/-adha or 

idd ul-jitr towarcls the praying place and passecl some women. He said: 

0 as·sembly ofwomen, give alms and verily I see majority ofyou as the inmates 
ofHell". They asked: "O' Messenger of Allah, for what?" He said: "You ollen 
take a curse and are ungrnteful lo corn panions. 1 have not seen ones lacking mind 
·and religion taking the mind of the serious nrnn away tlrnn one ofyou". They asked: 
"And what is the defect in our religion and intelligence, O' Messenger of Allah?" 
He said: "ls not the altestation of a woman like half of the attestation of a man?" 
11Yes", they said: /\nd that is on account ofher short intelligence. He said: "Does 
she not, when site menstruates, desist from praying and fasting?" "Yes", they said. 
He said: "Thal is on account of her defect in religiou" (cited, Chaudhry, 1991: 165). 

The above hadith may be seen as.having negatives overtones regarding the intelligence of 

a woman. Yet, it also indirectly point out a woman's witticism by the rejoincler: "! have 

not seen ones lacking mimi and religion taking the minci of the serions man away than 

one ofyou". 

Despite the foregoing, the /ladith could be uscd to clemonstrale that a man's cternnl 

rewarcls will be increasecl manifold ifhis wife was plcasecl with him and prayed for him: 

/\mong l1is followers, the besl of men are they who arc best to their wives, and 
the best ofwomen are they who are best to lheir husbands ... to each ofsuch 
women is set down the reward equivalent to the reward ofa thousand martyrs 
(Siddiqi, 1984: 17-18) 

On being challenged by Umar why women's rewards are ten times greater than men's, the 

Prophet replicd: 

Do you know that woman deserves greater reward tlrnn man? For verily, 
Almighly Allah exalts the position of a man in heaven, because his wife 
was pleased with him and prayed for him (ibid, p. l 7-14). 

Clearly, some Muslims interpret the Qur'an and Hadith to support the argument that man 

is superior to woman. This notion of superiority stems from the belief that God gives men 

leadership and that is why they have been designated as guarclians ofwomen. 
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3.2.1.2 Education 

The pursuit of knowledge and education was an important component of the revelation of 

the Qur'an. This is clearly shown by the first reveJation (96: 1-5): 

Proclaim! (or rcac.l) in the name ofthy Lord and Cherisher; who created -
created man, out ofa (mere) clot ofcongealed blood: Proclaim! and thy 
Lord is the most bountiful - \·le who taught (the use o\) the pen - taught 
man that which he knew not. 

These verses are challenge to Muslims to Lake Lo litcracy. The importance attached to 

education in Islam couic.! be disccrncd li·om the Qur'an ami Hadith. The Qur'an contains 

verses anc.l expressions that stress the neec.l for Muslims to acquire knowledge and seek 

education. These verses and expressions are ubiquitous in the Qur'an. A few examples 

could offer sorne explanations. Swearing by the pen highlights the value and dignity of 

knowledge (68: 1-2). God is presented as the source of knowledge - wisdom - (2:269). 

KnowJedge is identified with those who fear Allah (35:28). It is Jack of true knowJedge 

that makes people to revile the true God (6: I 08). Those who Jack knowJedge are ranked 

lower than the ones who possess it (39:9). Possession of knowJedge and faith are 

prerequisitcs for the religion of Islam (58: 11 ). Il is knowlcdge that makes human beings 

superior Lo other creatures (2:31-34). Il is instructive to note that the Qur'anic verses that 

cnjoin Muslims to seek education, for example 3:18 and 58:11, are no! gcnder specific. 

This implies that education is meant for ail regardless of sex. 

Just Iike the Qur'anic verses, ahaclith contain messages that cxtol the importance of 

knowledge: "the men of knowledge are the inheritors of the prophets" and "he dies not 

who seeks knowJedge" (cited, Maina, 1993:43). There is no limit in pursuance of 

knowJedge and education. In this respect, in a hadith recorded by Ibn Majah, the Prophet 

urged Muslims to "seek knowJedge from the cradle to the grave". 

The Hadith literature also expresses the virtues of knowledge. In a hadith recorded in 

Tirmidhi and Ibn Majah, the Prophet is reported to have said: "the word wisdom is the 

lost property of a wise man so he has a better right to il" (Mishkat ul-Masabih, 1993, 

vol. 1, p.135). Similarly, the hadith shows that the pursui l of knowledge is far superior to 
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religious <levotion. ln a hadith recor<lecl by Darami and reporte<l by Ibn Abbas, the 

Prophet sai<l: 

To listen to the instructions of science and \eaming for one houris more 
meritorious than atlending the funerals of a thousand martyrs;more 
merilàrious than standing up in prayer for a thousand nights (cited, Maina, 
1993:45). 

Accorcling to a hadith, acquisition of knowleclge is part of one's faith since il enhances 

one's <levotion to Go<l. In a hadith recorded in Tirmidhi and reported by Sakhbarah al

Azdi the l'rophet said: "Whocver searches arter knowledge, it will be expiation for his 

past sins" (Fazlul-Karim, 1997, Al-1-ladis, vol.2). 

The Hadith express the Prophet's high regard for education. Il is with this regard that hc 

macle education obligatory to ail Muslims, rcgardless of sex. This is illustrated by one of 

his oft-quotecl hadith recorded by ibn Majah. Anas reportecl the Messenger of Allah 

saying: 

The seeking of knowledge is obligalo1y for every Muslim and the imparling 
oflhe knowledge to the 11011-deserving is like pulting on necklaces ofjewels, 
pearls and gold aroupd the necks of swine (Mishkat-ul-Masabih, Vol.1, p.136). 

Islam's attitude to female education could be gathered from ahadith. In a hadith reportecl 

by Abdullah bin Masoucl, the Prophet said: 

If n dnughter is barn to a persan and he brings her up, gives her a good 
education and trains her in the arts of lifc, I shall myself stand betwecn 
him and hellfire (Kanz al-'Ummal, p.277, ciled, Siddiqi, 1992a: 16). 

Parents who pay attention to the education of daughters will earn rewards in the hereafter. 

ln a hadith recorded in Sunan Abu Dawud and Sahih Muslim and reported by Anas bin 

Malik, the Prophet is reported to have saicl: "whoever brings up three girls, teaches them 

culture and good manners, marries them and treats them well, for him is paradise" (Sahih 

Muslim [Summarised] cited, Chaudhry, 1991: 119). The same a pp lied to education of 

slave girls. The Prophet instructed Muslims to educate slave girls and then emancipate 

them. A hadil h recorded by B ukhari and M uslim says: 

lfa person lms a slave girl, then he educates her libernlly and trains her in the best nmnner 
and culture, then he sets her free and marries her, l1e lrns a double reward [from his Lord]" 
(Sahih al-llukhari, vol.!, p.788). 

It is therefore eviclent that the Prophet's positive attitude towards the girl chilcl was a 

complete departure from the abuses that were meted on her during the days of jahiliyya 

(ignorance). This attitude was generally extended to entire women's folk as expressed by 
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the Prophel's lcachings on equalily belween men and women in educalion. He enlertained 

questions and inguiries from men and women alike (Siddigi, 1992). The sahabiyat who 

learned the Qur'an reguested the Prophel to sel aside addilional lime to leach !hem so lhat 

!bey could catch up wilh men. The Prophel obliged and spared time to instruct women 

whenever he felt that lhey were gelling a raw deal (Ibrahim, 1987; Ahmed, I 992). 

According lo Sahih al-Bukhari, /\bu Said al-Khudri rcporled lhal somc women 

complaincd lo the l'rophcl: 

Men arc alwnys galhcrcd in your prcsencc, and we cannot bene fit. Thcrefore, 
appoint one day for us. So the Prophet fixed one day for them, during which 
hc would go lo lhcm and listcncd to thcir problems, gave solutions and 
instructions regarding their religious, social and family obligations (Sahib 
al-llÏ,iihari, vol.1, p.78). 

Men were inslrucled to teach lheir wives about religion. It is recorded in Sahih al

Bukhari and reported by Malik bin Huwayrith that there was a time the Prophet stayed 

with young men for some days acguiring knowledge from him. On their deparlure he 

instructed them: Return home to your wives and children and stay with !hem. Teach !hem 

(what you have learnt) and ask them to ac! upon it'' (Chaudhry, 1991: 123; Doi, 1996: 139). 

ln another similar hadith, the Prophel sanclioned the marriage of a woman lo a man who 

had nothing to offer in dowry. He inslrucled the man to teach the woman some verses of 

the Qur'an that he knew and that suffïced for dowry (Sahib al-Bukhari, vol.7; cf., 

Chaudhry, 1991: 121; Doi, 1996: 139). 

The Prophet's value for education of women is no! only evident from the ad vice he gave 

men about their wives, and daughters, he also set a good example. He encouraged his 

wife Hafsa to continue with educalion !ha! she had disregarded when she married him. He 

reguested Shifa binli Abdillah who taught writing and reading skills to teach Hafsa: 

"would you not leach Hafsa calligraphy as you taught her how to write?" (Ibrahim, 

1987:33; Al-Farugi,1991 :37). He also lold Ayesha: "O Ayesha make knowledge and the 

Qur'an your slogan" (Ibrahim, 1987:33). Muhammad also used to sencl teachers to 

inslruct women. It is reporled by Umm Atiyyah from Sahib Bukhari that when the 

Prophet wenl lo Medina, he ordered the Ansar women to galher in one !muse for purposes 

of instruction. He sent Umar lo inslrucl them in Islam (Chaudhry, 1991: 123; Doi, 
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1996: 139). The Ansar women were well known for their incisive inquiry and spirit of. . ' .. 

leaming (Siddiqi, 1992a: 18). 

The importance the Qur'an and Hadith atlach to education prompts the various schools of 

law to opine that education is a right of a woman over her husband. If the man does not 

avail educalion to his wife, then she has a choice of acquiring it from whichever source 

(Ibrahim, 1987:33; Doi, 1996:39). For example, according to Maliki scholars: 

.'lfa woman demands her right lo religious education8 from her lmsband, 
and brings the issue be fore a judgc she is justil1ed in demanding this right 
because it is her right thal either her husband should leach her or allow her 
to go elsewhere to acquire education. The judge must compel the husband 
to ll1ifil her demand in the same way that he would in the malter ofher 
worldly rights since hcr right in mattcrs of religion are most essenlial and 
important (Doi, 1996: 139). 

The tradition of learning and scholarship established by the Prophet continued during his 

life lime, that of his companions (sahaba) and of the companions of the companions 

(tabi '1111). Accordingly, during the early period of Islam, women exercised their rights to 

education. They contributed enormously in teaching and dissemination of the knowledge 

of the Qur'an and S111111a. The exemplification of these women was the wives of the 

Prophet, so called the Mothers of Believers, and women sahabiyat. ln this regard, Ayesha 

was the most notable of the wives of the Prophet. She survived the Prophet, living for 

fifl~ years afler him. She was well known for her strong will, versatility, penetrating 

intellect and sharp memory. Ayesha was quite articulate and her aptitude enabled her to 

discuss any topic with the Prophel. She was an expert in various branches of learning that 

included Qur'anic Exegesis (Tafsir), Hadith and Fiqh, Poetry, Medicine, Theology and 

Mathematics. She was ranked fourth as an authority in Fiqh after Umar, Ali and Ibn 

Masoud (Chaudhry, 1991: J 25). She was one of the foremost sources and transmitters of 

Hadith. She is ranked the fourth narrator of Hadith after Abu Hurairah, Abdallah bin 

Umar and Anas (Chaudhry, 1991:125; Doi, 1996:140). She contributed 2,210 ahadith out 

of which 300 are included in Sahib al-Bukhari and Sahih Muslim (Ahmed, 1992:73; 

8 ln principle, education in Islam is not dichotomised into religious and secular. On the other hand, 
k,lowledge is· calegorized into revealed knowledge and acquired knowledge. Revealed knowledge is 
quinlessence for Muslim guidance and salvation. 1t is obligatory (jàrdh ayn) to ail Muslims, while acquired 
knowledge is a collective obligation (Jardh kifaya). The bifurcation of Muslim education into secular and 
religious is a product of centuries of Western colonialism on Muslim societies that established separate 
instilutions for bath secular and religious educalion. 
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Mernissi, 1991 :77; Mernissi, 1996:93; Doi, 1996: 140). These two are the most authentic 

collections of Hadith. 

Ayesha's role and importance in the codification of Hadith literature are evident. The 

sahaba and the tabi '1111 and other believers used to consult her on matlers of belief. Those 

who sought her counsel expressed her knmyledge oflaw: 

1 have sccn groups oflhc most cminent companions of the Prophet ask hcr 
questions concerningfaraidh - knowledge of distributing inherilance - ri tuais, 
daily dutics ara Muslim etc .... ami t\yesha was among ail the people, the one 
who had the knowledge of.fiq/1 Qurisprudcnce). (Ibrahim, 1987:33; Mernissi, 
1991 :70; cf. EI-Saadawi, 1980: 131 ). 

Ayesha's tcstimoiiies over pertinent issues of the S111111a about prayer and method of 

reciting the Qur'an were paramount (Ahmed, 1992:73). !-Ier contribution to the 

intellectual and historical development of Islam was immense. Famous scholars mnong 

the sahaba and tabi '1111 benefited from her wealth of knowledge and wisdom. Among 

them was Amr bin al Aas, Qasim bin Muhammad, Abdullah bin Zubair, Abu Musa al

Ashari, Said bin al-Musayyab and Alqamah bin Qays (Doi, 1996:141). 

Other wives of Prophet whose inOuence in education was notably felt were Umm Sa lama 

. and Safiyyah. Umm Sa lama was regarded as "a woman of very sound judgment and rapid 

power of reasoning and unparalleled ability to formulate correct opinions" (Mernissi, 

1991: 115). She was the one who asked the Prophet the-ail-important question: "why is it 

that you men should be mentioned in the Qur'an while women are ignored?" (Tafsir aI

Tabari, vol.xxii p.10, cited, Mernissi, · 1996:81; Ahmed, 1992:72). The response lo her 

question came in form of revelation of Chapter 33 :35. This way Umm Salama shaped the 

nature of the revelations of the Qur'an. Equally, she had committed the entire Qur'an into 

memory and was an authoritative source of Hadith. (Chaudhry, 1991:124). About thirty

two eminent scholars learnt ahadith from her, and recounted them on her authority (Doi, 

1996: 142). She was also an expert in Fiqh. Many scholars consulted her on legal issues 

(Chaudhry, 1991: 124; Doi, 1996: 142). Safiyya was an expert in Fiqh from whom many 

women sought and acquired the knowledge of family relations and menstruation (Dai, 

1996:141). 
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I3esidcs the wives of the Prophet, there wcre many women sal1C1biyat who made a mark in 

the realm of education during the early period of Islam. Among them were: Umm 

Atiyyah, Ayesha bi111i Saad ibn Abi Waqqas, Sayyida Nafisa, Umrah binti Abdur 

Rahman, Fatima binti Qays, Umm Ad-Darda, Umm Hani aI-Huriniyyah, Nashwan binti 

Abdullah al-Kinani, Hajar binti Muhammad al-Qudsi, Umm Salim, and al-Khansa among 

many others (Ibrahim, 1987:33; Doi, 1996:142-144). These women excelled in various 

branches of lcarning and scholarship such as Qur'an, Hadith, Literature, Rhetoric, Poclry. 

Fiqh and Thcology. Olhcr womcn wcrc famous s11fis (Muslim mystics). For example. 

Sheikha Shuhda an 11 th ccntury AD (5th ·ccntury AH) scholar was styled "the pridc of 

women" for expertise in Literaturc, Rhetoric, Poetry, Hadith and I-Iistory. Many 11/ama 'a 

flocked to her public lectures (Ibrahim, 1987:33). 

Our discussion above bas shown the examples of women who excelled in various 

branches of learning in the early period of Islam. This demonstrates !hat early Muslims, 

men and women, put into practice the teachings of the Qur'an and Hadith concerning 

pursuance of knowledge and education. ln retrospection, it could rightly be argued that 

womcn in Islamic tradition exercised thcir rights to cducation. That this has not always 

bccn the case has nothing to do with the spirit of Islam. 

As ear!ier mentioned, the importance of female education in Islam has prompted various 

law schools to make it a right of a woman over her spouse. lt is therefore obvions that 

education rights of a woman over her bus band are· similar to the rights of maintenance 

and protection that are enjoined by Islam. Like ail other aspects of life in Islam, education 

per se is not dichotomised into religious and secular. It should be noted that neither the ' 

Qur'an (for example, 20: 114; 58: 11) nor the Hadith, define the kind of education or 

knowledge that Muslims: men and women, should acquire or seek. As a way of life, Islam 

is supposed to offer guidance in al! spheres. In that case, eclucation is inseparable from 

religion. According to the Qur'an and Hadith, a woman should acquire ail types of 

knowledge and education. Nevertheless some scholars opine that a woman's education 

should be geared to her roles of homemaking and care taking: 

Educalion is important for a woman in order for her ta iearn about her rights, and 
particularly the education tlrnt is fundamental to her basic area of home management, 
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training and bringing up of children. Education should prepare her to become good wife. 
good mother and good housekeeper (Clrnudhry, 1991: 123). 

Once a woman has acquired the education expedient to her domestic roles, she could 

pursue other branches of education to broaden her outlook to life (Mawdudi, 1995: 199). 

This conservative posture hinges on interpretations of Islam on the role of women in 

society. lt is shown in the next section of this chapter that the definition of roles in a 

Muslim community influences girls' access to education. This is because, in some 

conscrvative quarters, education is lied to the future roles of boys and girls. Education of 

boys is considered imperative in promoting their future roles as breadwimiers for the 

family, and leaders of society. Conversely, girls' education is important for their future 

role as mothers. This conservative voice seems to relegate girls' education to the 

periphery. Sorne respondents observed that boys and girls should be educated, but if it is 

only possible to educate one, then a "girl should be educated because educating one girl is 

like educating a whole nation" (Hussein, 01, 26/2/99). The need to educate girls seems to 

border on empty rhetoric and sloganeering. This is because tying the education of girls to 

the rote of molherhood limits theil" educational horizons (vide infi"a, 3.3.3). 

The general opinion of Musli ms in the area of study is that, since boys and girls have the 

same potentials, they should equally be provided with education. lt is only through 

education lhat a girl will slake the claim to her rightful status in society: 

Education gives a woman status. Denying girls education would be tantamount 
lo <liscriminating against them. Males and feniales are equal before Allah; they 
only diffet physically since their intellectual capacity is the same. No one is 
barn inte\lectually inferior. There is a need for a balanced 11111111ah (community), 
that means educating boys and girls (Mwenda, 01, 6/3/99). 

3.2. l.3 Marriagc 

Marriage is a religions duly in Islam. Varions schools of Sunni law are agreed lhat it is 

incumbent upon men to marry unless they are encumbered wilh physical and economic 

difficulties (Siddiqi, 1992a). Evidently, there are conditions for marriage depending on 

varions schools of law, Sunni or Shia, and their interprelations. A man should marry if he 

cannot contrai his sexual desires, and if he has the means or wherewithal lo maintain a 

family (Doi, l 996:35). Poverty however should not necessarily be a deterrent to marriage 

since God is capable of providing for every creature. Similarly, marriage is compulsory 
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for a woman who does· not hav"' means of maintaining he1'self and ·whose -sèxual nèeds . . 

may cause her to fornicate. An oral respondent observed that: "when a Muslin1 wmimn 

does not have any important thing to do and cannot earn a living, she coule! be married to 

curb prostitution" (Shec, 01, 29/2/99). 

The Qur'an gives guiclelines on marriage. For example, men should marry chaste wives 

(24; 5:5). A man should not contract marriage with a woman who is alreacly married 

(4:24). ln addition, the Qur'an stipula tes the clegrces or ca.legories of prohibited marriagc 

partners (4:22-24). ln other words, marriage is fol'bidclcn with maharim (sing. mahram). 

These are the noli~inarriageable persans par excellence. They are one's female ascendants 

and descendants, sister and the female descendants of one's sister and brolher, one's 

paternal and materna! aunts and sisters and aunts of the ascendants, one's mother-in-law, 

and the other female ascendants of one's wife (if the marriage wilh the wife has been 

consummated). Il is·permilted to marry one's first cousin ( 4:22-24; Schacht, 1964: I 62). 

While a man can contract a marriage with a believing woman from the People of lhe 

Book, that is a Christian and .Tew, a Muslim woman is prohibited from marrying a .Tewish 

and (or) a Christian man. The basis of this regulation is the Qur'an 5:5 and 2:221 (cf .. 

60:10): 

This day are (all) things good and pure made lawful unto you. The food of the People of 
lhe 13ook is lawful unto you and yours is lawful unlo thcm. (Lawful unlo you in marriagC') 
are (not only) chaste women who are believers, but chaste women among the people of 
the Book, revealed bcfore your lime - when ye give them their due dowcrs, and desire 
chastily, not lewdness ... (5:5). 

Do not many unbelieving women until they believe: A slave woman who believes is 
better than an unbelieving woman. Even though she allure you. Nor marry (your girls) ta 
unbelievers until they believe. A man slave who believes is better than an unbeliever even 
though he allure you ... (2:221, cf., 60: 10). 

A Muslim man's dispensation to marry a non-Muslim (Jewish or Christian) woman and 

lack of reciprocity for Muslim woman could be interpreted as a contradiction of the 

assumed equality of sexes, sexual exploitation and subordination of women in Islam 

(Abdalati, 1977: 141 ). According to Abdalati (1977: 139-145), a man is offered this 

privilege because of some of the following reasons. Firstly, men are designated as the 

Qawwamun, that is, protectors and maintainers of women and managers of their affairs. A 

man thercfore is the one responsiblc for lhe spiritual upbringing ofhis ehildrcn. Secondly, 
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by marrying a non-Muslim woman, the man may extend his goodwill and that of Islam 

lowards non-Muslims who may unclerstand Islam beller and thus discard the 

misconceptions that they may have hitherto about Islam. Thirclly, a non-Muslim woman 

who marries a Muslim man who honours, cherishcs and respects her righls might 

reciprocale this goocl will and converl to Islam. This would be an indirect way of 

enlarging the w1111wh. Similarly, if a Muslim woman marries a non-Muslim man, she may 

con vert lo the religion of her husband. Thal would be a loss to the ummah. 

A Muslim man's righl lo marry a non-Muslim woman withoul the samc applying to the 

Muslim woman should not be viewecl as c\enial of rights for the latter. This is because the 

reasons given above are meant lo safeguarcl society for the common goocl for ail her 

people. This is in view of the fac[ that if a Muslim woman married a non-Muslim man, 

her status, as a Muslim woulcl change, since orclinarily, the wife takes the nationality of 

the man. In addition, a Muslim woman who marries a non-Muslim may be unable to ,. 

exercise her Islamic rights within the marriage bond. 

According to the Hadith litcralure, marriagc is a rcligious duty. Men and women are 

enjoined to enter into marriage. In a hadirh lransmitted by 13aihaqi and reported by Anas, 

the Prophet said: "when a man has married, he has indeed made his religion half perfect. 

Then let him fear Allah for the remaining half' (Hakim, vol.2, No.175, cited, Abdalati, 

1977:52; Siddiqi, 1984:28; Ahmed, 1990:58; Doi, 1996:32). 

Muslims enter inlo matrimonial relationships because by cloing so "lhey complete half of 

their faith". This is the oft-quoted hadith to explain why marriage is important lo 

Muslims. Marriage is sunna of the Prophet. By practicing it, Muslims simply follow the 

example of the Prophet. In a hadirh recordecl in Sahib al-Bukhari the Prophet declared 

marriage lo be one of the most sacred praclices and saie\: "whoever dislikes my way of 

life is not of me", or "marri age is my sunna, whoever keeps away from it is not from me" 

(Sahih al-Bukhari, vol.2, p.703). It is for this reason that the Prophet denounced 

asceticism and discouraged celibacy (Sahib Muslim, vol.2, p.! 04).9 Accordingly, some 

9 Sufism is the mystical dimension of Islam. lt advocates asceticism. Sufis strictly renounce worldly 
possessions and pleasures and everything lhat stand betwccn them and their devotion to Gad, such as 
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scholars argue that asceticism is alien to the swina of the Prophet. The Prophet is said to 

have disapproved the ascetic tendencies of the three corn panions who attempted to ex hi bit 

such traits. One wanted to fast daily without breaking the fast. The other one wanted to 

stand the whole night in prayer without sleeping while the third wanted to remain a 

bachelor and not to approach women so that he coule! be nearer to God. In a hadith 

recorded in Sahih al-Bukhari and narrated by Anas bin Malik, the Prophet disapproved 

such behaviour by saying: 

Arc you the same people wl10 snid so-and-so? By Allah, l am more submissive 
la Allah and more afrnid of him lhan you; yct I fast and break my fast, I do sleep 
and also marry womcn. So he who does not follow my tradition, is not from me 
[nol_one ofmy fo\lowers] (Sahib al-Buklrnri, vol.7, pp.1-2). 

As a religions duty, marriage is above ail an act of piety. Like ail religious dulies, 

marriage has to be fulfïlled by all those capable of meeting its responsibilities (Abdalati, 

1977:52). The Qur'an describes marriage as a solemn covenant between Allah and the 

hmnan parties on one hand, and between man and woman on the other hand (4:21). As an 

important socio-religious institution, the purpose of marri age is to provide companionship 

(30:21; 7: 189), sexual and emotional gratification (2:223) and procreation ( 4: 1 ). lt is a 

moral safeguard against sexual promiscuity and immorality. A hadith reported by 

Abdullah and recorded in Sahih al-Bukhari (vol. 7, p.4) notes: 

We were with the Prophet (p.b.u.h) while we were young and had no wea\th 
Whalever. Sa Allah's Apost\e (p.b.u.h) said: 0 young people! Whoever 
among you can marry, should marry, because il helps him lower his gaze 
and guard his modesty (i.e. J,is private parts from co111111ilting illegal sexual 
intercourse course etc) and whocver is notable ta marry should fast, as 
fasting diminishes his sexual power. 

The Prophet recognized the signifïcance of marriage for society's survival ami personality 

development. He urged young people who can marry to do so, and the ones who cannot to 

practice voluntary fasting. He is reportecl to have said: 

0 young men, those atnong you who can support a wife should marry, for it 
reslrains eyes from casting (evil glances), and preserves one from immorality; 
but those who cannot should devote themselves ta fasting for it is a means of 
controlling sexual desire (Snhih Muslim, vol.2, p. 703; cf., Sahih al-Bukhari, 
vol.7, p.3) 

111arriage. A Sufi's spiritual progress along the palh (tariqa) requires one ta delacl1 himself (herse!!) 
completely from the camai des ires that are the cause of sensual temptations that derail a Sufi from attaining 
the ultimate goal. i.e. the Truth (al-Haqq). A Suli trains himse\f (herse!!) through self-morlificalion in his 
(her) quest aner mystical union with Gad. In spile of the Prophet's denunciation of asceticism, the early 
sufis considered him as the first Sufi-sheikh, in ail but name, and their mode! and spiritual guide on the 
ascetic palh (for detai\s see Attar, 1966:1-3; Schimmel, 1975:17-28; Lings, 1975:101; Bhatnagar, 1984:3-
25). 
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Under the circumstances, apparenlly single life where a persan is averse .to marriage and 

sex without any reason is discouraged in Islam. Thosè who forgo marriage should 

practice self-discipline and ternporary abstinence to guard their moral integrity. Marriage 

controls profligate sexual habits by legitimising sexual intercourse. It helps men and 

women to lead chaste lives, protecting them from promiscuity and sexual indulgence. 

Marriage recluces the occurrences of social evils such as fornication, adultery and 

prcmarital pregnancies whose results are illegitimate chilclren and single motherhoocl. 

lnfornmtion gathered from the field indicates that marriage is important lo a Muslim 

woman as she gels protection and security from ber husband. A respondenl succinctly put 

il that: "Marriage iS·'importanl to a Muslim woman because a woman is like a flower who 

needs to be cherished, she needs the security a husband can provicle" (Mambo, 01, 

29/9/98). 

This contention puts to rest any doubts about the possibility of single motherhood among 

Muslims. Mernissi candidly shows that single molherhood is foreign lo the Muslim 

conception of a family: "The concept of an adolescent woman, menslruating and 

unmarried is so alien to the entire Muslim family system that it is either unimaginable or 

necessarily linked tofltna [social clisorcler]" (1996:166). 

The importance of marriage lo Muslims is tied to its pmpose. Marriage promotes 

emotional well being and peace of minci. The Qur' an says: 

And among His signs is this, that He created for you mates from among 
yourselves, thal ye may dwell in lranquillity with them, and He has put 
love and mercy belween your (hearls): verily in that are signs for those 

who reflect (30:21 ). · 

Information aclduced from the Qnr'an and hadith literature reveals that marriage is a 

command from Allah. Il is the foundation of the family, the basic unit of society. Within 

the institution of marriage, procreation leacls to the propagation and perpetuation of the 

wnmah and the human race. Marriage unîtes two disparate families and promotes 

frienclship and cooperation as alludecl to in the Qur'an: ".it is He who has createcl man 

from water: then has He establishecl relationships of lineage and marriage: for thy Lord 

bas power [over ail things]" (25:54). 
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Within the institution of marriage, a woman is in principle an equal partner in the 

development of, and promotion of emotional well-being, spiritual harmony and 

procreation (Badawi, 1983; Siddiqi, 1984; Mawdudi, 1995). Upon marriage, a woman 

does not !ose her individuality. Thal is, she retains ber maiden name and bas rights to her 

money and real estate; rights to buy, sell, mortgage and lease her properties. ln ail these 

matlers, the lslamic law rccognizcs a woman's rights to act on her bchalf wilhout the 

intervention of husband or falher (Abdalati, 1977: 163; Badawi, 1983:21; l'ickthall, 

1990: 150). 

One of the conditions of marri age in Islam is the giving of a dower (mahr) by the man to 

bis bride. The dower is a marriage gift that symbolizes love and affection. It safeguards a 

woman's economic position after marriage. Dower is e1tjoined by the teachings of Islam. 

Ils amount largely depends on the agreement between the parties concerned and is 

estimated according to customary standards (4:4, 19-21, 25; cf., 2:229, 236-37; Abdalati, 

l 977; Siddiqi, 1992a). Dower is requisite for marriage to be legitimate. The Hadith 

highlights the importance of dower .. Ibn Umar reported the Prophet saying: 

Allah's Messenger (PBUH) prohibited Shighar which means that a man gives 
his daughler in marriage on the con<lilion that the olhcr gives his daughter to 
him in rnarriage without any dower bcing paid by either (Sahih Muslim, vol.li, 
p_.713). 

Since marriage is a contract belween man and woman, a woman should not be forced to 

marry without her consent. Though parents have a say in the choice of the marriage 

partner, the concerned parties should freely, without any duress grant their assent for a 

marriage to be binding. lndeed, there should be a direct proposai followed by a 

corresponding acceptance in the presence of two witnesses. Forced marriages are contrary 

to the spirit of Islam. As recorded in Sunan Abu Dawud, a girl protested to the Prophet 

when her father forced her to marry without her consent. The Prophet gave her a choice of 

either accepting the marriage or nullifying it. The girl responded: "actually, I accept this 

marriage but I wanted to let the women know that parents have no right to force a 

husband on them" (Badawi, 1983: 17). ln another hadith recorded by Bukhari and narrated 

by Abu Huraira, the Prophet saie! that the father or the guardian cannot give a virgin or a 

divorced woman in marriage without their consent: "a matron should not be given in 
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marriage cxcept after consulting hcr; and a virgin should not be given in marriage except 

after hcr permission" (Sahih al-Bukhari, vol.7, pp.51-52). 

A marriage requires good treatment and companionship for the partners. The relationship 

should be an epitome of love, mercy and interdependence between man and woman. The 

Qur'an expresses this: "they are your garments and ye are their garments" (2: 187). The 

Hadith further preponderates on this relationship by calling on good treatment of wives. 

The Prophet used his example to demonstrate how men should treat their wives. In a 

hadith recordcd by at-Tinnidhi and Ibn Majah, Ayesha reported the Prophet as saying: 

Amo1}g my followers the best of men are thcy who are best ta their wives, and 
the besi of women are lhey who arc besl lo thcir liusbands ... to each of sucl1 
women is set down the rewanJ equivalent to the reward of a thousand martyrs 
(Siddiqi, 1984:97). 

Islam accentuates the need to respect parents and to treat them well (17:23). One of the 

oft-quoted hadith transmitted by An-Nasai stresses the joys of sweet motherhood: 

"paradise lies at the feet of the mothers" (cited, Siddiqi, 1984: 18; Pickthall, 1990: 150; 

Isiamic Future, vol.xiii, no.73, p.8). Another hadith shows that respect for mother 

should corne first and that she is the one who is entitled to be treated with the best 

companionship. Abu Huraira narrates: 

A man came ta Allah's Apostle and sait!: "O Allah's Apostle! who is more 
entilled lobe treated with the best companionship by me?" The Prophet said, 
"your mother". The man sai<l, "who is next"? The Prophet said, "your mother". 
The man further saicl, 1 

.. who is next"? The Prophet said, 11your mother". The man 
askcd for the fourth time, "who is next?" The Prophet said, "your father" 
(Sahih al-Bukhari, vol.8, p.2). 

3.2.1.4 l'atriarchal ldeology and Gender Roies 

Patriarchy is defined as the rule (power) of the fathers. lt is an ideology of domination by 

the male over the female. In this case, men exercise their authority (power) over women. 

Patriarchy bas been advancecl as a theoretical explanation for the subordination of women 

(Coward, 1983 :272). Patriarchal ideology is practically reproduced in most societies. 

Within a patriarchal society, woman's status and access to means _of economic 

production, education, politics and privileges, are determined by the male authority. In 

addition, there are two distinctive domains: the male and the female. The male's is the 

one of power, while the female's is subservient. Women are conditioned to their status 

through sex role stereotyping. They are supposecl to operate within the rules of patriarchy 

., 

CODESRIA
 - L

IB
RARY



147 

by subscribing to their roles. Pailure to that, lhey are labelled aberrant, undesirable or 

pathological (ibid, p. 7). Patriarchal values are _transmitted in the home, places of work, 

school, church, mosque, and in the print and electronic media. 

One of the distinguishing characteristics of a Muslim society is its patriarchal nature (AI

Faruqi, 1991 :43). The Qur'an calls for a society that assigns ullimate leadership 

(authority) and decision-rnaking in the family to men (ibid, p.43). ln a Muslim 

community, the basis of patriarchy, are the socio-culturnl norms on male domination. As 

a result somc Muslims misinlerprct sornc verses of the Qur'an such as 2:228 and 4:34 to 

justify male domination that is the essence of patriarchal ideology. 

The teachings of the Qur'an give clear guidelines regarding the definition of roles for 

bath men and women in a Muslim family. Chapter 4:34 is precise on the definition of 

roles: 

Men are the protectors and mainlainers ofwomen, because Allah has given 
the one more.(strength) than the other, and because lhey support them from 
their means. Therefor~ the righteous women are devoutly obedient, and guard 
in (the husband's) absence whal Allah would have them guard (cf., 65:7). 

The above verse is fundarnental in regulating the division of roles in a Muslim family 

(Mernissi, 1996:68). Il thus spells out clearly that a man is the breadwinner and head of 

the family as much as the wife is ils neck. Therefore, it also follows, if the man is king, 

the wife is queen and none can exist without the other. As a breadwinner, he shoulders ail 

the responsibililies regarding the provision of the basic necessities: food, clothing, 

residence, and ail other provisions according to his financial ability. He should also offer 

security and protection to his household. However, the responsibility of providing and 

maintaining the family should be taken as a burden nota favour. to The Hadith reinforces 

the notion that, man is the provider. The Prophet is reported to have said: "sufficient for 

the sin of a man is not to fulfil his dulies of maintenance for which he is responsible". 

The Prophet warned of the consequences of dereliction toward the duty of maintenance: 

The freeing ofa man from his family is like lhat ofa slave from his master. 
His prayer and fast are not accepled till he relurns. He who neglecls to do his 

10 If a woman happens to better endowed financially than the man, especially, if he does not have a source 
of income, the womân would automatical\y become the breadwinner. 1 fa man is unable to provide for the 
family, lhen he contravenes the leachings of Islam. This is because, it is not recommended for such a person 
to marry bcfor'e· he is in a position ta maintain and keep a fümily. The ahadith on the significance of 
marriage ciled in this section atlests to this fact. 
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duty of maintenance is like freeing man even though he remains present (ciled, 
razlu 1-Karim, 1996:26). 

Due to the role bestowed to man in maintaining his family, he has been designated the 

guardian. The hadith says: "the man is the ruler over his wife and children and is 

answerable to. Allah for the conduct of their affairs" ( cited, Mawdudi, 1995: 190). The 

man should therefore devote himself to the service of his wife and children, and all the 

other people who depend on him. 

Essentially, provision does not imply superiority of man over woman sin ce the wife is the 

ruler of her husband's l10usc in his absence. The "degree of responsibility" (2:228) !ha! 

was previously mentioned and later discussed in this chapter does no! relate to any 

increased or exalted status of a man vis-à-vis woman. This degree is based on the 

responsibility that men have of protecting, maintaining and providing for the family 

(Iqbal, 1989: 17). 

A husband does not have rights to the earnings, savings or the property of his wife. The 

right of a wife over her husband in regard to economic maintenance is further established 

by the Hadith literature. ln a hadith recorded by Abu Dawud, Ahmad and Ibn Majah, 

Hakim bi11 Muawiyah reported from his father: 

1·asked: O' Messenger of Allah! What righl has the wife of one among us got 
over him? He said: «jt is that you shall give her food when you have taken your 
food, that you shall clothe her when you have clothed yourself, !ha! you shall 
not slap her 011 the face, nor revile (her), nor leave (her) alone except within 
the house (Siddiqi, 1984: 11 O; Chaudhry, 1991 :65). 

Notably, the passages of the Qur'an and hadith that define the man as breadwinner and 

the head of the family do not mean the subjugation of women and despotism over them. 

Al-Faruqi ( 1991 :44) con tends that: "such an interpretation shows a blatant disregard of 

the Qur'an's repeated calls for equality of sexes and for its command to show respect and 

kindness to women". She further argues that the essence of male guardianship in a 

Muslim society is to remove the possibility of disagreements and divisions in the family. 

In the wider social context, a man's role and authority in the family is transferred to 

society. He is the leader and guardian of society's norms and values. Granted that· man is 

the breadwinnèr, the woman is the homemaker and caretaker. She should devote herself 

to the service of her husband and raising children. She is best placed as a mother lo bring 
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happiness lo the husband and lo promole physical, educational and spiritual development 

of her children and family (Lemu & Heeren, 1978; Siddiqi, 1992; Doi, 1996). 

According to Mawdudi ( 1995), the real place of a woman is the home where she is the 

indispulable queen. She has been exempled from out-door aclivities, so tlmt she may le8d 

"a dignified and peaceful lifc" al home and execute her domeslic responsibililies .. Jn 

principle, Isla111 allows a woman lo venture oul to earn a living in case of necessily. This 

is the case wherc shc sccks employmenl in rcsponsc to pressing cconomic difficullies 

occasioncd by absence of a man or the inco111e of the 111an is no! enough lo take care of 

her economic and malcl'ial nceds. 1-Iowcver, shc should relurn aflcr the day's work to 

shoulder the domeslic responsibilities. In the minds 9f most conse1vative people, lhese 

responsibilitics are as important as breadwinning (El-Saaduwi, 1980). Otherwise, a 

woman's activilies oulsidc the house are seen as compromising her role as homemaker 

and carctaker if lhere is no necessity for her lo work outsicle (Sidcliqi, 1992a; Mawcludi, 

1995). Oral information altests to idcological division of gender roles in domeslic 

economy: "the place of a woman is the home to take care of children; she sl10uld not go 

oul to look for food, if she has no need lo, as that means playing the role of the husband 

who is the breadwinner and head of the household" (Ghalib, 01, 5/l 0/98). 

Thus the noble role of a woman in Islam is that of a mother and wife. Thal is the first, 

holy and most important mission of a woman (Haddad & Smith, 1996: 145). By ail 

means, this task is considered as having the same weight with breadwinning or even 

more. In a hadith lransmilled by Bukhari and nmrnted by Ibn Umar, the Prophet said: 

Ali ofyou are guardians and are responsible for your wards. The ru Ier is a 
guardian and the man is a guardian ofhis fhmily; the lady is a guarùian and 
is rcsponsiblc for the husbaml's housc auù his offspring; and so ail ofyou 
are guardians and arc responsiblc for your wards" (Sahih al-Bukhari, vol.7, p.98). 

That being the case, some icleologucs argue that as a provider and head of the family, a 

man is ipso facto the deeision maker. He is responsible for the family conduct. The wife 

and chilclren are supposed to obey him so long as he is wilhin the limits of religion (cf., 

4:34). This means that the wife should disobey the husband who cxercises au!hority 

outside the context of the teachings of Islam. Y et owing to cultmal ethos of Il'ale 

domination, some people cou Id interpret obedience to imply subservience of the woman 
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to the husband. Although the wife may be party to decision making within the household, 

by giving her opinions, the best role she can play is to: 

Recognize her husband as lhe person responsible for running of the affairs of 
the family, and thus ta obey him ... in a particular matter provided he does not 
go beyond the limits of Islam (Lemu & 1-leeren, 1978: 18). 

The ahadith express the qualities and virtues of a good wife .. She is the one who is 

obcdient lo her husband. In a hadith transmitted by Abu Nasai (Kitab al-nikah), the best 

wornan 1s: 

One who makes her husband happy when he sees her, who obeys her husband 
when he asks her for anything and who docs not do anything against his will 
as regards either herse If or his weallh (cited, Khan, 1995:89). 

A virtuous (pious)" wife is depicted as the most precious thing that befits a man: ln a 

hadith transmitted by Muslim and Ibn Majah, the Prophet is reported to have said: "the 

whole world is a provision, and the best abject of bene!it of the world is the pious 

woman" (Sahib Muslim, vol.2, p.752; cf., Mawdudi, 1995:202). 

Obedience to the husband 1s one of the qualities lhat can earn a woman's reward of 

paradise. In a hadith recorded by·at-Tirmidhi, Umm Salarna reporled the Prophet saying:_ 

"any lady who dies when her husband is pleased with her, will enter paradise." 

A man has the aulhorily to discipline his recalcitranl wife (cf., 4: 15). The recourse thal a 

mmi should take against his rebcllious wife is stipulaled in the Qur'an. This is 

admonishing, followed by suspension of co1tjugal relations, and linally, a light beating 

(4:34). Nashiz is a wife who rebels, and confronts her husband by word or action. The 

rebellion of a wife against a husband's authority is called mrslwz (Mernissi, 1987a:95; 

Mernissi, 1996: 109). Muslim commenlators observe that nushuz is a rebellion by wome11, 

a refusai to obey their husbands in the malter of sex act. Asad (1980: 109) a commentator 

of the Qur'an, delines 111,shuz as rebellion that comprises every kind of deliberate bad 

behaviour of a wife towards her husband or of a husband towards his wife. In case of the 

wife, it implies a deliberate, persistent breach of her marital obligations. Muhammad ibn 

Jarir al-Tabari (d.923 AD), a leading Qur'an exegete says in this regard: 

Al-mrslmz means that the wife treats her husband with arrogance, refuses to join 
him in the marital bed. lt is an expression of disobedience and an obvious unwell
ingness to any longer carry out wlrnt obedience to the husband requires. Jt is a way 
of showing hatred and opposition to the husband (Mernissi, 1991: 156) 
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The concept of nushuz has generated various opinions and interpretations among scholars 

and commentators. Some Muslims take 4:34 literally to justify male supremacy and 

violence against women (Mernissi, 1991: 156-1"57). Such people forget that according to 

Asad's definition, a man is also nashiz. In this case, if a man becomes so, the wife has a 

right to divorce him. Hence male supremacy is contested. Doi (1996) argues that wife 

beating is discouraged but if a wife's behaviour contravenes the injunctions of religion, 

chastising or light beating becomes inevitable. Mernissi ( 1996: I 53-160) provides an 

exposition of what constitules nashiz and 1111slwz and a man's aulhority to chastise his 

rccalcitrant wifc. Shc has donc this cxccllcnlly by looking al the intcrprelations of verse 

4:34 by al-Tabari who notes: 

The verse saying llrnt "men are the protectors and maintainers ofwomen" means 
thal they can discipline them, put them in their place when it comes to their dulies 
toward God and toward their husband. This is because Allah has given authority 
to some of you over others (ibid, p. 15 8). 

One school of thought argues that, since a woman is subservient to her husband, she 

should obey him without question, even in matters of sex. It continues to argue !ha! a 

man's authority is derived from tbe dower that he pays to the wife and his provisions to 

hcr in marriage. On the basis of that, the husband's words hold sway in case of a 

disagreemenl. Therefore, he can bea! his wi fe for recalcitrance (Mernissi, 1991; Haddad 

& Smith, 1996). 

It should however be noted !ha! the Prophet detested violence toward women and forbid il 

on several occasions. This is cvident from the ahadith. ln a hadith recorded by Bukhari 

and Muslim, the Prophel is repor!ed !o have said concerning wife beating: "could any of 

you beat his wife as he would beat a slave and then lie with her in the evening?" (Asad, 

I 980). In another hadith recorded by Abu Dawud, Ahmad bin Hanbal, Nasai and Ibn 

Majah, and reported on the authority of lyas ibn Abdallah, the Prophet generally forbid 

the beating ofwomen in these words: "never beat God's hand maidens" (ibid, p.110). The 

Prophet set a good example in all these. He never at any lime beat any of his wives, slave 

or any person. When he experienced a domestic revoit from his wives, he did no! beat 

!hem. Instead he decided !o ]eave his home and for almost a month he lived in a room 

near the mosque (Mcrnissi, 1991: 157). This gesture demonstrates that the Prophet did no! 
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approve of wife beating, a recourse, he could have taken himself. Ibn Sa'ad another 

Qur'anic exegete re-emphasizes the Prophet's opposition to wife beating by noting that: 

The Prophet had always persisted in his opposition to the beating ofwomen. 
And men came to the Prophet lo complain about women. Then he gave them 
permission while saying: "1 cannot bear secing a quick-tempered man beat his 
wife in a fil of anger (Ibn Sa'd's Tabaqat, vol. 8, p.204, ciled Mernissi, 1991: 157). 

This quolation should nol be taken as evidence of the Prophet's approval of violence 

towards women. On the contrary, il should be seen in the light of patriarchal Arabia and 

the pressure that was put to bear on the Prophet by men who were always complaining 

about thcir wives. They renounced the Prophet's opposition to wife beating as many 

women were now..rebelling against their husbands (ibid, p. l 56). These people couic! not 

uilclerstancl the Prophet's leniency towards womcn. When verse 34 of chapter 4 was 

revealecl authorizing the beating of an obstinate wife, the ·Prophet reportedly said: "! 

wanted one thing but Gad, has willed another thing - and what Gad has willed is the best" 

(Asad, 1980: 110). He therefore advised his followers: "very well, beat !hem, but only the 

worst ones arnong you will have recourse to such methods" (Ibn Sa'd's Tabaqat, vol. 

204, cited Mernissi, 1991: 157). ~his hadith is found in Muslim, Tinnidhi, Abu Dawud, 

Nasai and Ibn Majah (Asad, 1980: 110) 

In his sermon cluring the farewell pilgrimage, the Prophet touched on the issue of wife 

bealing and sait! that it is a last resort and only if the wife "lias become guilty in an 

obvious manner, of immoral conduct" and should be done in such a way as not to cause 

pain or leave a mark on her body" (rarid, 1969:201: Asad, 1980: 110). Siddiqi ( 1984: 113-

114) underlines the Prophet's recommendations on this issue with following words: 

And be careful ofyour duly to Allah in lhe malter ofwomen, for you have 
taken lhem as lhe lrusl of Allah ... and lhey owe to you this obligation that 
they will not allow any one to came into yotir l10use whom you do not Iike. 
Ifthey do, then give !hem slight corporal punishmenl that may not leave 
any effect on their bodies. 

From the various ahadith, leading commentators and authorities on Islamic law 

underscore the Prophet's stance on the problem ofwife beating. They emphasize that ifit 

has to take place at ail, it should be symbolic. According to al-Tabari, the beating should 

be done with a toothbrush. Other authorities mention a folded handkerchief or such like 

thing. Imam Shafi'i the founder of the Shafi'i school of Sunni law says that wife bealing· 

is ''.just barely permissible, and should preferably be avoided" (Asad, 1980: 110). 
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We coule! revisit the roles of men and women by pointing out tlmt Islam ascribes roles 

within the household and society according to gender. It also delimits the social space and 

sphere of activity for men and women. As a breadwinner, the sphere of activity of a man 

is the public. The domain of a woman is private. Despite that, lslamic discourse does not 

hold il obligatory for a woman to perform household dulies. lt is recommended that a 

woman does lhe routine work for the welfare and stability of the family (Abdalati, 1977; 

Badawi, 1983; Siddiqi, 1992a). This is a paradox in view of the division of roles between 

men and womcn as earlier discusscd. The paradox is further compounded by reality in 

which childbearing has been considered the primary function of a woman. The question 

is, how does a woman separate mothering from its concomitant dulies of house keeping? 

Should a man perform household duties, yet his role is to provide? There is no term in the 

Qur'an that indicates that a woman's fonction is only to be a mother or that ber role 

should be restricted to childbearing. Nevertheless, the Islamic definition of roles on the 

basis of sex !ms led to a restrictive notion of women's roles: 

Because a woman's primary distinction is on the basis ofher childbearing 
ability, it is seen as her primary function. This has had negalive connotations 
in !lmt il has becn held lo imply lhal women can only be molhcrs. Hence a 
woman's entire upbringing must be to cultivate devoted wives and ideal mothers 
in preparation for chi Id bearing (Wadud-Muhsin, 1991 :64). 

The Islamic conception of the role of women has shaped the overall attitude towards 

women and this has affected their status. Information gathered from the field clearly 

shows tlmt the roles of men and women are detennined: "something like taking care of 

the house and anything to do with the kitchen should be clone by women only! Why 

shoukl a man cook, when there is a woman in the house? (Nassir, 01, 9/10/98). 

The role of a woman is restricted to the house so much that, if she is married by a 

working spouse, she should not go out to look for food. If a woman does to the contrary, 

she will be playing the role of a man. This school of thought presupposes that a woman 

should not work to complement the husband's income in maintaining the family. This 

would save the woman from the trauma of working to feed the family. Only poor women 

should go out and work to feed themselves. A respectable man should provide for his 

family. A woman does need to work to feed the family. In any case, it has been pointed 
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out that from an Islamic viewpoint, il is not recommended to marry until one is well 

disposed to feed and maintain the family. 

Critics of women's raie in the public domain advocate for a total ban on women through 

seclusion, which is against the teachings of Islam (vide infl'a, Chapter Four). These critics 

base their argoments on what Amawi (1996) calls "ideology of domesticity". The 

idcology centres on the family as the essential unit of society. Il stipulates that within the 

family and society, the raies of males and fcmales are circumscribed. Men are the 

brcadwinners and manage the affairs of state, while womcn are homemakers. The 

ideology of do1!1esticity is linked to that of gender differences. Thus the physical, 

psychological and biological differences between sexes are wrangly understood as 

differences in intellectual and social polentials (Amawi, 1996: 153). The two ideologies 

premise that, a woman's ability to reason is limited compared to that of a man. Those 

who subscribe to the two ideologies argue that during menstruation. and pregnancy, a 

woman is easily irritated, gels furious and could behave wildly. Under such 

circumstances, a woman cannai perfonn work of physical and mental exertions and her 

power to concentrate and mental abilities suffer a set back (Siddiqi, 1992: 12-15; 

Mawdudi, 1995: 149-152). Her emotional state makes her susceptible to influences, views 

and prapaganda (Amawi, 1996: 153). Consequcnt to the foregoing, certain ideologues 

regard the female sex as dangeraus because of the susceptibility of men to female !ures. 

The danger inherent therein makes female domesticity imperative. 

lt is evident that thraugh the definition of raies for men and women, Islam attaches equal 

importance to bath private and public do mains of activity. There is nothing to suggest that 

Islamic teachings attach more significance to the raies that men perform in the public 

domain at the expense ofwomen's raies in the private clomain. 

3.2.1.5 Inhcritance 

Islam grants woman rights of inheritance that were non-existent in pre-Jslamic Arabia. A 

female's share is largely half that of male. Thal is, the male's share is generally eqtial to 

the portion oftwo females. This is slipulatecl in the Qur'an: 

Allah (thus) directs you as regards your children's (inheritance): to the male, 
a portion equal to that oftwo fcmales: if only daughters. two or more, their 

CODESRIA
 - L

IB
RARY



155 

share is lwo-lhirds oflhe inherilance; ifonly one, her share is half. For parenls, 
a sixth share oflhe inheritance to each, if the deceased left children; ifno chil
dren, and lhe parents arc the (only) heirs, the mother has a third; if the deceased 
\en brothcrs (or sistcrs) the mother has a sixth. (The distribution in ail cases is) 
afier the payment of legacies and debts. Ye know not whether your parents or 
your children are nearest to you in benefit. These are settled portions ordained 
by Allah; and Allah is AII-Knowing, Ali-Wise (4:11). 

Other Qur'anic verses that deal wilh the issue of inherilance for women, are 4:7-8, 12, 

176, etc. The female share is dependcnl 011 the· number of heirs and the degree of 

relationship lo the dcceascd For examplc a molhcr rcceives a sixlh ifher deceased son lell 

children or brothers and sislers. She gels a third, if he had only one brother, or if she 

jointly inherits wilh her husband, (lhe falher to the son), and the wife. A widow inherits a 

quarter ofher husband's estate, ifthere are no children, or an eighth ifthere are chiklren. 

ln case of more !han one widow, they receive a collective share of a quarter. If the 

deceased (husband) had no children from the present or other previous wife (wives) or 

one eighth if the husband had a chi Id. If a man is survived by two daughters, they inherit 

two-thirds between them. ln case of only one daughter, she takes half (4:11-12, 176; 

Abdalati, 1977:256-60; Doi, 1996: 164-167). 

Somc Muslims justify the biggcr sharc for male considering the economic opportunitics 

of woman vis-à-vis man. !-Ier share is not bccause she is inferior to man! The fcmale 

share is apparcntly equitablc viewcd l!·om the backdrop of patriarchal Arabia where 

women did not inherit, but were instead inheritcd as property. Considering that in pre

lslamic culture wornen did not provide for themselves, it could be argued that the portion 

that Islam came to apportion to women by far improved their lots (Anunah, I 992:77). A 

man is bound by the s!wria to maintain members of the family. This means that he 

shoulders a heavier economic burden than a woman who is not legally answerable lo 

anybody, not even to herself for economic support and sustenance (Lemu & 1-leeren, 

1978; AI-Faruqi, 1991; Doi, 1996). Besides being provided for by the man, a woman 

retains rights of ownership of any property she may have acquired before and aller 

marriage (Doi, 1996: 163). This economic autonomy that the wornan enjoys offsets any 

assumed disadvantage over the half share that she inherits. 

It is a fact that Islam has granted rights of inheritance to female relatives whethcr 

ascendants or descendants. However, critics of Islam point out at the female share to 
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show that the rights of men are more than those ofwomen (Callaway, 1991). Such critics 

· fail to appreciate that in many societies women do not inherit from their relatives. 

Although there are differences among the various schools of law, in principle, Islam has 

granted woman rights of inheritance. In practice, whether these rights are granted or not is 

a different issue altogether. In reality, these rights are not implemented in some parts of 

the Muslim world, where cultural values regarding property ownership corne into play to 

den y women their rightful share of inheritance (Levy, 1969:245; Wamahiu, 1988:302). 11 

3.2.1.6 Poiygyny 

Polygyny is used here to refer to the plurality of wives as opposed to polyandry, that is, 

plurality of husbands. 130th polygyny and polyandry are classified as polygamy. Prophet 

Muhammad (PBUH) did not instilute polygyny. Other prophets such as Abraham, David 

and Solomon practiced it. The corning of Islam regulated polygyny by limiting the 

number of women a man may con tract a marriage with, to a maximum of four at a time. lt 

should be noted that pre-Islamic practices allowed unlimited number of wives. 

Although, polygyny is permitted by the Qur'an, the sunna and the consensus of Muslim 

jurists, il is neither an offence, nor an article of faith, nor an injunction (Abdalati, 1977; 

Siddiqi, 1992; Doi, 1996). In other words, polygyny is not an institution of Islam, since 

the Qur'an does not enjoin it, but only reconuuends it in certain circumstances (Picktlmll, 

1990: 156). Polygyny was advocated in the Qur'an to limit the widespread custom, where 

a man married more than four wives (Abdcl-Kader, 1984: 142). The basis of polygyny in 

Islam is described in Chapter 4:3. Initially, the essence of polygyny was to prevent 

injustices committed to women especially female orphans and to promote 

abstemiousness: 

Ifye fear that ye shall not be able to dealjustly 1vith orphans, marry women 
ofyour choice, two, or three, or four; but ifye fear that ye shall not be able to 
deal justly (wilh them), then only one, or (a captive) that your right hands 

11 For example, among the predominant Muslim Yoruba of Nigeria, a Muslim's property is not distributed 
according to the lslamic law of inheritance but according to the customary law. ln this case, a wife is not 
allotted any share, it is only her children (if she lias any) that are given the collective shares on the basis of 
the number of wives of the deceased. It is considered a taboo for a mother to inherit her chi Id, whether male 
or female (see, Oloso, 1994:41 ). ln Jordan, once a male relative e.g. a father dies, a woman may be 
disinherited through various devices such as establishment of a family fund (endowment or trust), or a 
woman's share is given as gifls to male members of the fami\y. It is a custom in some rural Jordanian arcas 
for falhers to distribute their land to their male heirs before their deaths to avoid dividing it and giving 
shares to female heirs (Amawi, I 996: 157). 

CODESRIA
 - L

IB
RARY



157 

possess. Thal will be more suitable to prevcnt you from doing injustice (4:3). 

A man cannot marry more than one wife if he cannot provide for !hem adequately an<.! 

lreat them equitably. Besides not exceeding the litnit of four wives, those who practice 

polygyny should express justice to their wives through equitabilily in companionship, 

provisions and consideraleness (Abdalati, 1977:118; Doi, 1996:53). The Qur'an is quile 

emphalic on !ha!: 

Ve nrc ncvcr able to be rair andjust as bctwccn women, even ifit is your 
ardent des ire: Dut tum nol away (from a woman) allogether, so as to leave 
her (as il were) hanging (in the air). lfye came to a fricndly understanding, 
and practice selfrcslrainl, Allah is o~-forgiving, mosl merci fui (4: 129) . 

.... ,. 
The conditions governing polygyny in Islam make ils praclice an exception, and 

monogamy the norm, or the ideal marriage (Lemu & Heeren, 1978:28; Pickthall, 

1990: 155; Al-faruqi, 1991: 15). Abdalati be-labours this point and remarks: 

The slatus ofpolygyny in Islam is no more and no Jess than that ofa permissible 
act. And, like ,any other act lawful in principle, it becomes forbidden if it 
involves unlawful things or leads ta unlawful consequcnces such as injustice 
(1977:I 19). 

There is no doubt thal polygyny has been abused in many pai1s of the Muslim world. Doi 

(1996:63) observes !ha!: "more often !han not, it has been practiced merely to satisfy the 

appetites or in accordance wilh a tradition of marrying more than one woman". lndeed 

polygyny among Muslims in Africa, for example is more of a sociological rather than a 

religious (Islamic issue). Thal is, it is more of a product of conformity with African socio

cultural pallerns !han the leachings of Islam (ibid, p.64; cf., Ammah, 1992:79). 

The conditional permission for a man to marry more than one wife may be interpreled to 

imply !ha! men have more righls than women in marriage. This interprelation is 

misplaced in view of the fact that Islam sanctions Iimited poiygyny as a solution to the 

social evils that are engendered by unbridled sexual appeliles and promiscuity. As slated 

before, the conditions governing polygyny makes its application only possible within a 

defined legal framework of Islamic law. Islam prohibits polyandry. Logically, if 

polyandry is permitted, it would fragment the family structure. This is because there 

would be a problem of determining the palernity of children arising from that type of 

marriage (see, Ammah, I 992:76-78). 
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3.2.1. 7 Divorce 

Islam takes cognisance of the realily of divorce and recogmzes it in principle. Thus, 

divorce is pennitted when ail channels of reconciliation are exhausted between the 

marriage parlners (2:228-235; 4: 35,130; 33:49; 65:1-6). Il is designated as the ve1y las! 

and most detestable recourse (Abdalati, 1977:229). The Prophet described divorce as the 

most repugnant of ail things that God has pennilled. In a hadith transmitted by Abu 

Dawud, Ibn Umar rcported the l'rophet saying: "wilh Allah, the most dclestable of ail 

things permilled is divorce" (Ali, 1977: 284; Ahrned, 1990:68; Khan, 1995: I 04). Anolher 

hadith says that: "of ail things, il is an ac! thal slmkes the throne of God as it were" 

(Abdalati, I 977: 19f). 

For a divorce to be pronounced, there are conditions to be fulfilled. These are slipulated 

in the Qur'an (2:228-235; 65: 1-6) and the Sunna. Divorce can be classified variously 

along several dimensions. These classifications create sunna divorce and conlra-s111111a 

divorce, with each having its variants. 12 Sunna divorce has three pronouncemenls (2:228-

32; Abdalati, 1977: 232-236). Conlra-S111111a divorce is any divorce pronouncement !ha! is 

not clone according to the Sunna procedures. Such a divorce is considered as 

unprecedented and deviation from the Sunna. Depending on inlerpretations from varions 

schools of law and jurists, such a conlra-s111111a divorce is considered religiously forbidden 

and legally voici by some sources. Others may consider it religiously forbidden but 

formally valid (Abdalati, I 977:236-42). Notably, the varions deviations in the practice of 

divorce in Islam contradict the spirit of Islam and defeat the purposc of divorce. These 

mal-practices have drawn the allention of non-Muslim critics who take !hem as typical 

Muslim practices that characlerize the Muslim family system (ibid, p.241 f). 

Islam's position on divorce has been criticized especially from non-Muslim circles. 

Abdalati (1977:220) cites one such criticism: "the Qur'an grants men complete liberty of 

12 According to Abdalati ( 1977:232-236), there are three variants of S111111a divorce. These are: simple 
revocable sunna divorce, double revocable sunna divorce and triple irrevocable sunna divorce. ln each of 
the three, divorces pronouncement is followed by probationary iddah of three months (2:228). Meanwhile, 
the man is obliged to give provisions and to house the woman. For the first two, divorce does not terminale 
the marriage completely. The man has an option of revoking the divorce pronouncement. But the triple 
irrevocable divorce brings marriage to an end, in which case, afier the probationary iddah, the woman is 
free to marry someone elsc. 
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divorce and demands of him no justification for divorcing his wife. Thus he can divorce 

her at his own caprice, but no such facility exists for her". 

This crilicism brings us to the issue of the rights of Muslim women in divorce. There are 

different opinions regarding the issue. So_me scholars argue that, "divorce is a right 

available mai.nly to the husband and not the wife" (Doi, 1996:90). The four schools of 

Sunni law givc the husband absolute rights to divorce his wife. Other scholars argue that 

a woman too has rights to divorce. Ali Sunni authorities agree that chapter 2:229 gives 

the wifc unconditional right to divorce her husband. Such a dissolution of marriage, is 

called al-khul '11. blerally, al-kh11! '11 means "the putting off or taking off a thing" (Sahih 

Muslim, vol.2, p.754). Regarding divorce, the tenn means, the parting of a wife from her 

husband by giving him certain compensation or f~rgoing the mahr (Quraishy, 1987: 199; 

Al-I'aruqi, 1991 :73). The wife brings about Khul 'u if she is dissa(isfied in her marriage, 

without fault or gui!( on the husband. She returns the dowry as compensation for material 

and moral lasses incurred by the man. Otherwise, the man may relinquish his right of 

compensation and divorce the wife to comply with her request (Abdalati, 1977:239). 

The basis of al-kh11l '11 is the Qur'an which slipulates that: " ... If ye Uudge) do indeed fear 

that they would be unable lo keep the limils ordained by Allah, (here is not blame on 

eilher ofthem if she gives something for her freedom ... (2:229). 

This verse is exemplified by a hadith recorded by al-Bukhari that says: 

Nan-ated Ibn Abbas: The wifc ofThabit bin Qais came lo the Prophet (PBUH) 
and said, "O Allah's Apostle (PBUH)! 1 do not blame Thabit for defecls in his 
character or his religion, but 1, being a Muslim, dislike to behave in un-lslamic 
manner (ifl remain wilh him)". On that Allah's Apostle (PBUH) said (to her), 
will you give back the garden which your husband has given (as mahr)?" She said, 
"yes". The Prophet (PBUH) said to Thabit, "O Thabit! Accept your garden, and 
divorce her at once (Sahih al-Bukhari, vol.7, p.150). 

There are variants of the above hadith recorded by Bayhaqi, Nasai, Tirmidhi and Ibn 

Majah and reported on authority of Ibn Abbas. A similar hadith reported on the authority 

of Ayesha is recorded in the Muwatta of Imam Malik, Musnad of Imam Ahmad and the 

Sunan of Nasai and Abu Dawud (Asad, 1980:50). Relating to that hadith, Asad 

(1980:50) conunenls that, according to the sharia whenever a marriage is dissolved al the 

wife's insistcnce without offence to the husband's marital obligations, the wife is the 

CODESRIA
 - L

IB
RARY



IGO 

conlracl breaking party. On her part, the wife returns the dower she had received from 

him al the time of concluding the marri age con tract. 

There is another instance where the woman bas rights of divorce. This fa lis under what is 

regarded as remedy (faskh) to divorce under certain circumstances. In this case, a woman 

could seek a courts' redress. If the qadhi Queige) is satislïed thal she has been depraved by 

the mariiage, he could free her fro1;1 the matrimonial bond (Doi, 1996: 90-92). There are 

circumstances under which a woman could sue forjè1skh divorce. These are: long absence 

of, or dcsertion by the husband from thcir matrimonial home; maltrcatment; impotence 

and serious chronic disease or mental illness, financial disabilily which deprives a woman 

maintenance, aposlasy, and proved debauchery, etc. (Abdalati, 1977:267; S!robel, 

1979:57; AI-Faruqi, 199 l :73). A wife could also be granted divorce upon reaching 

maturity if she rejects a marriage that was contracted by a guardian on her behalf when 

she was still'a minor (Al-Faruqi, 1981 :73). Otherwise, a woman's recourse to divorce 

falls under "delegated divorce" and "conditional divorce". Delegated divorce applies in a 

case in which at the time of signing a marriage contract, the man agrees for his wife's 

right of divorce if and when shc desires. Conditional divorce applies where a man had 

agreed in a marriage contracl that the wife has a right of divorce, ifhe does certain things 

that displease ber (Abdalali, 1977:243; AI-raruqi, 1991 :73). 

3.2.2 Political Dimension of the Status of Woman in Islam 

Islam does not dichotomise the secular and the sacred, the affairs of the "church" and 

those of state. The lawful affairs of this world are considered as affairs of religion. Ali 

dulies whether concerning politics, economics or social well being, are religions dulies 

that are not different from the obligatory prayers, fast, almsgiving and pilgrimage. Thus 

the Qur'an, Hadith and various codified interpretations of Muslim scholars provide a 

textual basis for understanding the political slatus of women in Islam. 

Since men and women are created equal, then they should be regarded as equal in 

poli tics, ec01;omic and social aspects of life. In that connection women should have a say 

in the affairs of the country. A woman has equal rights and obligations wilh a man. She 

bas the right to vole and to be voted for and to be elecled for a public office. She bas a 
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right of representation; right to elect public representatives of her choice such as head of 

state or governmenl, members of parliamenl, etc. A woman can also participate in socio

political activities of the state such as general elections." The idea of mutual consultation 

( 42:38) and oath of allegiance - bai 'al (60: I 2) rests on the sovereignty of God on earth 

that applies to ail Muslims, male or female. In the early days of Islam, the idea of mu tuai 

consul talion led to the establishment of s!111ra or consultative body. In Qur'an 60: 12, God 

instructed the Prophet to take oath of allcgiance from the Muslim women. The oath of 

allegiance in Islam is a solemn promise on every Muslim, man and woman, to uphold 

Islamic values. lt is a declaration lo remain loyal to the Muslim community and state 

(Chaudhry, 1991: 149; Doi, 1996: I 36). 

As God's vicegerents, alf Muslims are equal participants in the welfare of the state 

regardless of gender, class, colour or race. In this state, God is the Sovereign and people 

should run the affairs of state. Ali people should have the right to participate in the 

appointmenl of office-bearers. Nobody should be denied the right to nominale or to be 

nominated for a public office (Maina, 1999: 139). Political freedom and freedom of choice 

are Jslamic values which have been expressed in the Hadith. In a hadith recorded by at

Tirmidhi, Huzaifah reported the Messenger of Allah (PBUH) saying: 

Let not one ofyou be a charncter-less, saying: 1 do what the people do - ifthey 
do good, I do good, and ifthey do bad I do bad, but console yourselves that if the 
peop.le do good, you will do good; and ifthey do evils, you will not oppress 
(cited, Ahmed, 1994:258). 

Airing one's opinions is a duty of every person. This is important to help one lo "enjoin 

the right and forbid the evil" in society. The Qur'an says in this regard: "Let there arise 

out of you a band of people inviting to ail thal is good, enjoining what is right and 

forbidding what is wrong: they are the ones lo attain felieity (3: I 04; cf. 3: 1 I 0). 

It could rightfully be argued that Islam grants political rights to women. These rights were 

exercised during the lime of Muhammad (PBUH) and !ha! of the orthodox caliphs. 

Womcn played an enonnous contribution in the growth and development of Islam. This is 

evidenced by the part lhey played in the revelation of the Qur'an, education, and 

systematizalion and codification of the Hadith. This is an expression of the role of 

women in the realm ofpolilics and their relationship with the wielüers of power. 
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During the time of the Prophet, women appealed for their rights from the Prophet and 

God. The Mothers of Believers and other women sahabiyat provide classic examples. 

The cases of Ayesha and Umm Salama and the way they shaped the revelations are 

already mentioned (vide supra). The other case is that of Khawlah binti Thalabah. When 

she was overwhelmed by problems in ber marriage occasioned by the amorous behaviour 

of her husband, she appeal cd to the Prophet who advised her to wait for a revelation. The 

revelation in Qur'an 58: 1-4 granted her rights over her iniquitous husband (Maina, 

2000:48). 

~-., 

During the period of the Orthodox (Four Rightly-Guided) caliphs (632-661 AD), women 

bravely and firmly defended their rights. They were highly conscious of their social, 

political and economic rights. They couic! not tolerate suppression of those rights. For 

instance, when Cali ph Umar (634-644 AD) wantecl to fix the maximum amount of dower, 

he droppecl the idea on the. advice of a woman who pointecl out the Qur'an 4:20. Umar 

acknowledgecl the woman's point of view and retreated from his earlier stance by 

declaring that: "a woman is right and Umar is wrong" (Badawi, 1980; Chaudhry, l 991; 

Al-Alkim, 1993 ). 

It has already been mentionecl that the wives of the Prophet and other women sahabiyal 

were consultecl on matters of law. For example, when Caliph Uthman (644-656 AD) was 

accused of nepotism in hiring of governors, he pleclgecl not to appoint anyone except: 

"him on whom the wives of the Prophet and those of the counsel among you have 

agreed". When that failed, he ca!lecl upon Ayesha to help. 

Women were equally involved in other areas ofpolitics. Women were involved in various 

battles and expeditions cluring the time of the Prophet and the Orthodox caliphs. During 

the Battle of Uhud (625 AD), women look part in actual physical combat. This was 

besides carrying water to the fighters in the battlefield, nursing the injured, removing the 

deacl miel the woundecl from the field, and exciting men through sang, poems and verses. 

The story ofNussaiba binli Ka'ab who fought with a sword alongsicle the Prophet_ is told. 

She fought gallantry until she was woundecl thirteen limes. This earned her great esteem 

CODESRIA
 - L

IB
RARY



163 

from the Prophet who remarked of her: "the position due to her is higher lhan thal of , 
men" (El-Saadawi, 1980: 125). Examples of olher women fï'ghlers are Umm Suleim binti 

Mal han. She lied a dagger around her waist and above her pregnant belly as she fought in 

the ranks of the Prophet during the Ballle of Uhud (ibid, p.125). Umm Umara fought 

alongside her husband and sons in many battles of the Prophet. Her courage and 

efficiency wilh weapons led Muhammad (PBUH) to remarie that she had vindicateJ 

hcrsclf better lhan many men. ln lhe 13attle of Uhud, Umm Umara accompanied her 

husband lo the battlefield. When the Muslims were in the verge of loosing, she tried to 

keep the assailants al bay and lhis way shc suslaincd scvcral i1tjuries on her anns and 

bands (Nadwi, l 967: 13). 

During the Battle of Mmj al Saffar, women corps participaled. The most outslanding of 

these women was Umm Hakim who single handedly killed seven Byzantine soldiers. In 

an expedition against a Persian sea port by Muslim forces, women led by Azdah binti al

Harith !t;rned their veils into ilags that were confused for new additional troops. This 

enhanced greally the victory of .Muslims (Ahmed, 1992). Women also fought in the 

battles of Qadissiyya (636 AD) and Yannuk (637 AD). Umm Haram a maternai mmt of 

the Prophet and her husband accompanied the anny thal invaded the island of Cyprns in 

649 AD (Waddy, 1980). Following the death of Prophet Muhammad (PBUH) in 632 AD, 

a series of rebellions broke out against the Muslim state. The "false prophets" sparked off 

the revolts, with some being masterminded by women such as Salma binti Malik and 

Sajah binti Aws (Ahmed, 1992). The participation of Muslim women in battles continued 

during the Umayyad Dynasty (661-750 AD) and laler dynasties. The heroic deeds of 

women in these battles are well documented by Nadwi ( 1967). 

The highlight of women who look part in physical combat in Muslim battles is important. 

This is because the popular opinion bandied by conservatives to the effect thal the raies of 

women in thes.e bailles was the stereolypical and subservient ones of administering first 

aid and nursing the wounded. Thal opinion belies the aclual role ofwomen in the bailles. 

Clearly, in Muslim tradition, women actively perfonned lheir righlful role in the military, 

which is considered a domain of men. 
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Ayesha's role in politics has no parallel in early Islam and especially the period of the 

four rightly guided caliphs. She challenged the rule of Ali (656-661 AD) who succeeded 

Uthman, by teaming with two companions of the Prophet, Talha and Zubair. 

Conseguently, the Batt!e of the Carnel was fought in 656 AD. This battle was so called 

after the came! on which Ayesha rode as she rallied the opposition forces (Callaway, 

1991; Mernissi, 1991). Although Ayesha and her forces were defeated, the aftermath of 

the battle was a weakened and a clisunited u111111ah. This battle lecl to the fall of Ali and the 

Orthodox Caliphate in 661 AD. It brought the rise to power of the dynastie Umayyad 

Dynasty. Aycsha's rolc in this battlc dcmonstrates a woman's role in politics, the ability 

ofa woman to lead, and the capability ofwomen's leadership. 

Fatima, the daughter of the Prophet, the wife of Ali and the mother of the Prophet's 

grandsons, Hassan and Hussein offers the other exemplification of a woman's role in 

Islam. Fatima <lied at the age of eighteen and her short Iife symbolizes the idea! daughter, 

wife and mother. As an ideal woman, she was self-sacrificing and devoted herself to 

raising her children. She went to.the Battle ofUhud when she heard ofher father's injury. 

Together with her two sons and husband, Fatima accompanied the Prophet in the 

expedition against the Banu Najran, in the .field of Mubahila. She also addressed a large 

gathering while p!eading her case in the court of Abu Bakr, the first orthodox caliph (632-

634 AD] (Ahmed, 1988:58-59; Mernissi, 1996:93). 

The olher mode! for Muslim women is Zainab, the daughter of Fatima and Ali, and the 

sister of Hassan and Hussein. During the Islamic Revolution of Iran in 1979, the image of 

Zainab was presented as the role mode! to inspire political action. The warrior sister in 

Zainab was seen in her supporting role at the Battle of Kerbala - fought in 680 AD - in 

which an insignificant force of Hussein was annihilated by those of Yazid, the Umayyacl 

caliph (680-683 AD). 

Bilgis, the Queen of Sheba provides the only reference in the Qur'an (27:23-44) for a 

woman ruler. She exercised her political power and governed well. She did no! 

experience any opposition to her leadership in spite of being a woman. Other than the 

wives, claughter and granddaughter of the Prophet, Bilqis provides an exemplary and 
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honourable precedent for women leaders (Waddy, 1980). In a candid Qur'anic account of 

her leadership, Bilqis is not essentially portrayed as a woman. On the contrary, she is 

depicted as an independenl minded leader. In her leadership, she made judicious political 

decisions and judgments (Wadud-Muhsin, 1992). The account of Bilqis shows that a 

woman could rnle a Muslim state without any hindrances whatsoever. 

I'ollowing the precedent of Bilqis, Muslim women have bcen queens and founders of 

dynasties in Yemen and India. In Yemen, queens Asma and Arwa held the power of the 

Ycmen dynasly (1087-1137 AD) for more lhan half of the period il (the dynasly) was in 

power. In India, Sultana Razia becamc Queen of Delhi in the 13th cenlury afler 

succeeding heriather in 1236 AD. She competently ruled for three and a halfyears (sec, 

Waddy, 1980; Ahmed, 1992; Maina, 2000). Contemporary Muslim period has registered 

women as heads of slale and governmenl. The classic examples here are those of Benazir 

Bhutto's two-term premiership of Pakistan and Begum Khalida Zia the current prime 

minister of Bangladesh (Maina, 1999; Maina, 2000). Indeed, Begum Khalida Zia, leader 

of Bangladesh National Party, ami Sheikha 1-lasina, former premier and Awami Party 

leader, havé dominated Bangladcsh's elccloral politics for more !han a decade (Daily 

Nation, 4/10/2001, p.13). In Jndonesia, the world's most populous Muslim country, 

Megawati Soekarnopulri, became the prcsident in July 23, 2001. Megawati who heads the 

Jndonesian Democratic Party of Strnggle had fonnerly served as her country's 8111 vice

president. Siie had been elected to that post on 21 51 Oc lober 1999 (Mahjubah, Vol. 20, 

No.! 0, October, 2001 ). 

In some countries, Muslim women do not perfonn the raie of an imam. In others Iike 

Egypt, they could act as imams for women (Abouegl, persona! communication, 

November 2000). This is perhaps through borrowing a leaf from Jslamic tradition which 

offers examples of women who acted as imams during the time of the Prophet. The 

Prophet appoinled Umm Waraka to act as an imam. Later, Ayesha and Umm Salama 

served as imams. Jt was during the reign of Caliph Umar that, a legislation was instituted 

that led to the appointment of differenl imams for each sex, with male imams being 

appointed for women (Aluned, 1992:61 ). 
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The foregoing discussion shows that in principle, a woman should take her rightful role in 

politics. In practice, there are differing opinions over the role women should play in 

politics. These opinions are largely based on the interpretations of Islam. It is in this 

respect that there are opponents and advocates of the leadership of women. 

Opponents of the leadership of women quote some Qur'anic verses. These include 

Chaptcr 2:30 which shows that it was Adam the man and not the wornan who was put as 

a viccroy (vicegerent) of God on earth. This raises the question: how woman can rule 

over man? Similarly, it was Adam the man that the angels prostrated to and not the 

woman (2:34). Opponents of leadership of women argue that although man and woman 

are created from a single soul, a man is. superior to woman because, Eve was created from 

the rib of Adam. Therefore, a woman is a derivative and secondary in ontology. A woman 

was created not only from man, but also for man. This argument is alluded to in our 

previous discussion. 

Other verses that are cited by the opponents of the leadership of women have already 

been referred to previously. These arc: 2:228, 282; 4:34; 21:7; 33:59 and 43:18. Chapter 

21 :7 shows that only men have been sent as prophets. Since a woman bas not been sent as 

a prophet, then it follows that she should not rule over men (Chaudhry, 1991; Ghalib, 01, 

5/10/98). It should be noted that women also received inspirations (revelations) from the 

creator. Exarnples of women in the Qur'an who received inspiration from God were 

Mother of Moses (28:7) and Mary the Mother of Jesus (3:42-47; 19: 16-26). 

Opponents of leadership of women argue that the account of Bilqis cannot serve as a 

mode! for women rulers. This is because: "She reigned ages before Prophet Muhammad. 

She can never serve as arole mode! for women in Islamic tradition" (lqbal, 1989: 130). 

Chapter 33:59 is an injunction of veiling for women when they venture out of their 

bouses. The argument is, if a woman cannot corne out of the bouse before strangers 

without a veil, how will she be expectecl to hold a political office that requires frequent 

meetings with men? It is however mentioned several limes in this study that the veil 
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should not prevent women from participating in socio-economic and political activities. 

ln deed, the veil is meant to enhance a woman's movement in the public space. 

Opponents of female leadership also cite ahadilh to show that a woman should not 

ascend to a political office. The most popular is the one reported by Abu Bakra and 

recordcd in Sahih al-Bukhari. When the l'rophet hcard that the Persians had enthroned a 

daughler of Chosroc (Kisra) as queen he rcmarlq:d: "ncver shall a people prospcr who 

appoints a woman to conduct their affairs" (Mernissi, I 99 I :49; Chaudhry, 1991: 165; Doi, 

1996: 136). This hadith is a slrong polilical weapon that couic! be uscd by those who want 

to keep women out, of politics. 1t was evoked after the crushing defeat of Ayesha at the 

Battle of the Came!. It is the oft-quoted hadith, to show why a woman should not involve 

herself in politics. A critique of the hadith is offered below. The other hadith is the one 

that depicts women as being deficient in knowledge and religion (vide supra). This hadith 

may be unacceptable because it contradicts the teachings of the Qur'an and the Hadith on 

women (Chaudhty, I 991: 172). 

A critique of the views of opponenls of women's role in leadership is offered in our 

discussion on the advocates of leadership of women. Nevertheless, we couic! make a few 

observations al this junclure. As a Molher of the Believers, Ayesha' s Iife is a mode! par 

excellence for ail Muslim women. Her enormous brilliance prompted the Prophet to 

ad vice Muslims to draw half their religion from her. This possibly assuages the effects of 

her defeat at the Ballle of the Carnel. In any case, it was not Ayesba as an individual who 

was defeated, but the entire coalition forces that she led. 

Oral evidence shows that raies tbal society and religion assign women influence a 

Muslim woman's role in politics. Politics is considered the domain of males. This is 

because the femininily of a woman renders her incapable of leadership. Furlher, oral 

response shows tbat women's leadership roles should be .restricted to leading fellow 

women in various projects for women. The implication is that a woman should not be 

appointed to any of the following positions of political leadership: chief, DC, PC, 

ambassador (High Commissioner), minister, president and prime minister (Ghalib, 01, 

5/10/98; Ayub, 01, 26/2/99). Equally, she should not serve in the police force, anny and 
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Jaw courts as a judge or magistrale. This stance posits that ail these positions are quite 

clemancling and coulcl compromise a woman's role as a mother and wife. In addition, the 

traditional roles between genders will mix and this couic! create clisorder [al:fitna] (Ayub, 

01, 26/2/99; Abdi, 01, 13/2/99). In the same vein, a woman should not perform the rote of 

an imam. This is because, during her monthly periods, a woman should not pray, holcl the 

Qur'an, fast and perform the tawaf (circumambulation of the ka 'ba). Haidh (menses) 

pollutes a woman, hcnce shc cnnno! lcacl Muslims in prayer (Maryam, 01, 6/3/99). As a 

result, in Kenya today, the post of an imam that is an important religio-political institution 

among Muslims is !oclay a prescrve for men. 

""·.: 

There are some weaknesses in the views of oral respondents regarding the role of women 

in leadership. In opposing the leadership, oral response seems to dwell on the biological 

and physiological composition of a woman and not the qualities of leadership of a woman 

vis-à-vis a man. We could argue that oral response on this issue is a product of 

interpretations of Islam. Bence, it is imperative to examine the interpretations of some 

leading Muslim jurists regarding the role of women in leadership. 

AI-Tabari gave afatwa (religious decree) tha! a Muslim is eligible for ail offices in an 

Islamic statc. These include th ose of a judicial officer and adjudica!or of ail types of cases 

(Doi, 1996: 137). Imam Malik bin Anas (710-795 AD), the founder of the Maliki School 

of Sunni law is reported to have opined that a woman could head a state in ail its affairs 

(Chaudhry, ·1991 ). Imam Abu Hanifa, the founder of the 1-Ianafi School of law, on the 

other hand, argues that a woman cou Id be appointed to a judicial position where she could 

adjudicate in civil and commercial cases (Doi, 1996: I 37). 1-Iowever, he points out that it 

is not proper for a woman !o be appointed to a position that requires her to adjudicate in 

cases requiring punishment'and those entailing marriage. 

Other jurists contend that a woman should not be appointed to the position of a kha/ifa 

(caliph). Although the caliphate is no longer there in Islam, by the same token, these 

jurists argue that a woman should no! serve as a minjster, a judge, leader of a jihad (holy 

war), police, army commander and head of state. The argument propouncled by these 

jurists is that as a head of state, a woman would be required to hanclle complicated 
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religious and political issues which cannot be possible owing to the strict code of modesty 

and conclue! required by her biological make up and religion. Other jurists argue thal a 

woman couic! be appointed to ail posts (Doi, 1996). 

Mawdudi (1903-1979) is the one of the foremost Muslim thinkers of the 20th century. In 

1964 Pakistan presidential elections, he favoured the candidature of a woman as opposed 

to a man. This was despile the fact that in the 1952 presidential elections, Mawdudi had 

firmly staled that the head of Muslim slate should be a male. To support bis argument, 

Mawdudi had then quoted from the Qur'an and Hadith. ln the 1964 elections, Fatima 

Jinna was pitted aguinst Ayub Khan who won with the help of a.fatwa from the ulama'a 

who ruled that a woman could not head an Islamic state. Mawdudi differed with the 

ulama'a and aligned himself to .Tinna. His argument was that Fatima Jinna could be a 

more Islamic and less tyrannical president than Ayub Khan (Mortimer, 1982:213). While 

endorsing Jinna, Mawdudi argued: 

If one is confronted with a dilemma ta choose between two evils, one must 
choose the lesser one; if on one side, there is a woman possessing ail the merits 
except that she is a woman, and on the other side, there is a man having ail the 
demerits except that he is a man, you should suppo1i the woman in such a 
si!ualion (Chaudhry, 1991; 174). 

The change of heart by Mawdudi in rescinding his earliel' stance on women leadership 

and ïlis support for Jinna shO\ys clearly that interpretations of the teachings of Islam 

determine women's role in leadership. Further evic!ence of how interpretations couic! be 

used to bar women from leadership couic! be found still in Pakistan. When Benazir Bhutto 

won elections in 1988, the media hailed ber as the first woman to head a modern Muslim 

state. However male politicians who were opposed to the leadership of a woman 

attempted to bar her from taking over the reigns. They termed ber victory as blasphemous 

to Islam, arguing that a woman couic! not head a Muslim state: "O horror, never has a 

Muslim state been led by women, they cried when faced by an unnatural event in Islamic 

tradition" ( ci tee!, Maina, 1999: 142). These arguments are misrepresentations of facts, if 

the leadership raies of women in the early period of Islam, is taken into consideration. 

Nevertheless, it is evident that religious traditions are misinterpreted in particular ' ·.· .' 

circumstances to serve male expediency thereby restraining women from assuming 

leadership positions. 
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Islam can be interpreted to promo te the leadership of women in the same il is interpreted 

lo hinder lheir leadership roles. The advocates of leadership of women argue that the 

Qur'an docs not .forbid the rule of a woman, it has not prohibited il or condemned it; il 

has not disapproved or disfavoured it. Though not an advocate of leadership of women, 

Iqbal (1989:95) observes that there is no specific command in the Qur'an pennitting or 

prohibiting the leadership of a woman. Wadud-Muhsin (1992:89) an ardent advocate for 

the leadership of women contends that despite the differences in opportunities between 

men and women, lhere is nothing implied.or stated in the Qur'an to support the opinion 

that men are natural leaders. Chaudhry (! 99 I: 170), on the other hand argues that if the 

rule of a woman were unlawful, as the conservatives want us to believe, then, a verse 

would have certainly been revealed declaring so. He continues to argue that, the silence of 

the Qur'an on this crucial issue means that the Muslim community has been left to decide 

according to circumstances and best interest. 

Advocates of the leadership of women cite the following verses of the Qur'an: 2:124; 

2:228; 4:1, 32; 22:41; 27:23-44. Chapter 2, verse 124 refers to the promise of God to 

Abraham where he appoints him a leader of humankind and equal!y promised him leaders 

among his offspring. Chaptcr 22:41 refer to the fonctions of an Islamic state and the 

responsibilities of discharging these fonctions fa!! on both men and women. The rest of 

the verses have already been discussed above (vide supra). 

Ad vocales of the leadership of women do not accept the hadith pertaining to the daughter 

of Chosroe. This is because, its narrator, Abu Bakra, was found guilty of false evidence 

and was punished by Caliph Umar. He was convicted of and flogged for giving a false 

testimony in a case involving fornication. The false evidence and the consequent 

flogging, cast aspersions on the moral integrity of Abu Bakra (Mernissi, 1991 :60-61 ). His 

credibility as a source of hadith is doubled. Moral integrity was a prerequisite for 

transmitters of ahadith. As a result, this hadith is not considered reliable and is rejecled 

by some leading Muslim jurists such as Imam Malik bin Anas (710-795 AD), the founder 

of the Maliki School of Sunni law. Al-Tabari, does not consider this hadith suflïcient 

ground to exclude women from politics (Mernissi, 1991:60-61). Imams Malik, Abu. 
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Hanifa and al-Tabari opme that a woman could lead m "abnonnal exceptiopal 

circumslances" (Iqbal, 1989: 104). 

Yet according to others such as Al-Bukhari, Ahmad, An-Nasai and Tinnidhi, this hadith 

is sahih (Yusuf al-Qaradawi, Fatawa Munsirn, vol. 1, p.73). They argue that the hadith 

means that women cannot take a supreme or overall leadership like that of a caliph for the 

Muslim empire but some other types of leadership are acceptecl for them. The argument is 

that Abu Bakra was Oogged no! becausc of giving false testimony, but that he bclicved he 

was giving truc evidence. Abu Bakra and lhrcc othcr witnesses, Naft, Shibil and Ziyad 

were in the room of the house of Abi Abdillahi and a man was in a room below. Then 

sudclenly a door opened and they saw a man between the thighs of a woman. So ail the 

four agreed to bear wilness against the man. What happened later was tha! the first three 

did, but Ziyad was hesitant to testify, as be was not sure whether the man actually did the 

intercourse wilh the woman or not. Bence, be did not give witness and the three other 

witnesses were caned, for this kind of case required four witnesses to prove that adulte1y 

took place. Cali ph Umar asked the three lo repent for accusing the man. The two repentecl 

in order thal lheir teslimony i1i future could be acceptecl but Abu Bakra refused since he 

was convinced and sure that the man clid the act (Ibn 1-Jazm, vol. 12 Mas'ala 2223). Those 

who accept lhis hadith as authentic do not cast any doubt on the moral probity of Abu 

Bakra - something that is questioned by those who reject it. They argue that Abu Bakra 

was a man of his own priuciples, somclhing that he was respected for. Accorcling to 

Hasan al-Basri, a theologian from Bara: "in Basra, there has never been better residents of 

the cily than Abi Bakra and Jmran bin Hasen (see Siyar A'la111 An-Nubala, vol.4, p.!). 

The foregoing discussion shows clearly the differing opinions regarding !bat particular 

hadith. What is clear is that, there are arguments either for or against the leadership of 

women depending on the scholar's arguments and interprelations surrounding an event of 

the narrator's life. 

Within the Kenyan context, Muslim women have posilively responded to the wave of 

liberal democracy usherecl by the repeal of the Section 2A of the constitution in 

December 1991. This is eviclenced in elective parliamenlary politics. In the 1997 general 
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elections, Mwarere-Wa-Mwachai becallle the first Muslim woman MP, (member of 

parliament). Her victory was unprecedented in the history of paFliamentmy electoral 

politics in Kenya. Shc was clcctcd on a KANU (Kenya A[i'ican National Union) ticket lo 

represent the Muslim predominant constituency of Msambweni in Kwa]e District. She is 

an Assistant Minister in the Ministry of Home Affairs, National Heritage, Sports and 

Culture. The other voice of Mus[im women in Parliament is Maryam Maiano, a nominee 

of the NDP (National Deve!opment Party). 

The foregoing shows that [lllis]intcrpretations of Islam shape individual's perceptions on 

the role of Muslim· women. These perceptions ascribe roles that women should play in 

society. Leadership is therefore considered a demanding role that does not befit a woman. 

This view not withstanding, it is evident the role women p!ayed in politics in Muslim 

tradition. Granted, the status of Muslim women in politics in Kenya today, largely 

depends on interpretations of Islam. This is because the Qur'an and Hadith contain 

references that could be interpreted to support, or to compromise the role of women in 

polilics. Where her role is interpreted as strictly confined to the domestic sphere, ber 

political rights will equally be restricted. Let us now examine the impact of the perceived 

status ofMuslim women on girls' access to secondary school education. 

3.3 The Influence of the Status of Women on Mnslim Girls' Access to Secondary 
School Education in Mombasa and Kwale Districts 

lt is observed in the previous section of this chapter that interpretations of some Islamic 

teachings detennine the status of woman in society. lt is also noted that perception of the 

status of Muslim women is a product of socio-political and cultural conditions within 

particular historical epochs (Nelson, 1984). This section examines how due. to 

misinterpretations of some Jslalllic teachings, the perceived status of woman impacts ou 

girls' access to secondary education. Varions parameters on the status of women have 

been discussed. These are sexual inequality, gender raie icleology and marriage. In spite 

of the lslamic teacbings on equality of sexes and the definition of raies of men and 

women, cultural values give rise to the notion of sexual inequality. In the same vein, the 

raies women perform are perceived to be Jess important than the raies of men. These 

notions have a beari11g on girls' education. 
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3.~.1 The Notion of Sexual lnequality and it's Influence on Mnslim Girls' Access fo 
Secondary School Education 

Although Islam is quite categorical on equality between sexes, gender inequality 

influences girls' access to secondary education. The teachings oflslam are misinterpreted 

to show that women are sometimes Jess intelligent and deficient in knowledge. 

[Mis]interpretations of Islam give religions legitimacy to gender inequality. Oral 

information alludes to the sexual inequality by showing that woman is not clever; she is 

inferior to a man in intelligence (Ghalib, 01, 5/10/98). This subjective interpretation on 

equality of sexes conlradicts lslamic teachings and is reinforced by social lore that 

depicts women as subordinates. Indeed, due cultural values, men are perceived as better 

endowed with intelligence and judgment, therefore they should make decisions that 

women should obey. Oral literature depicts women as weak, prone to mundane desires, 

gullible and sexual tempters that men should be wary of (Strobel, 1979:56). Information 

gathered from the field shows that boys are considered to be superior to girls in 

intelligence, as tbey cannot think deeply. This mentality couic! influence parents' attitude 

toward secondaiy school educatio1) of their daughters, especially if there is a presumption 

that girls cannot contend with the rigors of secondary schooling. Thus, boys should be 

educated because they are future providers for women and cbildren. On the other hand, 

girls' education should be tied to their dornestic status as consumers (Muhammed, 01, 

9/10/98). 

Though the superiority of men over women is not the grain of Islamic message, this 

belief is reinforced by social !ore that considers men providers and women as consumers. 

Hence, despite Islam's position on the equality · of sexes, the rights and privileges of 

women in some Muslim societies are far removed from tire ideal (Ahmed, 1988: 185). 

Social nonns on male domination reinforce the interpretations of Islam on male 

superiority over females. Tlrese norms are disseminated through the process of 

socialization · in the family, society, educational institutions and the work place. Where 

the belief in superiority of men over women is strong, it has an effect in limiting girls' 

education to the basic minimum. -That way, secondary education for girls suffers as 

emphasis is put on educating boys. 
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3.3.2 Genùer Rule Iùeology anù it's Influence on Mnslim Girls' Access tu 
Seconùary School Education . 

Culture ùelermines the ways men and women are defit1ed and lheir raies in sociely. 

Allhough Islam defines the raies of men and women, it is clear from this sludy lhal the 

raies of the former are no! superior lo lhose ôf the latter. But the cultural l~ns of 

andracentrism influences the inlerprelation of Islam on women's raie. This is because il 

is the men who inlerprel and pass laws thal govern women (Hijab, 1996:44). In this case, 

by designaling men as guardians of womcn, Islam is inlerpreled lo sanction palriarchal 

power. This is dcspile the facl thal guardianship is a burden placeù on the male gcnder by 

Gad. 

Patriarchal attitudes and values on gender identity are found in sociely's nonns, 

inslilutional sanctions, belief systems, and legitimiscd by religion (Kabira, 1997:44). 

They are internalised and repraduced thraugh the pracess of socialization. The attitudes 

and values influence raies men and women play in society. fram an early age, girls graw 

up wilh the mentality lhat lhey should litnit lhemselves to activities at home and the 

garden (Smock, 1977:4; Davison & Kanyuka, 1992:455). They inlernalise the belief lhal 

lhey are low achievers hence they should perform light tasks like cooking, sweeping the 

house, and washing utensils (Athmani, 01, 26/9/98). In addition, lower aspirations and 

expectations are prescribed and expected of girls. This affects girls' education because 

girls and boys learn different skills and are assigned dulies according to gender speci]jc 

division of raies. At school, the subjects that girls take are dovelailed with their raies as 

domcstic produccrs and reproducers (Davison & Kanyuka, 1992:455). As a result, girls 

may be excluded from subjects that couic! lead to lucrative and more productive careers. 

They do not gel opportunities for higher goal oriented achievements in life (GoK & 

UNICEF, 1992: 119). The negative impact of sex raie socialization on girls' educalion, 

life expectations, achievemenls and career choice is underlined by the UNESCO report: 

A young girl elecling to take technical courses may be able to compete in 
the educalional setting, gain a feeling of competence and look forward to a 
successful career as a technician or an engineer, but she may be receiving 
direct and indirect messages from home, school and church that her place 
is at home, taking care ofchildren and being of service to the others(cited, 
Riria-Ouko, 1986:50). 

Once the sex raie messages are internalised girls have lo wreslle with the notion thal they 

can perform any other task besicles marriage and homcmaking. Oral response shows thal 
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the role of girls and women relates to their perceived body weaknesses. On the other 

hand, the role boys play is fitted to their strong physique. A respondent said: "men should 

perform hard tasks because they are strong, brave and hardworking. Women should take 

light tasks like sweeping and cooking because they are weak" (Muhasu, OI, 28/9/98; Ali, 

01, 26/2/99). 

Nevertheless, some respondents argued that men and women are both created equal. They 

are endowed with the same body organs and abilities. This implies that what a man does, 

a woman should equally do (Darani, 01, 26/2/99). There should not be specilic roles for 

males and femalcs. "If a girl can go under a car lo repair il, then I do not sec why a boy 

cannot take a broom and sweep" (01, 24/2/99). These contentions not withstanding, 

popular opinion among respondents was that male and female roles are clearly delined. 

Household chores like cooking, cleaning, fetching water and firewood, and nursing 

children are female roi es. In addition, the role of men is to provide economic maintenance 

and to offer security to the household as the head of the family. Oral information from a 

cross section of respondents, both male and female, shows how the delineation of gender 

roles is internalised: 

It looks weird to find a man cooking or washing clothes, utensils, ifhe has 
sisters or a wife at home. lt is impossible to tell a man to cook. The work 
of cooking, washing the baby, fetching water and firewood is meant for women 
(Jeffa, 01, 30/9/98; Ahmed, 01, 25/2/99). 

The delimitation of roles within the family and society influences the perception towards 

women' work. Largely, the role ofwomen is considered subservient and stereotyped. Oral 

response shows that "housework is supposed to be done by women because, even 

traditionally, it is not good for men" (Mambo, 01, 29/9/98). Respondents observed that: 

"housewifery dulies are meant for womcn because that is the way it is; some tasks like 

washing utensils and cooking are meant for women" (Hassan, 01, 28/9/98; Juma, 01, 

6/10/98). These arguments run counter to the teachings of Islam, which as already 

mentioned do no! prescribe house duties for women. The sunna shows that the Prophet 

used to help his family in housework. He used to sweep bis house, mend his clothes and 

perform other chores (cf., .Bullock, 1999:24). That Islam cloes not restric!ly prescribe 

housework to women was alluded to through oral response. A respondent noted: 

according to the Qur'an, women shoulcl not be beasts of burden. Although there are some 
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duties for women, men should help, since by so doing they bring blessings to the family 

(Gakuria, Ol,25/9/98). 

It is significant to note that Islam assigns the smne place of honour to housework as it 

does other types of work. This is evident from the traditions of the Prophet. A certain 

woman once went to the Prophet and saicl: 

0 Messcngcr ofGod, men have cxcclled in meriling lhc rewards of the 
Hereafler. They join lhc Friday prnyer, attend congregations and perform 
jihad Then, what is lcfi for us womcn to do?. The Prophet replied, "O 
Nasibah, ifyour manncr of living with your husband is proper and obcdient, 
such conduct in itself is equal to ail actions performed by men, which 
you havejust mentioned" (cited, Khan, 1995:42). 

ln view of this hadith, some Muslims will definitely consider the work of woman within 

the household as equivalent in importance to the incarne generating activity that men 

perform. This further confirms the earlier contention that the noble raie of a woman is 

that of a wife and mother. 

Socialization has made females to take pride in the defined roles: "housework is meant 

for women as they have more knowledge than men" (1-lamza, OI, 29/9/98). Similarly, 

"looking afier babies is meant for women because they understand the problems of babies 

better than men" (Kassim, 01, 28/9/98). This stereotypical depiction of women's role 

affects girls' access to education in situations where some parents think that child rearing 

does not require high educalion. Yet, understanding child psychology and how to bring up 

children in a healthy manner, in reality requires a certain level of education. Within the 

conlext of a Muslim family, a mother's educalion is significanl in upbringing of children. 

Within the ambit of differentiated gender roles, girls' educalion becomes imperative for 

the healthy upbringing of children. As the first educator of her children, a woman can 

ably perform this role if only she acquires education herself. A respondent supported this 

argument by observing: 

A man should provide economic maintenance and protection for the family 
husband by providing him with comfo1t and happiness. As the first educator 
while women should perform the parenting roles al home, take care of the 
of children, a woman should mou Id their behaviour through inculcating disci
pline. Above all, she should respect and obey her husband, and make herself 
available to him (Hussein, OI, 9/10/98; Mgeni, 01, 22/2/99). 

' 
' ,·. 
i 

!· 
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Misinterpretations of!slam have influenced the perception of raies of men and women in 

society. This is apparent from oral data. lt was argued that, in Islam, women should stay 

at home. As such, they should take care of the home and to do bouse chores" (Talib, 01, 

7 /10/98). This is a blatant misrepresentation of facts, as lslamic teachings do not 

categorically state that women should stay at home. Even if !hey were, they should be 

educated. lt should be noted that the definitions of raies between males and females as 

per the teachings of Islam have entrenched ge11der raie socializalion. 

The delineation of raies within a Muslim household implies that female raies are in the 

domestic and private sphere while the male raies are in the public domain. Spatial 

confinement of female raies implies !hat al! activities outside the private domain are 

unnecessary for women. Similarly, since a woman is not answerable to any body for 

economic sustenance, she may not feel obliged to engage in any activity that would put 

bread on the table or even joining the labour force. This implies that education, as a tao! 

for socio-economic and poli!ical .empowerment will be subservient. lt has been no!ed !hat, 

in principle Islam accords women economic rights. However, if a woman is viewed as 

economically and malcrially dependent on a man, some ignorant parents may not see any 

necessily for her to venture out for an economic activity or for a girl to seek higher 

educalion. 

The perception of the raies of females has an influence on girls' access to secondary 

education. Whenever these raies are interpreted to be reslricted to the private domain, the 

education of girls will equally be reslric!ed (Wamahiu, 1990; Slyomovics, 1996). A 

gender-specific education policy may even be put in place to restrict and limit the type of 

education offered to girls. In schools, girls' energies may be wrangly channel!ed to those 

subjects !hat could evenlually enable her lo fit in the occupations that suit her nature such 

as nursing, secrelarial studies, teaching and inslitutional management. These are 

occupations that are seen as extensions of housekeeping and stereotypical raies of caring, 

nurturing and serving others (El-Sanabary, 1996:74). In that case, the aim of girls' 

education may be conceived in a way !hat fu!fils her raie in life as a successful 

homemaker, an ideal wife and a good mother (EI-Sanabary, 1994: 144). 
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Bence, lslamic injunctions on the varions rights of women may be misinterpreted in a 

way that represses the need for women to seek education, engage in employment and 

politics. Altei"natively, women's raies will be perceived as not requiring advanced or 

secondary education (Afshar, 1992). Misinterpretations of Islamic teachings and the 

internalisation of cultural values on the raie of women in society negatively affect 

sccondary schooling for girls. There is no debate about the high value attached to the 

education of boys by some parents. 13oys' education will be prioritised since they are 

seen as the ullimate family heads and futme breadwinners who will provide linancial 

support to the fan~ily and the parents in old age. Bence educating boys is seen as beller 

investment than educating girls. Ali these arguments are contrary to the teachings of 

Islam which underline the need to educate girls. 

Among the very conservative families, sex raies and demand for girls' lime impact 

negatively on girls' access to secondary school education. The raies that society lias 

traditionally ascribed to women and girls impact negatively on girls' access to secondary 

school education (Smock, 1977; Smock, 1981; Tilak, 1993; Callaway & Crevey, 1994). 

Educating girls beyond primary school may be considered unimportant for it may instil 

the wrong work ethic as girls may become disinterested in the raies that pertain to the 

dontestic sphere. Sorne families may consider jùst a limited edncation for their daughters 

while stressing on training them for futme household responsibi1ities like cooking, 

cleaning and childcare (Smock, 1981 ). A respondent argued that secondary school 

edncation devoid of proper Islamic training could instil bad habits, such as inapprapriate 

gender relations (Kutsetsera, 01, 25/9/98). Secondary education without a strang lslamic 

foundation is considered alienating to Muslim girls. This is because secondary schooling 

could make a Muslim girl learn western values and intraduce her to 11011-confonnist 

behaviour that could ultimately spoil her. Such behaviour includes putting on mini-skirts, 

trousers, socializing with the opposite sex and indulging in sexual practices, and Jack of 

respect for eiders (Wamahiu & Njau, 1995; Olela, 1996). Ali these are against the 

teachings of Islam. For this reason, Muslim parents are al ease in taking their daughters to 

Muslim schools where Islamic values are imparted. This aspect is discussed later in 

Chapter Five. 
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The other aspect that impacts negatively on girls' access to secondary school education is 

household responsibililies. On the whole, girls shoulder a heavier load of household 

chores than boys. The role of girls within the household economy dictates that they are 

mostly occupied with household chores at the expense of schoolwork. Domestic dulies 

take the bulk of the girls' time. In addition, pressure of these roles on girls' time has the 

domino effect on their access to secondary school. This is due to late enrolment, irregular 

school attendance, lateness to school, absenteeism and poor concentration in school. This 

leads to lack of motivation and confidence in a girl's ability that causes poor a_cademic 

performance and even dropping out of school. Iù both Mombasa and K wale district, oral 

information reveals that, girls more than boys, are expected to perform certain household 

dulies, hence little time is devoted to schoolwork. These dulies include taking care of the 

younger siblings, cooking, cleaning, fetching water and lirewood and working in the 

shamba (farm, garden). Sometimes, these roles are perfonned early "in the morning before 

attending school, in the evenmg after school and during the weekends and school 

holidays. 

Although the roles that girls play within the household are the same in Kwale and 

Mombasa, in the former, they perform more strenuous work. This is owing to the socio

economic situation of Kwale District. Unlike Mombasa which is an urban centre, in 

Kwale District, most families rely on subsistence farming. Girls in this area have to walk 

for long distances to fetch water and firewood besides working on the shamba. I( could be 

noted tlmt household chores affect girls in low-income families more than those in the 

middle and higher income groups. The latter has house-helps, cooks and gardeners who 

perform much of the work that is otherwise done by girls in the lower income groups. 

Girls in the middle and higher income bracket have more time to concentrate on their 

schoolwork in the evenings, weekends, and school holidays. This economic aspect is 

discussed later in this section and in Chapter Five. 

The roles girls play at home have a clebililating effect on their attitude to sccondary school 

education. Some girls tend to think that secondary education holds very little prospects 

for them since they are preoccupied with the household roles. They will not concentrate 
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no importance seems to be attached to education. Consequently, they develop negative 

attitude towards secondary schooling. They grow up with a menlality that their place is in 

the kitchen with marriage being the ultimate destiny. Yet, some parents feel that the time 

spent in school by their daughters could be utilized optimally to perform various roles 

that sociely ascribe to girls. 

3.3.3 The Influence of Marriage on Muslim Girls' Acccss to Sccondary School 
Education 

There is a strong marriage elhic among Muslims. There is no exception to this rule 
~-; 

among Muslims in Mombasa and K wale districts. Marriage is closely associated with the 

roles women play in society. This is because these roles are geared to the well being and 

success of the institution of marri age. The value of marriage is inculcated into the mincis 

of girls and boys as they grow. Marriage therefore has far reaching consequences on the 

education of Muslim girls. 

The strong marriage ethic impliès that marriage and bringing up a family is considered 

the greatest ambition in the life of girls and boys. lt is their ultimate destiny. The 

importance of marriage for a girl is seen in statements snch as: "your future lies in 

marriage, and you must learn how to cook. Your future is marriage, marriage" (El

Saadawi, 1980:46)! Although men are equally supposed to marry and raise a family, off

the-cuff remarks to the effect that "women are meant to be married and bear children" 

were a common refrain during the field sludy. Marriage is the epitome of manhood and 

womanhood, but the latter was more emphasized: "l believe that a girl can only be a 

woman when she is married". For a girl to remain unmarried, she is seen as a burden lo 

the parents (Hasham, 01, 7/10/98; Talib, 01, 7/10/98). This altitude is a product of 

ignorance, social norms and values in patrilineal societies where girls are expected to 

marry and leave their parents' homes. 

The roles .that girls perform in society are basically geared toward marriage life. Sorne 

respondents felt that cjue to this belief some girls do not take education seriously. This is 

mainly because a girl will eventually be married and get a man to take care of her 

material 
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and economic nceds. Coupled lo gender mies is the idea lhat educating a girl tantamount 

to losl inveslment. This is because a girl would ultimately get married and be 

incorporaled inlo the family of her spouse 

Popular social beliefs, stemming from the values attached to marriage, consider a girl's 

stay wilh her family as a slopgap measure. She is seen as being on transit lo the family of 

her spousc whcre she belongs: "a girl is a visitor, she belongs to anolher family, she is on 

transit" (Kutsetsera, 01, 25/9/98). Preference is accorded to lhe education of boys as 

opposed lo girls. Educating a girl is sccn as cducating a member of anolher family since 

she will evenlually gel married: "educaling boys is considered a priority as he will take 

care of the family, unlike girls who will be married" (Adan, 01, 30/12/98). These attitudes 

have a long lasting negative cffect on Muslim girls' education as they influence the 

importance attached to secondary school education for girls. Primary education, whose 

completion coincides with the biological maturity for girls in readiness for marriage, is 

considered suflicient for them. In the midst of limited resources and socio-economic 

difficulties, some families prefer. educating boys and leaving out girls. Girls are perceived 

as help mates in the home and marriageable once they reach maturity and attain a 

modicum of education. ln some instances, they are married off to mise dowry to educate 

boys (.Juma, 01, 24/9/98; Adan, 30/12/98; Chirunga, 01, 25/2/99). 

Field research conducted for this study reveals that marriage affects girls' access to 

secondary school. A girl who is interested in schooling might be caught in a dilemma of 

continuing with education or becoming married after puberty, thus discontinuing with her 

education. Research shows that women who are relatively well educated do not easily get 

marriage partners. This is because education beyond acquisition of basic literacy and 

numeracy skills is perceived as contrary to the social need for women to be wives and 

mothers. Due to ignorance, there is an apparent male phobia - real or imagined - of 

manying an educated woman. This is despite the fact that the number of educated men is 

higher than that of women. Within the area of the study, this fear is on the decline, as 

discussed later in this section, as more educated men opt for educated spouses. 
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The fear of marrying educated wife is rooted in culture. This is because of the belief that 

education especially at a higher level, enables a woman to know her rights and acquires 

financial independence. Once economically empowered, she will question the social 

norms and values that subordinate her. Nevertheless, a woman of an average Muslim 

family is in principle economically empowered owing to the economic rights that have 

already been mentioned. That notwithstanding, from a socio-religious perspective, once a 

woman acquires access lo the means and sources of economic production, male 

guardianship will be superfluous. An eclucated, income-earning woman may not totally 

clevote hersclf to domestic roles and homemaking. Presumably, such a woman could not 

make a "good wife", as she is likely to perform domestic cluties insufficiently. This 

situation could be perceived as creating clisharmony in society. lt is for this reason that 

conservatives perceive female educalion as creating a conflict of roles belween men and 

women (Mernissi, 1987). 

Cultural values demand that girls are married upon reaching puberty. At that point some 

parents stop lheir girls from schGoling, al a point where it is possible to be married. This 

is because of the fear thal they may not be educated with honour if they attend mixed 

schools where casual mixing of sexes is probable. At the same time, continued schooling 

is seen as reducing a girl's marriage opportunities. 

Early marriages are a constraint to girls' access to secondary school education. After 

Standard Eight, some parents feel that their daughters have acquirecl enough education, 

and they are marriecl-of. This hinders girls from joining secondary. schools. Earl y 

marriages also deny girls an opportunity of continuing with secondary education. 

Research shows that some girls are already engaged by the time they reach Form IV. This 

means that their mincis are already preoccupiecl with idea of virtues of beauty in readiness 

for matriage. As such, they will not concentrate on their studies. With lack of ambition 

even to further her studies to university, a girl's school life will be characterized by 

slothfulness, lateness to school and absenteeism. Education is sidelined because she is 

sure to be married to her affiancecl sooner rather than later (Issa, 1995; Mwenda, 01, 

25/9/98). A teacher aptly summarizecl the effect of early marriages on girls' seconclary 

schooling: "since many girls are married off at an early age, they are not motivated to 
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study to join tiniversity" (Deo, 01, 23.2.99). The socio-cultural value attached to marriage 

!ms curtailed Muslim girls' ambition for higher education. This was confirmed by oral 

response. For example, in the l 997 Form IV class of Coast Girls' High School, only 

twenty-five girls applied for admission to the university. Out of that number ve1y few 

were Muslims. This could be interpreted as Jack of ambition for higher education by girls, 

due to apathy engendered by the values attacl1ed to marriage. 

Early marriages are tied to the beliefthat eéiucation especially at the secondary level could 

instil immoral habits to the girls such as sexual immorality that could lead to premarital 

pregnancies (Momanyi, [nd]; Kutsetsera, 01, 25/9/98). This is because most schools in 

the area of study are co-educational (see Chapter Pive). Research reveals that early 

marriages are prevalent among the pastoral communities in the arid and semi arid areas of 

Kenya (Daily Nation, 23/4/94, p.15; 13/7/96, p.18; Sunday Nation, 21/7/96, p.2). In 

these regions, early marriages are cultural practices that militate against the education of 

girls. School-going girls are married of for dowry to boost the family income (Daily 

Nation, 18/5/94, p.16; 18/3/98, pp.1-II). Early marriages are also common in Mombasa 

and Kwale districts. Un-quantified field datais supported by official Government data on 

this score (RoK, l 994-96a; RoK, l 994-96b; Daily Nation, 25/4/2001, p.19). 

In spite of the prevalence of early marri ages in the area of study, oral evidence suggests 

that the practice is increasingly becoming unpopular with some parents and secondary 

school girls. This is an indication lhal early marriages are on the decline. Echoing 

disapproval for this practice a respondenl agreed that: "it is not good for Muslim girls to 

be married early. One should grow enough to be married. lt is good for a Muslim girl to 

learn up to the end because it is also written in the Qur'an that every child has a right to 

be educated (Salhadin, 01, 29/9/98). 

Early marriages are unpopular among girls due to their uncertainty. They are largely 

forced, tlms, unstable, and they do not last long. That is why most girls who were 

interviewed felt that a girl should not drop from school to be married. The uncertainty 

inherent in early marriages could only be expressed by the sentiments of a Form Three 

girl who said: "! do not know what the future holds for me. So, if I am married, my 
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husband may die or divorce me and I would not have anyone to support me, but if I finish 

my studies and such a thing happens, then I can go out and earn my living" (Maryam, OI, 

7/l 0/98). 

Among the parents who were interviewed, ten out of forty were categorical in their 

opposition ta the institution of early marriages. They felt that a girl should not forgo 

secondary school ta be married. This is because, on completion of her education, she may 

sccure good employmenl lo assis! her immediate family members. Marrying one's 

daughter even ta a rich person is not a guarantee for. the success of the marriage. 

Education is a Jift;)ong process that a girl can depend on if the marriage breaks (Mwenda, 

01, 25/9/98). 

The changing socio-economic needs in the country, and among the Muslim communit_)' 

seem ta create a growing need and awareness for secondary education for girls. More and 

more girls who seek secondary school education join the labour force either in the public 

sector or the informai sector. In a way such girls become partners in economic production 

either at the domestic or the national levels of the economy. More and more parents are 

appreciating that secondary education is an avenue through which their daughters could 

subsist in the family income. This is perhaps due ta the dwindling economic fortunes and 

financial pressure in families where the man is the sole provider, coupled with the pride 

that goes with education. A respondent starkly expressed this reality by observing: 

Secondary educalion is imporlant for me as it determines the k.ind of home 
I will keep aller school. I do not want my spouse to look down on me because 
I did not complete my secondary education. I do not want to rely on him on 
everything and everyday needs that I could get ifl completed my secondmy 
education (Mgeni, 01, 22/2199). 

The many incidences of broken marriages have led to an increased demand for girls' 

secondary school education. The benefits of secondary education as an alternative ta 

[early] marriages were highly rated by female respondents. A respondent remarked: 

"nowadays, sa many marriages do not last. Girls prefer ta continue schooling instead of 

being married, just ta be divorced later without a source of income" (Baisha, 01, 

26/2/99). 
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Divorce is a major contribution to broken marriages. Divorce rates are seemingly high not 

only in the area of study but also in the en tire Coast Province (Uaily Nation, 14/8/96, p.4; 

OI, 1/3/99; The People, 15/9/2000, pp.iv-v). According to the National Director of 

Children's Services, Coast Province leads in divorce among Muslims, with Mombasa and 

Lamu districts being some of the districts where the problem is rampant (Uaily Nation, 

14/8/96, p.4). Therc are some reasons behind the rampant divorces among Muslims in 

Coast Province. One reason is saie! to be Jack of proper and appropriate upbringing in 

Jslamic principles about a wife's dulies and rights in marriage (The People, 15/9/2000, 

p.iv). The second reason is that most people who marry early are ill prepared for marital 

life and this leads•to divorce thereafler (Uaily Nation, 14/8/96, p.4). This is because some 

of the young men who many early may not have a source of income to sustain their wives 

(The People, 15/9/96, p.iv). The third reason is that, some parents especially the well-to

do Arabs prefer marrying off their daughters to close family members like cousins, 

nephews, etc. Since such marriages take place not out of love but expediency, they do not 

last and in most cases, divorce follows (ibid, p.v). Paradoxieally, education is one of the 

reasons for increased divorce in Coast Province. Educated women are considered too 

dcmanding to an extenl that husbands cannot mect their demands, especially if the men 

are not employed or possess a regular source of income: "our young so called educated 

women are too demanding that even our working men fine! it most dif!icult to afford 

meeting their ever persist,ent unnecessary requirements" (The People, 15/9/2000, p.iv). 

Generally, the rampant cases of divorce couic! probably be due to the absolute rights that 

Islam grants a man in divorce ( vide supra). According to the Shafi'i School of law, that is 

predominant in East Africa, though women couic! not divorce their husbands without 

providing a jus! cause, as couic! husbands, they have recourse to divorce. The woman's 

grounds for divorce include the following: inability of the man to consummate the 

marriage; the repudiation of the wife at puberty of a marriage contracted for her while she 

was a minor; failure on the husband to support the wife; impotence and serious chronic 

disease like leprosy. A woman couic! be grantedfaskh divorce by the qadhi if she is able 

to prove one of these reasons. Alternatively, she couic! divorce her husband lhrough 

khul 'u (Strobel, 1979: 190; Qadri, 1997:98). 
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Divorce creates family instabilily thal affects girls' education. This is due to the 

psychological trauma that the mother and children may experience thereafter. They may 

also experience financial problems, if the man was the sole breadwinner, and residential 

instability that couic! impact negatively on the children's education performance. The 

effect of divorce on girls is more !han for boys because the former are likely to step in the 

mother's shoes, to perfonn the tasks that she hitherto performed, if she has to seek a 

source of incomc for the family. Paradoxically, the prevalence of divorce has triggered an 

increased demand for girls' education. Il is felt that, ifa woman is divorced [or widowed], 

she could use hcr cducation to securc a job to support hcrself, children - if the man 

reneges on his role· to provide for them - and relatives. 

Within and outside marriage, it is generally accepted that secondary school education 

opens new horizons to women regarding employment and exposure. It makes a woman 

self reliant, and it is the gate way to university education. There is a growing trend in 

which educated men prefer educated spouses. Ultimately, the more men are educated, the 

greater the demand for educated wives. Secondary education is the channel through which 

girls arc married to educatcd spouses. An educated womàn also gains respect from her 

spouse and society al large. A respondent remarked accordingly: "these days without 

education you are useless, with education men will not ignore you" (Rashid, 01, 26/2/99). 

Jronically, secondary education is considered good in promoting good motherhood. An 

educated mother will raise her children according to modern hygienic standards (lhah, 01, 

30/9/98). 

We could argue that the portrait of boys as future (potential) breadwinners who should be 

provided with education is contested. Sorne parents feel that this is no longer the trend. 

Toda y, women whether married or not, equally play the role of breadwinners. Therefore, 

they need to be educated as well: 

These days, girls are more reliable than boys. Even ifthey are married, they 
make an effort to help the family. Some men even forget their parents when they 
become independent. Once a girl is educated, she can fend for herself, her 
children, parents and relatives (Mwenda, Ol, 25/9/98). 

The belief that boys are future providers is borne of ignorance. Ignorant parents will not 

appreciate the importance of girls' educalion. This ignorance is a product of illiteracy. 
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Illiterate parents cannot comprehend the importance of education, if they are not 

bene!iciaries of the same. lt could therefore be argued that !inancial constraints co!oured 

in cultural nonns and values disadvantage girls in education provision. This makes some 

parents to educate sons at the expense of daughters 

3.4 Summary and Conclusion. 

This chapter has discussed the status of Muslim women and ils influence on girls' access 

to secomlary school education in Mombasa and Kwale districts. lt was premised that 

some misinterIJ!:e.tations of the teachings of Islam on the place and role of women 

constrain girls' access to secondary school education. 

Prophet Muhammad (p.b.u.h) improved the status of women. His efforts in ameliorating 

the status of women are remarkable in view of the pre-Islamic socio-cultural terrain in 

which he operated. Under Islam, women have been granted social, economic and politicaI 

rights. Thus the theory of intrinsic inferiority of women is not essentially supported by 

ideoiogy or biological differences between the genders. Nonetheless, the rights achieved 

by women through the prophetic promulgation either through the Qur'an or Sunna were 

no(, and are no( always implemented. This implies that the rights that Islam grants to 

women are rarely or no( always exercised. It couic! be argued that, generations after the 

Prophet, in(crpreted lslamic i1~unctions regarding the rights of women in a way that did 

not always favour women (Keddie & Beck, 1978:26; Carroll, 1983:203). Sexual 

inequality is a product of social and political institutions and traditions, falsifications and, 

or [mis]interpretations of Islamic discourses (Mernissi, 1975; Schildkrout, 1982; Joseph, 

1988). Ali these factors combine to detennine the weakened status of women in some 

Muslim communities. Within the area of study, the actual status of woman falls far short 

of achieving the Islamic ideal 

The status of woman depends to a greater extent on how the teachings of Islam me 

[mis]interpreted. Interpretations of Islam on rights of women relate to cultural values on 

male domination and gender role differentiation. Due to socio-cultural norms on male 

domination, Islamic teachings on the roles of men and women are misinterpreted to 

sanction patriarchal power. 
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Patriarchal ideology shapes society's attitudes toward the roles and status of women. 

Islam is misinterpreted to perpetuate patriarchal ideology. This is owing to the fact that 

Isla.mie teachings designate men as protectors and maintainers of women. Through 

cultural inclinations the twin roles of protection and maintenance are interpreted to imply 

that men have more power !han women. ln other words, Islam is interpreted to legitimise 

the domination of men ovcr women, which is no! really the case. Further, Islam is 

misinterpreted to reinforce customs and traditional beliefs that subordinate women. 

Consequently, some Islamic teachings on the rights of women are either, largely ignorcd, 

undermined or used against women. Wherever her rights are fully recognized and 

acknowledged, a woman's socio-economic and political sta!us is promoted. Yet, where 

the roles of a woman are interpreted as restricted to the private domain, her status is 

depressed. Following this argument, the impact of interpretations of Islam on girls' access 

to education should be linked to the analyses of the practices and institutions of Muslims 

within a given socio-cultural milieu. 

A girl's acccss to secondary school education depends on how culture and teachings of 

Islam define her role in society. In spite of the emphasis Islam lays on education for both 

males and females, it is shown that education of boys and girls is tied to their prescribed 

roles. In some families, educating boys is preferred to that of girls, because they are future 

providers for the family. ln like manner, girls' educalion is linked to their role as wives 

and mothers. With a strong marriage ethic existing among Muslims, some girls drop out 

of school or forgo secondary schooling to be married. This affects girls' secondary school 

education regarding access, retention therein, performance in examinations and future 

aspirations. Nevertheless, some parents attach equal importance to secondary school 

education for girls as for boys. 

In view of the foregoing, we could conclude that, the roles that society ascribes to girls, 

influence their access to secondary school education. Therefore, we could confirm our 

hypothesis that some misunderstandings of the teachings of Islam on the place and role of 

women constrain girls' access to secondary school education. 

j' 
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CHAPTER FOUR 

THE INFLUENCE OF SECLUSION, VEILING AND GENDER SEGREGATION 
ON GIRLS' ACCESS TO SECONDARY SCHOOL EDUCATION IN MOMIJASA 
AND KWALE DISTRICTS 

4.1 Introduction 

ln Chapler Three, we examined how lhe stalus of Muslim women influences lhe 

importance allached to educalion of girls. Il was shown that the interpretations of Islam, 

cullural norms and'values influence the status of women thereby influencing girls' access 

lo secondary school educalion. This chapter discusses the effect of seclusion, veiling and 

gender segregation on girls' aécess to secondary school education in the two districts. lt is 

shown that although seclusion of women is associated with Muslim communities, it does 

not have ils raison d'être from the teachings of Islam. The development of this praclice 

over the years has been highlighted. A distinclion has been drawn between veiling and 

seclusion. The debate of scholars ·on seclusion and veiling has been examined. Seclusi01: 

and veiling of women, are linkcd to the concept of gender segregation which underlines 

the need for separate spheres of activity for males and females. This influences Muslim 

girls' access to secondary school educalion. 

4.2 Scclusion and Vciling of Womcn: Somc Dcfinitions 

According to the l'opular Dictionary of Islam, purdah is a Persian and Urdu word 

derived from the word pardah meaning "veil" or "curtain" (Netton, 1992: 199). "To keep 

purdah" or "to live behind purdah" refers to the concealment of women and the 

separation of the spheres of activity of men and women (Jeffery, 1979:2-3). Therefore, 

purdah is a concept that embraces the entire idea of the general seclusion of women 

(Netton, l 992: 199). Within lhat context, purdah is an institution that di vides and defines 

spaces: the public and private, the exterior and interior, the male and female spheres of 

activity. Private (interior) spaces define the sphere of aetivity for women, while' the 

exterior or public domain is the sphere of activity for men (Shaheed, 1989: 18). The 

application of purdah as a generic term referring to veiling and seclusion of women and 
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the definition of space Jargely depends on the context and the author, as Jater 

demonslrated (ff. below). 

The difference of the lerms purdah and veiling is further shown, in that a woman may be 

in strict seclusion by no! leaving her !10use or compound, though she may no! necessarily 

be veiled (ibid, p. I 8). Purdah refers to the veiling of Muslim women, which is different 

from seclusion. However, veiling and seclusion may be Iwo sides of the same coin. This 

means seclusion and veiling have been used interchangeably depending on the context 

and the usage. ln this study, where the conlext demands, a distinction between the tenns 

vèiling and seclusion has been maintained 

The other tenu that is Jinked to the tenn purdah, as ils definition implies, is hijab. 

According to the Encyclopcdia of Islam, (vol.3, p.359). liijab_ (pl. hujub) is derived from 

the Arabie vei·b "hajaba" which means "to bide from view" or "to conceal". liijab 

therefore, means "curtain, (sitr pl. astar)" or veil that is placed in front of a person or an 

object to isolate it, or to prevent transparency (Encyclopedia of Islam, vo!.3: 359; 

Mernissi, I 991 :94; Netton, 1992: 102). lt is any partition that separales Iwo things (First 

Encyclopacdia of Islam, vo!.3:300). Mernissi (1991 :96) observes that the hijab is a 

symbolic boundary that splits society into Iwo: private and public. 

The Encyclopcdia of Islam (vol.3:359-360) details the various applications of the lerm 

hijab in the Qur'an, where il has been used seven times to mean separation, a veil or a 

curtain. For example, it is used in Chapter 19: 17 concerning the veil or curtain behind 

which Mary, the mother of Jesus, isolated herself from ber people. On the day of the 

judgment, the saved will be separated from the damned by a hijab (7:46). A veil will 

protect the elect from the brilliance of the divine countenance: "It is not fitting for a man 

that Allah should speak to him except by inspiration, or from behind a veil..." (42:51). 

Elsewhere in the Qur' an, hijab is a lei! that conceals the sun when it vanishes behind the 

veil of the night (38:32). lt is used regarding the unbelievers who do not heed to the 

tidings: "They say: 'our hearls are under veils, (concealed) from that to which thou dos! 

invite us"'(41 :5). Thus, a veil exists between the Prophet and the unbe!ievers: "When 
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thou dos( recile lhe Qur'an, We put belween lhee and those who believe nol in the 

hereafter, a veil invisible" (I 7:45). 

In the Hadith, hijab is used as a synonym for the veil of death. In a hadith reported by 

Abu Dharr, the Prophet said: 

Allah will pardon his servant so long as the veil has not fallen. - "O Messenger of 
God, whal does the hijab consists or?" - "it is", he said, "when the soul dies while 
it is muslirik (one who associates 'other gods with God"' (cited, Encyclopedia 
of Islam, vol.3:359). 

The tenn hijab has also been used to signify the curtain behind which the ca!iphs and 

rulers concea!ecÎthemselves from the sight of the people. This was a Persian (Sassanid) 

custom that was probably introduced by the Umayyads and deve!oped as an institution 

during the reign ofMuawiyya (661-680 AD) and his successors. Majority of the Umayyad 

rulers were separated from their household by a curtain. This was in such a way that no 

member of the house could see the actions of the caliph (ibid, p.360). Under the Fatimid 

ca!iphs, the hijab was an e!aborate ceremonial garb used to conceal the caliph during 

receptions and solenmities suc!i as Ramadhan. 

Finally, the tenu hijab has been used by sufls to represent eve1ything that veils the !rue 

end, al! that makes people insensitive to the divine realily. Hijab is a mystical separation, 

a supernatural isolation, a supra-terrestrial protection, an amuie! that renders ils wearer 

invulnerable and ensures success for his enterprises. The one who is "veiled" is the one 

whose heart is closed to the divine light (ibid, p.361; cf., First Encyclopcdia of Islam, 

vol.3:300). 

lt is evident from the foregoing that the term hijab has been variously applied. 

Apparenlly, the tenu has three dimensions in its usage. The first is the visual dimension, 

thar is, hiding from view. The second is spatial dimension that marks a boundary or a 

threshold between two distinct areas. The third dimension is ethical since it relates to the 

issue of prohibition of mixing of sexes (Mernissi, 1991 :93; Mernissi, 1996:51-52). 

From the definitions, apparent!y, the tenus purdah and hijab are interrelatecl and mutually 

reinforcing (Abder-Kader, 1984: 146). They couic! be used interchangeably clepending on 
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the context. Hijab is a head and face cover that conceals the liair and lower part of the 

face. In conventional language, the tenn hijab is synonymous with the veil that should 

cover the face. lt is a frock, a cloak, gown or outer garment called ajilbab (pl.jalabeeb), 

niqab, burqa 'a or buibui. The size of the veil varies from one Muslim country to another. 

lt is also determined by local customs. Depending on customs, the hijab may be a plain 

piece of cloth or highly coloured and decorated apparel (Netton, 1992: 102). 

Among the Indo-Pakistan Muslims, niqab is a garment for public places. Women used it 

to conceal themselves from strangers (Jeffery, 1979:150-151). Among Kenyan Muslims, 

especially from the Coast, buibui is an outer gannent for women. lt is a light, thin non

transparent material, mai ni y black in colour, made of either cotton or satin and worn over 

the normal dress. Buibui is not meant for seclusion of women. On the contra1y, it is a 

mark of identity that enhances the movement of Muslim women when they are outdoors 

in the public domain. Research reveals that in K wale District, the buibui does not 

necessarily conceal the anonymity of women (cf., Wamahiu, 1988:297). Among our 

respondents, the buibui hardly covered the face and hands, only the hair and the rest of 

the body down to the ankles. During interview~, female respondents were no! unduly 

conscious or sensitive about interacting with a male. The picture was quite different in 

Mombasa. The buibui completely covered the head, the face and bands and the rest of the 

body up to the ankles. The parts that were exposed varied from individual to individual. 

Whilst in Mombasa, the buibui provided some degree of anonymity to women, this was 

not the case for women in Kwale. 

4.2.1 The Descent of the Hijab - Veil 

In the history of Islam, a number of events took place that had a bearing on the reasons 

for the revelation of the "verse of the hijab". First, the Prophet used to receive many 

visitors in the mosque courtyard where he conducted his daily activities. Second, 

hooligans and other crooks used to molest women to have sexual intercourse with them in 

the pretext that they were slaves or prostitutes (Al-Darsh, 1995: 14). This did not spare the 

believing women. The Prophet was therefore faced with a challenge of protecting his 

wives and other Muslim women against the behaviour and overtures of the hooligans. As 

! .· 
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his spouses. He advised: "O Messenger of Allah, different people call at your house. 

Some of them are decent and righteous, but others are insolent. Could you not ask your 

wives to be secluded?" (ibid, p.11). In this context, "seclusion" refers to keeping them out 

of the public eye and not keeping them indoors. There is no evidence in Islamic tradition 

to imply that the Prophet's wives were secluded to the extent ofbeing kept indoors. 

By advising the Prophet to seclude bis spouses, Umar was simply following the practice 

that was already in existence among the Persians and Byzantines, for whom purdah was a 

sign of social status. The Prophet's spouses were not ordinary persons. In Umar's view, 

they deservcd a sign of recognition, like the women of status among the Byzantine and 

the Persians 

The feast at the Prophet's wedding to Zaynab binti Jahsh in 627 AD (5 AH) was the 

occasion when the "verse of the hijab" (33 :53) was revealed. This verse says: 

0 ye who believe! Enter not the Prophet's l10uses - until leave is given you - for a 
meal, (and then) not (so early as) to wait for its preparation: but when ye are invited, 
enter; and when ye have taken your meal, disperse, without seeking familiar talk. 
Such (behavior) annoys the Pro)lhet: he is ashamed to dismiss you, but Allah is not 
ashamed (to tell you) the trulh. And when ye ask (his ladies) for anything,Ye want, ask 
them from be fore a screen: tJiat makes for greater purily for your hearts and for theirs. 

According to Anas bin Malik, a companion of the Prophet, some of the wedding guests 

stayed on unnecessarily in Zaynab's room chatting. This behaviour annoyed the Prophet 

who was not able to get rid of this small group of tactless guests who were los! in their 

conversation (Sahib Muslim, vol.II, pp.723-727; Mernissi, 1991:86). As a result, this 

verse was revealed. Anas bin Malik reports about the reasons for the revelation (asbab al

nuzul) ofthis verse as discussed in Tafsir al-Tabari (vol.22, p.26): 

The Prophet had wed Zaynab binti Jahsh. I was charged with inviting people to the 
wedding supper. I carried out this charge. Many people came. They arrived in groups, 
one afier the other. They ale and then they departed. I said to the Prophet: "Messenger 
ofGod, 1 invited so many people thal I cannot find anyonè else to invite". At a certain 
moment, the Prophet said: 11 End the meal". Zaynab was seated in a corner of the room. 
She was a woman ofgreat beauly. Ail the guests departed except for three who seemed 
oblivious oftheir surroundings. They were still there in the room, chatting away. Anno-
yed, the Prophet lefi the room. He went to Ayesha's apartment.. .. He tlms made the rounds 
ofapartments ofhis wives .... Finally, he retraced his steps and came again to Zaynab's room. 
They were still there conlinuing to chat. The Prophet... quickly lefi the room aga in and retu
rned to Ayesha's apartment... he came back to the nuptial chamber. He put one foot in the 
room and kept the other outs ide. Il was in this position that he let fall a sitr (curtain) betw
een himselfand me, and the verse oflhe hijab descended at tlrnt moment (cited, Mernissi, 
1991 :86-87). 

.. 
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This verse regulates the social behaviour of members of the cornnmnity regarding their 

relationship not only with the Prophet but also his wives. It is instructive that despite· his 

busy schedules, the Prophet required some privacy with his wives. To guarantee this 

privacy, the believers were required to follow some laid-down social etiquettes that are 

foun<l in the verse. The veil was the solution for those ill-mannered people whose lack of 

decorum offended the Prophet. 

It is necessary to point out that chapter 33:53 was the first in a series that led to the 

veiling ofwomen:·It brought the splitting of the Muslim space into private and public and 

the segregation of sexes (Mernissi, 1991: 92,101). Later, there were other revelations 

meant to stem the tide of social anarchy that targete<l women, which has been discussed at 

the beginning of this section. Among these revelations are Chapter 33 :59: 

0 Prophet! Tell thy wives and daughters and the believing women, that they should cast 
their outer garments over their persans (when abroad): That is most convenient, that they 
should be known (as such) and not molested. And Allah is 01\-Forgiving, Most Merci fui. 

This verse instructed the spouses of the Prophet and believing women to pull a jilbab 

over themselves. Jilbab was a very large piece of cloth worn by women to cover their 

heads and bosoms. It was meant to distinguish the wives of the l'rophet, his daughters and 

othèr Muslim women from female slaves. This was important so that thugs could not find 

a pretext of leasing and molesting them (Ahmed, 1992:54; Al-Darsh, 1995: 14; Mernissi, 

1991: 180-181 ). The l'rophet veiled his spouses to preserve their dignity and other Muslim 

women emulated them. With the spread of Islam, the practice of veiling spread rapidly in 

Arabia and elsewhere in the Muslim world. It was adopted by Muslim women in, towns 

especially those of the middle and upper classes. However the Bedouin, peasant and 

working women, did not adopt the veil completely (Encyclopedia oflsiam, vol. 3:359). 

Let us digress a bit by mentioning something regarding female slaves. That the wives of 

the l'rophet and other Muslim women were veiled to <lifferentiate them from slave 

women does not mean that Islam denigrated female slaves. Under Islam, the ancien! 

Semitic practice of slavery continued. Slavery originated either through birth or captivity. 

This di<l not at ail justify the institutionalisation of slavery and slave trade uncler Islam. ln 
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Islam, ail types of slavery were (are) unlawful except that of the prisoners of war. And 

even then, only when no reasonable methods were available in emancipaling them. Under 

Islam, slaves enjoyed righls lhat were hitherto unknown. For example, a slave became 

free by law if he (she) was the property of a person who was his mahram. Equally, a 

female slave who bore a child with the master, which he had recognized, became free by 

law. Upon the death of the master, the child (children) gained rights of inheritance like 

children of free women (Schachl, 1964: 127; Al-Faruqi, 1991 :8). Otherwise, Islam is 

against a Muslim enslaving a fellow Muslim or the selling of free persons for debt relief. 

The Prophet was quite categorical on that issue: "he who would sell a freeman by laying 

hold on him, I would myself be a claimant against him on the Day of Judgment" (Sahih 

al-Bukhari, vol.3, p. 419). On the other band, the Qur'an encourages Muslims to free 

slaves (captives ofwar) as a meritorious act or for purposes ofransom: 

Therefore, when ye meet the unbelievers (in fight), smite at their necks; at length, 
when ye have thoroughly subdued them, bind a bond firmly (on them): thereafter 
(is the lime for) either generosity or rnnsom .... ( 4 7 :4) 

In spite of the apparent differençes between free (Muslim) women and female slaves 

regarding veiling during the time of the l'rophet, Islam recognized the rights of female 

slaves. A female slave (jariya) could marry .a free man who was not her owner. A Muslim 

man could also emancipale a female slave and then marry her. This was exemplified by 

the Prophet himself who manumitted a female slave and then married her (Sahih 

Muslim, vol.2:719; cf., Maina, 1993:85). Marriage to believing men was therefore one of 

the ways in which female slaves acquired their freedom. Indeed, the Qur'an shows that 

Muslim men could marry virtuous female slaves: "If any of you have not the means 

wherewith to wed free believing women, they may wed believing girls from among those 

whom your right hands possess" (4:25; 2:221; cf., 4:3). 

It is worthwhile re-visiting the debate on the hijab to show that even aller ils descent, the 

Prophet's wives were veiled but they were not secluded as such. It is reported by Ayesha 

that on~ night, her and another wife of the Prophet, Sawda, went outside for sanitation 

and Umar recognized her from a distance. 1-Ie called out to Sawda and said that he had 

recognized ber (Ahmed, 1992:154). Sawda remonstrated with him and later she 

complained to the Prophet. In bis reply, as reported in Sahib al-Bukhari, the Prophet 
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said: "O women! You have been allowed by Allah to go out for your needs" (vol.7, 

p.120; ef., Mahdi, 1989:62; Mawdudi, 1995:261). 

The spouses of the Prophet were the first to be veiled. Thus, the phrase "she took the 

veil" is used in the Hadith to mean that a woman became a wife of the Prophet. By 

veiling his spouses, the Prophet was c)·eating a distinction between them and ïhe 

multitude of people always seeking after him. He was creating a form of segregation that 

was already apparent among the Persians and the Byzantines (Ahmed, 1992:53-55). After 

the death of the Prophet, the practice of veiling seems to have continued. During the reign 

of Caliph Umar, lcgislations and institutions were put into place that limited the social 

space of Muslim women by confining them. Umar for example, sought to seclude women 

from attending prayers in the masque. This move raised opposition and therefore, he 

instituted segregated prayers and appointed separate imams for each sex. Umar's 

measures could perhaps be understood in the context of changes that were taking place 

then. When Ayesha's opinion was sought by those who were opposed to these measures 

she responded that: "if the Prophet knew what Umar knows, he would not have granted 

you permission to go out to the masque" (Doi, l 996:29). The prohibition for the Mothers 

of 13elievers from atlending hqj imposed by Umar' was later rescinded by Caliph Uthman 

who revoked the plan for separate imams for men and women (Ahmed, 1992:60-61). 

4.3 The Development of the Prncticcs of Purdali and Seclusion 

Although the practices of veiling and seclusion of women are associated with Muslims, 

they are not intrinsic to Islam. Many ancient peoples such as Assyrians, .Jews, Greeks, 

Persians and Indians practised purdah in one way or another. Purdah was not essentially 

an Arab practice. The Arabs adopted it after the ad vent of Islam (Waddy, 1980: 123; 

Ashrafi, 1992: 185; Ahmed, 1992:55). In the same way, Prophet Muhammad (PBUH) did 

not introduce veiling into Arabia. It was common in many cities of the East before the 

rise of Islam (Pickthall, 1990:139). During the early years of Islam, and probably later, 

women mingled freely (Ahmed, 1992:68). Veiling was a symbol of social status and 

existed among some classes of people in Syria, Persia, Mesopotamia and Palestine. lt was 

a prevalent and popular custom that protected the honour of women, since those who 

were unveiled were associated with loose character (Pickthall, 1990: 139). As Islam 
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spread outside Arabia into areas where veiling and seclusion were common, these 

practices were adopted as part of the Muslim culture. Since veiling was a sign of social 

stalus, the influence of wealth and the consequent elevated standing of the Arabs led to 

the adoption of veiling and seclusion as symbols of "civilization" (Pickthall, 1990; Suie 

& Starratt, 1991; Aluned, l 992) .. 

l! is instructive lo note that the system of seclusion of women appeared during the· 

Umàyyad period (661-750 AD). During the reign of Al-Walid II (743-744 AD), seclusion 

existed amonf; the ruling Arab clite and arislocrats. A mnnber of reasons could have 

contributcd to thc·adoption of scclusion and veiling by the ruling Arab families. These 

were increased affluence and extravagant living; the practices of polygamy and 

concubinage, and finally, the need by men lo control and possess their wives and 

concubines. These reasons brough! a need to conceal women from the public eyes, 

resulting to sec!usion and veiling. Al-Walid II was the first Umayyad caliph to use the 

Byzantine praclice of employing eunuchs and lo adopt the harem system. Under this 

system, women were shut off from the rest of the household under the care of eunuchs 

(Waddy, I 980; Ahmcd, I 992). 

The Abbasid Dynas!y (750-1258 AD) in the history of Islam witnessed an increased 

adoption of Persian customs and influences, such as veiling and seclusion of women. 

During this period, seclusion curtailed the movement of women more !han under the 

Umayyads (Waddy, 1980:43). Cali ph Al-Mutawakkil (847-861 AD) ordered the 

segregation of sexes at feasts and public ceremonies. Cali ph Qardirb'illah (991-1030 AD) 

es!ablished seclusion as a Muslim institution (Ashrafi, I 992). Under the Abbasids, 

sec!usion of women became a social institution and a preserve of the rich classes. 

Seclusion was a sign of social s!atus for the women of Arab rulers, !o distinguish !hem 

with other women. lt was largely an urban affair that went concomilantly with the 

increase of concubines and the harem system. The middle classes and the rural people 

later adopted it (Waddy, 1980; Ahmed, 1992; Ashrafi, I 992). 

The Abbasid society went further and emphasized on androcentric teachings over the 

!eachings of Islam in malters relating to sex relations. Various customs and prejudices 
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lhat degraded women and which were part of the indigenous Byzantine and Persian 

cullures were endorsed and licensed as lslamic institutions. The concepts of honour and 

shame meant for protection of men and women within !hese cultures were adopted lo give 

religious Jegitimacy to the seclusion of women. Islam was further interpreted to sanction 

practices such as female seclusion. Thus codified, the practice led to the subordination of 

women (Keddie & Beckie, 1978; Jeffery, 1979; Ahmed, 1992). With lime, the practice.of 

seclusion spread widcly. About one and a ha! fa century afler the death of the Prophe!, the 

prac!ice had become fully eslablished and univcrsally accep!ed in the Muslim world 

(Jeffery, 1979:23). 

The subordination of women through seclusion is eviden! during the Abbasid period and 

the Fatimid Caliphate (909-1171 AD). The 28th Abbasid caliph, Al-Muq!adi, exiled 

women singers and those of ill fame from Baghdad, after selling off their bouses. He also 

prohibited sailors from transporting men and women !ogether. The Fatimid caliph, Al

Hakim, saw the veiling ofwomen as a solution to his political problems. For example, the 

fluctuation of the Nile waters caused crop failure and spiralling inflation that occasioned 

riots and polilical inslabilily. ln 975 AD, he prohibited women from leaving lheir houses 

and going oui lo the public baths. He also stopped the manufacture of women's shoes. 

Many women opposed thesc orders and were put to dea!h (Mernissi, 1993: 154). 

Over the centuries, seclusion and veiling have been transformed. The Ottoman period in 

the history of Islam is considered to have brought the transformation of seclusion of 

women to ils zenith. This is cap!ured by Waddy (1980:124) who notes that: 

Women were never veiled al the lime ofMehmed (sic) the conqueror. They wore a scarf 
over their heads but their faces were uncovered. The early sultans did not segregate their 
wives, nor did they employ eunuchs to guard lheir women, and there were no elaborate 
pompous palace ceremonies. It was from the Byzantine these customs were passed on to 
the Turks. ln modest homes, there were no separate quai1ers for men and women. The 
majority of the Turks were monogamous. But the influence of the Upper classes spread to 
the rest ofsociety, and with it, women were reduced to a secluded and confined lot. 

It couic! be noted that over the years, the influence of social customs and traditions have 

resulted in acceptance of veiling and seclusion as social norms (Abdel-Kader, 1984: 142). 

Due to the need to protect the respectability of Muslim women the practice of sechtsion 

was rationalized. In East Africa, the buibui as a manifestation of seclusion came from 

1-ladramaut. Jt was practised with varying degrees of strictness, depending on the social 
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slalus of the women involved (Strobel, 1979:73-74). The adoption ofthe veil in_creased as 

Muslim values were accepted such !ha!, by the beginning of the twentieth cenlury, 

seclusion and veiling had become popular practices. By 1919, purdah had become 

popular among the Swahili of Mombasa due to its respectability (ibid, pp.75-76). 

4.4 Intcrprctations Rcgarding Scclusion and Veiling of \Vomcn: Traditionalists 
versus Modcrnists 

ln spi te of its non-Islamic origin, in the eyes of Muslims and non-Muslims, seclusion is 

associated with Muslim communities. However, il is a common phenomenon among non

Muslims such as Hindus. Among Muslims, female seclusion has generated debale as to 

whether it is lslamic or has a Qur'anic basis. The debate on seclusion and veiling has 

brought the inlerprelations of Islam inlo perspective. Depending on interpretations, there 

are two main trends: the traditional trend and the moderate trend. The traditionalists 

advocate a total ban on women's appearance in public. They intertwine non-Islamic 

socio-cultural values with Islamic norms to justify their argument that female seclusion is 

inherently Islamic. They take some Islamic ideals of honour of women to give moral and 

religious justification lo seclusion (Jeffery, 1979:33). For traditionalists, Muslim women 

should stay at home and never venture out of the house unless when it is necessary. 

Traditionalists cite Chapler 33:33 lo justify close and complete seclusion of women. The 

i1tjunction in Chapter 33:33 says: "And stay quietly in your houses, and make not a 

dazzling display, like thal of the former times of ignorance ... " Oral information reveals 

that this is one of the verses that is cited by some people to argue that seclusion is 

prescribed by the teachings of Islam. The verse is also usecl as a general regulation to 

restrict women from wanton display of their ornaments and going out of their houses 

altogether (Wadud-Muhsin, 1992:98). 

The traditionalists are strongly opposed by the moderates who posit that Islam does no! 

explicitly stipulate that women should be secluded. According to moderates, the worcls: 

"And stay quietly in your l10uses", do not imply that women should not at ail venture out 

of the house. On the conlrary, women should go out of the houses to fui fil their socio

economic and political needs (Ashrafi, 1992; Siddiqi, 1992; Mawdudi, 1995). To confine 
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women to the four walls of a house is wrong interpretation of the teachings of Islam 

(Siddiqi, l 992a)! Oral information supports this contention. A respondent argued that: 

Seclusion is not prescribed by the teachings of Islam. lt is as result ofmisunder
standing of the people. Il is oppressing to women. A woman should not be secluded. 
She should be frce to move out of the house, so long as she does not exceed the 
limits of religion (Athmani, 01, 26/9/98). 

Evidently, some Muslims misundersland the Islamic teachings on non-inlermingling of 

sexes and veiling to imply scclusion ofwomen. Those who support seclusion misinterpret 

Islam. They argue !ha! seclusion is prescribed by Islam to avoid sexual attraction since 

men and women are not supposed to mix in social places such as schools and masques. 

This is supporled., by oral information. An informant observed that: "Muslim women 

should be secluded because Islam is against free mixing of men and women. If seclusion 

means veiling or purdah, it is prescribed in the Qur'an" (Kassim, 01, 27/2/99). 

There also seems to be some misunclerstancling about the ten11s veiling and seclusion. 

Veiling is misinterpretecl to mean seclusion as one respondent noted: "it is unlawful to 

mix sexes after puberly, in that, <1ccording to the hadith, boys and girls are supposecl lobe 

seclucled from the age of ten" (Siwazuri, OI, 30/9/98). The misunclerstanding could be 

seen from the response of another respondent who said: "women should be secluded 

because they have been ordered to stay at home, and men to work to feed them. However, 

they have the right ofmovement as long as they are ail in veils" (Abdi, 01, 30/10/98). 

Confining women to their homes is not a normal way of guarding their modesty. On the 

contrary, confinement is prescribed as a punishment for Jack of chastity (cf., 4:15; 

Hassan, 1996:382). The argument by the moderates is that, ifwomen were not allowed to 

leave their houses, then the injunction for them to cast clown their looks and the 

prescription of the veil for women (24:30-31; 33:59), could be superiluous (Siddiqi, 

1992: 146; Siddiqi, l 992a:9 l ). 

According to the moderates, seclusion of women as practised by some Muslims bas 

nothing to do with Islam. It is not part of the Islamic law and is derived "from the source 

of weakness to Islam, not from the source of strength" (Pickthall, 1990: 145). Female 

seclusion is purely a non-religious socio-custom that is not legislated by the teachings of 

Islam (Abdel-Kader, 1984; Siddiqi, 1992a). Ali aptly discerns this piclure by saying: 
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Muhammad recommended to the women folk the observances ofprivacy. But to suppose 
that he ever intended his recommendations should assume ils present inelastic form, or that 
he ever allowed or enjoined the seclusion ofwomen, is wholly opposed to the spirit ofhis 
reforms. The Qur'an itself affords no warrant for holding that the seclusion ofwomen is a 
part of the new gospel (1974:279). 

lt could be argued that even if Chapter 33 :33 implies physical seclusion of women, as 

some !radi!ionalis!s argue, !his institution did not deter the wives of the Prophet and o!her 

early Muslim women from participa!ing in socio-economic and political activities. As 

shown in Chap!er Three, if women were secluded, !hey could no! have achieved the 

sterling fea!s in education, poli!ics and olher sphcrcs of aclivi!y in Muslim tradition. Thal 

the role of women in public realm continued evcn af!er the revelation of Chapter 33:33 is 

evident in early period of Islam. Il is in this regard tha! Mahdi ( 1989:62) argues !hat il is 

immoral to use religioti to parade the necessity of femalc seclusion when Islam does no! 

sanction it and only insis!s on women's modes! dressing. The concept of ideal dressing 

for a woman hinges on the veil which is discussed below. 

Hence, the various postures regm-ding female seclusion and veiling of women depend !o a 

greater extent on the interpretâlions of the Qur'an. Apart from the verses menlioned 

above, others that are considered !o deal with veiling are 24:58-60 and 33:55. Most 

importantly, we need to discern and decipher the message contained in some of these 

verses. Chapler 24:30-3'1 say: 

Say to the believing 1nen that they should lowcr their gaze and guard their modesty: that 
will make for greater purity for them: and Allah is well acquainted with ail what they do. 
And say to the believing women that they should lower their gaze and guard their mode
sty; that they should not display thcir beauty and ornaments except what (must ordinarily) 
appear thereof; that they should draw their veils over their bosoms and not display their 
beauty except to their husbands, their falhers, their husbands' fathers, their sons, their 
husbands' sons, their brothers or their brothers1 sons, or their sisters' sons, or their women, 
or the slaves whom their right hands possess, or male servants free of physical needs, or 
small children who have no sense of the shame of sex; and that they should not strike their 
feet in order to draw attention to their hidden ornaments .... 

Chapter 24:58,60 say: 

0 ye who believe! Let those whom your right hands possess, and the (children) among 
you who have not corne of age ask your permission (before they corne to your presence), 
on three occasions: before morning prayer; the while ye doffyour clothes for the 110011 

day heat; and aller the late-night praycr: Lhese are three limes ofyour undress: outs ide 
these tiilles it is not wrong for you or for them to move about attending to each other: 
Thus does Allah nmke clear the signs to you: for Allah is full ofknowledge and wisdom. 
But when the children among you come of age, let them (also) ask for permission, as do 
those senior to them (in age): Thus does Allah make clear His signs to you: for Allah is 
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full of knowledge and wisdom. Such elderly womcn as are past the prospect of marriage
there is no blame on them ifthey Jay aside their (outer) gannents, provided they make not 
a wanton display oftheir beauty: but il is best for them to be modest: and Allah is the one 
who sees and knows ail things. 

Chapter 33 :32-33 say: 

0 consorts of the Prophe!! Ye are no! like any of the (o!her) women: lfye do fear (Allah), 
be no! loo complaisant of speech, lest one in whose heart is a disease should be moved 
with des ire: but speak ye a speech (!ha! is) just. And stay quietly in your houses, and make 
nota dazzling display, like that of the former limes of ignorance .... 

Chapter 33:55 says: 

There is no blame (on those ladies ifthcy appcar) before their fnthers or their sons, 
their brothers, or their brothers' sons, or their sistcrs' sons, or their women, or the 
(slaves) wlwm their right hands possess. And, (ladies), fcar Allah; for Allah is 

witness to ail things. 

Sorne scholars argue that the verses of the Qur'an that refer to veiling of women relate to 

the wives of the Prophet and not to women in general (Jeffery, 1979; Mahdi, 1989; 

Chaudhry, 1991). These verses are 33:32-33, 33:59 [in spite of the very clear message in 

33 :59 that addresses the wives of the Prophet and other Muslim women]. Jt is in this 

regard that Ahmed (1992:55) a_nd Mawdudi, (1995:252) argue that veiling is nowhere 

explicitly prescribed in the Qur'an or Hadith. They further observe that the only verses 

that deal with women's clothing instruct women to guard their private parts and to throw 

their scarves over their bosoms (24:30-31). ln what appears as a contradiction, Mawdudi 

(1995) further notes that the veil is Qur'anic in spirit. This is because women at the time 

of the Prophet used the veil or niqab as part of their regular dress outside the home. 

Mernissi notes that the Qur'an puts no restriction on how a woman should dress but 

suggests "modesty for both men and women". She further argues that the hijab has 

nothing to do with the women's wearing veils or chadors (Bardach, 1993, INTERNET). 

A chador is the Iranian version of the hijab. lt is a semi-circular piece of either flowered, 

multi-coloured or black fabric. lt is worn with its exact centre on top of the head, 

covering the hairline in order for the sicles to be even (Mahjubah, vol.4, No.3, 1985, 

p.21). 

Some scholars consider 24:30-31 the final statement concerning the covering of women 

in public. lt is thought (hat 24:30-31 was revealed after 33:33 and 33:59, therefore, it is 

regarded as the final, unabrogated universally applicable requirement concerning veiling 
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. of women (Al-Darsh, 1995: 17). According to this argument, the verses of the Qur'an 

regarding veiling always apply to ail women (Jeffery, 1979; Siddiqi, 1992). 

Ali the verses stated above show that men as well as women have to lower their gaze and 

not to throw evil glances when relating to members of the opposite sex. The verses also 

explaÏI, the dressing code for women when they are mnidst non-mahram men. These are 

male strangers with who111 a woman could contract a marriage. Women should avoid 

ostentatious display of their ornaments and speaking alluringly to attract the opposite sex. 

These verses are further reinforced by the ahadith. A few examples could suffice for 

illustration. ln a hadith trans111illcd by Abu Dawud and reported by Ayesha: 

Asma'a daughler of Abu Bakr came lo the Messenger of Allah while there were thin 
clothes on her. He approached her and said: 0 Asma'a! When a girl reaches the menst~ 
ruai time, il is 1101 proper that n11ylhi11g 011 her should remain exposed excepl this and 
this. He pointed on his face and palms (Siddiqi, 1984: 142; Chaudhry, 1991 :99; Siddiqi, 
1992:84: Siddiqi, 1992a:86; Mawdudi, 1995:228; Dai, 1996:14). 

In another hadith transmitted by Muslim, Jaber reported: 

My maternai aunt was divorced thrice. She then intended lo get fruits ofpahn 
trees. A man threatened her for coming out. She came lo thé Prophet who said: 
Yes, lake fruits ofyour palm lrees. lt is perhaps you will make gifi or do some 
good act (Chaudhry, 1991 :99). 

This hadith clearly shows that women should not be secluded, and that they should go out 

to fulfil their socio-economic needs. In another hadith transmitted by Tirmidhi and 

reported by Ibn Masoud, the Prophet said: "a woman is like a private part. When she goes 

out (not properly dressed), the devil casts a glance to her" (ibid, p.101). ln another related 

hadith, transmilled by Muslim, Umm Atiyya reported: 

The Messenger of Allah commanded us lo bring out on idd rr/-fitr and idd rd-ad/ra 
young women, menstruating women and purdah observing ladies, menstrualing 
women kept back from prayer, but participated in goodness and supplication of 
Muslims. I said: Messenger of Allah, one ofus does not have an outer garment. 
He said: Let her sisler cover her wilh outer garment (ibid, p. l 00). 

In a hadith transmitted by Abu Dawud and reported by Ayesha: 

The riders were passing by us while we were with the Apostle of Allah in i/rram. 
When they came by us, one of us let down her veil over her face from the head. 
When they passed on, we removed il (ibid, p.102). 

The verses of the Qur'an and the ahadith cited prescribe the dressing code for women. 

They further show that women should be dressed decently to guard themselves and men 

from falling into sexual temptations. A Muslim woman could wear whatever she pleases 
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in the presence of hcr husband, farnily members and women friends. Nevertheless when 

she goes out or when men other !han her husband or close family members are present, 

she is expected to wear a dress that covers ail parts of her body. The dress should not 

reveal her figure! However, during haj and prayers, a woman could uncover her. face and 

hands, but the rest of the body remains covered (Siddiqi, 1992:86-87). 

Rules of' modcsty in dressing apply !o men as well. They should also guard their chastity. 

They should not wear silk as a show of luxurious living (Siddiqi, 1984; Siddiqi, 1992). 

Men arc supposed !o be cautious by 110! entering the house at nigh!, carly morning and 

during mid-clay-without notice. Among other reasons, this precaution is supposed !o 

guard the privacy of female members of the householcl, who might be found in a s!ate of 

undress. Men are no! supposed to enter l10uses unless leave is grantecl !hem by !hose 

inside: "O ye who believe! Enter not bouses other than your own, until ye have asked for 

permission and saluted those in them: that is best for you, in order that ye may heed [ what 

is seemly]" (24:27). Similarly, male strangers should also ask for something from behind 

a curtain (33:53). 

The essence of the hijab is to cover certain parts of a woman's body that are not supposed 

to be exposed. These parts are called awrah and they also apply to men. For a man, all'rah 

is from the knees to the navel (Siddiqi, l 992a:86). A hadith says the following about a 

man's awrah: "what is above the knees and what is below the navel should be covered" 

(cited, Siddiqi, l 992a:86; Mawdudi, 1995:227). ln another hadith, Ali reported the 

Prophet as saying: "Do not uncover your thigh before another persan, nor look at the 

thigh of a living or a dead persan" (cited, Siddiqi, 1992a:86; Mawdudi, 1995: 227). Ibn 

Majah and Ibn Jarir have also transmitted this hadith with its variant wording 

For a woman, the entire body is awrah, except the hands and face. In a hadith transmitted 

by Abu Dawud, the Prophet said: "when a woman reaches the age of puberty, no parts of 

her body should be kept exposed except the face and the hands up to the wrist joint" 

(Siddiqi, 1984:142; Siddiqi, 1992:83; Siddiqi, 1992a:86; Mawdudi, 1995:228; Doi, 

1996:14). 
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Awrah should not be exposed to any person except to the wife or husband, or in case of 

medical or other pressing necessities. Three of the founders of the four schools of Sunni 

law have virlually the same opinions about awrah. Imam Malik argues that that the whole 

body of a woman excepl the hands and the face are awrah. Ahmad bin Hanbal holds that 

the entire body of a woman should be covered except the face and bands. Abu Hanifa's 

position is that a stranger should not see the body of a woman save for the face and bands 

(Siddiqi, 1992a: 105). 

Connected to all'rah is a woman's mode or dressing. A woman's drcss should be loosc. It 

should not reveal her beauty, the shape or her body aüd the colour of her skin (Siddiqi, 

1992:86). A hadith cited above reported by Ayesha about Asma'a shows the l'rophetic 

teaching on this issue. The hadith thus lays emphasis on decent dressing. ln a haditf, 

transmitted by Muslim the i'rophet said: "women who remain naked even aller putting on 

their dress and draw others into temptation, or walk and move in an alluring manner shall 

nol enter paradise, not even gel ils scenl" (ciled, Siddiqi, 1984:136; Siddiqi, 1992a:87; 

Mawdudi, 1995:228). 

In another hadith recorded in the Muwatta of Imam Malik, Hafsa, daughter of Abdur 

Rahman came before Ayesha and was wearing a thin wrapper over her head and shoulder. 

Ayesha tore it into pieces and put a thick wrapper over her (Siddiqi, 1984: 143; Siddiqi, 

1992:81; Mawdudi, 1995:228; Doi, 1996:14). Similarly, in a hadith transmilled by AI

Mabsul, Caliph Umar instructed that: "do not clothe your women in such clolhes as are 

light filling and reveal ail the outlines of the body" (Siddiqi, 1984:143; Siddiqi, 1992:85; 

Mawdudi, 1995:229; Doi, 1996: 14). That a woman should be dressed in a long garment 

and nol a dress that reveals ber body features brings in the purpose that niqab,ji!bab or 

buibui fulfils. 

The issue of how a woman should be dressed especially when she ventures out of the · 

bouse brings in the debate on the words: "what (must ordinarily) appear thereoP' which 

are found in Chapter 24:31. The interprelalions of lhese words have broughl inlo 

existence lwo diverse opinions concerning the veil. One opinion holds that the veil should 

cover the face and other parts of the body such as the hands and feel. The olher opinion 

holds that a woman's veil or outer garmenl should cover the head, neck, bosom but not 

;. 
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face, hands and feet ( cf., Chaudhry, 1991: 106). These ru les do not apply to women who 

do not have sexual desires or whose age does not allow sexual attraction (cf., 24:59-60). 

These opinions are based on the interpretalions of various jurists on the -phrase "what 

(must ordinarily) appear thereoF'. I-Ianafi jurists take the position held by Abdullah ib11 

Abbas. This position ho Ids the view that these words refer to ail those parts of the body 

that remain exposed like hands and face lhat do need to be covered. These also includc 

eye pain! (kohl), signets and band paint. Ibn Masoud, on the other band, argues that the 

words refer to clothes that a woman must be wearing (Chaudhry, 1991:105; Al-Darsh, 

1995: 19). According to al-Tabari, in his ta/sir, Jamil al-Bay an, the phrase refers to the 

face and the two ·!Jands that include the kohl, the ring, the bracelet and colour of dyed 

bands (Al-Darsh, 1995:20). Another leading companion of the Prophet, Ibn Umar says 

the words: 

Mean face, hands and signets bec a use women are forced to uncover those parts. If they 
do nol uncover lheir hands, lhey cannol buy or sell; ifthey do not expose their faces, 
they cannot act as witnesses, nor seek the hand of any man in marriage; if they do not 
uncover lheir feet, lhey can hardly go about for lheir necessities (Siddiqi, 1992a:105). 

Majority of the jurists and exegetes cite the hadith reported by Ayesha about Asma'a to 

explain the phrase. Hence, the gcnerally accepted view is that a woman .could go out for 

her genuine needs with face and hands uncovered. This means that, veiling that absolutely 

covers the face is not necessary. It is, therefore, obvious that the positions of jurists 

regarding these words generate different interpretations about the veil. In this respect, 

Lamya al-Faruqi (1991:8) observes that those words signify conforming with the 

prevailing customs of a region or period and says nothing about the necessity for the veil 

or purdah. 

4.5 The Economie Implications of Seclusion ofWomen 

As socio-cultural practices, seclusion of women has econonuc implications and 

significance that could explain their raison d'être. Female seclusion has been a Muslim 

practice for many years. Whether it is given religions justification or is a cultural praclice, 

the practice varies from one Muslim community to another. Concealment of women is the 

essence of seclusion. Studies that deal wilh seclusion of women apparently indicate that 

the degree of concealment, to a larger extent, is dependent on the socio-economic status 
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of a family and van es from one class lo another ( cf., Jeffety, 1979; Boesen, 1983; 

Mernissi, 1987; Shaheed, 1989). 

Seclusion of women takes a heavy toll on the family resources because women have to be 

provided with all the necessary services (Mernissi, 1987:142). When and if the basic 

necessities of women are not calered for, il would be foolhardy to seclude !hem. Jn.11oor 

families, socio-cconomic conditions force women to look for work to supplcment family 

incomc. 1-Jence such women canno! be sec!uded. We could infer that, to a larger exten!, 

the wcallhier a family is, the slricler arc lhc restrictions of fcmale scc!usion and the poorer 

a family is the Jess strict are the stricturcs of seclusion. This howcver should not be 

genera!ized as il may Iargely depend on individual Mus!im communities and from one 

Iocality or country to another. Jeffe1y (1979:3) in her study of Jndian women notes that 

among some families, it is only a curtain that marks the threshold ofwomen's and men's 

domain. In other families, solid strnctures are used to separate the two spheres. 

Female seclusion presupposes that· men are the providers for women. This assumption 

accords religious lcgitimacy to the depcndent status of women and children. Thus, it 

enhances .the political and social status attachcd to the economic roles of men vis-à-vis 

women (Schildkrout, 1982:55). While women are re!egated to a state of economic 
' 

dependency, there are situations where secluded women play economic roles and generate 

income behind the walls of purdah. Such women could be economically independent but 

to the outsider, they are dependent on men, since !hcy are secluded (ibid, p.74). 

As a product of females' dependence on males for sustenance, seclusion expresses a 

man's economic success. Therefore, in some Muslim countries, it is common among the 

upper and midd!e classes, than among the peasants and the poor (Schildkrout, 1982:55). 

Siddiqi underscores this aspect by saying that: 

Purdah as popularly understood is only possible among the upper and middle classes 
and not among the poor and the labouring classes who have ta toi! hard for their daily 
bread. Such people of necessity cou Id no! practice purdah ( 1992: 144). 

Boesen (1983:114) in her s!udy of the Afghan Paktun women fut1her underlines the 

socio-economic dimension of female seclusion. She notes that in the (amilies of small 

land owners, and tenants, women are not secluded. Economie surviva! !herefore dicta!es 

whether women are to be secluded or not. This is because they have to perform certain 
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tasks outside the home, e.g. fetching water, firewood and vegetables, and helping men in 

the fields in weeding, and shopping. l'ickthall (1990: 139) shares the same contention and 

observes that seclusion: 

Has never been a universal custom for Muslim women, a great majority ofwho have 
never used it, for majority of the women in the world are peasants who work with their 
husbands and brothers in the nelds. For them face-veil (purdah) [sic] would be an 
absurd encumbrance. 

Female seclusion was thus a symbol of socio-economic status. lt was adopted in towns 

for safety and distinction of women. Whereas the rich in the towns could afford spacious 

homes and private gardens for secluding women, the same was not practical in the rural 

areas, where the ppor people lived in tiny rooms. In such situations, to confine women 

could be utter cruelty (ibid, p.140). This means the social norms governing seclusion, are 

bound to be flouted by lower class women due to economic pressures. On the other hand, 

upper class women who are amply provided for ail their needs may comply with the 

nonns of seclusion (Stiehm, 1976:230). 

4.6 The Social Significancc of ~cclusion and Vciling ofWomen 

Seclusion cou Id be restrictive as far as the social mobility of women is concerned. It may 

also be considered as oppressive to women, but for those who practise it, it may have 

some premium. ln Pakistan, it is associated with upper classes of the rural people. 

Therefore, it confers prestige and value to women and it is a sign of upward mobility 

(Shaheed, 1989: 19). In rural Morocco, many conservative women perceive seclusion as a 

source ofpride, prestige, privilege and a preserve for the wives of the rich men (Mernissi, 

1987:142). Among the Hausa of northern Nigeria, female seclusion is a sign of high 

status (Schildkrout, 1982:74). Oral information attests that, some people perceive 

seclusion as a method of enhancing morality. lt is seen as a check against rape and other 

social evils, sin ce women are removed from society. According to some respondents, 

honour, chastity and dignity of a woman lie in her seclusion. 

Like seclusion, the veil confers prestige to women. In Morocco, the hijab as a distinct 

headdress is a symbol for the educated, urban, upper and middle class women (Mernissi, 

1997: 126). In Egypt, sin ce the late sixties, there has been a widespread acceptance and 

appreciation of the veil. lt has becorne a common recurrence in colleges and schools 
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(Nelson, 1984:222). In Mombasa, in the mid 1_91
h century to around 1914, the lower class 

adopted buibui by imitating, the high class women. Its adoption was a sign of enhanced 

respectability and increased social status (Strobel, 1979:74-75). In both Mombasa and 

Kwale districts, the buibui is a sign of social status. It is a demonstration of Muslim 

women's piety and identity. lt guards the reputation of women in their work places, 

whether in schools, offices, or in public gatherings. 

The social signilicance of the veil depends on who is looking at it and in what context. 

For example, during the Iranian Revolution, the chador served both religious and political 

roles. From a religious perspective, womcn chose to adorn it as a mark ofnew identity. It 

represcnted decency and honour as thosc who refused to veil themselves were labelled 

supporters of west~nisation and Western values. Politically, the chador symbolized 

political support for the Islamic Republic. It was a symbol of resistance to, and liberation 

from the Pahlavi regime that had attempted to proscribe it. The chador allowed woman's 

anonymity as they could conceal their identities from the Shah's secret police (SAVAK) 

during demonstrations (Mahjubah, vol.4, No.3, July 1985, p.22; "Islam's Appeal to 

Women": INTERNET). 

To the non-Muslims, the veil may represent backwardness and subjugation of women. 

For the majority of the Muslim women, wearing a veil is a means of prestige, piety, pride 

and status in society. Mainly, a veil is a mark of identity for a Muslim woman (see, 

Porter, 1992: 107). In this regard, its usage culs across al! ages and generations and is: 

Worn by many Muslim women out ofmodesty, the veil is also a striking symbol ofpride 
in being a Muslim which many younger Muslims and older generation are pleased to wear 
contrary to popular belief (Net ton, 1992: 102). 

These contentions prove that, the veil is not perceived to be restrictive to women. On the 

contrary, it enables her to assume her roles and responsibilities in society without 

hindrance. In other words, it provides anonymity to women whenever they venture out in 

the public domain. Indeed, majority of women find the veil comforting, protective, and 

the object of deep persona! pride whenever they internet with members of the opposite 

sex in professional and social circumstances (Porter, 1992: 108; Haddad & Smith, 

1996:142; The Guide, 1998: 40). Thus, the hijab bas become more ofan attitude than a 

fashion: 
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When one wears the hijab, she has to behave in a certain way. Flirting is out. Running 
for the bus and boisterous behaviour in public are not to be encournged either. The idea 
is that one should conduct oneselfwith dignity always, and be a worthy ambassador for 
Islam. Wearing hijab identilies you as a Muslim and people willjudge Islam by you 
(Al-Islam, 15/3/91, p.38). 

Generally, the veil has become the accepted dress code for Muslim women. Wearing a 

veil is an affirmation that one is a good and modes! woman who comports herself and 

comprehends lhe importance of the relations between sexes (see, Haddad & Smith, 

1996:141). A hijab should be loose filling. That is, it should not be thin or transparent to 

such an exlent that il atlracts men and becomes potential source of mischief (Khan, 

1995: 145). According to oral information, the buibui conceals a woman's body from 

exposure to the m~i11bers of the opposite sex. It is a religious prescription to guard against 

immorality, that is, sexual harassment and promiscuity. In view of this, a woman who 

exposes herself withoul a hijab is considered as displaying immorality. A woman's body 

should nol be exposed for public consumption as this perverts morality. 

Besides being a Qur'anic prescription, the veil is considered the idea! dress for a Muslim 

woman. Muslims see the westeni mode of dress for woman especially the mini-skirl as 

anathematic. In some countries that have enforced the legislation of the hijab, such as 

Saudi Arabia and Iran, non-veiled women are considered to be evil tempters out to 

corrupl sexual morality. In that case il behoves non-Muslim women in those countries to 

cop'y the dressing code of Muslim women and wear the hijab. Indeed, il is a!so manda tory 

for wo111en foreigners in Iran to wear the veil in public (Mather, 1999, INTERNET). 

The practices of seclusion and veiling of women discussed above are linked to the 

concept of honour. This bas implications on the education of girls. 

4.7 The Concept of Honour an<l ils Influence on Girls' Education 

In Muslim co111111unities, the concept of honour is based on religious and socio-cultural 

values. Honour regulates and contrais the behaviour of family members. The words of 

Joseph (1996: 199) curtly describe the significant role of family honour among Arabs: 

Family honour implies that one's sense of dignity, idcntity, status and self, as well as 
public esteem are linked to the regard with which one's fmnily is held by the comm
unity al large. The cultural assumption has been that a person's actions reOect on her 
or his family as a whole, and the reputation of the family as a whole is borne by each 
Of its members. Children are taught that the good of the family comes be fore persona! 
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good. Sacrifice by individual family membcrs to benefit the family as a whole is expe
cted. Fmnily members are supposed lo be responsible to and for each other. 

Although Joseph was writing about the Arab family, his notions on honour coul<l apply to 

virtually al! Muslim communities. This is apparent in our discussion later in this section. F. 

From a religious and social perspective, honour in Muslim communities is a tool of 

controlling womcn's sexual behaviour. In this respect, the practice of purdah is based on 

family honour in which women arc the focus. Once this honour has been los!, it is 

difficull to regain. A woman who fails lo bring honour is a disgrace lo the husband, 

family and society (see, Jeffery, 1979; El-Sanabary, 1993; al-Hasan, 1995). The 

significant role thai \vomen play in preserving honour in lslamic cultures is underscored 

by the following observations: 

Honour is linked to female purity. This requires virginity for the unmarried, fidelity 
for the married, and continence for the divorced or widowed. This conception of hon
our means the behaviour of an individual woman affects not only her own reputation 
but also that ofher husband, father and indeed that of her male kin (Stiehm, 1976:229). 

The need to guard honour among some families necessitates veiling, seclusion and 

segregation of sexes. For honour to be guarantecd, in some cases, men may assume al! 

public roles an<l women lake <lomestic roi es (ibid, p.229). In some parts of the Muslim 

worl<l, some family members go lo the extremes, to guard this honour, something thal is 

anti-Islam. For instance, should a husband, father or brother believe that his wife, 

daughter or sister has dishonoured the family, it could lead to "honour killing" (Bardach, 

1993: INTERNET). The Jordan Times (see, Daily Nation, 13/2/2001, p.9) reported 

about a twenty-five year old man who was arrested by the police for.allegedly killing his 

married sister to cleanse the family's honour. The woman reportedly had sexual relations 

that resulted into pregnancy with the man who married her laler. Such incidents are 

considered as "crimes of honour" and they contribule to the deaths of an average of 

twenly Jordanian women every year (ibid, p.9). 

Segregation of sexes is based on the religio-cultural premise that honour and respect for 

the family is protected and preserved through women (Nelson, 1984:214). Seclusion thus 

serves as a mechanism for controlling women to protect family honour (Boesen, 

1983: 113). On the olher hand, veiling affinns a woman's modesty and comporlment and 

regulates her social behaviour. Il could be offensive for a woman lo appear in public 
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when she is inappropriately attired, without a veil, or walking with the face uncovered . 

The veil is a moral safeguard against impropriety and sexual perversion. A woman should 

not move around displaying her beauty, mixing and flirting with male strangers or non

mahram men. This could damage her honour and that of the family (Jeffery, 1979; 

Mernissi, 1993; Al-Hasan, 1995; Hacldacl & Smith, 1996; Mernissi, 1997). In this case, 

careers or occupations where a girl's honour and that of the family are compromisecl are 

consiclerecl inappropriate lo women. Il is for this reason that the 1997 Uganclan Face of 

Africa mode! winner, 1-Iadjah Bushirah had to abandon a career in modelling. !-Ier family 

was opposcd to il, arguing that modelling leads to immoralities and other vices (Sunday 

Nation, 26/10/97, ·p.7). An respondent, Athmani (OI, 26/9/98), citecl Bushirah's case to 

argue that although a Muslim woman has freedom to participate in public activities, she 

should not exceed the limits of religion in regard to dressing. She shoulcl not wear mini

skitts and display her body by performing in catwalks. On the same vcin, Niger's Islamist 

leaders opposecl the International Festival of African Fashions (FIMA) held on l 6t11 

November 1998. They were disgusted by the attire worn by what they described as the 

"scantily clad models" that revealed their breasls. and legs. They invoked the Qur'anic 

injunction on veiling (cf., 24:30-3 l) to express thcir displeasure (Daily Nation, 17/11/98, 

p.11). 

Obviously, the concept ofhonour is highly valued among Muslim communities that were 

the focus ofthis study. This has an impact on girls' access to secondary school education. 

Generally, honour entails a woman's proper conclue! at ail tÎlnes. Il behoves her to 

conduct herself with modesty, chaslily and decorum. The values of chastily imply that a 

girl is expected to retain her virginity until marriage. Girls must be guarded against 

premarital sex and possible pregnancy. Sorne parents fear that continued schooling could 

damage the family honour if a girl becomes pregnant. Hence, there is strict surveillance 

on girls upon reaching puberly. This is the stage that girls start adorning the hijab or 

observe purdah. In this connection, a mother makes sure lhat she prolects her daughter 

against loosing her virginity before marriage. Among the Swahili, there has to be proof of 

a girls' virginily before marriage. The bloodstained bed sheets of the wedding nighl 

provide the evidence (Olela, 1996:38). Fear of Joss of a girl's virginity and pregnancy, 

may force some parents to withdraw lheir daughters from school. Sorne parents feel that 
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they canna! have sufficient contrai of their daughters if they are in schooL The situation 

becomes more complicated if the girls have to attend a mixed school. Besides, from 

puberty, it is considered unsafe for a girl to move outside the home unaccompanied 

especially where there is no school in the neighbourhood, which means long distance to 

school. Ali these affect girls' access to secondary school education, their retention within 

the school and their educational aspirations. 

4.8 Gemler Scgrcgation. 

The concept of pure/ah and the practice of seclusion of women discussed in the previous 

section are closelytied to !bat of sexual relations governing segregation of sexes. Gender 

segregation in masques, work and social places, and schools is meant to protect men and 

women from sexuality. 

Islam discourages unrestricted freedom between sexes. It forbids casual intenningling of 

sexes with the intent of guarding society from sexual immorality. Mixing of sexes breed 

mischief between boys and girls.· lt leacls to sexual acts such as dating, kissing, necking 

and petting which are likely to cause illicit scxual relations and its accompanying evils 

such as fornication and aclultery. The consequences of these evils are unwantcd 

pregnancies, abortion and children barn out of wcdlock. By discouraging casua] mixing 

of sexes, it is argued, that Islam acts as a moral safeguard against these social evils. 

Above ail, some respondents observed that mixing of sexes in schools makes a girl Jose 

ber honour (heshima). It createsjitna as some boys start competing to win girls' attention 

(Bachani, 01, 7/10/98). 

Conservative Muslims argue that the result of mixing of sexes is fitna because of female 

sexuality being more patent, powerful and dangerous than the male. They further argue 

that if not carefully controlled, female sexuality causes chaos that threatens the social 

order. In that connection, men are considered as more susceptible to female Jures !han 

females are to men's (Rassam, 1984: 129: Graham-Brown, 1996:7). In this regard, there 

is need !o guard society from the evils that emanate from the mixing of sexes. The views 

regarding the inherent nature of female sexuality vis-à-vis male's are not really !rue !o the 

spirit and the teachings of Islam. These views are products of societal beliefs, traditions 
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and customs regarding gender identity (Rassam, 1984: 131) where female and female 

behaviour is considered problematic, religiously immoral and biologically anomolous. 

Nonetheless, if female sexuality is negatively conceivecl, such an attitude couic! advocate 

spatial confinement and exclusion of women from various spheres of socio-economic ai,d 

politicàl activities. 

Segregation of sexes through observing the veil minimizes moral degeneration. 1t entails 

two aspects: 

The first one relates to restraining of the cyes by both men and women by casting clown 

their looks to guard their private parts and avoiding the "adultery of the eyes". For a man 

to e1tjoy the beauty and clecoration of a woman, and for a woman to be the object of a 

man's eyes is likely to cause amorous results (Siddiqi, 1984:124). Islam prohibits a 

persan from casting amorous glances towards members of the opposite sex. The first look 

is involuntary and absolved but no! the second one, which is considered to be sexually 

motivated. The ahadith warns of this look. In a hadith transmitted by Abu Dawucl, 

Ahmad and Tirmidhi and reported by Buraiclah, the Prophet saie! to Ali: "O Ali, do not 

cast a second look after the firsl one. The first look is parclonable, but not the second". 

Another hadith says: "Son of Adam, your first (unintentional) look is pardonable. But 

beware that you do not cast a second look" ( cited, Siddiqi, I 984: 126; Sidcliqi, 1992:60; 

Mawclucli, 1995:215; Doi, 1996:16). The gravity ofthis suggestive look is explainecl in a 

hadith: "on the clay of juclgment a molten leacl will be poured into the eyes of the man 

who looks al the channs of a woman luslfully" (Sidcliqi, 1992:60; Mawclucli, 1995 :23 7). 

It should be nolecl that, what is forbidden is not looking at the opposite sex perse but the 

stares or glances that are sexually suggestive. A mere look that is not tinged with sexual 

emotions may therefore not be harmful. Otherwise, certain circumstances require that a 

person looks c!osely at a persan of the opposite sex. This could apply when a male doctor 

treats a woman or when she appears before a judge as a witness. It also applies when a 

woman's Iife is on the verge of danger like clrowning or a burning house. In ail thesc 

circumstances, the life of a woman is ultimately necessary. Therefore, the prohibited parts 

ofa woman may be seen or touched ifil means saving her Iife (Mawdudi, 1995:237; Doi, 

1996: 16). A man can also look at a woman for purposes of marriage. In a hadith 
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transmitted by Tirmidhi, Mughira bin Shu'aib reports: "! sent a message to a woman 

asking for her hand in marriage. The Holy Prophet said tome: 'have a look at her, for that 

will enhance your love and mutual regard between you"' (Siddiqi, I 992:61; Mawdudi, 

1995:238; Doi, 1996: 17). 

In another similar hadith transmitted by Muslim, Abu Hurairah reports that: 

l-le was sitling wilh lhe Prophct, whcn a man came and said that he intcnded to 
marry a woman from among the Ansar. The Prophct asked him ifhe had seen her. 
He replicêl in the ncgalive. The Prophet told him to go and look at her, because 
the Ansar had generally some defect in lheir eyes (Siddiqi, 1992:62; Mawdudi, 
1995:238; Dai, 1996: 17). 

The second aspect of gender segregation pertains to having privacy with the opposite sex. 

Contact wilh women of productive age has sexual overtones. Bence, a man or a woman is 

not permitted to remain alone with a persan of the opposite sex, except his or her parlner 

or the mahram (24:30-31; 33:55). The Hadith supports this. In a tradition transmilted by 

al-Bukhari, Muslim and Tirmidhi, the Prophet said: "do not go near a woman in the 

absence of her husband because Satan is circulating as blood in your veins" (Siddiqi, 

1992: 148; Siddiqi, l 992a:87; Doi, 1996: 18). ln yet another similar hadith, transmitted by 

al-Bukhari, Muslim and Tirmidhi, and narrated by Aqaba bin Amir, the Prophel said: "do 

not go near women when they are alone. One of the Ansar asked: 'whal about the 

husband's eider and younger brothers?' The Prophet said: 'inlimacy with them is to be 

avoided as death' (Sahih Muslim, vol.3, No. 286.). 

Oral response cited this hadith to show why males and females should not mix (Gakm ia, 

01, 25/9/98; Ghalib, 01, 5/10/98; Harunani, 01, 7/10/98). The regulation of having 

privacy wilh the women does no! apply to old women of non- productive age who have 

passed the age of childbearing (24:58-60). According to the Hadith, Abu Bakr, who 

became the first caliph, used to visit tÎie clan where he was brought up atÎd shook hands 

with old women. Abdullah bin Zubair, a companion of the Prophet, used to have his head 

and feet pressed gently for reliefby an old woman (Doi, 1996:19). 

The foregoing teachings of the Qur'an and Hadith show that men and women should no! 

inlermingle casually in places of work, social places, such as mosques and educational 

institutions. For example, during ha), men and women should not mix freely when 
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performing the tawqf (Siddiqi, 1992:47; Mawdudi, 1995:266). ln mosques, the Prophet 

ordered that men should not stand shoulder to shoulder with women, not even their 

husbands or fathers. Equally, women should not stand in front rows but should have their 

separate rows behind the rows of men (Siddiqi, 1992:45; Mawdudi, 1995:266). A 

tradition transmitted by Muslim in this regard and reported by Abu Hurairah says: "the 

best place for men is the front rows and the worst at the rear, whereas the best place for 

women is at the rear and the worst in the front rows" (Siddiqi, 1992:45; Doi, 1996:30). 

The position of women vis-à-vis men does not imply that women are subordinates to 

men. On the contrary, it is an expression of propriety and right sexual conduct that 

behoves males and females. This is important, since at the lime of prayer, nothing should 

distract a worshipper's attention and concentration, since that would nullify prayer. 

Equally, propriety and good. conduct apply when men stay al their positions of prayer for 

a short white in order to allow women standing behind them to retire first at the end of 

prayer (Quraishy, 1987:91). 

The Prophet did not prevent women from attending mosque. In a hadith transmitted by al-

13ukhari and Muslim, he is on record as advising the companions: "do not prevent the 

female servants of Allah from going to the mosque" (Siddiqi, 1992:42; Doi, 1996:28). In 

another hadith transmitted by Abu Dawud and reported by Ibn Umar, the Prophet advised 

husbands: "when the wife of one of you asks for permission to go lo the mosque, he must 

not prevent her, though their houses are better for them" (Siddiqi, 1992:42; Mawdudi, 

1995:263; Doi, 1996:28). However, for those women who seek to attend musque, 

regulations on dress and modesty have to be observed. They should wear ajilbab; simple 

and dignified clothes; should not use perfume and avoid oslentatious display of 

ornaments. The Hadith supports this contention. In a hadith transmitted by Ibn Majah, 

Muslim and Imam Malik in his Muwatta, the Prophet inslructed: "O people prohibit your 

women from coming to the mosque with decoration and coquetry". And: do not use any 

perfume or scent in the night when you want to join the prayers in the mosque. Come in 

simple dress. The women who use perfume will not have he\' prayer rewarded by Allah 

(Siddiqi, 1992:45; Mawdudi, 1995:265). 
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Despile lhis concession, lhe Hadith also depicts the Prophet favouring women .to perfoi"m 

their prayers in the l10use as opposed to the mosque. This was probably meant to 

discourage mixing of men and women in mosque congregation. Thus, a prayer of a 

woman in the house is considered as more virtuous lhan the one offered in a mosque 

congregation. White for men, prayer offered in a congregation in a mosque is more 

virtuous !han one offered in the house (Siddiqi, 1992:39; Mawdudi, 1995:262; Doi, 

1996:29). An incident is reporlcd in which Umm Humaid Sa'idiyyah plcaded wilh the 

l'rophel lo allow hcr lo be praying al his mosque in Medina. ln a hadith lransmillcd by 

Ahmad and Tabarani, shc said: 

0 l'rophel of Allah, 1 desire lo off cr prayers undcr your leadership. The Prophel said: 
'1 know lhat'. Out your offering Lhc prnyer in n corner is beller Lhan offering it in your 
closet. Your offering lhe prayer in your closel is bcller than your offering il in the court
yard ofyour housc. Your offering lhe prayer in the courtyard is beller lhan offering il in 
the neighbouring masque. Your offering il in the neighbouring masque is beller lhan offer
ing it in the biggest masque of the lown (ciled, Mawdudi, 1995:262; Doi, 1996:29). 

Nevertheless, the Hadith also shows that women should attend mosque for prayers that 

are conducted at nighl. These are early morning prayer orfajr and night prayer or isha. A 

hadith transmitted by al-Bukhar-i and Tirmidhi says: "if the wife of any one of you asks 

permission lo go to the mosque, he should not forbid hcr" (Snhih n-Bukhari, vol.7, 

p.120; cf., Siddiqi, 1992:44-45; Mawdudi, 1995:264). 

During the lime of the Prophet, women used to have their prayers with a separate imam. 

Umm Waraqa was appointed by the Prophet to lead other women in prayer. Ayesha also 

led women in prayers white standing in the same line with them in the middle (Siddiqi, 

1992:41 ). After the death of the Prophet, women continued to frequent the mosque for 

prayers. During the caliphate of Umar, mosque visitations by women especially at night 

posed a danger to their dignity and honour, as men teased them. Under such conditions, 

Umar issued a promulgation that required women to pray in their houses. Sorne women 

opposed this move, as we mentioned in our previous discussion. 

The rules governing dress codes for women and separalion of sexes should not hinder 

women from pursuing education, that is, altending school and college; participating in 

recreation and other socio-economic activities (Siddiqi, 1984; Siddiqi, 1992). 

Nevertheless, gender segregation applies in such varied social places as public balhs and 
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swimming pools, dance halls and gymnasiurns, !hea!res, hotels and ballrooms, schools 

and colleges. Mixed gymnasiurns where women remove their clothes and adorn skin 

tights are no! allowed. Equally, a woman should not use mixed public baths and 

swimming pools, lest she exposes herself to evil influences. In a tradition transmitted by 

Tinnidhi and Abu Dawud, Ayesha reports of how some women from Sham went to ber. 

She asked !hem: "do you enter the public baths? I heard the Messenger of Allah saying 

!ha! a woman who un-dresses anywhere else o!her than in her own bouse tears off the sa/r 

which lies between her and ber Lord" (cited, Doi, 1996:27). 

We could paraph!·ase Siddiqi (1992:52) to demons!rate the Islamic attitude towards mixing 

of sexes in social institutions: 

There is no room for mixed gatherings in Muslim society. Wo111en must meet and sit apart 
from men. The mixing of boys and girls for education, is spoiling the youth. Separate instit
utions alone give girls the chance of free thinking and advancement in society. It is against 
the spirit oflslam to encourage free mixing of sexes in social and state fonction. 

ln spi te of Islamic teachings that forbid casual mixing of sexes, some respondents among 

students felt that interaction between boys and girls in schools has got some advantages. 

The following were some of the observations. Boys and girls could mix so long as they 

behave according to the teachings of Islam. This means the girls should be dressed in 

hijab (Omar, 01, 30/9/98). Mixing promoles a spirit of competition between boys and 

girls, since they are able !o socialize, co-exist, exchange ideas; relate and appreciate each 

olher by minimizing the various complexes toward each o!her. These sentiments that 

were aired by students in mixed schools reflect the kind of orientation that they go 

through in the schooling system. The so-called advantages of mixing of sexes, are from 

an Islamic perspective, the means to sexual promiscuity. This is because something like 

the spirit of compelition could still be enhanced effectively in single-sex schools. In 

educational institutions, the rules of gender segregation do not permit co-education. This 

aspect is discussed in Chapter Five. Let us now discuss the effect of seclusion of women, 

veiling and gender segregation on girl's access to secondary school eduèation. 

4.9 The Influence of Scclusion, Vciling and Gcndcr Scgregation on Girls' Acccss to 
Sccondary School Education 

Among communities where seclusion of women is practised, it circw11scribes the spheres 

of activity_ for males and females. Female seclusion entails gender segregation and 
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governs the interaction of sexes in ail spheres of activily (Shaheed, 1989:98). lt acls lo 

conlrol the participation of women in public domain. This enhances the domination of 

males over females, by limiting women's sphere of activity and social space. As indicated 

previously in this chapter, the institution of female sèclusion is supported by social 

cusloms and reinforced by misinterpretations of Islam. In such circumstances, the 

supporters of seclusion and strict confinement of women quote a hadith that is said to be 

altributed to the Prophc!. He is reportcd to have said: "the woman goes out of the house 

twice, once lo the house of her husband and the olher to the grave" ( cited, Haddad & 

Smith, I 996: I 45). This hadith is no! authentic bccause firsl, it does not have an isnad. 

Second, it contfadicls the fondamental leachings of Islam that grant women social, 

political and economic rights. The hadith may be atlributed to social lore that depicls 

women negalively. We could cite an example of the Afghan Pakhtun proverb that 

porlrays women in the same light as the hadith quoted above: "a woman is best eilher in 

the house or in the grave" (Boesen, 1983: I 04). When such proverbs are given a religions 

facade by altributing !hem to the ahadith, they carry more weight in suppression of 

Muslim women's rights. Thus portrayed, the image of a woman is that of a controlled 

being and an object umler the mercy of a man (ibid, p. I 04). In lhat case, a woman should 

devote her entire life completely and exclusively in the service ofher family, allending lo 

the needs and desires of her husband and raising of children (Haddad & Smith, 

1996: 145). 

Female seclusion has far reaching implications on the social, economic and political raies 

that women play in society. This is because a secluded and confined woman cannot play 

her rightful role in society. Seclusion is dependent on the premise that men are the 

providers. of the family. This curtails the economic contributions of women in 

employment and income-generating activities. The role of women would largely, be 

confined to the domestic sphere. In some instances, among some communities, seclusion 

and veiling go hand in hand. Nevertheless, advocates of confinement of women see 

seclusion and veiling as epitomes of femininity. That is: 

An obedienl woman who is physically modest. She veils herselfand keeps her body 
available for the husband only. Veiling goes together with modesty and is the expres
sion of spatial confinement that excludes women from the public sphere, the sphere of 
knowledge and power (Mernissi, 1996: 113). 

., 
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Seclusion restricts women's social space and upward mobility. This could be said onaws 

on veiling of women thal have been enacted in some Muslim countries that limit the 

participation of women in socio-economic and political spheres of life. For example, in 

July 1980, Imam Ayatollah Khomein ( d.1989) enacted the "I·lijab Law" that required 

Iranian women working in the slate sector to veil themselves (Mernissi, 1993:165; 

Mernissi, 1996:xi). Khomein, the leader and architect of the Islamic Revolution, followed 

the traditional interprelalion of the Qur'an. According to him, women should veil 

themselves, and the return of the chador was one of Khomein's main achievemenls. 

("lslam's Appeal to Women": INTERNET). These contentions however do not take into 

consideration, the religious and political roles that the chador played during the 

revolution as mentioned earlier. Thal majority of the women during the revolution, 

adorned the veil on their volition, without duress, is equally ignored. The chador 

reinforces women's role in society, since she needs to cover herself for protection and 

virtue. Indeed, women participate in ail activities, and the chador is not an encumbrance. 

In Pakistan, under Zia ul-Haqq, series of decrees were issued for ail women in 

government cmployment to veil thcmselves or Jose thcir jobs. ln Saudi Arabia, thcre is·a 

department of moral police (11111/mvain - 11111/awa) whose roles include enforcing the veil 

and ensuring that people observe the daily prayers (Ahmed, 1992:231; Chand, 1992:9; 

Mernissi, 1996:xi). 

In Iran, Pakistan and Saudi Arabia, the law or decree on veiling for women creates an 

atmosphere of male aggression and harassment on women who are considered 

immodestly dressed. This happens in the streets and places of work (Ahmed, 1988:187; 

Aluned, 1992:231 ff; Chand, 1992:9; Mernissi, 1993: 165). ln Iran, the observance of the 

hijab dress code has reinforced negative attitudes toward women. Women who do not 

observe the hijab or show a fringe under their head scarves are regularly arrested, flogged 

and made to sign a statement saying: "they will not behave as prostitutes any longer" 

(Mather, 1999:INTERNET). There is special morality police that questions members of 

the opposite sex who behave in a manner likely to pervert sexual morality (Daily Nation, 

8/3/96, p.2). In Saudi Arabia, the 11111/awa jab women with sticks ifthey show naked anus 

and legs that must be covered in public (Chand, 1992:9). Afghanistan under the Talibans 
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had religious (moral) police whose role was ,to promote virtue and prevent vice. It was 

blamed for the harassment of women, especially those who did not adorn the burqa 'a 

(Dnily Nation, 27/9/97, p.6). 1-Iarassment of whatever nature is not condoned. The 

responsibility of an lslamic slate is to remind people of their religious obligations in a 

polite way but not harassment. 1-Iowever at tÎlnes it may enforce certain rules to be obeyed 

especially for those who fail lo a bide by the lslamic rules of the state. 

Within the area of stuciy, seclusion of women is no! a common praclice. However, the 

few who seclude lheir womcn and daughtcrs keep tlicm ignorant (Kutsetsera, 01, 25/9/9~; 

Siwazuri, 01, 30/9/98). Therefore, seclusion bas an impact on girls' education. 

Proponents of female seclusion argue that girls should be educated in privacy or wilhin 

sexually segregated facilities where the identity of women may not be revealed 

(Wamahiu, 1990:16). 

It is noteworthy that keeping girls at home on the onset of puberty is not Islamic. lt is not 

justified by any religious discourse. However, this practice hinders girls' access to 

cducalion and upward mobility, since scclusion leads to girls' dropping out of school. The 

negative influence of scclusion on girls' cducation is apparent. Rcsearch by Muhammad 

(1989:32-33) and Juma (1994:254) shows lhat supporters of the scclusion of women 

paradoxically argue that it does not hinder girls from education because their roles in 

society are circumscribed. Oral information however points that seclusion denies women 

their basic rights. lt limits their social space, socio-economic opportunities and access to 

schools, colleges and universities. lt was not a wonder lherefore that, majority of the 

respondents did not favour seclusion of women. The popular opinion was that a woman 

should engage in ail socio-economic and political activities. This is possible provided she 

is properly veiled and comports herself with dignity and decorum, without attracting the 

opposite sex (Athmani, 01, 26/9/98; Siwazuri, 01, 30/9/98; Kibirige, OI, 8/10/98). 

Veiling entails gender segregation. Segregation of sexes has an impact on the education 

of girls. The negative effect of gender segregation on girls' schooling is seen in cases 

where mixing of sexes is considered as leading to moral depravity in schools, colleges 

and universilics. The positive effects of scgregation are evidenl in Muslim counlries that 

' r 
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have a tradition of veiling of women. For example, in Saudi Arabia, segregation of sexes 

is obligatory in work places, schools, colleges and universities (El-Sanabary, 1996). The 

religio-cullural values that are the basis of segregation of sexes demand that women join . 

occupations that are "suitable" to them and those which offer services to other womèn. 

These are medicine, nursing and teaching. The needs for female cadres in these 

professions assist lo atlain gender segregalion in work places. In turn, this creates a 

dcmand for higher cducation of girls who could be trained to take up jobs in those 

professions (I3oserup, 1970; Jeffery, 1979; Kelly, 1984; El-Sanabary, 1996). In most Arab 

and Muslim countries, it is anathcma for fcmalc patients to be treated by male doctors. 

This situation lms created a demand for profcssional cadre of female doctors and 

subsequently increased the cnrolmcnl of female students studying Medicine al the 
1 

universities. Medicine is the mos! popular and prcstigious profession for Muslim womcn 

in Mus!im countries (El-Sanabary, 1996:7lf.). Statistics show !hat in 1987, 50 percent of 

ail medical students in Tunisia wcre women, 37 per cent in Syria and 30 per cent in 

Algeria and 42 per cent in Saudi Arabia (Mernissi, 1993: 159; El-Sanabaiy, 1994: 14 7). 

This move !ms ensured that there is good representation of female doctors in countries 

such as, Egypt, Jordan, Kuwait, Saudi Arabia, Syria, Tunisia and Turkey (El-Sanabary, 

1993: 146; Sha'aban, 1996:56). 

Gender segregation !ms improvcd girls' access in schools. This is because religion and 

culture dcmand that girls should be cducaled in segregatcd or girls' schools and !aught by 

female teachers. This is the case with l3angladesh and Pakistan (Herz et al, 1991 :30). The 

existence of gender segregated schools in Kuwait and Malaysia in the seventies and 

eighties, improved girls' access to primmy and secondary schools (Meleis et al, 1979; 

Kelly, 1984). Elsewhere in some Muslim countries, the demand for female teachers has 

also led to an increase in .the number of female lecturers at the university. Statislics attest 

to this. In 1986, Saudi Arabia had 32 per cent of female professors while the percentage 

for Egypt was 28 in the same yea_r (Mernissi, 1993:162). The percentages for thcse two 

Muslim countries were higher than that of USA and Gennany, which had 25 per cent 

each in 1980 (Mernissi, 1996: 168). France and Japan had 23 per cent and 10 per cent 

respectively in 1987 (Mernissi, 1993: 160). 
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Gender segregation has had positive effccts on girls' cclucation in Muslim countries. 

What is tlie "rclevance of this on girls' education in Mombasa and Kwale districts? 

Obviously, the success story ofMuslim countries proves that if gender segregated schools 

with an amiable Islamic environment were establishecl in the area of study, girls' access 

to seconclary school eclucation could be promotccl tremenclously. This is evident from the 

high enrolments of Muslim girls in Muslim schools in Mombasa (vide supra, Chapter 

Two). 

Gcnclcr segregalion influences girls' access to seconclary school eclucation. As noted 

above, segregation requires a heavy capital investment in both physical and human 

infrastructures. Segregation therefore disaclvantages girls regarcling the availability of 

segregated schools and the quality of facilities (Smock, 1981: 105). For effective 

segregation, there is a need for separate lavatories, tuition blocks, libraries, dining halls, 

dormi tories, and female teachers and support staff for girls ( cf., Herz et al, 1991 :29). 

These facilities are not available in many schools especial!y in Kwale District. Field 

research revea!ed that segregation of sexes is more noticeable in secondaiy schools in 

Mombasa District than in Kwale District. For the former, these are schools that are 

sponsored or funcled by Muslim organizations, groups or communities. These are largely 

private schools such as Sheikh Khalifa, Jaffery and Memon. Although these schools are 

mixed, boys and girls are segregated with each sex having their classes (streams) separate 

from the other. The case is different in ~ wale District where most of the schools are 

mixed and there is no segregation of boys and girls in classes. The only semblance of an 

Islamic characteristic in seconclary schools in Kwale, is a veil which in this case, is a 

simple white covering for the head. 

Gender segregation couic! explain why the Muslim run private schools in Mombasa are 

popular with Muslim girls. These schools have high enrolment of girls (vide supra, tables 

18 & 23) because they have facilities that are required for the segregation of sexes. This is 

something that many schools in K wale can ill afford owing to the economic constraints of 

the communities. Gender segregation affects girls' access to secondary eclucation. The 

effect is such that where there are no girls' or single sex schools for girls, many girls may 

be denied the opportunity of joining a secondary school. Where there are secondary 
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schools for girls, parents send their daughters. Lack of, or shortage of girls' schools is a 

constraint to girls' access to secondary school education. Soine parents view a girl who 

attends a mixed school as being prone to illicit sexual relations that could lead t,o 

pregnancy hence dropping out of school. To protect the family's and the girl's honour, 

such parents opt to have the girl stay al home instead of attending a mixed school after 

Standard 8. 

Coupled with gender segregation is the issue of hijab as a part of the school unifonn. ln 

most schools in Mombasa, especially the private ones run by Muslims, the hijab is a part 

of the school uniform for Muslim girls. The same applies to public schools such as Coast 

Girls and Star of the Sea. ln the early 11ineties, the issue of the hijab came lo the fore. 

Muslim girls in non-Muslim sponsored schools were barred from attending school in 

hijab as a part of the school uniform (The Guide, 1990; Daily Nation, 19/1/91, p.18). 

The issue of the hijab as a factor in Muslim girls' education hinges on school's 

sponsorship whose details have been discussed in Chapter Five. However, it should be 

pointed out that some parents prefer to send their daughters to secondary schools where 

they could practice their religion, including wearing the hijab as a part of the school 

uniform. With a shortage of Muslim sponsored schools, some parents are reluctant to 

send their daughters to non-Muslim schools. A respondent confided that, if he had an 

alternative, he would not send his daughter to Matuga Girls' school, because the veil is 

nota part of the school uniform (Mwalupa, 01, 29/10/98). 

Underlying segregation of sexes is the issue of interaction between school girls and male 

teaching staff. Some parents worry about the possibilities of their daughters getting 

impregnated in schools that are predominated by male teachers (see, Wamahiu & Njau, 

1995:13). Though this factor was not investigated, oral information shows that in Coast 

Girls' some Muslim parents were wary of the male teaching staff in the school (ff.5.2) 

However, it should be noted that the Islamic teachings governing the interaction of 

women with non-mahram males could explain that concern. This concern could affect 

girls' access to secondary school education. 
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4.10 Summary and Conclusion 

This chap!er aimed al assessing the influence of seclusion, veiling and gender segregation 

on girls' access !o secondary school education in Mombasa and Kwale districts. Various 

issues that relate to seclusion and veiling of women have been examined. These include: 

the development of the practices of seclusion and veiling; the Islamic basis for veiling; 

the values a!!ached to seclusion, veiling and gender segregation and their effect on girls' 

access to secondary education. 

Jt is shown that seclusion of women is not essentially a religious practice but a socio

cultural practice !hat Qur'anic verses on veiling legitimise through interpretations. Jt is 

demonstrated that the application of the terms veiling and seclusion are taken to be two 

sides of the same coin. Evidenlly, though not quantified, some people misinterpret the 

teachings of Islam to favour seclusion of women. Clearly, Islamic teachings do nol 

support seclusion of women. Therefore, those who support this practice are ignorant of 

the teachings of Islam. Such people confuse seclusion with veiling. Seclusion !ms an 

impact on women's mobility, ,social space and their mies in socio-economic and political 

activities. In this respect, seclusion affects girls' access !o Secondary school education. 

Veiling is an Islamic practice since Qur'an and the Hadith Jegitimises it. The essence of 

the veil is !o facilitate the movemen! of a Muslim woman in public. lt should not ac! as an 

impediment to a woman's participation in education and other social, economic and 

political activities. Thal the veil is interpreted as an instrument of seclusion of women is 

nçt the kernel of the teachings oflslam. 

Seclusion and veiling entai! gender segregalion that governs the relations between sexes. 

Gender segregation is underscored by the tcachings of Islam. This has implications on 

girls' access to secondary school educalion. Owing to Jslamic teachings forbidding casual 

intermingling of sexes, single-sex schools are popular with Muslim girls. This also 

applies to mixed schools with segregated or separate facilities lhat caler for Muslim girls. 

This is apparent in the high enrolmenls of Muslim girls in the private schools run by 

Muslim groups or organizations. 
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Our discussion in this chapter therefore validates the premise that the practices of female 

seclusion, veiling and gender segregation that hinge on interpretations of Islam influence 

girls' access to secondary school education in Mombasa and Kwale districts. 
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CHAPTER FIVE 
THE INFLUENCE OF CO-EDUCATION AND OTHER SCHOOL RELATED 
FACTORS ON MUSLIM GIRLS' ACCESS TO SECONDARY SCHOOL 
EDUCATION IN MOMBASA AND KW ALE DISTRICTS 

5.1 Introduction 

This clmpler investigates the influence of some school related factors on Muslim girls' 

access to secondary schoo1 education. Various factors to lhat effect are identified. These 

are co-education, distance to school, school sponsor(s), religious (madrasa) education 

and poverty that affects a school's performance in national examinations. A school ·may 

be single sex or co-educational (mixed). lt may be a Muslim school or non-Muslim one, 

depending on the sponsor. Whatever the case, the type of school and the sponsoring 

agency, the distance to school and poverty impinge on Muslim girls' access to secondary 

school education. 

5.2 The Influence of Co-educati~n. 

From an Islamic perspective, the system of co-education has a lot to do with the relations 

between genders and segregation of sexes. As indicated in Chapter Four, casual 

intermingling of sexes 1s only permitted under certain circumstances. ln other words, 

mixing of sexes is only allowed for the old people or those who have lost sexual 

attraction. Granted, co-education is contrary to the spirit and the teachings of Islam. Co

education leads to inappropriate gender relations in society: 

Frequent and unrestricted inlenningling of mature boys and girls which 
co-education schools allow may bring a possibilily of immoral relalionships 
being developed among students. The cumulative effect may be unwanted 
pregnancy occasioning illegal abortion or emergency wedding. Since Islam 
wants decent relationship among boys and girls, it does not give room for 
whalever may cause indecent acls ofsexual aberrations (Nasiru, 1997:71). 

Although Nasiru's observations are about Muslim girls' education in Nigeria, they apply 

to the Kenyan situation as well. Sheikh Hamisi Mambo, an Imam of Kwale .Tamia 

Masque, captures this situation in his remarks: 

Muslim girls should not attend secondary schools that are not gender 
segregated because casual mixing of sexes is not allowed. The sharia 
and Islamic teachings are clear on the segregation of sexes from the 
age ofseven years (01, 25/9/98). 
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Proponents of co-education consicler it a cost effective measure in view of limitecl 

financial resources. A dual system of eclucation with separate administrative and physical 

facilities from the primary school to university is an expensive enterprise. Even then, it all 

depencls on the clevelopment priorities of inclividual countries, and whether a dual system 

of education for promotion of morality is considered a priority. Amiclst limited resources, 

a country couic! still prioritise the clevclopment of a dual system of education. In some 

Muslim countries, stuclies reveal that opposition to co-eclucation especially at seconclary 

school level necessitates the establishment ·Of dual systems of education for males and 

females. A few -~,xamples could illustrate this picture. In Saucli Arabia, co-education 

beyoncl kindergarten is prohibited (El-Sanabary, 1993; El-Sanabary, 1994; Harfoush

Strickland, 1996). In Pakistan, co-education is only found in a few universities (Smock, 

1981 ). In Kuwait, ail public schools beyoncl kinclergarten are gencler segregatecl (Meleis, 

et al., 1979: 115). ln Tunisia and Turkey, co-eclucation exists at all levels. ln some 

countries, there is co-eclucation at primary and tertiary levels, but single sex schools at 

seconclary level (El-Sanabaiy, 19?3: 159; Harfoush-Stricklancl, 1996:68). 

Il could be argued that some of these countries have put in place dual systems of 

eclucation due to the clictates of Islam against free mixing of sexes. On this point, the 

Kenyan Government may not feel morally obliged to establish a dual system of education 

for Muslims because Kenyan laws are secular and are not determined by the Islamic legal 

code. So it should be up to the Muslim community to establish schools that caler for the 

moral needs of its people. Nevertheless, events in the country in the recent pas! that 

targeted girls in mixed schools, (ff. vide infi-a), shows there is an urgent need to establish 

single-sex schools especially at the secondary school level. 

Research in Muslim some countries shows that most parents are reluctant to send their 

daughters to mixed schools because of free mixing of sexes which is religiously, morally 

and socially unacceptable to Muslims. This generally affects· girls' access to education 

(Smock, 1981:104; Don, 1984:116). At puberty, some parents prefer to send their 

daughters to single sex schools or· Islamic (Muslim sponsored) schools, where boys are 

segregated from girls. Having to attend co-educational schools may force some parents to 
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have their daughters discontinue with secondary schooling (Don, 1984: 117; Hill & King, 

1993 :26; Tilak, 1993 :269). 

Field survey conducted for this study shows that the non-availability of single sex schools 

affects Muslim girls' access to secondary school education. Within Mombasa and Kwale 

districts, the non-availability of single sex schools or co-educational schools with separate 

facilities for boys and girls force somc parents not to send their daughters to school (Issa, 

1995:319; Hassan, 01, 7/10/98). This is because Islamic teachings on proper gender 

relations militate against co-education. Most parents prefer their daughters to join single 

sex schools or Cb-educational schools with segregated facilities. Where schools do not 

provide for separate facilities that caler for girls such as toilets, some parents are unlikely 

to retain their daughters in such schools (Wamahiu & Njau, 1995:13). lslamic teachings 

against free mixing of sexes in work places, schools and social gatherings were cited as 

the reasons why boys and girls should not be co-educated. As a result, upon reaching 

puberty, some girls who attend co-educational schools with no separate facilities for boys 

and girls, are likely to be withdrawn from school. Otherwise, they may also have their 

schooling interruptcd through carly marriagcs (UNICE!' Kenya, 1991 :91; Olcla, 

1996:121). 

Among some parents, there is no compromise regarding Islamic teachings on 

intermingling of sexes. Casual mixing of boys and girls in mixed schools, colleges and 

universities contravenes the teachings of Islam. This posture has affected the educational 

careers of some bright girls who have passed and qualified for admission to local 

universities, but are denied the opportunity, because of the co-educational nature of these 

universities. Research reveals that such parents try to secure university places for their 

daughters in Islamic countries where males and females are segregated .. In the long run, 

failure to secure places in lslamic universities force some girls to be married off early in 

life. Girls do not have a choice of early marriage, hence are forced into it by parents and 

circumstances such as lack of places. This ends their educational aspirations and what 

couic! have possibly be a bright career aller university education. 
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There is parental fear thal girls who attend mixed schools could develop sexual liaisons 

with boys. This could lead lo pre-marital pregnancies. Besides the girl dropping out of 

school, such incidents may spoil the family honour. Cases of Muslim girls dropping out 

of school due lo pregnancies lhough not quanti lied were reported during the field survey 

(cf., Momanyi, n.d; Daily Nation, 10/2/96, p.19). Despite that, oral information reveals 

that Islamic teachings that underscore clmstily have stemmed widespread cases of 

pregnancics arnong Musl im girls. This conlirms Porter's (1992: 189) obsenrations in he1 

sludy among the Swahili thal, cases of prc-marilal pregnancies among girls arc low. 

Nevcrthclcss, this is an aspect !ha! is a malter of c01tjecture and may need further 

investigation. 

Generally, in Kenya, pregnancy is a major factor in girls' attrition from the schooling 

system (see Wamahiu & Njau, 1995). S!alistics show that by 1996, about 30 girls dropped 

out of school daily due to unwanted pregnancies. When translated annually, this means 

that about 10 per cent or approximately 10,000 girls drop out of primary and secondary 

schools. This number is equivalenl'to an annual closure of 19 schools, with three streams 

cach and an enrolmcnt of 640 pupils pcr school (Daily Nation, 3/2/96, p.15; cf., Daily 

Nation, 23/4/94, p.15; 24/11/95, p.20). The problem of pregnancies among school girls 

has raised much national concern. Consequently, the government has devised a policy of 

re-entry of girls into schools after giving birth. This was adopted in 1995 (Daily Nation, 

13/11/2000, p. 15). 

Muslim parents feel that girls who attend a single sex school retain their respect and 

honour, as cases of sexual reiationships through interaction with boys are limited in such 

a school. Most girls have reached puberty by the time they complete Standard 8, before 

their entry inlo secondary school. This period coïncides with the ages 13-15. At this point, 

girls will star! wearing buibui and separale themselves from non-mahram men. As a 

result of this trm1sformation, Musli ms prefer their daughters to be educated in single sex 
. ' 

secondary schools or co-educational schools with separate facilities, such as classrooms 

and lavatories for boys and girls. Single sex schools are preferable because: 

Girls are shy when they are placed in the classroom with boys. Il is difficull 
ta instil discipline ifyou are teaching about sex ta a mixed class. Better if 
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lhe girls are taught by a teacher who is like a mother to them and the boys 
taught by a man (Porter, 1992: 189). 

Co-educating boys and girls is consiclered deterring to optimum educational attainment 

for the latter. This is because some learning experiences conflict with a Muslim girl's 

religious beliefs. For example, to expecl a Muslim girl to participate in a swimming class 

with boys and in the presence of male teachers would be expecting too much from her 

( cf., Porter, 1992: 190). This contravenes Islamic teachings that ex plain the parts of the 

body that a woman should not expose (vide supra, Chapter Four). Revealing a part of ber 

awrah is immoral behaviour. Since Muslim girls are aware of the teachings that forbid 

casual mixing of. ~exes, co-education has a negative impact on their education. In a mixed 

class, some girls tend to shy off for fear of being dericled or laughed at by boys. This 

would make girls to have a negative self-image about .themselves. Under such 

circumstances, girls may not reap the maximum benefits from a lesson for failurc to 

actively participate in class discussions and this will affect their acaclemic performance 

(Hassan, 01, 7/10/98; Bhanji, OI, 23/2/99; Chinyama, OI, 23/2/99). Equally, outside the 

school or classroom, girls may !10! be free to mix with boys for acaclemic discussions. 

Similarly, Muslim girls may shy off from participating in games (Physical Education) 

because ôf having lo wear sports gear that reveals part of their awrah (Kutsetsera, OI, 

25/9/98). 

In some mixed schools, it was observecl that, due to Islamic teachings governing the 

relations between sexes, boys and girls do not mix casually. Boys or girls, who break this 

rùle, are ridiculed. As a result, in a classroom situation, the opposite sexes are not paired 

in the sitting arrangement. Efforts to separate boys and girls may be futile in schools 

without separate and segregated facilities like classrooms and dinning halls. However, 

even under those circumstances, some parents feel that a girl's heshima could still be 

retained, if the hijab is maintainecl as a part of the school uniform. ln Kwale schools, 

there bas been an effort towards making the veil a part of the school uniform. However, 

what passes for a veil is a white headdress covering for the !mir. This is a mark of identity 

of Muslim girls. In Mombasa, a full hijab is a component part of the school unifonn in 

schools such as Star of the Sea, Coast Girls', Sheikh Khalifa, Burhaniyya, Memon and 

Jaffery (ff. 5.4) 
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As mentioned earlier, to put up segregated facilities for boys and giris in co-educational 

schools is an expensive exercise that few schools can afford. This demand creates 

financial pressure on pare1its in varions schools, public or private, who have to shoulder 

this responsibility. This coule! be explained by the fact that the government has left 

funding for secondary schools to local communities. The government has largely been left 

wilh the responsibility of providing !cachers and paying their salaries. This problem is 

surmountable by utilizing ,the existing e<lucational facililies within a given area. A policy 

coule! be put in place where some sehools couic! be reserved for boys and others for girls 

depending on thë'·demand for schools for each sex. Such a policy definitely requires 

political good will, understanding and co-operation from the local community. Following 

the St. Kizito tragedy,in Mern, (vide infi"a), the policy of separate schools for boys and 

girls was effec~ed in Tlna River District (Faluma, OI, 6/3/99). 

la ,,;œ ,r the fi,~df ;mpHraHO"', the 'I"'"''""'" mao,gillg ,,~,, ,r '""' pri,ate 

mixed schools in Mombasa have managed to provide separate facilities for males and 

females. These facilitils range from different streams or classrooms, school canteens, as 

in Jaffery, and separate staff-room for males and females, as in Sheikh Khalifa. Though 

these schools have a policy of gen<ler segregation, it is impractical to separate boys and 

girls in ail areas of school's pursuits. For example, in Jaffery, it was observed that, in 

fonns V and VI, boys and girls are ~o-taught in certain subjects for cost effectiveness. In 

Burhaniyya, boys and girls have separate classes, but there is a mixed class for the 

"bright" students. The two cases cannot in any way water clown the efforts some of these 

schools have put in place to ensure co-education under separate facilities. Indeed, co

education, in separate facililies for eilher sex, is a success story in Muslim sponsored 

schools like Memon, Sheikh Khalifa and Jaffery, among.others. 

The impact of the school curriculum on girls' educalion is discussed later in this chapler. 

However, it is worth making a few observations regarding the curriculum and single sex 

schools. The proponents of single sex schools for girls posit that girls in such schools 

develop self-confic!ence to learn ail subjects. In girls' schools, there is no fear of boys, 

while girls in mixed schools have to contend with boys who in most cases supersede them 
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111 class performance ( cf., Dale, 1969:46-49). It is shown later in this chapter that in 

mixed schools, teachers tend to concentrate more on boys than girls. This is a product of 

culture and socialization where males are considered as performers, active and achievers 

while girls are perceived as non-performers, passive and under-achievers. It is also shown 

that some teachers discourage girls in tackling some subjects especially mathematics and 

sciences. All these contribute to girls' poor perf01mance in education. Our contention is 

that these issues affect girls in mixed schools more than those iir girls' (single-sex) 

schools. 

Generally, co-education goes against the grain of Islam. Nonetheless, oral response shows 

that some teachers favour co-education and mixing of sexes in schools for effective 

learning to take place. In this regard, a respondent pointed out that co-education is quite 

healthy, especially betwecn the ages of 12 to 16 years. Jt enables each sex to know and 

learn from the other thus contributing to mutual understanding between the sexes. This 

argument seems to suggest that schoolboys and girls should be allowed to internet without 

segregating them. This, however,is contrary to the teachings oflslam. 

From an Islamic perspective, co-education is subject to certain conditions being fulfilled. 

These include segregation of sexes and separate facilities and female teachers for girls, 

among others. As girls mature faster, boys face the challenge of being "equal" to their 

counterparts. This helps them to think and act maturely, which to some extent leads to 

competition and good performance (Khan, OI, 8/10/98). This argument posits that mixing 

of sexes enhances learning especially in group-discussions as each sex learns from the 

other. Moreover, according to the opinions of the advocates of co-education, performance 

is enhanced as boys and girls tend to work harder, since each wants to be recognized by 

the opposite sex. It is pointed out later in this section that the spirit of competition can be 

disastrous. A situation may arise where the opposite sexes may star! pairing and 

competing for sexual favours. 

Through co-education, girls learn that they have equal abilities with boys. Similarly, boys 

and girls gel the opportunity to understand the characters of the opposite sex and to cope 

with each other socially. Bence, boys and girls mature into well adjusted individuals 

• 1 
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(Makila, 1986). In this regard, Muslim girls learn to develop· good interpersonal 

relationships. Where there are separate facilities, girls learn the Jslamic rules and values 

practically by dressing in an Islamic way. In the long run, this could encourage them to 

join secondary schools (I3akari, 01, 29/9/98; Mazrui, 01, 9/10/98). 

The above opinions attributed to both Muslim and 11011-Muslim respondents are 

seemingly insensitive to the teachings of Islam on separation of sexes. Evidently, from 

social, moral psychological and religious perspectives, the disadvantages of co-education 

oulweigh the advantagcs. From a social and moral perspective, it should be noted that, 

societal attitudes that discriminate against females are felt more in mixed schools than in 

single sex schools (Daily Nation, 3/9/94, p.14). Sexual harassment of girls is one of the 

manifestations of these attitudes. The height of this harassment was the St.Kizito Mixed 

Secondary School tragic incident in which nineteen girls were killed and seventy-two 

raped in an orgy of violence carried out by their male counterparts. There is no gainsaying 

the physical and psychological effects of rape oi1 the victims. The St.Kizito infamy took 

place on 4 .Tuly 1991 in the then larger Meru District. It is a constant reminder of the kind 

of sexual violence that can be yisitcd on girls in a mixed school. The tragedy revealed to a 

stunncd nation, the vulncrability of girls in the hands of boys in a mixed school. The 

incident may have bcen outrageous, because of the number of deaths. Nevertheless, it is 

by no means the only incident involving rape and violence against girls. There are more 

such cases, tho.ugh not of similar magnitude, which do not capture the media headlines 

and public condemnation . . 

Since the tragedy of St. Kizito, there has been some incidents where boys' in some 

schools raid neighbouring girls' schools. These incidents peaked in the last quarter of the 

year 2000 when there was a wave of raids by boys on girls' secondary schools or on 

mixed secondary schools targeting girls. The raids that took place in different parts of the 

country led to injury and rape of girls and the burning down of their dormitories. In 

Bahari Secondary School in Kilifi District, boys from Kilifi Township Secondary School, 

injured thirty girls in a morning attack. In Nyahururu, thirty-four boys ofNyahururu High 

School raidcd Ndururumo Girls' High School with the ill motive of raping girls (Daily 

Nation, 27/11/2000, p.21). Similar incidents look place in Uasin Gishu (Rift Valley) 
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where boys of Kapng'etuny Secondary School raidcd Kipsaos Mixed Secondary Schi:iol, 

burnt Iwo donnitories and raped the girls. Reportedly, the reasons behind the spates of 

raids and violent attacks were rivalry betwecn schools in examinations and co-curricular 

activities such as sports, among others (ibid, p.21 ). These incidents may be dismissed as 

isolated cases of indiscipline among schoolboys. However, they point out to a larger 

socio-cultural attitude of male dominance that is expressed in rape and other fonns of 

scxual harassment that targets girls and women. For instance, in case of a riot in a mixed 

school, girls woukl serve as easy prcy to the culture of sexual harassment as it happencd 

al St. Kizilo Sccondary School. 

Closely lied lo the issue of co-educalion is Jack of female teachers in a school. This also 

affects Muslim girls' education (Harfoush-Strickland, 1996:69). The presence of male 

teachers in a girls' school may determine ·whether some parents send their daughters to 

school or not (1-Ierz, el al., 1991; Hill & King, 1993; El-Sanabary, 1993). Research 

findings indicate that even in girls' schools some Muslim parents are concerned about the 

existence of male teachers in the 'staff (see Wamahiu & Njau, 1995: 13). For example in 

Coast Girls', tl1c Deputy Principal notcd that some Muslim parents complain about the 

male !cachers, prcferring instead to have lèmale teachers. The Principal of Tawhid 

Islamic Center, Sheikh Abdullah Ghalib, shared this contention (01, 5/10/98). 1-Je argued 

that, male teachers should teach boys while female teachers should teach girls. In a 

situation where there is a shortage of female teachers, then male teachers could teach. But 

then it depends on whether they are Muslims or not and their age. There is no harm for 

example if the teacher is an old man who has los! sexual appeal (cf., 24:58-60). The 

moral probity of the male teachers should be taken into consideration. Following these 

requirements then, some respondents noted that male teachers could teach in a girls' 

school if they observe Islamic principles that govern gender relations and mixing of sexes 

(Gakuria, 01, 25/9/98). This argument is based on the premise that "according to Islam ail 

acts are in principle permitted if they are not prohibited" (Mwalupa, 01, 30/9/98). 

Granted, it is not possible for many schools to retain an exclusive female teaching staff 

owing to the paucity of the female teachers in various schools. Table 24 illustrates the 

., 
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distribution of the number of teachers, by gender and academic achievement in selected 

schools in Mombasa and Kwale districts. 

Table 24: Numbcr ofTeachcrs by Scx and Acadcmic Achievcment in Sclected 
Schools in Mombasa & Kwalc Districts 

Gradua te Dip./SI Ccrlilicalc Olhcrs Total Grand Percent% 
School M F M F M F M F M F Toini M F 
Coast Girls 13 34 7 7 2 - - - 22 33 55 40 60 
M. Ngina 3 10 3 8 - - - - 6 18 24 25 75 
Star 7 16 5 12 1 - - 1 13 29 42 31 69 
Burlmnivva 10 4 1 1 2 l - - 12 6 18 67 33 
Memon 10 3 5 2 - - - - 15 4 19 79 21 
S.Khalifa 12 ·7 10 2 - - - - 22 9 . 31 71 29 

Diani 9 4 4 1 1 1 - - 14 6 20 70 30 
Kaya Tiwi 5 - 4 2 3 1 - - 9 3 12 75 25 
Maluea 9 9 6 3 1 - - 1 16 13 29 55 45 
Ng'ombeni 8 7 4 - - - - - 12 7 19 63 37 
Waa 13 7 10 2 - - - - 23 10 34 70 30 
Key: D1p - D1ploma; M-Male; F - Female 

Source: Field Survey, Mombasa and Kwale Districts' Secondary Schools, September 
1998 - Marcl1 1999. 

The table shows a preponderance of male teachers in most schools. lt is only in three 

schools where there are more female teachers !han male teachers. The three schools are 

Mama Ngina which had 18 female teachers out of a total of 24, Star of the Sea with 29 

females out of 42 and Coast Girls with 33 females against 22 males. As the table shows, 

the sheer numbers of female teachers do not spare Muslim schools. ln Sheikh Khalifa, 

there were only 9 female teachers in .a staff of 31 while in Memon, there were only 4 

females out of 19 teachers. 

It is noteworthy that, in spi te of the strong sentiments against male teachers in the staff of 

a girls' school, many Muslim parents have to contend with this situation for a long lime 

to come. The paucity of female teachers in most schools is a reflection of gender disparity 

in the teaching profession. Nationally, by l 994, females constituted about 40 per cent in 

the teaching profession al the Tertiary, Secondary and Primary levels (Daily Nation, 

7 /5/94, p.12), while in 1995, they accounted for 34.2 per cent of secondary school 

CODESRIA
 - L

IB
RARY



237 

teachers (RoK, 1995: 181 ). The 2000 Economie Survey shows that female teachers 

constituted 42.7 per cent of ail teachers in primm-y schools and 35.3 per cent of the 

secondary school teachers (RoK, 2000:3 7; cf., RoK, 2001 :35). These ligures demonstrate 

the predominance of male teachers in secondary schools in the country. This is proof of 

the under representation of females in the teaching profession. The same situation is 

replicated in other spheres of economic development in Kenya. The percentage ofwomen 

in modern scctor employment for example, was 12.2 percent in 1964; 14.8 pcr cent in 

1972; 16.2 per cent in 1976; 18 per cent in 1981 and over 21 per cent in 1987 (RoK, 

1989-1993:9). This picture could equally be discerned in the nineties. For example by 

1990, femalcs occupied 3.1 percent of managerial positions (Daily Nation, 25/7/96, 

p.vii). ln 1994, femalcs held 21 percent of ail the jobs in the formai sector (Daily Nation, 

23/4/94, p.15) but a meagre 7 per cent of the work force in the manufacturing sector 

(Daily Nation, 7/5/94, p.12). In 1995 and 1996, females in the modern sector 

employment constituted 26.2 per cent and 28.6 per cent respectively (RoK, l 997:66). 

Generally, women are equally under-represented in national structures of political 

decision-making (Nzomo, 1993:5-15; Maina, 2000:36-43). lt is only in the agricultural 

sector where women predominate by constituting about 80 pcr cent of the work force 

(Daily Nation, 23/4/94, p.15). 

Related to the issue of male teachers, is that of non-Muslim teachers in a Muslim school. 

Although data was not quantified on both Muslim and non-Muslim teachers in various 

schools surveyed, it was apparent that thcre were more non-Muslim teachers than Muslim 

ones. Even Muslim schools like Jaffery and Memon were not an exception. There is also 

a heavy preponderance of up-country teachers in these schools. In some public schools 

such as Mama Ngina, ail teachers, save the IRE (cacher are Christians. The presence of 

non-Muslim teachers in Muslim schools is not an issue of concern as long as they respect 

the religious traditions and values that guide the philosophies of these schools. These 

values include modes of dressing, separation of sexes and observance of obligatory 

prayers, among others (Admani, or, 7/10/98; Mazrui, or, 9/10/98). 

Nevertheless, some Muslims feel that Muslim teachers should staff schools in Coast 

Province (Daily Nation, 17/1/98, p.16). This view is untenable owing to the shortage of 

•' 
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Muslim leachers in the schools. The view is in line wilh the thinking of most coaslal 

people, who accuse the upcountry people for having dominated !hem in various sectors of 

socio-economic development for a long lime. For example, it is argued that in spite of the 

coast being the hub of the lucrative tourism induslry, gains from the sector do not benelit 

the local people, majority of who are Muslims. This opinion is based on the argument !ha! 

the best and choice beach ho tels are owned if not by foreigners, by the up-country people 

who inslcad of employing locals, go for their clan members, relatives and tribe members 

even for menial jobs that do not requirc any skills. The local people not see themselvcs as 

bencficiaries of the lucrative industry within their doorslcps. Hence, unemploymenl al the 

Coast, lhat is otherwise a countrywide problem, is partly blamed on the "invasion" by the 

up-counlry people: 

The large numbcr or Coast youth who have lell school and are looking for jobs 
is alarmingly growing, aggravated by a large number ofup-country youth, sent to 
be given jobs in Mombasa ... giving them semi-ski lied, clerical or lower management 
jobs ... take jobs nieant for indigenous youth and for the ones who have been perman
ently living at the Coast for some generations (cited, O'Brien, 1995:205). 

lt is instructive that sentiments on domination of the Coastal people by the up-country 

people parlly provided the powder keg for the 1997 politically instigated clashes in 

Likoni, Mombasa !ha! sprcad lo scJ111c pârls of Kwalc like Ng'ombeni, Waa and Ukunda. 

The clashes lcd lo dcaths, displaccmcnl of people and destruction of properly, and 

primarily targeted up-country people though the effecls on the locals wcre quile 

enonnous. The aflermath of the almosphere of insecurity engendered by the clashes was 

the near total collapse of the tourism sector, an exodus of up-count1y leachers from the 

·affected areas and closure of some schools in the clash areas. 

The shortage of Muslim leachers is not a new phenomenon in Kenya's education system. 

This shortage has historical reasons and could be traced right from the colonial period. 

The Hussey Report (1924) reacting to the shortage of Muslim teachers who coule! teach 

Arabie and Qur'an recommended importing teachers from the Middle East. The Report 

of Muslim Religious & Wclfare Convention (1956) similarly decried the shortage of 

Muslim teachers who could teach lslamic subjects. The Ominde Report (1964) looked at 

the same issue. It reconunended the establishment of a college to train Muslim teachers 

for Islamic subjects. To say lhat there is an acute shorlage of Muslim teachers in primary 

and secondary schools in Kenya, is no! an overstalement. This shortage is even reflected 
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in the provision of teachers for lslamic religious subjects in schools (Al-Islam, vol.2, 

No.2 1987; Ar-Risala, 1990, no.JO; Maina, 1993:266). The shortage of IRE (Islamic 

Religious Education) teachers is discussed later in this chapter. 

As discussed earlier (vide supra, Chapter Two), nationally, the distribution of secondary 

school facilities has for a long lime favoured boys against girls. In the seventies, through 

to the nineties, the distribution of aided and maintained secondary schools discriminated 

agains! girls. This implies that many girls had to join mixed secondary schools since there 

were fewer single sex schools for !hem (cf., Shiundu & Karugu, 1991 :8). The situation is 

not differen! today. Eviden!ly, in Mombasa and Kwale, mos! of the schools are mixed (ff. 

Appendix; Chap!er Two). Out of thirly-nine secondary schools in Mombasa, by March 

1999, four were for girls, six for boys and the rest thirty were mixed. In Kwale out of28 

secondary schools in March 1999, lhree were for girls, !hree for boys and the rest twenty

three were mixed. Therefore, in the two districts, secondary school facilities for girls are 

dismally few. This leaves girls with fewer oppor!unities in single sex secondary schools. 

Opposition !o mixed schools -disadvan!ages lv!uslim girls' access to secondmy school 

educalion. This is mainly bccausc with a shor!age of single sex schools for girls, a mixed 

secondary sc)100I is considered only as an allcrnative !!ml some parents may nol cven give 

a second lhought. 

5.3 Disfance to School 

Research conduc!ed in Muslim countries reveals !hat distance from home to school 

influences girls' access !o education (Don, 1984; Robertson, 1986; Herz et al., 1991; El

Sanabary, 1993). ln Kenya, a report by the Collaborative Centre for Gender and 

Development shows that in areas such as Garissa, Kwale, parts of Baringo and Kisumu 

districts, pupils have to walk long distances to school. As a result, some parents prefer to 

keep their children at home for the sake of their security (Daily Nation, 22/2/99, p.23; 

see, Wamahiu & Njau, 1995). The location of a school makes it accessible or closed to 

Muslim girls. This is because a Muslim woman· (girl) is not supposed to !rave! for a long 

distance unless accompmlied by a mahram. This regulation is based Qur'an 24:30-31 and 

Hadith. A hadith transmitted by Tinnidhi and Abu Dawud says: "a woman should not 

travel for a day or. night unless she is accompanied by a male 111ahra111 (cited, Mawdudi, 
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1995: 191-192). ln that respect, therefore, where there are no schools within the local_ity 

'and vicinity, or schools are not within easy reach by girls, some parents may be re!uctant 

to send their daughters ta distant secondary schools. A long distance to school is likely to 

expose her to moral and physical danger (cf., King & Hill, 1993:33; El-Sanabary, 

l 993: 151 ). Even in schools that are accessible by vehicle, girls are susceptible lo 

molestation by drunks, Jay-about, loafcrs and matatu louis. 

From a moral perspective, somc Muslim parents feel !ha! a girl who allends a distant 

school, may be susceptible to developing sexual relationships wilh boys. This could bring 

disrepule thal could damage her honour and that of the family, especially if she gels 

pregnant. Therefore, moral and safety concerns make parents lo feel obliged to scnd lheir 

daughters to schools !hat are localed near home. If the school is closer to the home, 

parents are Jess anxious about thcir daughters' safety and reputation (Adan, OI, 30/12/98). 

Thal the distance to schoo·l is a factor in girls' access ta secondary education is evident. 

Oral information allests to this. A girl from Kwale District who had been admitted lo a 

national secondary school upcounlry, had to forgo her chance because the parents were 

concerned about her safely. As a result, she had to join another secondary school !ha! is 

located in the neighboui·hood (Mwalupa, 01, 29/10/98). 

The location of a school de!ermines the means of transport a girl uses to school. Where 

there are transport problems regarding cost or availabilily of vehicles, or where 

populations are dispersed, distance la school poses much concern lo parents (Herz, et al., 

1991 :29). Covering vast distances by girls is detrimental lo their schooling. This is the 

case in Kwale District whcre girls have either to commute to school daily on foot or use 

public transport. There are implications for eilher choice. The use of public transport on a 

daily basis is expensive, depending on the distance covered. Thal is something that many 

parents cannot afford. Daily commuling - depending on the distance covered - are energy 

sapping and lime consuming. lt !eads la laleness and fatigue that makes it difficull for the 

girl ta concentrale on schoolwork. At home, some girls have la assisl in the kitchen, fetch 

water and firewood, among olher household chores. This means lhat girls sacrifice their 

evenings when they are supposed to do their schoo!work. Latencss and fatigue from daily 

commuting to and from school were cited by many respondenls in Kwale District, as 
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some of the constraints to girls' pursuit ofsecondary school education. Boarding facilities 

could be a panacea to the daily commuting of students to school. However, as already 

pointed out, most schools in Mombasa and Kwale are day or combine day and boarding. 

In Kwale District, even where boarding facilities exist in schools, some parents may not 

afford the boarding fees. 1-lence, they prefer their daughters to commute daily to schools 

as this reduces the linancial burden. 

ln K walc District, most schools are far apart and some especially those located in the 

interior arc not easily accessible duc to poor roads. 1-lowever, schools along the coastal 

strip are accessible from the Likoni - Lunga-Lunga road and Likoni - Kwale road. These 

schools are Ng'ombeni, Waa, Matuga, Kaya Tiwi, Diani, Msambweni, Ramisi and 

Lunga-Lunga, among others. In some of these schools, girls have to commute daily to and· 

from school. For some of these schools that do not have boarding facilities, distance to 

school force girls to look for alternative accommodation near the school by renting 

hostels. For those who put up in hostels apparent freedom makes !hem to indulge in bad 

company and influences that are.a source of concem for parents (Mwenda, 01, 24/9/98). 

In Mombasa, most secondary schools are concentrated within the island and they are also 

located within walking distances. This means they are easily accessible by public 

transport. Respondents in Mombasa cited traffic jams as a constraint to schooling due to 

lateness to and from school. lt should be noted that in Mombasa, distance to school did 

no! feature as a factor that influences girls' schooling. Perhaps this is because schools are 

easily accessible. 

1-lence the distance to sd10ol and hostile enviromnent affects girls' access to secondary 

education. Distance to school affects girls more than boys since the former are more 

prone to security and moral dangers than the latter. lt is for this reason that, whenever a 

school start boarding facilities, preference is given to girls. This is the case at Ramisi 

Secondary School where boys are day scholars but a hostel has been established for girls. 
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5.4 The lnllncncc of School Sponsor on Mnslim Girls' Access· to Secondary School 
Education. 

Within the Kenyan education system, there are sponsoring bodiès, agents or organizations 

for various schools both public and private. The school sponsors perform variety of roles. 

Among others, they provide books, land, physical infrastructure, buildings and furniture. 

They also employ teaching and non-teaching staff and pay their salaries. ln some schools, 

a sponsor sets the general objectives and policies, and fees' structure. In some private 

schools, the sponsor appoints the head teacher and members of the Boards of Governors 

(BoG) besicles managing the school. A sponsor could be a religions group, whether 

Muslim, Christian or Hindu, etc. or individual philanthropist, groups .and organizations. 

The Govenunent also sponsors many public schools. 

Depending on a school, the objectives and policies of a sponsor may influence Muslim 

girls' access to secondary school education. In Mombasa District, groups or organizations 

sponsor most private schools. In this regard, religions groups sponsor the Muslim schools 

that were the focus of this study (see Table 25). Notably, ail these schools are private. In 

Kwale District, apart from St. Mary's Seminary that is a private school run by the 

Catholic Church, the rest of the schools in the study_ sample are public and sponsored by 

the Government (see Table 25). 

lt has already been documented (ff. Chapter Two) how education in the colonial period 

was used to promote racial, religions and sectarian ideologies and beliefs. Since the 

school was used as a channel of proselytisation, Muslims were suspicious about 

missionary education. Schools were opened to ail people regardless of religions, tribal 

and racial affiliation by the nationalization programme in 1963. This means Muslims 

could attend Christian sponsored schools and Christians were free to attend Muslim 

sponsorec! schools. The Ominde Report (1964:36) underlined the need for the education 

system to promote social· cohesion, equality and national unit y. In addition, it stressec! the 

importance of safeguarding and respecting the religious convictions of ail people. Public 

schools were not to be usec! as instruments of proselytisation and propaganc!a, or to 

champion the cause of one religion at the expense of other(s). In other words, no religion 

'·. 
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was to enjoy a privileged status. To this end, the school sponsors were to make a 

provision for religious instruction of its pupils while respecting the religious beliefs of 

others. Conlrary to this, the report stated: 

ln case of children whose parents do not wish their children lo receive 
religious instruction, schools must make alternative prôvision to enable 
them ta receive a proper education during periods in which the other 
children were undergoing instruction (ibid, p.35). 

The recommenclations of the Omincle Report notwithstancling, the colonial_ legacy has 

continued to shape Muslim allitucle towards Christian sponsored schools. This attitude is 

not far fetchecl. lt is based on various conflicts and controversies arising in non-Muslim, 

mainly Church sponsprecl schools where the religions rights of Muslims have seemingly 

been unclerminccl. ln the past, problems arising from Muslims attending non-Muslim 

schools affectecl girls more than boys. We contencl that, problems stemming from school 

sponsorship influence Muslim girls' access to secondary school education in Mombasa 

and Kwale districts. 

Apparently, Muslims do not hav~ problems in practicing their faith in Govenunent 

sponsorecl schools. Virtually, the problematic cases referred to in this study point at 

Christian sponsorecl schools. This is a proof that practicing Muslim girls sometimes 

experience problems in schools managecl or sponsored by non-Muslims. A glimpse of 

these jlroblems is offered by the following sentiments: 

We are disturbed by cases of our youth who get problems at school because of 
following lslamic practices or refusing to do things which in their eyes or in the 
eyes oftheir parents cannol be done in public e.g. swimming by girls in public 
in the presence of males (UNICEF Kenya, 1991 :91). 

Two issues arising from the problems that Muslim girls experience in non-Muslim 

sponsored schools stole the national limelight a decade aga. The first one concernecl 

wearing of the hijab by Muslim girls in schools. The second one related to suspension of 

seven Muslim girls from a Christian sponsored school. Some cletails could possibly 

provide information about the two issues. 

The wearing of hijab became a controversial issue when Muslim girls in 11011-Muslim 

schools insisted on using it as a part of the school unifonn. As a result, they were 

expellecl from school. Incidents related to this issue took place at the Star of the Sea and 

Changamwe seconclary schools in Mombasa, and Khalsa Primmy School in Nairobi 
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South "C". The Catholic Church sponsors the two schools in Mombasa while the Sikh 

community sponsors the one in Nairobi. The school administrators were reluctant to 

allow Muslim girls to use the hijab in school. Consequently, they had to seek redress 

from the courts of law (The Guide, 1990:12-13; Maina, 1995:126; Maina, 1995b:6). 

Muslim leaders cited this issue as an example of harassment of Muslim girls in non

Mtislim schools. lt look the presidenlial intervention to end lhis controversy, by directing 

schools to respect the religions rights of Muslim girls concerning dress (Maina, 1995: 126; 

Maina, 1995b:G). 

Table 25. Sponsori11g Organization in Selected Secondary Schools in Mombasa and 
Kwalé Districts. 

1 Mombasa District Secondarv Schouls 

(a) Private Schools Sponsor 

Aga Khan Kenya Secondary Aga Khan Educalional Services 

Burhaniyya Bohra Educational Society 

Jaffery Academy Khoja S!Jia Itlm' Asheris Educational Board 

Sheikh Khalifa 
" 

Sheikh Khàlifa bin Zayed al-Nahayan (Board 

ofTrustees) 

Memon Memon Community 

Dar ul Ulum Jamiat Taalimul Qur'an 

St. Theresa's Girls' Catholic Church 

(b) Public Schools 
Aga Khan !-li gh Aga Khan Educational Services 

Coast Girls Government 

MamaNgina " 
Star of the Sea Catholic Church 

2 Kwalc District Secoudan: Schuuls 

Public Schuols 

Diani Government 

Kaya Tiwi " 
Kichaka Simba " 
Matuga " 
Ng'ombeni " 

" 
" 

Source: Field Survey, Mombasa and Kwale District Secondary Schools, 1998/1999. 
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The suspension of Muslim girls from school took place in the Catholic Chµrch sponsored 

Consolatà Secondary School in the then Meru District of Eastern Province. This incident l: ., 

was reported in early 1993 (Maina, l 995b:7). The girls were suspended after failing to 

tum up for evening studies. They had delayed in a mosque in town where they had 

attended mosque during the fast of Ramadhan (Maina, 1995: 128; Maina, l 995b:7). 

Fasting had been banned in the school for both Muslims and Christians. Local Muslim 

leaders look up this issue and demanded the girls' unconditional re-admission to the 

school, and to be allowed to continue fasting. When the school administrators refused to 

budge the parents of the affected girls sought court redress. Consequently, the girls were 

re-admitted to the school without prejudice to their faith (Maina, 1995: 128; Maina,. 

1995b:8). 

It should be pointed out that, according to the Education Act, a school sponsor may 

promote its religious beliefs in the school. However, that should not be prejudicial to the 

religious beliefs and practices of ,other students who do not subscribe to the faith and 

traditions of the sponsoring body. From the two examples, some Muslim parents may fear 

to send their daughters to non-Muslim schools. Whether this fear is real or imagined is 

another case altogether. Nevertheless, parents are cautious of educational institutions 

where their daughters could be hindered from practicing their faith. Oral information 

cited an example from Coast Girls where a Muslim girl performed so well in KCSE that 

she qualified for admission to university. However, ber parent inquired whether there is a 

mosque at the university. 

Clearly Muslim parents prefer to take their daughters to Muslim schools where they could 

practice their faith without interference. An atmosphere provided in a Muslim school is 

commensurate with Islamic faith. Apart from seeking knowledge, both students and staff 

observe Islamic practices such as the obligatory salai and saum. In these schools, thé 

uniform is hijab for girls and kanzu and kofia for boys. Non-Muslims who join Muslim 

schools are required to abide by some of the Muslim codes of conduct. The extent to 

which these Islamic practices are followed varies from 0Î1e Muslim school to another. 

Our observations reveal that, in the two Aga Khan schools, the rules of the Muslim dress 

CODESRIA
 - L

IB
RARY



246 

are Jess rigid. This is because most girls wore the regular school unifonn without the 

hijab. In like manner, there are no separaie streams (classes) for boys and girls, like in 

other Muslim schools such as Jaffery, Memon and Sheikh Khalifa. The difference 

between the Aga Khan schools and Muslim schools regarding the dress codes for girls 

reflects the philosophy oflsmaili leaders that is discussed in Chapter Two. 

To demonstrate that seeking for knowledge is interwoven with religious practices in 

Muslim schools such as Sheikh Khalifa, the molto is "al-il,11 wal iman" that 1s 

"knowledge and faith". Indeed, even the classroom atmosphere is reminiscent of this 

!· 

Islamic ambiance. At Jaffery, we found excerpts of Islamic teachings about respect for (. -

parents posted on the notice boards. There are also pastoral sessions on educational and 

religious subjects delivered by experts. In the two Aga Khan schools, the guiding molto is 

the first verses of the revelation of the Qur'an (96:1-5). The mission statements of the two 

schools underscore the religious aspirations and philosophy of the sponsors, that is the 

Aga Khan Educational Services: "the Aga Khan Educational Service will enable many 

generations of students to acquire both knowledge and essential spiritual wisdom needed 

to balance that knowledge to enable their lives to attain the highest fulfilment". 

The sectarian or religious affiliation of the sponsoring organization in Muslim schools is 

qui te evident. At Burhaniyya Secondary School, the portraits of the Bohra spiritual leader 

bang in the classrooms' walls and at the entrance to the administration block. 

To ensure that students and teachers carry out their religious obligations, some Muslim 

schools such as Sheikh Khalifa have erected modern mosques within the compound. The 

l'' 

!. 

construction of places of worship, such as chapels and mosques fall within the i' 
requirements of the Education Act. However, this is not explicitly stated in the Act. 

Chapter 211, Section 26 (2) of the Act says: 

Where the parent of a pupil al a public school wishes the pupil to attend religious 
worship or religious instruction ofa kind which is not provided in the school, the 
school shall provide such facilities as may be practicable for the pupil to receive 
religious instruction and attend religious worship of the kind desired by the parent 
(RoK, 1980 [ 1970]: 16). 

The Act shows that a sponsor may put up a chape!, mosque or temple in a school for 

students who ascribe to its religious beliefs and aspirations. In so doing, the religious 

--
!." 
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beliefs of the sponsor(s) are promoted while the spiritual needs of other students may be 

disregarded. This means the worship facilities provided by the sponsor may not be 

extended to students of other faiths. Provision of worship facilities to Muslims in a 

Christian sponsored school or vice-versa may cause a conflict of interests. ln most cases, 

such an endeavour is likely to cause some suspicion. A chape! in a Muslim sponsored 

school or a masque in a Christian sponsored school may be construed as an avenue of 

proselytising olhers. For exarnplc, the construction of a masque in Isiolo Girls' Secondary 

School in Eastern Province was interpreted as a religious affront on Christianity by 

Muslims, that tantamount to declaralion of a jihad on Christians. The school is sponsored 

by various Christiân denominalions: Anglican, Methodist, Catholic, Presbyterian Church 

of East Africa (PCEA) and Kenya Pentecoslal (Maina, 1995:127-128; Maina, 1995b:7). 

Data on Muslim girls in the school is not quantified. However, we could deduce that, 

there were many Muslim students because Isiolo town bas a predominant Muslim 

population from the Borana and Somali communities. 

For religious rights of their dau&hters to be respected, many Muslim parents prefer to 

send them to a Muslim school. There is a limitation to this inclination due to the few 

Muslims' sponsored schools in K wale and Mombasa districts. In K wale, the Government 

even sponsors the schools with predominant Muslim student populations. Fortunately, as 

notèd before, Muslim sludents do not have problems of practicing their faith in 

Government sponsored schools. Problems arise mainly in Church sponsored schools. 

With the shorlage of Muslim sponsored schools, Muslims girls are in a dilemma whether 

to attend a non-Muslim sponsored school or not. A cross section of student respondents 

noted that they could attend a non-Muslim school for the sake of acquiring education. 

They could do so if their religious rights are respected .. These include the rights to offer 

obligatory prayers, observing the fast of Ramadhan and wearing the hijab (Matano, 01, 

28/9/98; Tenguri, 01, 28/9/98; Nassir, or, 9/10/98; Hassan, or, 22/2/99; Khaki, 01, 

23/2/99; Virjee, 01, 23/2/99). Other respondents contended that they could attend a non

Muslim school ifthere is no danger of conversion to another religion (Bindo, 01, 30/9/98; 

Inayat, 01, 7 /10/98). ln like manner, attending a non-Muslim school is an alternative 

where there is no Muslim school, provided Muslims are not discriminated against and 

Islamic values are not violated. 

' ; . 

' F•. 'I 
L· ,. 

,. l: 
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Some respondents regarded non-Muslim schools especially the ones managed by 

Christian groups as discrimimitive and insensitive to the needs of Muslims. A case in 

point is where a Catholic sponsored school head teacher reportedly refused to admit 

Muslim girls into the school, despite the girls' qualifications (Maina, 1995: 129; Maina, 

1995b:8). In the area ofsludy, discriminalive tendencies are seen in the way Muslim girls 

are no! allowed to wear hijab in Church sponsored schools. Yet, Catholic nuns are 

allowed to adora the veil (cf., Daily Nation, 19/1/91, p.18). lt is therefore no! surprising 

that discriminative sentiments resulling from such incidents create apathy in the minds of 

some Muslinfs: With a shortage of Muslim schools, some parents are re!uctant to send 

their daughters to non-Muslim schoo!s. 

lt is worth noting that the number of non-Muslims, especially Christians, attending 

Muslim sponsored schools is quite insignificant indeed. It is mentioned in Chapter Two 

(vide supra), that Muslim sponsored schools admit non-Muslims. ln spite of that 

provision, evidently, tables 18 and 19 show that the student population of private Muslim 

sponsored schools such as Jaffery and Sheikh Khalifa are virtually 100 per cent Muslim. 

Thal there are non-Muslim students in Muslim sponsored schools such as· Memon and 

Burhaniyya, presupposes that those students are allowed to praclice their faith. This is 

according to the requirements of the Education Act, which is stipulated elsewhere in this 

section. The insignificant number of non-Muslims especially Christians in Muslim 

sponsored schools could be exp!ained by the fac! that there are many Church sponsored 

schools at their disposa! lo choose from. This does not in any way dismiss Christians' 

apathy loward altending a Muslim school for fear of gelting converted to Islam. 

A respondent curtly pointed the ambivalence of Muslim girls who are faced with the 

prospect of attending a non-Muslim school: 

Given a choice ofattending a non-Muslim school, 1 would be eager and at 
the same time scared. Eager, since I will get a chance of learning and understanding 
others' religions; scared because ofwhat I may be forced to do which is contrary 
to my religion (Maryam, OI, 7/10/98). 

According to some respondents, there is danger of conversion to other religions for 

Muslims who attend non-Muslim schools. This is because, in such schools, Muslims may 
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not be allowed to practice their faith (Kijuvi, 01, 29/9/98; Omar, 01, 29/9/98; Ahmed, 01, 

26/2/99). Those who oppose attending non-Muslim schools argue that these schools do 

not provide facilities such as mosques and girls may not be allowed to wear the hijab 

(Muhasu, 01, 28/9/98; Ahmed, 01, 26/2/99). Fear abounds that, in such schools, Muslims 

may be forced to attend Christian services. Other than that, during Ramadhan when 

Muslims eat a special diet the schools may not allow Muslim students to receive 

donations of fooclstuffs or money (Abdillah, 01, 1/3/99; cf., Daily Nation, 11/5/96, p.17). 

Besides, most non-Muslim schools do not offer IRE in their curriculum. This means 

denying Muslim studenls an opportunity to learn their religion. Sorne circumslances may 

also force a Muslim to eal forbiclclen foods (Kassim, 01, 26/9/98; Ahmed, 01, 26/2/99). 

We need to make a few observations about IRE. The introduction of IRE as an acaclemic 

subject in the school curriculum owes its origin to the Ominde Report (see !Vhina, 

1993:300-303). Since its inception in 1970, IRE has been plagued by lack of qualified . 

trained teachers to teach the subject effectively. As a result, some schools with Muslim 

students do not offer IRE in their curriculum (Quraishy, 1977:5-6; AI-Islam, 1983, vol. 7, 

No.2; Ar-Risala, 1990, no.JO; UNICEF Kenya, 1991:101; Maina, 1993:302-303; Daily 

Nation, 2/12/95, p.17; 11/5/96, p.17). 

The acute shortage of IRE teachers could be illustrated by statistics. Statistics derived 

from National Union of Kenya Muslims (NUKEM) indicated that due to shortage of 

teachers, m1ly 52 out of 200 primary schools in Nairobi by 1995, could offer IRE. lt was 

further noted that there was a shortfall of 300 IRE teachers in Nairobi (Daily Nation, 

2/12/95, p.17). Another source gives the number of IRE teachers in Nairobi primary 

schools in 1996 to have been 50 (Daily Nation, 11/5/96, p.17). The shortage of lRE 

teachers is repeated elsewhere. ln Mombasa, by December 1994, there were 161 teachers 

who caterecl for more than 25,000 Muslim students. This is a teacher-pupil ratio of 1: 155 

(Daily Nation, 2/12/95, p. 17). This shortage notwithstanding, teaching of IRE in some 

public schools by trained non-Muslim teachers has generated tensions between teacher 

and Muslim students. At times this has caused hostility pitting the teacher against the 

Muslim community. For example, at Matuga Girls' High School, a university gracluate 

IRE teacher was forced to stop teaching IRE due to hostility from. the local Muslim 
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community (Mwalupa, 01, 30/9/98). This example shows that suspicions abound among 

Muslims in situations where non-Muslims teach IRE in education institutions. The 

general opinion among· some Muslims is that a Christian could only teach IRE with an 

insidious motive of denigrating Islam (Maina, 1995:130; Maina, 1995b:10). The 

argument is, a non-Muslim teacher may have the knowledge of the subject. However, 

Jack of religious refinement required of a Muslim, may make such a person be critical of 

lslamic doctrines (Daily Nation, 11/5/96, p.17). The opinion that a non-Muslim could 

only teach IRE to defame Islam is clearly a product of the colonial legacy. ln the colonial 

period, Islam was seen as the nemesis of Christianity (see, Maina, 1993:81-114; Maina, 

1995: 122-12S;··Maina, l 995b:2-5). 

Conceivably, as an academic subject IRE could be taught by a Muslim or non-Muslim 

who possess the knowledge of the subject and the right qualifications and training. In like 

manner, Christian Religions Education (CRE) could be taught by .a Christian or non

Christian. Nevertheless, some Muslim and Christian circles prefer that a Muslim teacher 

and a Christian teacher teach IRE and CRE respectively. This is because any religion bas 

two main components. Thesc are the informative (knowledge) elcment that is acquired by 

reading, and the faith element that is acquired by practicing. The Iwo components must be 

present because: 

The teacher may well be one of the primary resources for helping children to 
understand the importance of commitment to beliefs and values. But the 
teacher must tread a careful middle way between the dangers oftrying to force 
his own views on children and pitfalls of attempting to be so detached that 
children conclude that the whole exercise is academic and irrelevant 
(cited, ty!raja, 2000:28). 

According to the above argument, if the teacher of religion Jacks one of the Iwo 

components, then he (she) could be considered not fully qualified to give the students the 

full content of the subject. In this regard, somé Muslims who are opposed to teaching of 

IRE by non-Muslims cite various reasons. Firstly, they argue that one should not teach 

what he (she) does not believe in or practice. The rationale for this argument could be 

based on Chapter 2:44 which says: "Do ye enjoin right conduct on the people, and forge! 

(to practice it) yourselves. And yet you study the scripture? Will ye not understandt' 
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Secondly, they argue that knowledge of Arabie, the Qtir'an and the Hadith are imperative 

for an IRE teacher. Hence, a teacher who is not conversant with those subjects may not 

present Islam objectively (Mraja, 2000:28). Taking into consideration the. two reasons, a 

non-Muslim could only teach IRE under the rule of necessity. This is based on a 

precedent where the Prophet allowed non-Muslim war captives to be emancipated subject 

to teaching Muslims how to read and write. The rule of necessity should apply where 

there is a shortage of Muslim teachers, provided the non-Muslim teacher is well versed in 

the subject and is objective in his (her) presentation (ibid, p.28). 

Lack of the practical element of religion has engendered controversies and conflicts 

between Muslim students and administrators in Christian sponsored schools. These 

controversies largely dwell on the issue of hijab, teaching ofIRE by non-Muslim teachers 

and other Muslim practices that have been discussed in this chapter. 

Over the years the shortage of IRE teachers in schools has prompted Muslims to agitate 

for the construction of colleges by the Government where IRE teachers could be trained. 

Consequenlly, the Jslamic colleges al Mikindani, Mombasa and Maragwa were 

established. The Muslim teachers' college in Mombasa was the first Jslamic institute of 

higher learning in independent Kenya. Initial funding was by the Jslamic Development 

Bank and African Muslim Agency of Kuwait. The college aimed at training Muslims for 

a two0year PI certificate course based on 8-4-4 curriculum, and Arabie and Islamic 

studies (Ar-Risala, 1990, no.30). The government's foot-dragging in the registration of 

the two colleges did not augur well for ils relations with the Muslim conununity (Daily 

Nation, 6/11/95, p.5; 2/12/95, p.17-18; Mraja, 2000:27). Initially the government denied 

registration to the Mombasa College with Hie pretext that the teaching profession was 

saturated with primary school teachers. This is a paradox in view of the dire shortage of 

IRE teachers - which the government was well aware of - that the college sought to 

ameliorate. The college was later registered on 31 January 1996, through the intervention 

of the President, after a meeting with Muslim scholars, imams and MPs. However, it was 

not lost to the unregistered Jslamic Party of Kenya (IPK) that the government's stance on 

the college's registration was motivated by hatred and ernnity for Islam by the.'political 
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establishment. 1t was seen as government's effort to kill Muslim initiatives in the, field of 

education (Daily Nation, 10/1/96, pp. 1-2; Mraja, 2000:27). 

The inception of 8-4-4 system of education in 1985 introduced religions education as a 

compulsory subject in the primary school curriculum. This was clone without due 

consideration for the personnel available to handle the religions subjects. While there 

were enough teachers to handle CRE effectively, the same could not be possible for IRE. 

The shortage of teachers has forced many Muslims in some non-Muslim schools where 

IRE is not offered, to learn CRE or Social Education & Ethics. This situation is worse at 

the primary sChool where Muslims have to fulfil the requirements of KCPE (A1·-Risala, 

1990, no. 30; Daily Nation, 2/12/95, p.18). Unsubstantiated sources indicate that in 1995, 

for example, about 30,000 Muslim students, out of a total of 125,000 candidates sat for 

CRE in KCPE, whereas, only 2,500 sat for IRE in the same exam (Sunday Nation, 

4/8/96, p.5). Regardless of the reliability of these statistics, evidently there is a dire 

shortage of IRE teachers at the primary school level that force Muslims pupils to opt for 

alternative subjects to IRE. • 

lndeed, the offering of CRE to Muslim students as an alternative subject to IRE is a very 

contentions issue. It is understood as a ploy to couvert Muslims to Christianity (Ar

Risala, 1990, no. 30; Maina, 1993:305). CRE like IRE is an academic subject in the 

school curriculum that can be studied by all students regardless of their religions beliefs. 

Y et, forcing Muslim students to learn CRE contravenes their rights that are guaranteed by 

the constitution. The Education Act Section, 26 (1) says in this regard: 

If the parent ofa pupil at a public school requests that the pupil be wholly or 
partly excused from attending religious worship, or religious worship and 
religious instruction, in the school, the pupil shall be excused such attendance 
until the request is withdrawn (RoK, 1980(1970]:16). 

Some. respondents agreed that they could not mind a Christian sponsored school provided 

they were not forced to do CRE (Noorani, 01, 7/10/98; Sumaya, 01, 26/2/99). It sliould be 

noted, like many subjects in the secondary school syllabus, CRE is not a compulsory 

subject. Therefore a Muslim student in a 11011-Muslim school is not obligated to learn 

CRE. There is no documented evidence to illustrate any attempt to introduce CRE as a 

compulsory subject in Kenya's education system. The onl)'. time such an issue got into the 
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public limelight was in 1993. Then, the Minister for Foreign Affairs and International Co

operation, Honourable Kalonzo Musyoka reportedly said that he could press the 

government to make CRE a compulsory subject in schools. The statement inadvertent!y, 

attributed to the Minister, while addressing the annual conference of National Association 

of Religious Education Teachers (NARET), was vehemently opposed by the Muslim 

community. The statement was linked to media distortion and turned out to have been 

mere political rheloric (Maina, 1995: 129; Maina, l 995b:9). 

In spite of the factors against altending a non-Muslim school, opnuon differs from 

individual to 'individual. In this regard, many Muslim girls attend non-Muslim schools 

and complete their education with their religion and conduct unscathed. However, fear of 

conversion to other religions especially Christianity and exposure to un-Islamic practices 

force some parents not to allow their children especially girls from attending non-Muslim 

schools. Although incidents of girls experiencing problems in non-Muslim schools may 

not be commonplace today, research revealed that some apathy towards these schools 

does exist. Amidst limited facilities for single sex schools for girls and few Muslims' 

sponsored schools in Mombasa and K wale districts, the apathy towards non-Muslim 

schools affects girls' access to secondary school education. 

In view of the Education Act, many schools may strive to champion the religious beliefs 

of their sponsors at the expense of olhers. With many schools in the country being 

sponsored by church groups, we could find a situation where some head teachers strive to 

promote Christianity while suppressing other faiths such as Islam. Controversies over the 

veil, observances of Ramadhan, construction of mosques among others, are examples of 

how Church sponsored schools could be repressing the practise of Islam within the 

school. On the whole such moves make Muslims circumspect in attending non-Muslim 

schools. 

5.5. The Influence of the Madrasa (Religions) Education on Muslim Girls' Access to 
Secondnry School Education. 

By definition a madrasa is an institute of Islamic religions education. The tenu madrasa 

is used interchangeably with Qur'an school. In the context of this study, a Qur'an school 
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is an elementary institution of Islamic (religions) education while a madrasa is a more 

advanced institute of Islamic education. In a chuo, basic notions in Fiqh, Hadith, Qur'an 

recitation and memorization and Arabie language are taught. A wide range of Islamic 

subjects is offered in a madrasa. These include Arabie, Hadith, Tawhid, Seera, Fiqh, 

Nalnv (Granunar), Tasaww11f (Mysticism), Mantiq (Logic), Insha (Composition) and 

Tafsii·, among others (Maina, 1993; Maina, 1995a). 

Muslim childrcn attend both the secular school and madrasa (or ch110) by oscillating 

between the two institutions. There is no gainsaying the importance ofboth institutions to 

the educatimîhf Muslims. Nevertheless, much of the time of a child is spent in school 

and attendance of madrasa. Attendance of madrasa is mainly in the afternoons of 

weekdays and the whole of Saturdays and Sundays. The days and limes of operation vary 

from one madrasa to another (see Maina, 1993: 180-184). Muslim parents recognize the 

importance of a madrasa for the religious and moral training of their children. The role of 

the madrasa in this respect surpasses that of IRE that is offered in some schools. As an 

academic subject, IRE is limited in scope regarding time allocation in school timetable, 

and therefore cannot substitute the whole gmnut of religious and moral leachings offered 

in a madrasa. 

The role of the madrasa system in Muslim education is well documented by some 

researchers (Maina, 1993; Maina, 1995a). However, we need to point out that a few 

issues thal relate to the present sludy. The study data revealed that madrasa educalion has 

an influence on girls' access to secondary school education. Respondents argued lhat 

some Muslim parents prefer to lake their daughters to madrasa instead of schools. Sorne 

teachers complained lhat madrasa takes much time that girls could use for schoolwork. 

Conversely, some parents complained that girls are given much schoolwork that denies 

them time to recite the Qur' an or to attend madrasa for religious instruction. Whatever 

the case, the madrasa and the school compete for a learner's lime. In this connection, 

some schools such as Jaffery reserves the afternoon sessions of the school week for 

religious instruction. 
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There is no doubt that the 8-4-4 curriculum, puts much pressure on the learner' s titne. 

This is despite tlie latest attempts to reduce the number of examinable subjects. 

Sometimes the learners are required to attend school over the weekend and during the 

holidays for tuition. To minimize the competition for the learner's time between the 

school and the madrasa, some madaris have adopted Islamic Integrated Education 

Program [JIEP] (see Maina, 1993:281-293; Sperling, 1993:198-209; Bwajuma, 2000:11). 

This is a school curriculum that incorporates religious (Islamic) education and secular 

education. This programme, initiated by Kenya Institute of Education (KIE) with the help 

of other organizations was inlroduced in Mombasa, Kwale and Kilifi belween 1986 and 

1987 (Bwajm1ia, 2000: 11; cf., Daily Nation, 31/5/99, p.23), but Jater spread to other parts 

of the country. Starting with about fifteen madaris, presently, over fifty madaris in 

Mombasa · have adopted the Madrasa Integrated Pre-School Program (Bwajuma, 

2000:60). Examples of such a madrasa, is Qubaa Muslim School that integrates Islamic 

and secular education at the primary level (Maina, 1993:288). Other madaris in Mombasa 

with an integrated religious and secular curriculum are those managed by Jamiat 

Taalimul Qur'an. They have adopted a secondary school curriculum, in which secular 

school subjects such as Mathematics, Geography and History are integrated into the 

religious curriculum. (Al-Islam, 1987; Wamahiu, 1988:340; Maina, 1993:287). The 

Muslim Welfare Association of Mombasa started Abu Huraira Primmy School in 1995 as 

a mode! for the integration of religious and secular curriculum. The objective was to 

award students who complete eight years of primary schooling with both Islamic and 

KCPE certificates (Daily Nation, 19/8/95, p.18). In Kwale, Muhaka Islamic Education 

Centre bas integrated pre-school curriculum with Qur'anic teaching (Maina, 1993:291). 

The most successful effort towards integration of secular and religious curriculum is the 

Aga Khan Foundation's (AKF) Programme of Integrated Earl y Childhood Education. The 

AKF's grant facilitated the implementation of the first integrated madrasa pre-school at 

the Liwaton Mosque in Mombasa in 1986 (Bwajuma, 2000: 17). The AKF established the 

Madrasa Resource Centre (MRC) in 1986 (ibid., p.17). In collaboration with National 

Centre for Early Childhood Education (NACECE), the AKF funded MRC trains teachers 

for the pre-schools that offer the integrated curriculum (Maina, 1993:288-289; Bwajuma, 

2000: 17). 
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The AKF, which is a part of the Aga Khan Development Network has funded the 

madrasa pre-school programme to the tune of more than Kenya Shillings 100 million 

(Daily Nation, 31/5/99, p.23). lt supports material and policy development at NACECE 

and projects in education that have led to training programs on integrated curriculum in 

almost 200 primary schools. Equally, the Foundation has contributed to the establishment 

of District Centres for Early Childhood Education (DlCECE) in Garissa, Kericho, Kilifi, 

Mombasa and Nyeri and Wajir (Daily Nation, 17/6/96, p.17). 

The developnîënt of an integrated pre-school curriculum for madrasa teachers is along 

tenn plan and objective ofNACECE that is under the auspices of the KIE. NACECE was 

founded in early 70's partly to develop training curricula and systems for pre-schools 

(Bwajuma, 2000: 17). lt promotes culturally based pre-school integrated curriculum and 

establishment of day care centres through out the country. This way, it responds to the 

Muslims' educational needs and religious aspirations, and promotes the Muslims' cultural 

identity in Kenya (Daily Nation, 31/5/99, p.23). In addition, NACECE develops models 

for the provision of early childhood education. Ils efforts al the district level have led to 

the establishment of DICECE, where the training of teachers through in-service courses, 

for the various day-care centres, public or private, takes place (Daily Nation, 17/6/96, 

pp.16-17; Bwajuma, 2000:8). 

Field research demonstrates that attendance of madrasa influences girls' access to 

secondary school education. This takes place in two ways: First, some girls join the 

primary school rather belatedly since some parents insist on their children completing 

Qur'anic instruction first before joining secular school. This implies that, such girls are 

big by the time they join secondary schools. With the parental fear of their daughters 

becoming pregnant, the chances of such girls completing their secondary school cycle are 

drastically reduced, as they may be withdrawn from school to be married off. Second, oral 

information shows that attendance of madrasa makes some girls ambivalent towards 

western education. This is because they have to combine religious education and 

secondary education concurrently. The effect is Jack of interest and hence poor 

performance in education. 
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5.6 Poverty ami its Effect on Performance in KCSE Examinations 

Generally, the performance of Coast secondary schools in national examinations is 

deplorable. This is indicated by the perennial poor performance. The province has the 

dubious distinction of trailing other provinces in national exams, save North-Easteni 

Province. For instance, the 1994 KCSE examination results show that, girls' schools in 

Coast Province performed poorly (East African Standa1·d, 2/3/95, p. 7). It is within this 

context, that we should discüss the performance of secondary schools in Mombasa and 

Kwale districts in national examinations. This performance is exemplified by the KCSE 

examination results of 1995, 1996, 1997 and 1998. 

In 1995 KCSE examination results, Memon High School the best school in Coast 

Province was ranked position 79 nationally. The second school was Kenyatta High 

School Taita, which was ranked position 87 nationally (KNEC, 1995; cf., Daily Nation, 

23/2/96, p.!; 24/2/96, p. 36). In the same year, Star of the Sea was position 5 in the 

province (KNEC, 1995; cf., Kenya Times, 27/2/96, p.4). In 1996 KCSE results, only two 

schools from the province appeared among the top 100 schools. These were Marna Ngina 

at position 90 and Allidina Visram at position 94 .. Both schools are in Mombasa District 

and they had a performance index of 6.9721 and 6.8608, respectively (KNEC, 1996; cf., 

Daily Nation, 8/3/97, p.15). Results for the same year reveal that in Kwale District, 

Matuga led other schools with a performance index of 5.4636, followed by Kwale High 

School with a performance index of5.l l 10 (KNEC, 1996; cf., Daily Nation, 1/3/97, p.l). 

These results illustrate the poor performance of schools in Mombasa and K wale districts 

in national examinations. This dismal performance is apparent if the 1996 results are 

compared with those of the best two schools nationally, the same year. The best school, 

Precious Blood Riruta had a performance index of 10.4267 and the second placed, 

Kianda, 9.9641 (KNEC, 1996; Daily Nation, 1/3/97, p.l). 

The poor performance was again repeated in 1997 KCSE examination results. There was 

no school in the province appearing among the top fifty. Only two schools appeared in the 

Jist of the top 100 schools. These were Mama Ngina Girls' at position 63 and Allidina 

Visram at position 69. In Kwale, Matuga Girls' and Kwale High School repealed the feat 
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again. The two had a performance index of 5.5324 and 4.9382 respectively (KNEC, 

1997;cf., Daily Nation, 25/2/98, p.5; 26/2/98, p.22; 28/2/98, p.17). Table 26a shows that 

these two schools have dominated top berths in Kwale District for three years, 1995-

1997. 

The 1998 KCSE witnessed an improved performance as the examination results indicated 

that three schools in the province appeared in the lis! of the best 100 schools nationally. 

Sheikh Khalifa was placed at position 19 nationally, thus emerging the best school in 

Coast Province, followcd by Allidina Visram at position 38 and Mama Ngina at position 

47. ln Kwale;Matuga Girls' lost top honours for the district to Kwale High School that 

emerged the best, followed by St. Mary's Seminary (KNEC, 1998; cf., J)aily Nation, 

25/2/99, p. I ). 

It is evident from the data alluded to above that in KCSE examinations, Mombasa District 

secondary schools perfonn better than other schools in Coast Province. Kwale District is 

no exemption to this. When one compares the national examination results of the two 

districts, Mombasa and K wale, it is evident from the mean score that secondary schools 

in Mombasa perform better !han those in Kwale. This is illustrateq in tables, 26a and 26b 

that show the results from the best schools in both districts in 1995, 1996 and 1997. The 

poor performance of schools in K wale district compared to those of. Mombasa District 

could be explained by the fact that the latter is a more economically endowed region than 

the former. This situation is further explained below. 

Table 26a: The Best Three Secondary Schools in KCSE in Kwale District: 1995, 
1996 & 1997 

Year Pcrform•ncc and School No. of Candidates Mean Score 

1997 1. Matuga Girls' 107 5.532 
2. Kwale High 148 4.871 
3. St. Mary's Seminary 73 4.753 

' 
1996 1. Matuga Girls' 110 5.46 

2. Kwale High 74 5.02 
3. St. Mary's Seminary 79 4.61 

1995 1. St. Mary's Seminary 60 5.84 
2. Kwale High 142 5.85 
3. Matuga Girls' 110 4 .80 

Source: CP/GA/14/18, Vol. III, Education Brief: Provincial Education Office, Mombasa. 
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Table 26b: The Best Two Schools in KCSE in Mombasa District: 1995, 1996 ·& 1997 

Year Performance and School 

1997 1. Mama Ngina 
2. Allidina Visram 

1996 1. Mama Ngina 
2. Allidina Visram 

1995 1. Memon High School 
2. Alli<lina Visram 

Mean Score 

7.54 
7.48 

6.97 
6.86 

6.67 
6.33 

Source: Education Brief, Second Quarter, July 1998, CP/GA/14/18 Vol. III, Provincial 
Education Office, Mombasa. 

Performance of some schools in Mombasa and Kwale districts shows that few students 

manage to attain a minimum of grade B and above which is necessary for admission into 

a public university. The 1997 KCSE examination results shows that some schools in the 

two districts are concentrated within the grades C and D (see Table 27). The table further 

shows that Marna Ngina and .. Memon performed exceptionally well compared to other 

schools in the district. The two schools are some of the best performers in national 

examinations (see Table 26b). Where do Muslim girls fall in this scenario? We could 

answer this question by taking two secondary schools in Mombasa District, that is Coast 

Girls' and Star of the Sea. An analysis of the KCSE examination results of Coast Girls' 

High School between 1989 and 1998 reveals that most of the candidates fall within the 

range of grades C and D. It is not easy to tell whether the majority in this catego1y were 

Muslims or non-Muslims. However, according to Deputy Principal (01, 1/3/99), the best 

student in 1997 and 1998 KCSE examinations was a Muslim. In the 1996/1997 academic 

year, 14 girls from the Star of the Sea were admitted to public universities. Seven of 

them, including the best girl who was admitted for a degree in Medicine, were Muslims 

(Amuka, 01, 12/2/99). 

There are no statistics to demonstrate clearly the performance of Muslim girls in national 

examinations vis-à-vis non-Muslim girls. Jt could be argued, that in schools where the 
' 

majority of the students are Muslims, the best students are likely to be Muslims. The 

same could apply in schools where non-Muslims are the majority. This is a generalized 
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statement in that no such variable was empirically tested. The argument is based on the 

fact that in a Muslim majority school, there could be a tendency to admit the best Muslim 

students in KCPE. lt was revealed that though Coast Girls' is not a Muslim sponsored 

school, it admits some of the best Muslim girls in KCPE. At the same time, the school 

admits some 11011-Muslim girls with low KCPE examination marks. Under those 

circumstances, the best girls in KCSE examinations happen to be Muslims (Deputy 

Principal, OI, 1/3/99). 

' 
' ' 
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Table 27 Summarv of Mean Grades of 1997 KCSE Results in Selected Secondarv Schools in Mombasa and Kwale Districts 

M e a Il G r a d e s 
School Entrv A A- B+ B B- C+ C C- D+ D D- E 

Coast Girls 194 - - 2 3 2 9 28 51 61 31 7 -
M.Ngina 70 - 2 7 10 18 18 6 4 5 - - -
Star of Sea 143 - 1 1 4 11 29 29 41 18 8 1 -
Burhaniyya 85 - - - - - 1 4 4 5 21 42 4 
Mç~on 73 1 3 6 ·7 12 11 10 12 5 4 0 0 
Sh.Khalifa 69 - 1 2 3 7 24 16 15 1 - - -

KayaTiwi 39 - - - - - 1 - 3 6 13 14 2 
K.Simba 12 - 1 4 " 4 -- - - - - - .) 

Matuga 107 - - - - 5 17 31 37 11 6 - -
Ng'ombeni 63 - - - - - - 4 " 11 26 16 2 .) 

Source: Field Survey, Mombasa and Kwale Districts Secondary Schools, September 1998 to March 1999. 
' 

f 
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It could further be observed that the performance of Muslim girls in KCSE reflects the national trend 

where girls generally perform poorly than boys. This is in spite of the false impression that girls' 

schools collectively perform better than boys' schools. At Ieast this is the impression created by the 

KCSE examination results for the last couple ofyears. For example in the 1997 results, out of the top 

ten schools, girls' schools took six positions, and eleven out of the top twenty positions. Boys' 

schools took six of the top positions, while the rest were taken by mixed schools. The district ranking 

also indicated that girls' schools perform well by taking top positions (Daily Nation, 28/2/98, p.17). 

Despite, the impressions of good performance of girls, a keen observation reveals that, boys attain 

better grades, (B- and above) than girls. Statistics of KCSE examination results for 1996, 1997 and 

1998 as presented in Table 28 indicate the existence of gender disparities in examination 

performance. The 2000 KCSE examination results indicate that boys performed better than girls. 

Only 5 girls' schools appeared among the top twenty schools. In the Iist of the best 800 candidates 

there were only 186 girls representing a mere 23.25 percent. On the other hand, there were 614 boys 

or 76. 75 per cent of the 800 top candidates. In the ranking of the best 100 candidates, there were only 

35 girls representing 34.3 per cent (Daily Nation, 12/3/2001, p.19). These figures clearly 

dcmonstrate that girls are out-perfonned by boys in KCSE examiimtions. 

The dismal performance of girls critically detenuines their under representation at the universities 

and placement for training in tertiary institutions and the job market. Girls seem to perform better 

tl1an boys in the stereotypical "feminine" subjects. These are Home Science, Typing and Office 

Practice. The feminine tag concerning these subjects is not far fetched. For example, in the 1999 

KCSE examinations, only 63 boys sat for Typing and Office Practice, c'ompared to 1,181 girls. In 

Home Science, 650 boys sat for the exam compared to 10,934 girls (Daily Nation, 28/2/2000, p.23). CODESRIA
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Table 28: KCSE Performance by Sex in Varions Grades for 1996, 1997 and 1998 
Number or Grade A and Grade B- and Grade D+ and 

YEAR SEX Candidates Above & % Above & % Above & % 
1996 Male 83,786 598 0.71 10,482 12.51 60,509 72.22 

Female 68,611 310 0.45 5,176 7.54 42,852 62.46 
1997 Male 88,878 856 0.96 11,339 13 62,357 74 

Female 69,229 387 0.56 5,948 8.6 45,893 66 
1998 Male 90,541 693 0.77 10,748 11.8 - 68.19* 

Female 76,012 286 0.38 5,656 7.44 - 82.55* 
* represents those who attamed grades D and E 

Source: Extracts from KNEC, 1997,1998, 1999 cf., Daily Nation, 1/3/97, p.2; 8/3/97, p.15; 28/2/98, p.17; 1/3/99, p.2; 
11/10/99, p.17 

Apart from gender disparities, there are also glaring regional disparities in performance of national 
,.,. .. ~ 

examinations. Marginal areas like Coast and North-Eastern provinces perfonn poorly, while the 

economically high potential areas such as Nairobi and Central provinces register good results in 

KCSE examinations. This lias been the trend over the years. For example, in 1998 KCSE 

examination results, Nairobi Province had eight schools while Central Province had five schools 

among the top twenty. Nyanza, Coast and Western provinces had one school each, Rift Valley had 

two schools while North-Eastern had none (KNEC, 1998 Exam Results; Daily Nation, 1/3/99, p.23). 

Thus the economic potential has implications on girls' access to education and their performance in 

examinations. Schools in the high potential areas have the required: facilities, and most parents could 

afford school fees to send and maintain their daughters in secondary schools. Mombasa District is a 

high potential area and that explains why schools in the district perform better than others in the 

province. 

The national KCSE examinations' results also show the predominance of Church sponsored schools, 

especially Catholic ones, in the top honours. These schools generally perfonn better than others. The 

1996 results indicate that seven of the top ten schools and about half of the top 100, were Catholic 

sponsored (Daily Nation, 8/3/97, p.15). The 1997 and 1998 KCSE exam results, again reveal the 

same scenario. Seven of top ten schools, and five of top ten schools in 1997 and 1998 respectively, 

were Catholic sponsored (KNEC, 1998; cf., Daily Nation, 28/2/98, p. 17; l/3/99, p.23). The 

predominance of the Catholic sponsored schools is clear pointer to the significant role that the 

Clmrch and Christian groups have played in the development of education in Kenya. 
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Generally, marginal areas such as Coast and North-Eastern provinces, perennially perform poorly in 

national examinalions. This is allr1buted to lack of facilities, high drop out rnles, insecurity and 

poverly. ln Coast Province, poor performance is partly allrib_uled to poverty and Jack of qualified 

leachers. l'overly is a leacling and contribulory factor lowards poor performance in national 

examinations. ln lhat case, il deters various efforts of improving educalion in the province. Poverly 
' 

has direct ncgativc impact on educational performance. This is because of lack of textbooks, physical 

facilities like class.rooms suitable libraries, workshops, laboratories and equipmenl for "practicals'· in 

science subjccts. l'oor infrastructure including ramis, water and eleclricily also impact ncgatively on 

performance in cducalion. Oral information from head teachcrs and educalional officers reveals that 

poverty impinges on performance in exams. Evidently, mosl secondary schools in Kwale District 

have none or ill-cquipped !aboratories, workshops, libraries and boarding facilities. Other schools 

lack good classrooms, desks, lextbooks and stalionery. Somc parts of Kwale District are too remole 

and inaccessible due to poor roacls. This affects the overall performance in national examinations. 

Poverty ]ms implications on girls' access lo secondary school educalion. ln Kwale District, poverty is 

a detennining factor in girls' access to sccondary schools and retenti on therein, ( cf., RoK, 1987: l l 0). 

firslly, when poverty reigns, families tend to invest their meagre resources on the education of boys. 

When the socio-economic advanlages of educating boys weigh over that of girls', some parents 

prefer lo invest in educaling sons lhan daughlers. This is because, as indicated in Chapler Three, sons 

are perceived as the future breadwinners and economic mainstays of the families. The high cost of 

living has put many parents in a difficult financial situation and creates a dilemma on whether to 

eclucate boys or girls. When harsh economic realities combine with cultural values, some families 

consider girls' education losl investment since a girl is ultimately married. If there are limitccl 

economic resources, girls' education is sacrificed. This leads to low participation of girls al the 

primary school that cumulatively affect their access to seconclary schools, tertiary institutions and 

universities. 

Secondly, in a lo1V-income family or single household family, girls may be forced to leave school. 

This is clone so that she could work to supplement family income or to assist working mother who 
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·may be the breadwinner. Although this variable was not tesled in this study, il was evident that the 

family's socio-economic status bas an impact on Muslim girls' access to secondary school education. 

Research conducled elsewhere shows that girls from middle incarne and upper income families are 

more likely !han lhose from the lower income families to enter school and progress all the way tu the 

university (El-Sanabary, 1993: 153). Poor families cannot afford to take their daughters lo Boarding 

schools or Private schools that are cxpensive, but offer quality education. In most cases, poor parents 

arc complaccnl with Day sclmols, whcrc thcy have lo pay lcss, and their daughters have tu cu111111utc 

daily to school. This situation is more comn1on in Kwalc !han in Mombasa. ' 

The significance of Boarding schools in girls' cducalion cannot be umler estimated. There is ample 

cvidence to suggesl thal when boarding facilities are providcd in schools, enrolmenl improvcs (cf., 

Dnily Nation, 18/5/94, p. l G). This is because Boarding schools are more popular and competitive 

than Day schools owing to the high levels of discipline thal is necessary for better academic 

performance. In the same vein, Boardipg schools improve girls' perfonnance. immensely. Jmleed, the 

putting up ofboarding facilities al Pangani Girls', 'St. George's and State House Girls.' schools, ail in 

Nairobi, improved the schools' performance in national examinalions (Daily Nation, 23'/4/94, p.15). 

Il was pointcd out in Chaptcr Two lhal 13oarding schools arc more cxpensive !han Day schools, 

hence poor parents cannot afford. Therefore the impact of Boarding schools on girls' access lo 

secondary school educalion is double edged. This means that as muchas Boarding schools prcimote 

girls' access to education, for poor parents lhesc schools impinge on girls' access to educalion. for 

the average parent who can afford the fees, the advantages of Boarding schools outweigh those of 

Day schools regarding girls' cducation. This is because a girl who attends a boarding school is sparcd 

the day-to~day distractions at home such as household chores, tending lo siblings, which take much 

ofher lime. A girl who atlends a Day school conlends wilh these chores almost on a daily basis. 

Lack of basic facililies such as lap water and electricity in some rural areas of K walc District implies 

that the responsibility of felching water and firewood in families fall on girls more !han boys. This 

deprives the girl child the lime for doing her schoolwork. Besides, routine performance of these 

chores by the girl may make her lo think that they are more important in life !han educalion. In single 

parent households, or where. a woman is the sole breadwinner, girls might be withdrawn from school 
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to assist in performing household chores and to iake care of the younger siblings. ln many cases, girls 

more than boys, are likely to be withdrawn from school to assis! mothers who are engaged in income 

· generating activities. 

The prevalence of poorly maintained public schools in Kwale District, most of which are former 

Harambee schools, is a hindrance to girls' education. The quality of education in these schools is 

relatively poor compared to that of most schools in Mombasa. This is evidenced from Kwale District 

rating in national examinations where it performs poorly than Mombasa District. Ironically, the 

general trend in most of these former Harambee schools has been to charge high fees to finance 

varions school projects. The high fees in some of the schools could· contribute to girls' dropping out 

due to financial conslraints (GoK & UNICEF, 1992:20). Moreover, poverty causes low enrohnent in 

schools. This is because some poor parents cannot afford school fees. Certainly, this leads to 

absenteeism and eventual dropping out of school, especially by girls. 

The political violence that rocked Likoni in Mombasa, and Ng'ombeni and Waa areas of Kwale on 

the eve of 1997 general elections, also· contributed to poor performance of some schools in the 

districts in 1997 national examinations. The violence that mainly targeted upcountry conununities, 

led to the d~ath of more than forly-seven people and a displacement of another estimated at 100,000 

(cf., Daily Nation, 6/9/97, p.19). The violence disrupted school programs and brought fear and 

despondency on pupils and teachers. ln the period following the violence most schools in the 

affected areas recorded, poor turn out of pu pils and teachers. 

5.7 School Curriculum and it's Effects on Muslim Girls' Access to Sccondary School 
Education. 

Curriculum is a powerful weapon in the reproduction of gender divisions in schools. The influence 

of the curriculum on schooling is seen in the varions fields of study open to both boys and girls, and 

stereotypes in textbooks that emphasize gender roles (El-Sanabary, 1994:145). The "hidden 

curriculum" constrains girls' access to secondary school education. The "hidden curriculum" is 

contained in the ways that formai subject (curriculum) malerial is presented in the classroom (Porter, 

1992). The presentation is done through the teacher's interaction with the students and the various 

portrayals of men and women in the textbooks. Through the "hidden curriculum", schools expect 
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students to conform to certain masculine and feminine norms and attributes (Eshiwani, 1985). As 

boys grow, they are socialized and expected to be out-spoken, authoritative, dynamic, combative, 

domineering and impartial. On the other hand, girls are socialized to be docile, reticent, quiescent, 

nnr!uring and serene. Girls are also expected !o be subjective, more interested in peoples and ideas, 

and receptive to violence meted on them by males (Eshiwani, 1985:50; Davison & Kanyuka, 

1992:455). Sorne of !hese a!!ributes are c!osely Iinked to certain subjects. For example, Mathematics 

is associated with aggression !hat is connec!ed with an increase in the level of testosterone in males 

with the onset of adolescence. Since boys are considered as aggressive, they are expec!cd to perform 

be!!cr !han girls in Ma!hema!ics (see, Daily Nation, 10/2/96, p.19; 6/4/96, p.20). Thus Mathematics 

is analogous wi!h !oughness, an a!!ribute !ha! is no! supposed to be inherent in girls. Oral information 

revea!s that since girls are no! aggressive, some teachers and parents !herefore do not expect !hem !o 

perform well in Mathematics. 

The process of socialization reinforces the mode of interaction between the teacher and the studen!s 

in classroom. Values and nonns that boys and girls have leamt !hrough socialization are !ransferred 

to the classroom. ln a mixed school, girls are likely to be quiet and shy. They are less likely to ask 

questions, while boys would predomina!e in class discussions, since !hey are expected to be assertive 

and dominecring (Davison & Kanyuka, 1992:457). During our various participatory observation 

sessions in mixed schools, il was no!ed that boys always had an upper hand in class discussions. 

Girls on tlie other hand tended !o shy off from answering questions. 

Within a classroom situation, socialization produces gender role s!ereotyping. This, together with 

gendcr biased c!assroom interaction affects girls' performance. This interaction is shaped by the 

perception !hat girls are less intelligent !han boys. Girls are also considered poor achievers, and !ess 

able and achievement oriented !han boys. This is a product of cultural values and social beliefs that 

regard women as inferior !o men. Girls are thercfore discouraged from ac!ively participating and 

' con!inuing with educa!ion (Juma, 1994:274; Daily Nation, 23/4/94, p.15; 22/2/99, p.23). As a result, 

some girls may not assert themselves and exploit their potentials and intellectua! abi!ities. In 

addition, some male teachers especially in mixed schools are hostile and rude to girls and ridicule 
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!hem about their abilities and educational performance (Porter, 1992: 190; cf., Daily Nation, 

22/2/99, p.23). 

Negative perceptions and attitudes !ransmitted through classroom interaction impact on girls' 

achievements and academic progress. Once these perceptions and attitudes are internalised, a girl 

may develop a low self esteem and lack of confidence in her abilities. Social pressure and gender 

role stereotyping ascribe particular subjects to girls as opposed to others. Sanie teachers, who 

discourage girls from learning or concentrating on certain subjects such as Mathematics, Science and 

technical subjects, reinforce this. For example, a tcacher's allitude toward science and his (her) 

method of teaching affects studen!s' (girls') at!itude !oward Science. (Akoth, 1992: 14). However, il 

should be noted that stemming from the misconceived belief !ha! these subjects are meant for boys, 

some girls lack the self-drive to face these challenging subjects. This is because some girls slmn and 

regard the subjects as more difficult. Consequently, many girls perform poorly in these subjects (Pala 

& K.rystall, 1975:4; Eshiwani, 1985:56,60; Hill & King, 1993:33). 

Evidently, negative reinforcing stere0types discourage girls from taking the subjects that promise 

bettcr rewarding and lucrative careers and access to highcr cducation. The UNESCO Wol"ld Science 

Rcpo1·t (1998) notes that fewer girls !han boys enrol for and excel in Science and Mathematics at the 

tertiary level, where girls account for Jess than 30 per cent of the student population (Daily Nation, 

14/9/98, p. 18). The few numbers of females in Mathematics and Science related courses at the 

university stems from apathy in !hase subjects a! the secondary level that [eads to poor performance. 

In some cases, girls are encouraged to focus on the stereotypical and less intellectually rigorous 

subjects. These include home science and other art subjects that lead to humble professions such as 

teaching, secretarial and nursing which are "traditionally" accepted for women (Riria-Ouko, 

1989:27; Daily Nation, 2/12/95, p.18). On the contrary, careers and prof~ssions such as engineering, 

architecture, law, economics and accounting are considered a strictly male preserve. A study by the 

Forum for Afriçan Women Educationalists (FA WE) entitled Fcmale Education in Mathematics 

Projcct (FEMSA), shows that many girls subscribe to the notion that they cannot succeed in the 
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male dominated professions (Daily Nation, 14/9/98, p.17). This belief limits and curtails girls' 

aspirations and educalional horizons. 

Oral information allests to the way leachers discourage girls in learning science. A student concisely 

put it his way: "we had a chemislry leacher who used to discourage us every now and lhen. He used 

to say lhal il is not necessary for lhose who are nol interested lo learn chemistry, to force lhemselves 

(Nasrah, OI, 12/2/99). 

This allitude from the Chemistry teacher is quilc unfortunate because he was supposed to nurture lhe 

girls' interest in the subject. lt further shows lhal Chemistry is not important for girls probably 
·•:, 

because it a diflicult subject meanl for those who arc intelligent and inlerested. Ultimately, somc 

girls may not put efforls and this may lead to poor performance in the subject. 

Research conducted by Obura (199 l': 17) shows that Mathematics is considered a male subject. This 

is because money and Mathematics are apparently related. Generally, men seem to have more money 

than women for obvious reasons. Men possess means of economic production due to their rights and 

access to land and property ownership, etc. Men are also beller represented than women in the wage 

sector. Through socialization, girls learn that the roles that society ascribe to them such as 

childbearing, parenting, house keeping and toiling in the shamba, do not have any direct relationship 

with Mathematics. As girls progress through the education system, they Jose interest in mathematics 

and perform poorly in the subject. 

Lack of gender sensitive language and the way the material is presented in class by the teacher coulcl 

covertly be discouraging girls from pursuing challenging science subjects (Daily Nation, 2/12/95, 

p.18). This was revcaled through participant observation sessions. In a Form Four chemistry lesson 

at Memon High School, the male teacher unaware about the message he was covertly imparting into 

the minds of girls kept asking about: "the signilicance of hydrogen gas to mankind". The lesson was 

based on an experiment on hyclrogen gas. In spite of the enthusiasm that the girls showed in the 

lesson the reference to "mankind" could have an impact on girls' educational aspirations. The 

questions that arc bound to be imprintecl, in the mincis of girls are: is science relevant to women and 

if not, does it mean the girls are learning the wrong subject or a subject that does not have any utility 
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to them? Lack of gender sensitive language slowly and surely covertly imparts the wrong message to 

girls that science subjects are meant for men only. The message has implications on girls' 

performance in science subjects. 

The courses that are offered and the message about sex role conveyed by the educational materials 

and teachers, influence how parents and students make decisions about educational priorities (Hyde, 

1993: 119). Thus educational materials are biascd and portray girls negatively (Daily Nation, 

25/5/96, p.18). Notably, values such as honour for women and sex raies are transmitted through the 

curriculum. In a participant observation session at Shcikh Khalifa, the Porm Two Literature lesson 

revolvcd around one of the set books: Things Fall Apart by Chinua Achebe. The female teacher 

drew examplcs from the main character of the nove!, that is, Okonkwo to convey the message thal 

men are tough. Toughness is evidenced by the wealth and polygamist status ofükonkwo. Within this 

context, the teacher also inadvertenlly stressed the virlues and importance of marriage to girls, 

maintaining thal beautiful girls could be married lo weallhy men. She remarked: "in a home, a 

beautiful girl altracts many men and the girl feels very good and proud" (PO, Sheikh Khalifa, 

9/10/98). The teacher's inferences were glorifying the institution ofmarriage. Within an environment 

with a strong marriagc ethic, the glorilïcation of marriage could semi the wrong signais. This may 

have a negalive connotation on girls' performance and schooling, since marriage seems to offer an 

alternative to a bcautiful girl. In some situations, the way the message about marriage is 

communicated to girls is absurd. A studcnl remarked: "some leachers tell girls that there is 110· need 

to spend so much lime on sludies as lhey will end up being married and being homemakers" 

(Suleiman, 01, 26/2/99). In a mixed class, this kind of message casts aspersions on girls' abililies and 

career prospects. When thus porlrayed, some girls could deve!op a negative self-image and may not 

do much to improve their educational performance. 

Certain concepts on socio-cultural behaviour expected of each sex are transmitted lo the !'!amers 

through sex-role slereotyping. In the classroom interaction, the content of the subject and the 

examples thal a !cacher draws have an impact on girls' educational performance (Davison & 

Kanyuka, I 992:455). In that contexl, the idea of honour for a Muslim girl is lransmilled and 

reinforced through the medium of instruction. In a Form Two class at Kaya Tiwi Secondary School, 
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the Kiswahili lesson was based on 111sa111iati (the sum of words used in a language). Using the 

example of heshima, the female teacher stressed good behaviour as the virtue that earns a woman 

honour. The concept of honour has implications on the education of Muslim girls (vide supra, 

Chapter Four). 

The perception and attitude of the role of men and women in society are fortified by the way men 

and women are portrayed in lext books and other reading materials. Bence gender role slereotyping 

in textbooks impact on girls' access to education by confining them to stereotyped roles and 

identitics. Textbooks promote gender bias. This is bccause, while men may be portrayed perfonning 

some important activitics, girls may be portrayed performing insignificant tasks such as menial work 

(Gichuri, 1998: 18; cf., Daily Nation, 25/5/96, p.18). This implies that textbooks contribute to gender 

imbalances in education by limiting females to domesticity (Gichuri, 1998:24). According to Obura 

(199 l :83), gender stereotyping in text books inculcates into the mincis of the learners gender 

detennined division of play, work, conduct and character idiosyncrasies. These characteristics are 

gendered. Thus adventure, independence, forcefulness, ingenuity and charm are depicted in 

textbooks as masculine attributes. Sorne feminine attributes include cooperation, domesticity,. 

dullness, pretty, verbal sparring, striving for attention and admiration (ibid, p.83). 

The way women are portraye<l in the textbooks impact negatively on girls' academic aspirations and 

achie'vements. Due to stereotypes, girls may be de-motivated to excel in their educational careers 

since their aspirations are limited to the inferior, subservient and dependent roles that are portraye<l 

by textbooks (Gichuri, 1998: 18). In addition, textbooks are gender insensitive and reinforce sexist 

images. Most of the primary school and secondary school textbooks are written from a male 

viewpoint. Thus, there are, more reference to male images than females' in those books (Obura, 

1991; cf., Daily Nation, 2/12/95, p.18; 10/2/96, p.19; 14/9/98, p.18). 

Generally, textbooks portray men and boys as clever, strong, outgoing hardworking, risk takers, 

successful, independent, owners of property and decision makers. These qualities fit men into 

various roles in the public as politicians, managers, cngmeers, electricians, doctors, judges, 

mechanics, farmers, manual labourers and machine operators. Girls and women are portrayed as 
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Jazy, being beaten, failures, passive, crying, submissive and wasteful, loving, sacrificing, gullible and 

susceptible to cheating (Daily Nation, 14/9/98, p.17). These qualities are considered apprapriate for 

women's raie in the domestic and private enviranment. Bence, women are portrayed as mothers, 

wives, home makers and care takers, or in those occupations that take care of others such as 

secretarial, teaching, nursing and as receptionists (Harfoush-Strickland, 1996:69; Daily Nation, 

14/9/98, p.17). Obviously, the occupations that are associated with men depict them interacting 

actively with the wider community while women's occupations depict them serving others, as 

subordinates. In a way, the raies that men seem to perform are more important than those of women 

that seem to be peripheral to national development (Obura, 1991 :45). This shows that mm1y 

textbooks use examples that abate the status of girls thereby killing their confidence and 

determination to pursue challenging careers in life. 

In the science textbooks, womeri are portrayed as domestic workers who keep the house clean while 

men are associated with physical activities. It is this kind of portrayal that discourages girls from 

doing physical sciences. As a result, schools emphasize home economics, needlework, cookery for 

girls but indnstrial arts and crafts and science for boys (Obura, 1991 :45; Harfoush-Strickland, 

1996:69). It is evident thercfore that carecrs that are considered as apprapriate to girls are extension 

of their domestic raies. These are nursing and teaching (Harfoush-Strickland, 1996:69). While men 

are excluded in home science textbooks, women are portrayed therein as mothèrs, child-bearers, 

homemakers and bouse workers (Obura, 1991 :57). It is therefore not surprising that Home Science is 

a pet subject for girls in bath primary and secondary schools in Mombasa and K wale districts and 

elsewhere in the country. 

The raies that textbooks assign to women are highly stereotypical and typical of the raies that society 

ascribes to women. For example, in Mathematics' text books women are portrayed as mothers at 

home, in the market buying goods for domestic consumption. Men on other band are portrayed 

actively being involved in work, business, buying land and houses, etc. (ibid, p. 37). Women are 

under represented in Mathematics textbooks. This denies the girl students the female adult raie 

models with whom they could be identified. However boys have many adult male raie models to 

identify with in the textbooks. The under representation of female characters in Mathematics 
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•extbooks conveys the wrong message to girls !hat women are under. achievers or non-players in 

•nathematics (ibid, pp.29-31). 

[here are few women in lucrative professions and top decision-making organs in Kenya. This means 

fhat schoolgirls Jack raie models who could inspire them to scale gie~iet: heights'in education. Within 

k1e schools, where most teachers are males especially in the Science, Mathematics and technical 

ubjects, girls lack raie models to copy. Oral information attests that Jack of raie models contribute 

o dismal performance of Muslim girls in education. This is because there are few Muslim women in 

uositions ofpolitical and economic leadership in Kenya. 

,;.s Summary ami Conclusion 

'he main objective of this chapter was to evaluate the influence of co-education and other school ·' 

,e!ated factors on Muslim girls' access to secondary school education in Mombasa and Kwa!e 

l!istricts. Accordingly, varions factors, have been identified and discussed. These inc!ude: co- \. -

,ducation, school sponsor(s), distance to school, madrasa (religions) education, poverty, and the 

hidden" curriculum. 

[{ is observed that most schools in Mombasa and K wale districts are mixed or co-educational. This 

•1cans there is a shortage of single sex girls' schools. lt is therefore inevitab!e that many Muslim 

;iris attend mixed schools. Many parents are reluctant to send their daughters to such schools as 

.asual mixing of sexes coule! compromise their heshima. A shortage of Muslim sponsored schools 

«as worsened the situation. There is some apathy towards non-Muslim schools especially the 

]1ristian (Church) sponsored ones. This apathy is a product of the colonial legacy in which Christian 

,nissionaries used the education system and schools as tools to undermine Islam and Muslims. It is in 

~1is connection that Muslim girls are circumspect about attending non-Muslim schools. Sorne 

,..1uslim girls who fail to secure admission in a Muslim school are reluctant to attend non-Muslim 

chools where they may be denied the opportunity of practicing their religion and wearing the hijab. 

Ris also noted that, the distance to school affects girls' access to secondary school education. This is 

foe to the need for protecting girls from moral and physical danger. The farther the distance from 
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:ime to school, the fewer are the chances of a girl attending school. The distance to school as a 

·tctor in girls' access lo secondary education is felt more in Kwale than in Mombasa. This is because 

l'f the vastness of the district and the way schools are dispersed. 

fadrasa education influences girls' access to education. There are cases where some parents insist 

111 their daughters _completing the Qur'anic instruction before joining school. This means some girls 

~my be conlcnted wilh religions educalion only. To undergo Qur'anic instruction first, means Jale 

:!mission in primmy school. This ultimately reduces the chances of completing secondary educalion 

, a girl may bccome oie! within the school system. l'arenlal fcar of pregnancy while the girl is still in 

;hool couic! lrigger an early marriage. Otherwise, combining religious instruction with secular 

Jucation couic! make a girl loose interest in secondary education. 

Hirectly, poverty influences girls' access to secondary school education. This is the case in Iow-

1come families where parents have to choose between educating a boy or a girl. Due to poverty 

rnny schools, especially in K wale District Jack basic facilities. This con tri butes to poor performance 

f those schools in national examinations. Elsewhere within the school, the hidden curriculum 

ffects girls' educational performance and attainmenl. Gender role images are transmilled through 

lassroom interaction between the teacher and the students. Bence girls tend to avoid or to put Jittle 

ffort in subjects such as Mathematics and Science. Gender role images are further enhanced through 

~xlbooks. This has a negative effect on girls' schooling since girls may channel their energies to the 

tereolypical subjects !ha! are seen as extension of the gendered roles of parenting and housekeeping. 

'his therefore limils girls' educalional horizons and career choices. 

11e discussion in this chapter confirms our premise that, co-educalion, type of school; school 

ponsor(s) and facilities, distance to school and poverly couic! impinge on Muslim girls' access to 

econdary school education in Mombasa and K wale districts. 

,. 
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CHAPTERSIX 

CONCLUSION 

6.1 Summary ami Conclnsions 

In a capsule, this study investigated the influence of interpretations of Islam on girls' 

access lo secondmy school education in Mombasa and Kwale districts. Varions factors 

lhat determine these interpretations have been discussed. They include the social status of 

Muslim women, seelusion, veiling and gender segregation and school-related factors. Ali 

these factors influence Muslim girls' access to secondary school education. 

To begin with, the study lias examined the main trends in the development of Muslim 

' girls' education in the two districts in the colonial and the post-colonial periods. Jt is 

shown that, Christian missionaries introduced Western education. Initial Muslim response 

to Western education was characterized by apathy. :This was because oftwo main reasons. 

First, Muslims had a tradition of learning through the Islamic education that was differenl 

from, and pre-dated the introduction of formai Western education. Isiamic education was 

imparted through the 1yuo. However, there were limited opporlunities of girls' access to 

the education offered in the vyuo. 

Second, Muslims equated Western education with missionary education. The latter was 

evangelical in nature and Muslims perceived it as a ploy to couvert !hem lo Christianity. 

They therefore shunned mission schools. Arguably, Mus!ims were not opposed to 

Western education perse. In reality, what they were opposed to, were the evangelising 

activities that accompanied missionary education. This explains why they were al ease 

with government schools. Besicles, being outside the domain of missionaty control, 

Muslim children could be offered Islamic religions instruction in government schools. lt 

should be noted thal in both Mombasa and Kwale districts, the introduction of Qur'anic 

instruction· in the curriculum of government schools boosted attendance and enrolment. 
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The response of Muslims to missionary education had far reaching consequences for the 

general deve!opment of Muslim education and the education of Muslim girls' in 

Mombasa and Kwale districts. 

Undoubtedly, the colonial racial educational policies favoured some Muslim groups as 

opposed to others. This is underlined by the way the government estab!ished schools for 

Asians, Arabs and Swahili as opposed to African Muslims. Even with Arabs and the 

Swahili, educalional facilitics providcd by lhe government were hardly adequate to fu!lil 

the dcmand. The governmcnt left the rcsponsibility of providing education to Africans in 

the bands of missionaries. lt was within that context that African Muslims had to contend 

with missionary schools, which ·they shunned because of their evangelical nature. As a 

result, the education of Africans lagged behind that of other races - Europeans and 

Asians. The domino effect of missionary education and Iimited government schools was 

the under-development of Mus!im education. On the whole, the effect of limited 

educational opportunities and faci!ities were more debilitating on Muslim girls' access to 

education. The situation was different for Asian Muslims, especially the Ismailis who hnd 

the wherewithal lo establish schools for boys and girls to complement the governmenl's 

efforts. 

At the formative period, the policies of colonial administrators and missionaries were not 

in favour of girls' education. This is because girls' education was largely dovetailed with 

their future raies as wives and mothers. Priority was given to education of boys as future 

praviders for their families. Hence, the colonial educational policies did not pramote the 

education of Muslim girls. There were Iimited facilities for girls' education. Where 

schools existed, they were Iargely mixed with no separate facilities for Muslim girls. 

Therefore, on reaching puberty, most girls were withdrawn from school. The colonial 

policies further reinforced some cultural beliefs, customs and practices that were 

unfavourable to the education of girls among some Muslim graups and individuals. 

Hence, there was some resistance to the education of girls. Instead, parenting and 

housekeeping raies were considered to be of ultimate significance for the future 

responsibilities in marriage than pursuing education. A combination of conservatism and 

( .. 
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the effects of missionary education and colonial education policies Ied lo tmder

developmenl of Muslim girls' education in Mombasa and Kwale districts during the 

colonial period. 

Since the dawn ofKenya's inclependence, Muslim altitude to girls' education has changed 

lremendously. More Muslim girls are altending secondary school than in the pas!. A 

respondenl succinclly describcd lhis change of altitude regarding the pas! and the presenl 

situation ofMuslim girls' education: 

There is more enlhusiasm by Muslims lo lake the advantage of the available 
educalional opportunities that are ofîered to them now. Tl1ese opportunities 
were not availablc in the past..He1tte girls are encouraged to take up education 
as much as boys. Il was 011 ly wrong approach in the past that Ied to the wide 
disparity betwecn boys and girls in schools (Admani, 01, 7/10/98). 

The change of altitude nolwithstanding, the effqct of the colonial legacy on Muslim girls' 

education is evident from the limited facilities and opporlunities available to girls in 

Mombasa and Kwale districts. A review of the enrolment patterns in the two districts 

shows that there was rapid growth in the nmuber of girls in secondary schools in the 

seventies. During this lime, there was an increascd growth in private schools !han public 

schools especially in Mombasa. However, there were glaring gender disparities in 

secondmy school education. 

Despile the rapid growth in girls' education over the years, enrolmenl figures indicate that 

there are more boys than girls in secondary schools in the two districts. Due to the many 

years of under-development, the pace of growth of girls' education regarding facilities 

couic! no! keep pace with that of boys'. Drop out rates for girls are also higher !han boys'. 

ln view of the incrcasecl social demand for secondary education, limited facilities and 

opportunities affect Muslim girls' access to secondary school education. The demancl is a 

response to the changing socio-economic and political situation in the country that !ms 

created an enabling environment for girls' education. 

In tenus of enrolment, Muslim sponsorecl schools record high number of Muslim girls 

!han non-Muslim schools. The latter record a relatively lower enrolment of Muslim girls. 

The high enrolment of girls in the largely private Muslim schools in Mombasa and in 
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some schools in K wale is a pointer that where a congenial Islamic enviromuent prevails. 

Muslims take advantage of the existing facilities and opporlunities to provide their 

daughters wilh secondary education. This implies that a shortage of Muslim schools is a 

constraint to girls' access to secondary school education. 

The lower enrolmei1t of girls in non-Mus] im schools reveals some apathy by Muslims 

lowards these schools. Il is thercforc concludcd !hat the colonial legacy still haunts the 

provision of girls' educalion among Muslims in the two districts, since parents are still 

wary of sending thcir daughlcrs to non-Muslim schools. This altitude is a producl of the 

colonial legaay whcre missionary educalion was secn as an instrument of evangelisation. 

In Chapter Three, the stalus of Muslim women has been discussed. This has been done, 

by exmnining the teachings of Islam vis-à-vis the Muslim practice. ln retrospect, there is 

no doubt that Prophet Muhammad (p.b.u.h) improved the status of women. This is 

evident in the way Islam accords woman various socio-economic and political rights. It is 

shown that Islam teaches about the inherent equality of the sexes. This equality however 

should no! obviate the diffcrenccs belwcen the sexes. Unforlunately, men have generally 

taken away the various rights that Islam has given to women. This means women have 

become oppressed in some Muslim homes (Ali, 1998:l l). Therefore, it could be argued 

that, the status ofwomen in some contemporary Muslim communities does not reflect the 

spirit and the teachings oflslam. This is the situation of the status ofwoman in Mombasa 

and Kwale districts. It does not meel the Jslamic ideals. When the "Islamic ideal" of the 

status of woman is taken into perspective and compared with the slatus of Muslim 

woman in the area of study, lhen we could rightly conclude that, "there is a difference 

between women in Islam and women in some Muslim communities" (Aboulmaali, 

1996:7). The lowly status of Muslim women in K wale and Mombasa districts should not 

be blamed ·on Islam. Rather, it should be al!ributed to the failure of individual Musli ms to 

fulfil some of the lslamic teachings on the rights ofwomen. 

The depressed stalus of women in some Muslim conununities is a product of a plethora of 

socio-cullural beliefs and practices and [mis]interpretations of some Islamic teachings. 

Consequently, male dominated values and beliefs are rooted in the socialisation patterns. 
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As boys and girls grow up they are socialized !o accept certain behavioural patterns such 

as sex-role stereotyping. The crux of this socialization process is a set of patriarchal 

attitudes that presuppose the superiority and domination of males and inferiority and 

subservience of females. It is shown that a feeling of inferiority complex by girls is a 

hindrance to their access to school, performance and re!ention therein (vide supra, 

Chapter Five). 

Islam dcfines the roles of men and women within the household and society. These roles 

arc complementary and not competitive. They are differcnt but not discriminatory, equal 

in importance but not idenlical in importance (Al-Faruqi, 1991 :44). The rolcs of a woman 

are in the private domain, while those of a man are in the public domain. Despite the 

differentiated roles, the teachings of Islam do not prevent a woman from fulfilling her 

basic needs outside her domain. Within the context of a Muslim family, functional 

distribution of roles between males and females is significant for the stability and well 

being of the family and society. Yet, some people use this role differentiation to justify 

and legitimise practices suoh as seclusion and the culture of domesticity for women. It is 

in this regard !ha! the Qur'an and Hadith and sharia are selectively interpreted to support 

the thesis of superiority of men over women. For example, the "degree" of responsibility 

referred to in Chapter 4:34, and which results from the guardianship of men over women, 

is interpreted as superiority of men over women. This leads to degradation and 

subordination of women. 

Cultural beliefs and practices are seen through religious spectacles or even confused with 

religion. Owing to culture there is a "general misconception that everything that happens 

in a Muslim society is necessarily Islamic" (Ammah, 1992:81 ). This creates some 

confusion between culture and religion, and it borders on misinterpretations of Islam. 

This confusion causes mucb bavoc on the negative image portrayed of woman in Islam. 

Women are depicted as weak, inferior and unsuitable in performing certain tasks such as 

education. This confusion was apparent in oral response: 

Some Islamic practices affect the education of girls. \Vomen are restricted in many 
areas. They are not supposed ta dominate over men. This makes them to be inferior 
and not to aspire for public offices. They are de-motivaled due to lack of freedom, 
but lhis trend is changing gradually (Chinyama, 01, 23/2/99). 
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Due to androcentrism, the parenting and domestic roles of women are corisidered 

subservient to the roles of men as providers. The domino effect of values of male 

domination and female subservience assumes a priori, boys' education is more important 

than girls'. Prcference is therefore given to the education of boys as the future providers 

of the family. This has implications on girls' access to secondaiy school education. This 

is because there is a mentality that a modicum education could suffice for girls. In any 

case, for girls, marriage and childbearing are seen as the ultimate goals that do not require ,, 
much education. 

Prejudices ami altitudes that are embedded in cultural values on male domination 

reinforce [mis]interpretations of Islam on male domination over female. Interpretations 

therefore have an important place in the status ofwomen in Muslim communities. Ideally, 

androcen!ric interpretations favour male interests that restrict the status of women !o role 

expectations (Anunah, 1992:81 ). Misinterpretations of Islam stem from patriarchal 

attitudes where men cherish exercising lheir power to discriminate against women. 

Palriarchal attitudes are supported by religious discourse and cultural values on male 

domination. Consequently, some verses of the Qur'an are interpreted to subordinate 

women. Hasan al-Turabi, a former ideologue of the Sudanese Government and Speaker 

of Parliament sums up how men use their power to oppress women through 

misinterpretations. He says: 

Through out history, Musli ms have experienced a significant deviàlion from the 
general ideals oflife as laught by lslam ... whenevcr weakness creeps inlo the faith 
ofMuslim men they tend to trcat women oppressivcly and seek to exploit them. 
This is a nalural tcndcncy, and is amply demonstratcd by the fact that most of the 
rulings of the Qur'an regarding women were set down as restrictions on men, to 
prevent !hem transgressing against women .... This discriminatory attitude of inter
prctation is very widespread indeed (cited, McCloud, 1995: 1431). 

[Mis]interpretations Iegalize particular customs and practices that consider the male 

gender the norm or slandard for culture while the female gender is considered 

subservient. [Mis]interpretations lead to prejudices and stereotypes that support 

restrictions on women. Unfortunately [mis]interpretations that de-humanize women are 

attributed to the teachings of Islam rather than to the person(s) responsible for the 

interpretations (Wadud-Muhsin, 1991 :35). Due to misinterpretations, practices such as 

seclusion of women are equated with and associated with Islam. Some of these practices 
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are those that some respondents regard as cultural (traditional) practices. Largely, these 

practices constrain Muslim girls' education (El-Sanabary, 1993: 151 ). Irrespective of 

whether they are African or Arab, cultural practices such as early marriage and preference 

for the education of boys, should not be equated with Islamic practices. 

Islam has a raie to play in the education of girls. This is because, in principle, it accords 

equal educational rights to both male and female children. Seeking knowledge is a duty 

for ail Muslims. Religion per se does not hinder Muslim girls from pursuing secondary 

education. I-Jowever, the interpretation of the Islamic de!inition of the raie of men and 

women influenëes girls' access to secondary school education. Within Mombasa and 

Kwale districts, cultural beliefs and practices reinforce the misinterpretations of Islam on 

the raie of woman in society. These influence the importance that is attached to the 

education of girls. Oral response shows that: 

While Islam encourages the growth ofa persan (woman) in the realm ofknowledge, 
the various cultures and traditions of people break the role Islam would play in bring
ing out the impo,1ance of education of girls (Khan, 01, 8/10/98). 

Even though female seclusion is associatcd with Muslims and Muslim communilies, it is 

neither Islamic nor Arabie in origin. Many ancien! societies such as Jews, Assyrians, 

Greeks and Persians used to practice seclusion (vide supra, Chapter Four). During the 

spi"ead of Islam, Muslims adopted female seclusion as a cultural practice. For those who 

adopted and advocated it, they did no! mean to do any harm to women. Seclusion of 

women is no! sanctioned by the teachings of Islam. Indeed man y Muslims do not practice 

seclusion. Evidently as the practice spread far and wide, female seclusion in the 

subordination of women reared its ugly face. Pickthall (1990: I 41) underlines this 

transformation: 

So long as it involved no cruelty and did no ha1111 to women, it may be regarded 
as unobjectionable from the stand point, as a custom of a period. But the moment 
il involved cruelty to women and did harm to them, it became manifestly objectio
nable from the point ofview of the s/,aria which enjoins kindness and fair treatm
ent towards women and aims at improving their status. 

While the non-Islamic origin of seclusion is quite clear, it is shown in Chapter Four that 

some Muslims from the area of study and elsewhere consider fema!e seclusion an Islamic 

practice. In other words, such people argue that female seclusion is sanctioned by the 

teachings of Islam. The conception of female seclusion as an Islamic practice, borders on 
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the misinterpretations of Islam. Like olher cultural practices that could be legitimised .by 

religion, the practice of secluding women has been sanctified and legitimised through 

[mis]interpretations oflslam. Misinterpretations can cause something that was cultural to 

assume a religious face and consequently be considered an Islamic practice (Bardach, 

1993, INTERNET). 

Female seclusion is an un-lslamic praclice that leads to limiting of the public space of 

Muslim women. The essence of female seclusion is lo confine women to the four wails of 

a house. Those who subscribe lo il argue lhat if women are given the opportunity for any 

public role thnt· cou Id create al-fitna in society. The essence of secluding women is cruel 

and punitive. Seclusion is not justilied by lslamic discourse because it was a punishment 

for those who had committed adultery. 

As a pracüce that limits the social space of Muslim women, female seclusion affects 

girls' access to secondary school education. Those who support the seclusion of women 

misinterpret Islam to keep girls at home at the onset of puberty. They argue that since 

casual intcrmingling of sexes is conlrary to Islam, girls' education in mixed school's 

contravenes the teachings of Islam. Hence, seclusion of girls after puberty is a drawback 

to their educalion pursuits. This is because some girls are forced to drop out of school. 

For others, chances of joining a secondary school àfter completing Standard VIII are 

curtailed. Generally, the effect of seclusion on the social mobility and education of a 

Muslim woman is best summarized by the following remarks: 

She is confined to her home in a manner prescribcd in Islam only as a penal sanction 
for an act ofadullery. She is so isolated on the pretext that she should devote herself 
cxclusively to the care ofher children and the service ofhcr husband. But how can shc 
qualify for altending to domestic family affairs or for the rearing of children in a satis
factory manner wilhout being herselfversed through education or experience, in the 
moral and functional culture of the wider socicty (cited, McCloud, 1995: 140). 

Seclusion and segregation of sexes are sometimes used in the context of the veil. In this ' 

study, a distinction between seclusion and the veiling is maintained. The latter is known 

by different terms (see, Chapter Four). Unlike seclusion, veiling of women is justified by 

religion. The veil should not keep Muslim in bandage. It should not be a drawback to a 

woman to engage in socio-econornic and political activities. Contrary to opinîons from 

some non-Muslim circles, the veil is nol a sign of backwardness, ignorance, oppression of 
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the Muslim women. The veil is a mark of identity for Muslim women, a symbol of great 

persona! pride, inner strength and self-esteem. It is a constant reminder to the wearer tl:at 

she has to conduct herself with etiquette and dignity befitting a Muslim woman. lt 

enhances a woman's movement in the public domain, devoid of harassment from 

members of the opposite sex. This significant raie of the veil is underlined by these 

words: 

lt facilitatcs her many jobs with increased inefficicncy. ln wearing a hijab, a woman 
builds her own securily and protects herse If from exploitation by ensuring a distance 
belwecn herselfand men ofall types (lqbal, 1989:54). 

Veiling entails the scgregation of sexes in schools, social places and places of work. 

Gender segregati6n has implications on Muslim girls' access to secondary school 

education. Majority of the Muslims prefer their daughters to be educated in single-sex 

girls' schools or mixed schools with separate facilities for boys and girls. Opposition to 

mixed schools is tied to the Islamic teachings against casual intermingling of sexes. There 

is enough evidence in· the study to show that Muslim sponsored schools register high 

enrolment of girls. Although these schools are mixed, they have separate and segregated 

facilities for boys and girls. However, there is a dearth of Muslim sponsored schools in 

Mombasa and K.wale districts. Equally, the shortage of girls' schools in the two districts 

forces some Muslim girls to discontinue with their secondary school education. The 

differences between Muslim schools and non-Muslim schools in the enrolment patterns 

of Muslim girls prove that Muslims are not opposed to the education of their daughters, 

once an enabling environment is provided. 

Distance to school is a factor in the education of Muslim girls. This hinges on the 

interaction of girls with strangers, especially members of the opposite sex. Harassment 

from members of the opposite sex bring about safety and moral concerns for girls. 

Muslim parents prefer that their daughters attend secondary schools located closer to 

home where they couic! have a closer eye on their safety. These concerns affect Musli,n 

girls' access to secondary school education, especially where no schools are available in 

the neighbourhood, or within easy reach and access. 

Coupled with the issue of mixed schools is the prevailing belief that Muslim girls could 

be well placed to observe and practice thcir religious rights in a Muslim sponsored 
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school. These rights include weanng the hijab as a part of the school unifonn, and 

observing the fast of Ramadhan. The issue of school sponsor influences Muslim girls' 

access to secondary school education. Amidst the shortage of Muslim sponsored schools, 

attendance of Christian (non-Muslim) sponsored schools, create apathy in the minds of 

many Muslim girls. Thal Muslim girls who attend non-Muslim or Christian sponsored 

schools have experienced problems in observing these rights is evident in Chapter Five. 

The teaching of CRE to Muslim girls who attend Christian schools is a very contentions 

issue. Since non-Muslim schools do not offer IRE in the curriculum, Muslim girls 

oscillate between school and madrasa. Religious instruction of the madrasa competes for 

the girls' lime. This affects their educational performan~e. 

To find out why some people do not send their daughters to secondary school, heads of 

household were asked to rank in order of strenglh some of the reasons given. These were: 

"financial difficulties; early marriages; girls preferring marriage to secondary educalion; 

no schools available in the neighbourhood; parental fear of Josing dowry; parental fear of 

daughters becoming spoilt; and -lack of educational facilities that caler for Muslim girls 

(see Appcndix 4). From the rcsponse, il was apparent !ha! the single mosl important 

reason why some parents do not send their daughlers lo secondary schools is duc to 

financial difficulties. This was followed by parental fear of girls becoming spoilt. Lack of 

educalional facilities was ranked third, followed by early marriages. The non-availability 

of schools in the neighbourhood was ranked fifth, followed by parental fear of losing 

dowry and girls' preference for marriage came last. The results of these ralings are 

tabulated below. 

,. 
; 
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Table 29: Ratings of Reasons that make some Parents not to semi their 
Danghters to Secondary School in Mombasa and Kwale Districts 

Rating Reasons Why Girls Shonld not Attend Secondary Schools No. of 

Responden ts 

1 Financial Difficulties 16 

2 Parental fear of daughters becoming spoilt 12 

3 Lack of educational facilities that caler for Muslim girls 6 

4 Earl y ( arranged) marriages 3 

5 No schools available in the neighbourhood 2 

6 Pareiital fear of losing dowry 1 

7 Girls preferring marriage to secondary school educalion -

Total Respondents 40 

Source: Field Survey, Mombasa and Kwale Districts, September 1998 - March 1999. 

The reasons cited above are inter-related, and one reason could lead to another. For 

example, the parental fear of daüghters becoming spoilt and non-availability of schools 

for Muslim girls could compound an already difficult situation where parents have a 

limited financial ability. Under these circumstances, some parents will take into 

consideration the opportunity cost of educating girls. Some parents will therefore opt to 

marry off their daughters to raise money for the dowry that could help to finance the 

education of boys who are seen as the future providers. Earl y marriages are linked to the 

parental fear of girls becoming spoilt. Early marriages are attached to the need to protect 

family honour. This means attending single-sex girls' schools or mixed schools that have 

separate facilities for girls. This is to avoid the sexual mischief concomitant with the 

casual mingling of sexes. Alternatively, girls should attend schools within the 

neighbourhood where surveillance on their behaviour is possible. Sorne parents prefer to 

marry off their daughters at the onset of puberty. This is because continued schooling is 

seen to compromise family honour, if the girl becomes sexually promiscuous and gets 

pregnant. 

Early marriages are connected to the strong marriage ethic among Muslim communities 

in the area of study. This impinges on girls' access to secondary school education, and 
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also conlribules to girls' dropping out of the secondary school system. Marriage is 

perceived as the future destiny for girls. ln this case, schooling is a transitional stage 

pending marriage. On the other hand, for some, the school is a place for growing up. This 

creales apathy in the minds of such girls, and occasional absenteeism would characlerize 

their school allendance. 

From Table 29, it is apparent tl\at access of Muslim girls (o secondary school education is 

also influenced by socio-economic factors. Within the context of the family, poverty and 

socio-cullural beliefs prompt some families to educate boys and not girls. In poor 

families, priority. afier Standard 8 is given to the education of boys. Even within the 

secondaiy education system, some girls drop out before completing Form IV. Poverty 

also affects the performance of schools in national examinations. In K wale District, for 

example, most secondary schools Jack the essential physical infrastructural facilities for 

good educational performance (vide supra, Chapter Five). This is reflected in the poor 

performance of a majorily of schools in national examinations. 

Lack of awarcness or ignorance by some parents is a drawback to the education of 

Muslim girls. Ignorant parents or lhose who have no! had the benefits of education would 

equally not appreciale the importance of girls' education. Such parents cannai prioritise 

the educalion of girls or even encourage them in their studies. Equally, they will sacrifice 

girls' educalion at the allar of conservalive cultural beliefs and misinterpretalions of Islam 

that consider women's place to be the bouse. 

Through the process of socialization, cultural beliefs on male domination are transferred 

to the classroom situation in the fonn of the hidden curriculum. The effect is that girls in 

mixed schools are marginalised in classroom Iearning situations. More attention is given 

to boys especially in some subjects such as mathematics and science. The ètimulative 

effect is that the general performance of girls in national examinations is poorer !han that 

of boys. 

Lack of raie models for Muslim girls impact negatively on their educational aspirations in 

two ways. First, with fewer Muslim women at the upper echelons of political and policy 
) 
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decision-making positions, lhere are fewer models for the girls to copy. Second, if the 

Muslim girls who complete secondary school do not secure jobs that could influence their 

lives and those of their families, young Muslim girls in secondary schools may not feel 

motivated to seule greater heights in their educational careers. This is because of the 

tendency in this country to equate educational advancement with material gains and 

employment in the private and public sectors 

6.2 Rccommcndations 

The (eachings of Islam are no! ne°Cessarily the constraints lo women's roie in various 

socio-economic and politicaI activities. Essentially, the main constraints to women's role 

in various spheres of life are the misinterpretations of Islam that are reinforced by the 

cultural practices and beliefs. The teachings of Islam pre?icate its progressive nature in 

ameliorating the status of women. If the proper teachings oflslam on the status of woman 

are practiced, the position of women - in the area of study - could improve tremendously. 

Bence one should not take only the conservative interpretations that cast the Muslim 

woman in subordinated roles. 

When discussing the issues of women in Islam and Muslims, one should always bear in 

mind the differences between Qur'anic iqjunctions and cultural beliefs and practices.' 

Islam grants women rights that societal traditions and customs take away. Therefore, 

problems and challenges that women experience due to socio-cultural impediments need 

(o be overcome. For this to be achieved, there is need to return to the Islamic ideals and 

values on the status of women. Iflslamic ideais were implemented, this would effectively 

improve the status of girls' education 

Illiteracy or lack of knowledge oflslam makes women to be ignorant of the varions rights 

that Islam granls !hem. It is Jack of understanding of Islamic teachings lhat exacerbates 

some parents' lack of interest in educating girls. An ignorant parent on issues of Islam 

would automatically be susceptible to socio-cullural beliefs and praclices that underlie the 

subordination of women. These include early marriages, seclusion of women and non

education of girls. One who is oblivious of the (eachings of Islam on the status of women 

could easily take cultural norms for Isiamic teachings. This is because the interaction of 
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Islam and cultural values of people make it difficult to separate the values of Islam with 

those of culture. Probably and possibly, a clear demarcation of cultural values with the 

values and teachings of Islam need to be defined. This is the only way that a clear picture 

of the status of woman in Islam could be discerned. In this regard, a better understanding 

of the teachings of Islam on the status of women is necessary to enable women to know 

their rights. That way, women would appreciate that education is a right that they should 

pursue in accordance with the teachings oflslam. 

The Muslim communities should move with the changing limes. Islam is a dynamic 

religion, therefore changes have to be accommodated and accepted. The Qur'an alludes to 

a change of attitude (13: 11). This means that for the Qur'an to maintain ils relevance for 

Muslims at al! limes, the context of lhe revelations of the verses regarding the status of 

women should be taken into perspective. This implies that the Qur'an should be 

con!inually re-interpreted in the context of the soeio-economic and political changes 

taking place in the Muslim communities. 

There is a need to discourage cultural practices such as early marriages that impede girls' 

education. This could be achieved through sensitising the community about the 

importance of girls' education. In that case, the role of government administrators, 

political and religious leaders and NGOs operating in Muslim areas is important to create 

awareness among communities about the negative effects of early marriages on girls' 

education. Coupled with this, the leaders should step up an intensive and v1gorous 

campaign of the need to educate girls. This would help to narrow gender gaps in 

education regarding access and retention in schools. 

The few Muslims who have not recognized the importance of girls' education should be 

conscientised on that aspect. This is important in order to bring about a change of attitude 

towards education of girls. Religious leaders especia!ly imams need to underscore this 

aspect during the Jumu 'ah (Friday) khutba (sermon) by emphasizing the Islamic 

teachings on education of girls. Further, they should underplay the cultural values that 

inhibit girls' education. 
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Since co-educating boys and girls, unless in separate facilities affects Muslim girls' 

education, there is a need for the government and the Muslim community to address this 

issue. This is a priority area that needs to be explored in order to improve the standards of 

education not only for Muslim girls in the area of study but also other girls in other parts 

of the country. Single-sex schools should be established or separate facilities for girls 

created in mixed schools. Wi.th proper planning and coordination with education officers, 

administrators and community leaders, the communities in the area of study cou Id take an 

initiative by identifying their needs for separate schools for girls and boys. Du<> to the 

financial implications to such an enterprise, the existing facilities could be consolidated 

and some set-aside for girls and others for boys depending on the needs of each sex and 

available facilities. The presence of single-sex schools for girls would definitely improve 

girls' access to secondary school education, as the fear of casual mixing of sexes will 

abate. 

lt is shown in this study that some non-Muslim schools do not respect the religious rights 

of Muslim girls. This situation creates apathy among Muslim parents that could lead to 

girls dropping out of school. In this regard, schools should respect the religious beliefs 

and practises of Muslim girls. This rule should apply according to the Education Act, 

insofar as it does not infringe on school discipline or disrupt school programmes. The 

stipulations of the Act regarding religious rights should be followed in schools attended 

by Muslims. Owing to the centrality of the hijab for Muslim women, girls attending 11011-

Muslim schools should be allowed to wear it as part of the school uniform. If this and 

other religions rights of Muslims are taken care of, it would possibly remove the apathy 

apparent in Muslim parents whose daughters are forced by circumstances to attend non

Muslim schools. 

Though IRE has been dogged by a shortage of teachers sinèe its inception in the 

curriculum, the government should wholly recognize its importance as a component of 

Muslim education. Once that is done, more IRE teachers should be trained to ameliorate 

the shortage. Then, IRE should be introduced in all schools with a Muslim student 

population. The benefit of IRE to girls' education is obvious. Muslim girls would not 

have to oscillate between secular school and madrasa, tlrns wasting the limited available 
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lime. In addition, Muslim girls in non-Muslim schools would also feel that lheir religious 

heritage is taken into consideration in some of lhese schools. This may help in reducing 

the apathy that some Muslim parents have towards their daughters attending such schools. 

Poverly bedevilling most people especially in K wale District is an issue !ha! requires 

urgent allention. Ils era<licalion should no! be lcft solely lo the government, but should 

also be a concern of the local people and their leaders. As long as poverly engulfs the 

people, promotion of girls' access in secondary educalion will remain a mirage. This is 

because amidsl pecuniary difficullies, it is the educalion of girls lhat is sacrifice<l at the 

allar of cultural values that consider educating boys to have more functional importance. 

Within this context, educalion officers should identify and large! bright Muslim girls for 

bursaries. Alternatively, a bursary scheme for poor Muslim girls in the two districts in 

particular and the country in general should be established by liaising with philantlu·opic 

Muslim groups and individuals, local authority, politicians, and government officers such 

as the DC, DEO, chiefs andAEOs. 

Muslim women who have scaled grealer heights through educalion and excelled in their 

professions should act as the role models for Muslim girls. These are women in various 

cadres in bath the privale and public sectors. They· include doctors, nurses, teachers and 

politicians. Muslim girls who have excelled in educalion should be given an opporlunity 

to serve the communily (public) in such capacities. This could motivale the girls in 

secondary schools ta" work hard in lheir studies in order to become achievers Jike the role 

models they emulate. Along this line, Muslim schools and other girls' schools should 

organize Open (Speech) Day forums where leading Muslim women achievers address 

Muslim girls. On such days, emphasis should be laid on the need for girls to work hard in 

school in order lo produce more nurses, doctors, teachers, lawyers and olher professions 

to serve the community in various capacities. 

Textbooks have a negalive impact on girls' educalion. The effects of gender role images 

in textbooks need to be addressed. The government and curriculum developers should 
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develop syllabus and textbooks that are gender sensitive in the portrayal and presentation 

of girls and women, and their roles. 

6.3 Suggestions for Furthcr Study 

(a) This study was specifica!ly restricted to the influence of interpretations of Islam on 

girls' access to secondary school education. Other studies could be undertaken ta 

investigate the influence of eilher Christianity or African religion on girls' education. 

This is important if the impact of the whole gamut of religions traditions on girls' 

education is to be put into perspective. 

(b) The effect of early marriages on Muslim girls' secondary school education is evident 

from this study. Nevertheless, there was no quantified data on this phenomenon. To 

actualise the efficacy of early marriages on Muslim girls' education, there is a need for a 

study that specifically deals with this issue. Such a study could be significant for policy 

makers in order to put in place measures that could curb this cultural practice that is 

ubiquitous in many parts C?f the country, and which contributes to girls dropping out of 

school. 

(c) It was noted in this study that few Muslirn girls drop out of secondary school due ta 

pre-marital pregnancy. The number is attributed to the high values of chastity underscored 

by the teachings of Islam. We suggest that a study of the effect of pre-marital pregnancies 

on Muslim girls' access ta, and retention in the schooling system be an area of further 

research. 

(d) Apart from interpretations of Islam, there are other factors that influence girls' 

education within the schooling system. These include socio-economic factors and 

curriculum, among others. It is our contention that these factors should be explored 

further in independent studies. 
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APPENDIX 1 (a) Sccondary Schools in Mombasa District, 1999 

Privatc Schools 

Name of School 

1. Alibhai Panju Jaffery Academy 

3. Bamburi High School 

4. Burhaniyya Secondary 

5. Coast Academy 

6. Dar al Ulum Secondary School 

7. H.H The Aga Khan Kenya Secondary 

8. Jomvu Secondary 

9. Kilindini Secondary School 

10. Lyale Academy 

11. Makupa Secondary School 

12. Memon High School 

13. Mombasa Academy 

14. Mombasa Baptist 1-Iigh School 

15. Mombasa High School 

16. Mombasa Secondary School 

17. New Era High School 

18. Oshwal Academy 

19. Sheikh Khalifa Sec. & Techn. School. 

20. St. Anne's high School 

21. St. Charles Lwanga 

22. St. Theresa's Girls' Mombasa 

23. Sunrise High School 

24. Valentine High School 

25. Shree Swaminarayan Academy 

(b) Public Schools 

1. Allidina Visram High School 

2. Bondeni Girls Secondary School 

3. Changamwe Secondary School 

Type of School 

Mixed Day 

Mixed Day 

Mixed Day 

Mixed Day 

Mixed Boarding/Day 

Mixed Day 

Mixed Day 

Mixed Day 

MixedDay 

Mixed Day 

Mixed Day 

MixedDay 

Mixed Day 

Mixed Day 

MixedDay 

Mixed Day 

Mixed Day 

Mixed Day/Boarding 

Mixed Day 

MixedDay 

Girls' Boarding 

Mixed Day 

Mixed Day 

Mixed Day 

Boys' Day 

Girls' Day 

Mixed Day 
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4. Coast Girls High School 

5. H.H. The Aga Khan High School 

6. Khamis Secondary School 

7. Likoni Secondary School 

8. Marna Ngina Girls' Secondary School 

9. Mombasa School for the Physically Handicapped 

1 O.Sacred Heart Secondary School 

11.Serani Secondary School 

12. Shimo-la-Tewa High School 

13.Star of the Sea High School 

14.Technical High School 

15. Tudor Day Secondary School 

Source: Provincial Education Office, Mombasa, 1999 

Girls Day 

Mixed Day 

Boys Day 

Mixed Day 

Girls Boarding 

. Boys Boarding/Day 

Mixed Day 

Boys Day 

Boys Boarding 

Girls Day 

Mixed Day 

Boys Day 
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APPENDIX lb. Secondary Schools in Kwale District, 1999 

1 Kwale Boys High School Boys Boarding . 

2 Matuga Girls high School Girls Boarding 

3 Shimba Hills Sec. School Mixed Boarding & Day 

4 Waa Secondary School Mixed Boarding & Day 

5 Taru Secondary School Mixed, Girls Boarding 

6 Kinango Secondary School Mixed Day/Bo'arding 

7 Msambweni Secondary School MixedDay 

8 Mazeras Secondary School Boys Boarding 
,,. ; 

9 Lukore Secondary School Mixed Boarding 

10 Ng'ombeni Secondary School MixedDay 

11 Mazeras Memorial Girls' Sec. School Girls Boarding 

12 Lunga Lunga Secondary Sé:hool MixedDay 

13 Diani Secondary School MixedDay 

14 Kaya Tiwi Secondary School MixedDay 

15 Mwavumbo Secondary School MixedDay 

16 Kikoneni Secondary School MixedDay 

17 Kichaka Simba Girls Secondmy School Girls Day 

18 .Mkongani Secondary School Mixed Day 

19 Ndavaya Secondary School Mixed, Girls' Boarding & Day 

20 St. Mary's Seminary Kwale Boys' Boarding (Priva le) 

21 Ramisi Secondmy School Mixed Day, Girls' Boarding 

22 B urani Secondary school Mixed Day 

23 Mivumoni Secondary School Mixed Day 

24 Samburu Secondary School MixedDay 

25 Mnyenzeni Secondmy School Mixed Day 

26 Mwaluphamba Secondaty School MixedDay 

27 Golini Secondary School MixedDay 

28 Mwananyamala Secondaiy School MixedDay 

Source: District Education Office, Kwale, 2/3/99 
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.... , 
APPENDIX 2: Questionnaire/Interview Gnidc 

Preamble 

The researcher is a student at Kenyatta University. He is conducting a research on The 

Impact of Interpretations of the Teaebings of Islam on Girls' Aecess to Seeondary 

Sebool Education in Mombasa and Kwale Districts. Please assist him to fill in the 

following questions. _This information will be used purposely for this research only and will .. 
be treated with confidence as required. 

j 
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Gcncral information for ail rcspon<lcnts 

Name (optio1ial) ____ Age (optional) _·_ Sex: Male[] Female[]' (Tick 
appropriately). 

Religion: Christianity [] Islam [] African Religion [] Any other (specify) [] 
(Tick one). 

Class (where applicable): Form I [] Fonn II[] Form III[] Fonn IV [] 
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(A)Questionnaire/Interview Guide foi· Head teachers and Class Teachers · 

(i) Head Teachers 

Highest education achievement: 

Post-Graduate [] Graduate [] Diploma/Sl [] Ce1tificate [] Any other (specify) [] 
(Tick one). 

1. (a) Name of the school ___ _ 

2. (b) (i) Is the school: boarding [] day []? (Tick one) 

(ii) The school is girls' [] mixed [] ? (Tick one) 

(iii) How many streams does the school have? (i) l (ii) 2 (iii) 3 (iv) 4 (Tick one) 

2. (a) (i) What is the current student enrolment of the school? 

(ii) (If the school is mixed) what is the approximate proportion of the boys' enrolment 
to that of the girls? 

(iii) What is the approximate proportion ofMuslim girls' enrolment to that ofnon
Muslim girls? 

3.(a) Who are the sponsors of the school? The Govemrnent [] The Catholic Church []The 
Anglican Church [] Musljm organization (specify) [] Any other (specify) [] (Tick 
one). 

(b) In what ways are the sponsors involved in the management of the school? 

4.(a) (i)What is the total number ofteachers in the school? 

(ii) In your opinion what are the effects of a male teaching staff in the overall students' 
perfomiance of a girls' school? 

(iii) In your opinion what are the effects of non-Muslim teachers in the staff of a 
predominantly Muslim girls' school? 

(b) Indicate the highest educational achievement of teachers in the school in the order of . 
number and sex as shown below: 

Level of Education Males Fernales Total 
i) Post-graduate 
ii) Graduate 
iii) Diplorna/S 1 
iv) Certificate (specify) 
v) Other (specify) 

5. (a) How could you rate the performance of the school in national exams? 
Excellent[] Good [] Satisfactory [] Poor [] (Tick one). Give reasons. 

·(b) If tlle school is mixed) Do boys in the school perfom1 better than girls in national 
exams? Yes [] No[] (Tick one). Give reasons. 
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( c) How could you rate the performance of Muslim girls in the school, in the national 
examinations, when compared to non-Muslim girls? Excellent (] Good [] 
Satisfactmy [] Poor [] (Tick one). Give reasons. 

6.(a) (i)Are there cases ofrepetition of classes by students in the school? Yes []No[] (Tick 
one). If"yes", give reasons? 

(ii) (If the school is mixed) Does the rates of repetition affect girls more than boys or 
the vice-versa? Give reasons. 

(iii) Do the rates of repetition affect Muslim girls more than the non-Muslim ones? Yes 
[] No [] (Tick one). Give reasons. 

(b) (i) Does the scl1ool experience cases of drop-outs? Yes [] No [](Tick one). Ifyes, what 
is the trend? 

(ii) (If the school is mixed). Does the drop-out rates affect girls more !han boys or vice
versa? Give reasons. 

(iii) Do Muslim girls drop out of the school more than the 11011-Muslim ones? 
Yes [] No[] (Tick one). Give reasons. 

(iv) What are the reasons that force Muslim girls to drop out ofsecondaiy school? 

(c) (i) What are the advantages and disadvantages of co-education? 

(ii) In your opinion, what is the effect of co-education on Muslim girls' education? 

(iii) Are there some Islamic pracliccs that you think affect the education ofMuslim 
girls? Yes [ J No [ J (Tick one). Give reasons. 

7. In your opinion, what are the factors (if any) within, the school that hinder Muslim girl 
from joining the school? 

8. In your opinion, what are the solutions to the problems Muslim girls experience in their 
secondaty education? 

CODESRIA
 - L

IB
RARY



324 

.. (ii) Class Teachers 

1 (a) (i) How 111any students are emolled in your class? Girls_ Boys_ (where applicable). 

(ii) (For a mixed class only) What is the proportion of boys emolled in class to that of 
the girls? 

(iii) Are there more non-Muslim girls than Muslim ones in your class? Yes [] No [] 
(Tick one). Give reasons. 

(b) ln your opinion, what are the causes of low enrolment, if so, of Muslim girls in 
secondmy school? 

2 (a) What are the reasons for girls absenleeism, ifso, from class (school)? 

(b) In what way(s) does absenleeism affect the education ofMuslim girls? 

3. In your class,how could you describe the interest ofMuslim girls to education? 
Positive[] Negative [] Ambivalent[] I don't know [] (Tick one). Give reasons. 

4. What problems do Muslim girls encounter in their pursuit of secondmy education? 

4. What are the factors within the school or classroom situation that influence the 
education ofMuslim girls? 

6. Does Islam have any role to play in the secondary education of Muslim · girls? Yes [] 
No[] (Tick one). Give reasons. 

7. In your opinion what is the effect of co-education on Muslim girls' access to secondary 
education? 
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(B) Questionnaire/Interview Guide for Muslim Stu<lcnts 

1. (a) Who is responsible for paying your school fees? 
Fatht;r [] Mother [] Bath father and mother [] Guardian [] Brother [] Sister [] 

Other (specify) [] (Tick one). 

(b) Do you experience problems ofpayment ofschool fees? Yes []No[] (Tick one). 
Explain. 

2. (a) Give reasons why boys shou]d go to school. 

(b) Give reasons why girls should go to school. 

(c) Between boys and girls who should be given preference in secondary education? 
Boys [] Girls [] Bath[] (Tick one). Give reasons. 

3. (a) Are theré any problems that you encounter at home, which you feel, affect your 
studies? Yes []No[] (Tick one). If"yes", identify them. 

(b) Are there any problems that you experience in school which are detrimental to your 
studies? Yes [] No[] (Tick one). If"yes", identify them. 

4. (a) Do your teachers encourage you in your studies? Yes [] No[] (Tick one) If"yes" 
explain in what ways. 

(b )(i)Arnong your teachers who would you say encourage you more than the others in 
your studies? Females [] Males [] (Tick one). Give reasons. 

(ii) Do some teachers discourage you in your studies? Yes [] No [](Tick one). If"yes", 
ex plain. · 

5. (a) (i) Is there any kind ofwork thal you do when you are out ofschool? Yes [] No[] 
(Tick one). If "yes", what tasks? Identify as man y as possible. 

(ii) Among those tasks are there some which you feel are only meant for men? Yes [] 
No [] (Tick one). Explain. 

iii) Are there some tasks that you feel are only meant for women? Yes [] No [] (Tick 
one). Ex plain. 

(b )(i) What roi es do you think men should play within the household and society? 

(ii) What roles should women play at home and in society? 

5. (a) How far is the school from your home? 
Less than 2 km [] Jess !han 4 km [] more than 5 km ( approximate __J [] (Tick one). 

(b) What means oftransp01t do you use to school? vehicle [] Foot[] other (specify) [] 
(Tick one). 

(c) (i) Does the distance to school affect your education in any way? Yes [] No[] (Tick 
one). lf'yes' Explain in what ways. 

6. (a) (For Muslim girls) Given a choice between marriage and secondary education, what 
would you take? Marriage [] Secondary educalion [] (Tick one). Give reasons. 
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(b) In your opinion is man-iage important to a Muslim woman? Yes [] No [] (Tick 
one). Give reasons 

7. (For Muslim girls) Given a choice of attending a non-Muslim school what would be 
your reaction? Explain. 

8. (a) Should Muslim boys and girls mix freely in school? Yes []No[] (Tick one). Give 
reasons ( explain). 

(b) (i) What are the advantages of casual inte1111ingling of boys and girls in school? 
Identify as many as possible. 

(ii) What are the disadvantages of casual intermingling of boys and girls in school? 
Identify as many as possible. 
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(C) Questionnaire/Interview Guide for I-Ieads of Households 

1.(a) Identify reasons why girls should be sent to secondary school? 

(b) Are there reasons why girls should not be sent to secondary school?Yes [] 
(Tick one). Ifyes, identify those reasons. 

No O 

2. Who do most people in your area favour in sending to school? Boys [] Girls [] (Tick 
. one). Give reasons. 

3. (a) (i) Are there any hindrances or problems you encounter in educating your child 
( children) in a secondary school? Y es [] No [] (Tick one). If yes, identify th ose· 
problems. . 

(ii) Do those problems affect girls more than boys or vice versa? Yes []No[] (Tick one).· 

(iii) Among those problems are there some that are peculiar to girls? Yes [] No [] 
(Tick one). Ifyes, explain. 

4. The following could be some of the reasons why some children especially girls do not 
go to secondary school. (Rank in order of strength): 

(a) Financial difficulties [] 

(b) Early or arranged marriages [] 

(c) Girls preferring marriage to secondary education [] 

(d) No schools available in the neighbourhood [] 

(e) Parental fear ofloosing dowry [] 

(f) Parental fear of daughters becoming spoilt [] 

(g) Jack of educational facilities which caters for Muslim girls [] 

(h) Other (specify). 

5. (a) What kind ofhousehold chores should boys perform? Give reasons. 

(b) (i) What kind ofhousehold chores should girls perform? Give reasons 

(ii) In what ways do you think these chores hinder the secondary education ofMuslim 
girls? 

6. In what ways is secondary education relevant to a Muslim girl? 

7. Are there any religious practices that hinder girls from pursuing secondary education? 
Yes [] No[] (Tick one). If'yes' give reasons. 

8 (a) According to Islam what roles should (a) men (b) women, play in the household and 
society? 

(b) Are there specific roles that women should not perform? Yes [] No [] (Tick one) 
Explain. 
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9. Does the Qur'an or prophetic hadith delimit the place and role of man and woman in 
Islam? Yes []No[] I don't know [] (Tick one). Explain. 

10. (a) Should Muslim women be secluded? Yes []No[] (Tick One). Give reasons. 

(b) Is seclusion prescribed by the teachings ofrslam? Yes []No[] (Tick one). Explain. 

(c) (i) In your opinion does seclusion hinder a woman from engaging in certain 
activities? Yes [] No[] (Tick one). Explain. 

(ii) Identify those activities. 

11. In your opinion what is the effect of seclusion on girls' access to secondary education? 

12. (a In what ways is marriage a religions duty in Islam? 

(b) In your opinion should a girl fore go secondary schooling in order to get married? 
Yes [] No[] (Tick one). Explain. 
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