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ABSTRAK: Historiografi Islam klasik telah lama didominasi oleh narasi maskulin yang
menyisihkan perempuan dari peran sentral dalam sejarah. Penelitian ini mendekonstruksi bias
tersebut dengan meneliti representasi Aisyah binti Abu Bakar dan Fatima al-Fihri dalam teks-
teks seperti Tarikh al-Tabari dan al-Kamil fi al-Tarikh. Analisis mengungkap bahwa Aisyah,
otoritas hadis dan hukum, direduksi ke ranah domestik, sementara Fatima al-Fihri, pendiri
Universitas al-Qarawiyyin, dihapus dari narasi meskipun kontribusinya monumental. Melalui
reinterpretasi, keduanya diposisikan sebagai agen transformatif: Aisyah membentuk
epistemologi Islam awal, dan Fatima merevolusi pendidikan tinggi. Penelitian ini mengusulkan
rekonstruksi narasi inklusif yang menantang hegemoni patriarkal, menawarkan implikasi
akademik dan sosial—dari memperkaya sejarah hingga mendukung kesetaraan gender dalam
Islam modern. Temuan menegaskan bahwa bias maskulin bukanlah kebetulan, tetapi
konstruksi ideologis yang memiskinkan pemahaman peradaban Islam. Dengan menempatkan
perempuan sebagai subjek historis, studi ini tidak hanya mengoreksi distorsi masa lalu, tetapi
juga membuka jalan bagi wacana Islam yang lebih adil dan holistik.

ABSTRACT: Classical Islamic historiography has long been dominated by masculine narratives
that marginalize women from central roles in history. This study deconstructs such bias by
examining t he representation of Aisha bint Abu Bakr and Fatima al-Fihri in texts such as Tarikh
al-Tabari and al-Kamil fi al-Tarikh. The analysis reveals that Aisha, an authority on hadith and
jurisprudence, is reduced to the domestic sphere, while Fatima al-Fihri, the founder of Al-
Qarawiyyin University, is erased from narratives despite her monumental contributions.
Through reinterpretation, both are positioned as transformative agents: Aisha shaped early
Islamic epistemology, and Fatima revolutionized higher education. This study proposes a
reconstruction of inclusive narratives that challenge patriarchal hegemony, offering academic
and social implications—from enriching historical understanding to supporting gender
equality in modern Islam. The findings affirm that masculine bias is not incidental but an
ideological construct that impoverishes the understanding of Islamic civilization. By situating
women as historical subjects, this study not only corrects past distortions but also paves the
way for a more equitable and holistic Islamic discourse.
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INTRODUCTION

Classical Islamic historiography, as a reflection of a rich
intellectual civilization, has long been a domain dominated by
masculine narratives [1], [2]. Within the framework of historical
writing centered on male figures—whether as caliphs, scholars, or
warriors—the roles of women are frequently marginalized, relegated
to footnotes, or entirely overlooked. The presence of female figures
such as Aisha bint Abu Bakr, the wife of Prophet Muhammad and a
renowned hadith narrator [3], [4], and Fatima al-Fihri, the founder of
Al-Qarawiyyin University in the 9th century, challenges the
assumption that Islamic history can only be understood through a
patriarchal lens [5], [6]. This study aims to deconstruct the
entrenched masculine narratives in classical Islamic historiography
by offering a reinterpretation of women'’s contributions, which are
not only historically significant but also transformative in shaping
Islamic epistemology and scholarly institutions. Far from merely
filling narrative gaps, this study contests the methodological and
ideological foundations that have long perpetuated masculine
dominance in Islamic historical writing.

The theoretical foundation of this study is grounded in
feminist approaches to historiography, as developed by scholars
such as Gerda Lerner and Joan Wallach Scott. Lerner, in The Creation
of Patriarchy, argues that patriarchy operates not only as a social
structure but also as an epistemological framework that shapes how
history is written and understood [7], [8]. Similarly, Scott (1988), in
Gender and the Politics of History, expands this argument by
emphasizing that gender is not merely a social category but a critical
analytical tool for understanding power and knowledge [9], [10], [11].
In the Islamic context, this approach is enriched by Leila Ahmed’s
Women and Gender in Islam, which highlights how women’s
narratives in Islamic history are often sidelined due to patriarchal
biases embedded in interpretive and historiographical traditions
[12], [13], [14]. By adopting this framework, this study seeks to
uncover the layers of marginalization that have obscured women’s
roles while repositioning them as active agents in the intellectual and
social dynamics of classical Islam.

The social realities underscoring the urgency of this study
are evident in the gender disparities within classical Islamic
historiographical sources. Historical texts such as Tarikh al-Tabari by
Abu Ja’far al-Tabari or al-Bidayah wa al-Nihayah by Ibn Kathir, while
rich in chronological detail, tend to place women in subordinate or
secondary roles [15], [16]. For instance, Aisha, despite being
recognized as Umm al-Mu’minin and a primary source of hadith, is
often depicted solely in domestic capacities or as a companion of the
Prophet, rather than as an intellectual who shaped early Islamic
scholarly traditions [17]. Yet, historical records indicate that Aisha
narrated over 2,000 hadiths and served as a reference for
companions on matters of law and theology after the Prophet’s death
[18], [19], [20]. Similarly, Fatima al-Fihri, who established Al-
Qarawiyyin University in Fez, Morocco, in 859 CE, rarely receives
attention commensurate with her male contemporaries in classical
literature, despite her institution being one of the oldest centers of
learninginthe world [5], [6], [21]. This disparity is not coincidental but
a reflection of social constructs that place intellectual and historical
authority within the masculine domain.

Contemporary scholars have long critiqued gender bias in
Islamic historiography. Fatima Mernissi (1991), in The Veil and the
Male Elite, argues that the marginalization of women in Islamic
narratives is not a product of the religion itself but of patriarchal
interpretations by male elites in the formative periods of Islam [12],
[22], [23]. Mernissi cites Aisha’s extraordinary intellectual capacity,
often diminished in historical narratives to reinforce male supremacy
in public spaces. Similarly, Amina Wadud (1999), in Qur’an and
Woman, asserts that the Qur'an does not inherently discriminate
against women, but historical and interpretive traditions have
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sidelined their contributions to maintain masculine hegemony [24],
[25]. This study extends these arguments by not only critiquing
marginalization but also proposing a narrative reconstruction that
positions women as equal historical subjects.

The novelty of this study lies in its systematic
deconstructive approach to classical Islamic historiography,
focusing on two representative yet rarely compared female figures:
Aisha and Fatima al-Fihri. While previous studies have explored
women’s roles individually or in specific contexts—such as Aisha’s
contributions to hadith or Fatima al-Fihri’s role in education—this
study integrates both to demonstrate the continuity of women’s
contributions across generations and geographies. This approach
enables a more holistic analysis of how women not only participated
in but also shaped the intellectual and institutional landscape of
classical Islam. Furthermore, by leveraging Western feminist theories
adapted to the Islamic context, this study offers an innovative
methodological synthesis, which has been underutilized in
traditional Islamic historiographical studies [26], [27], [28], [29].

However, a significant research gap exists in the study of
classical Islamic historiography concerning gender representation.
Most contemporary studies on women in Islamic history focus on
textual analyses of the Qur’an and hadith or on modern periods, such
as 20th-century Islamic feminism [30], [31], [32], [33]. Classical
historiography, as a primary corpus shaping the collective Muslim
understanding of the past, is rarely examined through a critical
gender lens. When women are discussed, the treatment is often
descriptive, lacking in-depth efforts to deconstruct existing
narratives or connect them to broader power structures [34]. Yet,
classical historiography is not merely a record of events but an
ideological tool reflecting the social and political dynamics of its
time. This study addresses this gap by offering a critical analysis that
links women’s marginalization in historical texts to enduring
patriarchal constructs.

The urgency of this study is particularly evident in the
contemporary context, where discourses on women'’s roles in Islam
remain a battleground of ideological contestation. On one hand,
traditionalist narratives continue to confine women to domestic
roles; on the other, progressive movements seek to reclaim women’s
agency through reinterpretation of Islamic sources. In this struggle,
classical historiography is a crucial arena, as it shapes perceptions of
the past while providing legitimacy for the present and future. By
deconstructing masculine narratives in Islamic history, this study
holds both academic and profound social relevance, offering a
historical foundation for building a more inclusive understanding of
Islam, where women are no longer positioned as mere auxiliaries but
as architects of civilization.

Moreover, this study is relevant in the context of globalized
knowledge production, where classical Islamic history is increasingly
a subject of interdisciplinary study. Gender imbalances in historical
narratives not only impoverish the understanding of Islam but also
hinder cross-civilizational dialogues that demand fair and accurate
representation. Figures like Fatima al-Fihri, whose institution
predates European universities and stands as a testament to
knowledge production, demonstrate that women in Islam have the
capacity to pioneer fields traditionally dominated by men. Thus,
deconstructing masculine narratives is not merely an academic
critique but a strategic step toward restoring the historical dignity of
women in global discourse.

This study aims not only to highlight the contributions of
Aisha and Fatima al-Fihri but also to challenge the paradigms of
classical Islamic historiography long confined within a masculine
framework. By combining theoretical analysis, historical facts, and
critique of gender bias, this study paves the way for a richer and more
balanced understanding of Islamic history. In doing so, it affirms that
women, far from being mere shadows in male narratives, are
indispensable pillars in the construction of classical Islamic
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civilization.

METHOD

This study employs a qualitative approach using textual
and historical analysis methods grounded in deconstruction [35], as
developed by Jacques Derrida, but adapted to the context of classical
Islamic historiography [36], [37]. This approach was chosen to
uncover implicit patriarchal assumptions within historical texts
while enabling a reinterpretation of the roles of women marginalized
in dominant narratives. Primary data were sourced from classical
historiographical works, such as Tarikh al-Tabari by Abu Ja’far al-
Tabari, al-Kamil fi al-Tarikh by Ibn al-Athir, and Siyar A‘lam al-Nubala
by al-Dhahabi, selected for their representativeness in early Islamic
historical writing traditions. Additionally, biographical sources on
Aisha and Fatima al-Fihri, including hadith narrations in Sahih
Bukhari and Sahih Muslim as well as historical documents regarding
the establishment of Al-Qarawiyyin University, were analyzed to
unearth often-overlooked historical facts.

Data collection was conducted through a systematic
literature review [38], [39], focusing on identifying narrative
patterns that either highlight or obscure women’s roles. The analysis
involved three stages: first, textual analysis to identify gender bias in
language and narrative structure; second, historical analysis to
contextualize the contributions of Aisha and Fatima al-Fihri within
the social and intellectual dynamics of their eras; and third,
deconstruction to dismantle embedded gender hierarchies in the
texts and propose alternative narratives. This approach was
enriched by the historical feminist framework of Gerda Lerner and
Leila Ahmed, enabling the study not only to describe but also to
critique the masculine constructs within historiography [8], [14].

The validity of the findings was strengthened through
source triangulation, comparing classical texts, contemporary
secondary literature, and insights from scholars such as Fatima
Mernissi and Amina Wadud. The study also accounted for limitations
in accessing original Arabic sources, which were addressed by using
credible translations and consulting experts in Islamic philology.

RESULTS

Deconstructing Masculine Bias in Classical Historiography:
Narrative Patterns and the Marginalization of Women

Classical Islamic historiography, as a reflection of a
brilliant intellectual civilization, harbors a fundamental flaw: the
dominance of masculine narratives, which is not merely a habit but
an epistemological strategy to exclude women from the historical
canon [34], [40]. When Tarikh al-Tabari by Abu Ja’far al-Tabari, a
monumental work in the Islamic historical writing tradition, is
examined through a critical lens, a striking pattern emerges. Aisha
bint Abu Bakr, documented in Sahih Bukhari and Sahih Muslim as the
narrator of over 2,000 hadiths and a theological reference for senior
companions, does not appear as an independent intellectual in this
text [18], [20]. Instead, al-Tabari frames her within narratives fixated
on domestic drama, such as the Hadith al-Ifk—the slander accusing
her of adultery. The episode is recounted in exhaustive detail: Aisha’s
tears, the Prophet’s emotional response, and the divine revelation
that ultimately exonerates her [41], [42]. Yet, her capacity as a jurist
who corrected companions like Umar ibn al-Khattab or as areference
in post-Prophetic jurisprudential debates? Silence. This omission is
not mere oversight—it is deliberate marginalization, a maneuver to
confine Aisha to the private sphere, far from the male-dominated
public authority [43].

A similar pattern resonates in al-Kamil fi al-Tarikh by Ibn al-
Athir, which meticulously chronicles major events but fails to
capture the historical essence of Fatima al-Fihri. Al-Qarawiyyin
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University, founded in 859 CE in Fez, Morocco, is hailed as a
magnificent center of knowledge [44], [45], [46], yet Ibn al-Athir
never mentions Fatima as its mastermind. This institution, later
recognized as one of the world’s oldest universities, is reduced to an
agentless artifact, as if it emerged without the vision of the woman
who funded and designed it from her personal inheritance. Fatima’s
absence from the narrative is not a minor gap; it is systematic
erasure, reflecting masculine anxiety toward women who encroach
upon public and intellectual domains [34]. The language used in
these texts reinforces this finding: terms like ‘alim (scholar) or faqih
(jurist) are implicitly associated with men, while women, when
mentioned, are often tied to roles as companions or narrative
embellishments [29], [47], [48], [49]. In Fatima’s case, the total
silence about her suggests that even monumental achievements
were insufficient to breach the patriarchal walls erected by historians
[21].

What, then, of Siyar A‘lam al-Nubala by al-Dhahabi? Here,
Aisha receives more attention than in al-Tabari’s work, but the
framing remains problematic. Al-Dhahabi praises Aisha’s virtues as
Umm al-Mu’minin, highlighting her brilliance in hadith narration, yet
the narrative remains trapped in the glorification of her domestic
role. She is depicted as a devoted wife, a mother to the ummah, and a
living witness to the Prophet’s life—noble attributes, but never
stepping into the realm of intellectual autonomy. When al-Dhahabi
notes that Aisha taught law to companions, the details feel like an
accessory, not the core of her identity. Compare this to the treatment
of male figures like Abu Hurairah, who, despite also being a hadith
narrator, is granted narrative space to emerge as an independent
authority with expanded analysis and influence. This disparity is not
coincidental; it reflects a patriarchal logic that demands women, no
matter how influential, remain in the shadow of idealized
masculinity.

Further deconstruction reveals that masculine bias is not
only about what is written but also what is concealed. In Tarikh al-
Tabari, events like the Battle of the Camel—where Aisha led forces
against Ali ibn Abi Thalib—are narrated with an ambiguous, almost
accusatorytone[4], [50]. The focusis not on Aisha’s political strategy
or courage but onthe emotional conflict and subsequent failure. This
narrative not only diminishes her leadership capacity but also
positions her as an antithesis to the masculine harmony represented
by male caliphs. In contrast, when Ali or Umar face defeat, their losses
are framed as heroic tragedies, not character flaws. This discrepancy
demonstrates that classical historiography is not neutral; it is an
ideological battlefield designed to uphold male supremacy, even at
the expense of historical accuracy. Fatima al-Fihri, uninvolved in
political conflict, is even more invisible in these texts, as if her
peaceful achievement in education is deemed less worthy of record
than male war epics [6].

The language used to describe women is often passive or
ornamental—jamilah (beautiful), salihah (pious)—while men are
associated with action and authority, such as qaid (leader) or
mufassir (exegete) [51], [52]. In Aisha’s case, although she was clearly
amufassirin practice—interpretinglaw and guiding the ummah—this
label is never explicitly applied to her in classical historiography. For
Fatima, the complete absence of description represents an even
more extreme form of marginalization: she is given no space to be
defined, positively or negatively. This lexical imbalance is not merely
a stylistic choice; it is a tool to reinforce gender hierarchies, where
even the most influential women are confined to narratives that
never fully belong to them.
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Historiographical — Representation  Representation Identified
Source of Aisha of Fatima al- Masculine
Fihri Bias
Tarikh al-Tabari FocusonHadith Not mentioned Women
al-Ifk and atall reduced to
domestic role; private
intellectual sphere; public
authority authority
ignored reserved for
men
al-Kamil fi al- Minimal Al-Qarawiyyin Total erasure
Tarikh attention; focus  mentioned of women as
on conflicts like  without intellectual
the Battle of the  crediting agents; male-
Camel with a Fatima centered
blaming tone narrative
Sivar Alam al- PraisedasUmm Not mentioned Glorification
Nubala al-Mu’'minin, atall of
but focus on domesticity;
companion women’s
role, not authority
intellectual subordinated
to masculine
shadow
al-Bidayah wa al- Emphasis on Not mentioned Emotional
Nihayah domestic atall narrative
jealousy; legal replaces
and  political historical
roles minimized agency;
women

erased from
public sphere

These findings challenge the assumption that classical
Islamic historiography is an objective reflection of the past. Instead,
it is a highly selective construct shaped by social anxieties about
women who transcend patriarchal boundaries. Aisha, with her
intellectual prowess, and Fatima, with her revolutionary vision,
posed threats to narratives that sought to position men as the sole
architects of civilization. Their marginalization is not a result of
insufficient evidence—hadith records and historical documents
from Fez prove otherwise—but a deliberate choice to prioritize
masculine power [53], [54]. When al-Bidayah wa al-Nihayah by Ibn
Kathir mentions Aisha, the focus is again on household matters, such
as jealousy among the Prophet’s wives, rather than her role as a
political advisor or legal scholar. Fatima? Once more, she vanishes
from the record, as if the founding of Al-Qarawiyyin were a miracle
without an agent.

The implications of these patterns extend far beyond the
texts themselves. Classical historiography does not merely
document history; it shapes the collective Muslim perception of
identity and authority. By excluding women from the main narrative,
these texts create anillusion that Islamic civilization is an exclusively
masculine product—an illusion that continues to echo in
contemporary traditionalist discourses. Yet, historical truth refuses
to be fully submerged. Surviving evidence in hadiths and local
records about Al-Qarawiyyin demonstrates that women like Aisha
and Fatima were not only present but central [21], [55]. Denying their
agency is a distortion that not only harms history but also
undermines the epistemological potential of Islam as an inclusive
tradition. These masculine narratives, for all their sophistication and
elegance, are fragile—and this deconstruction is the first strike to
dismantle them.

Aisha and Fatima al-Fihri as Transformative Agents: Reinterpreting
Historical Contributions

Classical Islamic historiography, for all its grandeur, has
long turned a blind eye to an undeniable reality: women like Aisha
bint Abu Bakr and Fatima al-Fihri were not mere silent witnesses to
history but architects who shaped the intellectual and institutional
foundations of Islamic civilization. When Sahih Bukhari and Sahih
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Muslim are examined, Aisha emerges as more than a hadith narrator;
she was a critical mind who corrected errors and guided the ummah
through the complexities of law and theology [20]. A striking
moment is when she reprimanded Abu Hurairah for a misreported
hadith about prayer times, firmly stating that the Prophet never
prohibited prayer after Asr except at specific times—a correction
that not only showcased her sharp memory but also her authority to
challenge senior companions [56]. This was no isolated incident.
Records show that Umar ibn al-Khattab, the revered caliph, sought
Aisha’s clarification on inheritance law, evidence that she was not a
mere narrative accessory but an epistemological pillar upholding
early Islamic scholarly traditions. This reinterpretation shakes the
assumption that intellectual roles in Islam were exclusively male
domains—Aisha was a living testament that women could be
mujtahids, even if historians never formally bestowed that title upon
her.

While Aisha exerted her influence in Medina, centuries
later, Fatima al-Fihri left her mark in Fez, Morocco, in an equally
revolutionary way. The founding of Al-Qarawiyyin University in 859
CEwas not merely anact of philanthropy; it was awoman’s vision that
recognized education as the heartbeat of civilization. Fragmentary
local historical documents reveal that Fatima not only invested her
family’s inheritance but also oversaw construction and designed an
initial curriculum encompassing both religious and secular
sciences—mathematics, astronomy, and exegesis—a holistic
approach that predated European universities by centuries. This
institutionbecame amagnet for scholars like Ibn Khaldunand Abu al-
Hasan al-Ash’ari, yet ironically, Fatima’s name is rarely mentioned in
narratives extolling Al-Qarawiyyin’s glory. Her boldness in stepping
into the public sphere, a domain traditionally claimed by men,
demonstrates that women in classical Islam could not only survive
within patriarchal systems but also dismantle them with enduring
achievements. Reinterpreting her role proves she was not a passive
founder; she was an innovator who laid the cornerstone for the
Islamic tradition of higher education.

Aisha’s strength lay in her mastery and dissemination of
oral knowledge in a nascent society, while Fatima offered a physical
manifestation of that intellectual ambition through an institution
that endures to this day. In-depth analysis of Musnad Ahmad reveals
that Aisha did not merely narrate hadiths but provided contextual
interpretations that enriched the ummah’s understanding. For
instance, in a narration about the punishment for adultery, she
emphasized the need for empirical evidence—four witnesses—a
stance reflecting her analytical acumenin upholdingjustice. This was
not mere reporting; it was ijtihad in its purest form, requiring
profound understanding of texts and social realities. Conversely,
Fatima al-Fihri demonstrated a different strategic capacity. Records
from Moroccan historians like Ibn Abi Zar indicate she managed
resources meticulously, ensuring Al-Qarawiyyin was not just a
mosque but a sustainable center of learning. Her choice of Fez, a
thriving trade hub, reflects sharp geopolitical awareness—she
understood that knowledge must be rooted in economic and cultural
connectivity.

Viewing the two comparatively reveals a remarkable
continuity in women'’s roles as transformative agents. Aisha laid the
groundwork for Islamic epistemology through her authority in
hadith and law, an invaluable legacy in shaping the ummah’s
scholarly identity. She was not merely a transmitter; she was a filter
ensuring the integrity of the oral tradition, a role often
overshadowed by male figures like Imam Malik or al-Bukhari. Fatima,
inher ownway, immortalized that spirit in an institution that became
asymbol of Islam’s intellectual resilience. Al-Qarawiyyin was not just
a building; it was a statement that women could create permanent
spaces for knowledge, defying the gender constraints imposed by
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their society. These two figures, though separated by time and
geography, demonstrate that women’s contributions were not
sporadic—they were a consistent current flowing through the
arteries of Islamic civilization, often concealed by dominant
masculine narratives.

Yet, their greatness extends beyond individual
achievements; their impact reverberates into broader social and
political spheres. In Aisha’s case, her role in the Battle of the Camel—
though controversial—-demonstrates her courage to engage in power
dynamics during the transitional post-first caliphate period. Tarikh
al-Tabari may frame it as a failure, but modern reinterpretations see
it as evidence of extraordinary political capacity. She mobilized
forces, negotiated with companions, and took risks unmatched by
most men of her time. This was not mere personal ambition; it was an
effort to defend her vision of Islam, placing her on par with male
caliphs in courage and strategy. Fatima, though not engaged in
armed conflict, offered an equally radical transformation. By
founding Al-Qarawiyyin [21], she created a safe space for intellectual
discourse amidst a world rife with war and political instability—a
move demonstrating that women’s power could be constructive, not
merely reactive. Its social impact endured for centuries, as the
institution became a knowledge hub producing great thinkers.

This reinterpretation is not mere historical romanticism; it
isgrounded in robust evidence and challenges traditional narratives
that diminish women as secondary actors. In Sahih Muslim, Aisha is
depicted teaching a group of companions at her home, ascene rarely
highlighted in classical historiography but evidence that she was an
intellectual gravitational center of her time [4]. She did not merely
relay what she heard from the Prophet; she analyzed, compared, and
concluded—hallmarks of a true scholar. For Fatima, Fez archives
cited by historians like al-Magqrizi suggest she collaborated with
architects and scholars to design Al-Qarawiyyin, a process requiring
managerial skill and long-term vision [5], [57]. This was not a
spontaneous act; it was a carefully planned project, demonstrating
that women in classical Islam had the capacity for systemic and
strategic thinking, far beyond the domestic stereotypes imposed by
classical texts.

Thisargumentreachesits zenith when werealize that Aisha
and Fatima’s contributions were not only equal but, in some ways,
surpassed those of oft-celebrated male figures. Al-Ghazali, for
instance, is hailed as Hujjat al-Islam for his work in philosophy and
theology, yet Aisha laid the groundwork for such thought through
hadiths that served as primary sources for scholars like al-Ghazali
[58], [59]. Similarly, al-Tabari wrote monumental history, but Fatima
built an institution that produced history itself. This comparison is
not to diminish men but to show that narratives sidelining women
oversimplify the complexity of Islamic civilization. They were
transformative agents who not only participated but also altered the
course of history—and acknowledging this is the first step toward
correcting long-entrenched distortions.

Figure = Main Contribution  Historical Transformative
Evidence Impact
Aisha Narration and  Sahih Bukhari, Foundation of
analysis of hadith;  Sahih  Muslim, Islamic
authority in law  Musnad Ahmad.  epistemology
and theology; references by through hadith;
political companions like influence on early
leadership in the Umar Islamic law and
Battle of the Camel politics
Fatima Founding of Al- Fez documents, First higher
al-Fihri  Qarawiyyin Ibn Abi Zar's education
University; vision records, al-  institution in the
for inclusive  Magqrizi’s world;  knowledge
education references hub influencing
thinkers like Ibn
Khaldun
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The table above summarizes key findings in a structured
manner, but the analysis delves deeper to bolster the argument. The
Main Contribution column shows that Aisha and Fatima operated in
different realms—oral and epistemological for Aisha, physical and
institutional for Fatima—yet their impacts were complementary.
Aisha, with her mastery of hadith and law, created the knowledge
framework that underpinned early Islam, while Fatima solidified that
framework in an institution that enabled knowledge to flourish
across generations. Historical Evidence confirms their contributions
are not speculative; Sahih Bukhariand Sahih Muslim are indisputable
primary sources for Aisha, while Fez documents provide
archaeological legitimacy for Fatima. Yet, the disparity in
representation within classical historiography—such as Fatima’s
absence from mainstream texts—signals a systematic bias that
deliberately obscures them.

The Transformative Impact column is the core of this
reinterpretation. Aisha did not merely transmit hadiths; she shaped
how the ummah understood religion through corrections and
interpretations, a process that positions her as a founder of Islamic
epistemology alongside figures like al-Shafi'i. Fatima, with Al-
Qarawiyyin, surpassed her contemporaries by creating a holistic
educational model, an achievement unmatched by male caliphs or
scholars of her era. The table’s analysis reveals their impacts as
complementary: Aisha built knowledge, Fatima institutionalized it—
two sides of the same coin long separated by masculine narratives.
This table is not just a summary; it is a roadmap for understanding
how women, far from mere auxiliaries, were driving forces in
classical Islamic civilization.

Toward an Inclusive Historiography:
Reconstruction of Classical Islamic Narratives

For centuries, classical Islamic historiography has stood as
amagnificent yet flawed intellectual monument—a narrative built on
fragile masculine foundations that relegate women like Aisha and
Fatima al-Fihri to narrative obscurity. These findings are not merely
a critique of ancient texts; they are a call to dismantle those
ideological walls and rebuild a history that reflects the true
complexity of Islamic civilization. By restoring Aisha to her rightful
place as an architect of early epistemology—whose hadiths formed
the backbone of law and theology—and Fatima as a pioneer of higher
education through Al-Qarawiyyin, we do more than fill gaps; we
challenge a paradigm that has long treated women as mere
auxiliaries. This reconstruction begins with acknowledging that
Tarikh al-Tabari or al-Kamil fi al-Tarikh are not objective mirrors of
the past; they are patriarchal filters that chose toimmortalize men as
sole heroes, while women, despite their central roles, were
diminished or erased. The inclusive narrative proposed here
demands more than adding names; it requires a methodological shift
that positions gender as a critical lens, not a marginal note.

The implications of this reconstruction extend beyond
academia, striking at the heart of contemporary discourses about
Islam. In an era where Islam is often misunderstood as monolithic
and patriarchal—by external critics and internal traditionalists alike—
recognizing the transformative roles of women like Aisha and Fatima
offers a powerful counter-narrative. Aisha, with her authority in
hadith, was not merely the Prophet’s wife; she was a scholar who
shaped the scholarly discourse underpinning jurisprudential
schools. When Sahih Bukhari records her challenging other
companions’ interpretations, we see an independent thinker
unafraid to correct errors, a quality often attributed to figures like
Imam Ahmad or al-Shafi’i but rarely to women. Fatima, on the other
hand, with Al-Qarawiyyin, proved that women could create enduring
physical legacies, challenging stereotypes that women'’s
contributions are fleeting or domestic. This inclusive narrative not

Implications and
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only enriches history but also provides historical legitimacy for
gender equality movements in modern Islam, often dismissed as
Western imports despite their roots in Islam’s early centuries.

Furthermore, this reconstruction has profound
epistemological implications. Classical historiography, with its
masculine bias, has impoverished the collective understanding of
Islamic civilization’s dynamics. When Siyar A‘lam al-Nubala praises
Aisha as Umm al-Mu’minin but overlooks her role as a legal teacher,
or when al-Bidayah wa al-Nihayah omits Fatima entirely, we lose half
the story—the half that reveals Islam was not built by men alone but
through complex cross-gender collaboration. By integrating women
into the main narrative, we not only correct historical injustices but
also expand the horizons of knowledge. For instance, recognizing
Aisha as a true mufassir—evidenced by her empirical approach to
interpreting laws on adultery—reveals the Islamic exegetical
tradition as more inclusive and diverse from its inception. Similarly,
positioning Fatima as the founder of higher education highlights
that the concept of the university in Islam predated the West, not by
chance, but through a woman'’s forward-thinking vision. This is a
shift from a narrow to a holistic history.

In a global context, this inclusive narrative holds
undeniable relevance. Classical Islamic history is now a subject of
interdisciplinary study, from Western historians to anthropologists,
and gender imbalances in ancient texts are often weaponized to
stereotype Islam as a tradition that oppresses women. Highlighting
Aisha and Fatima not only refutes this narrative but also offers a
nuanced perspective for cross-civilizational dialogue. Al-
Qarawiyyin, for example, stands as proof that women in classical
Islam contributed to global knowledge production long before the
European Renaissance, a fact often lost in Eurocentric discourses.
Aisha, with her influence on hadith, demonstrates that women
shaped religious canons bridging East and West. This reconstruction
is not just an academic correction; it is an intellectual weapon to
reshape global perceptions of Islam, presenting it as a dynamic and
egalitarian tradition, not the static and patriarchal one often
portrayed.

However, this reconstruction is not without challenges.
Classical historiography is so deeply entrenched in Muslim
consciousness that changing it requires more than textual
arguments—it demands a methodological revolution. Traditional
approaches relying on chronology and male authority must be
replaced with gender-sensitive methods that view women not as
anomalies but as integral to the narrative. This means rereading
sources like Musnad Ahmad to uncover hidden evidence of Aisha as
ateacher orscouring Fez’s local archives to reconstruct Fatima’s role
behind Al-Qarawiyyin. Another challenge is resistance from
traditionalists who may perceive this effort as a threat to established
canons. Yet, herein lies its urgency: the canon itself is a human
construct, not divine revelation, and thus open to critique and
refinement. By adopting a feminist lens tailored to the Islamic
context—as proposed by Leila Ahmed or Fatima Mernissi—we can
dismantle the layers of bias that have shackled history for centuries.

The social implications of this inclusive narrative are
equally significant. In modern Muslim communities, where women
are often caught between conservative narratives that restrict and
progressive ones sometimes detached from historical roots, this
reconstruction offers a middle path. Aisha and Fatima are not
symbols of Western feminism; they are proof that classical Islam
already had empowered female models. When Aisha led forces in the
Battle of the Camel, she showed women could engage in politics
without compromising religious identity. When Fatima founded Al-
Qarawiyyin, she proved women could contribute to public spaces
without violating Islamic values. This narrative provides a historical
foundation for contemporary Muslim women to claim their rights,
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not as something new but as a continuation of an existing legacy. It is
abridge between past and present, enabling Islam to remain relevant
amid modernity’s challenges.

Ultimately, this reconstruction is about justice—justice to
history, to women, and to Islam itself. By positioning Aisha and
Fatima as narrative pillars, we not only restore their dignity but also
correct distortions that have marred the understanding of Islamic
civilization. This is not mere rewriting; it is an acknowledgment that
a just history is a complete one. If Tarikh al-Tabari were rewritten
today, Aisha would emerge as a scholar on par with male
companions, and Fatima would stand as the founder of an institution
that reshaped global education. This inclusive narrative is not a
utopia;itis along-overdue reality waiting to be unveiled and revived.
With every step toward this reconstruction, we not only mend the
past but also open doors to a more inclusive future, where Islam can
beseen asit truly is: a tradition built by men and women together.

Reconstruction  Key Main Implementation
Aspect Findings Implications Challenges
Aisha’s Position ~ Truescholar  Historical Traditionalist
and legitimacy for resistance to
mufassir, women’s reinterpreting
influenceon  scholarly canon; limited
hadith and authority; narrative in
law expands classical texts
exegetical
tradition
Fatimaal-Fihri's Pioneer of Evidence of  Scarcity of direct
Position higher women’s primary sources;
education; contributions dominance of
founder of to global  masculine
Al- knowledge; narratives in
Qarawiyyin counters historiography
as a global patriarchal
institution stereotypes
Inclusive Gender- Holistic Need for
Methodology sensitive understanding methodological
approach; of Islamic  revolution;
integration civilization; rejection by
ofwomenas nuanced cross- established
historical civilizational traditional
subjects dialogue approaches
Social- Historical Bridge between Conflict between
Contemporary foundation tradition and conservative and
Implications for gender modernity; progressive
equality in empowerment narratives; risk of
modern of misinterpretation
Islam contemporary as Western
Muslim women feminism

The table above systematically summarizes the core of the
inclusive narrative reconstruction, but the analysis deepens the
argument to highlight the complexity and urgency of the findings.
The Key Findings column establishes Aisha and Fatima as historical
subjects equal to male figures: Aisha was not just a narrator but a
critical thinker shaping Islamic epistemology, while Fatima was an
innovator creating an educational institution with global impact. The
difference in their domains—oral for Aisha, physical for Fatima—
reveals the diversity of women’s contributions, long obscured by
masculine narratives. The Main Implications column underscores
that this recognition not only corrects history but also holds
transformative power: for Aisha, it expands the canon of exegesis
and law with female perspectives; for Fatima, it challenges
assumptions that scientific progress was a male domain. These
implications are dual—academic and social—creating a narrative
relevant to both historical studies and contemporary discourses.

The Implementation Challenges column acknowledges
that this reconstruction faces obstacles. Resistance from
traditionalists to reinterpreting Aisha as a mufassir reflects
emotional ties to old canons, while the scarcity of direct sources on
Fatima reveals how effectively classical historiography erased
women from records. The Inclusive Methodology is the technical
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backbone of this endeavor but requires a paradigm shift that
traditional chronological approaches may resist. The Social-
Contemporary Implications are the culmination: this narrative is not
just about the past but about empowering today’s Muslim women
with legitimate historical roots. The table’s analysis reveals that each
reconstruction aspect is interconnected—Aisha and Fatima are the
foundation, methodology is the tool, and social implications are the
ultimate goal. This table is not merely a summary; it is a visual
manifesto for a fairer historiography, demonstrating that inclusivity
is not just possible but essential for understanding Islam in its
entirety.

CONCLUSION

This study reveals that classical Islamic historiography,
despite its rich chronological detail, has been marred by systematic
masculine bias, sidelining women like Aisha bint Abu Bakr and Fatima
al-Fihrifrom central roles in historical narratives. In-depth analysis of
texts such as Tarikh al-Tabari, al-Kamil fi al-Tarikh, and Siyar A‘lam al-
Nubala demonstrates that Aisha, with her authority in hadith and law,
was reduced to a domestic figure, while Fatima, the founder of Al-
Qarawiyyin University, was entirely erased from records, despite her
legacy shaping global higher education. This deconstruction proves
that such marginalization was not mere oversight but an
epistemological strategy to uphold patriarchal hegemony, creating
the illusion that Islamic civilization was an exclusively male product.

Reinterpreting these two figures affirms their roles as
transformative agents: Aisha laid the foundation of Islamic
epistemology through hadith analysis and ijtihad, while Fatima
institutionalized knowledge with a vision that transcended her era.
Their contributions were not only equal but, in some respects,
surpassed those of oft-celebrated male figures, challenging
traditional narratives that marginalized them. Thus, reconstructing
an inclusive narrative becomes imperative—not merely to correct
history but to enrich the understanding of Islam as a dynamic and
egalitarian tradition. The implications extend from academic to
social realms, providing historical legitimacy for gender equality in
modern Islam and offering fresh perspectives for cross-civilizational
dialogue.

This study concludes that classical Islamic historiography
must be revised through a critical gender lens, positioning women as
integral historical subjects. Aisha and Fatima are not exceptions;
they are evidence that women have been pillars of Islamic civilization
from the outset. As such, an inclusive narrative is not just justice for
the past but also the key to a relevant and equitable future for Islam..
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