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Abstract
The vulnerability of girls' rights to formal education is still a serious problem, especially in poor families headed by widowed women (pekka). This condition is evident in the Kalak Pakpak family in Paggan Julu VIII, North Sumatra, where girls often drop out of school and are pushed into the marginal employment sector from a young age. This phenomenon is not solely caused by economic limitations, but also influenced by social and cultural structures that are patriarchal and rooted in family and community life. This study uses a qualitative approach with the perspective of Legal Sociology Max Weber and Islamic feminism by Amina Wadud, with data collection techniques in the form of life stories of seven girls who dropped out of school and worked in the marginalized sector. The results of the study show that the vulnerability of girls' educational rights is formed from the meeting of patriarchy and poverty, which creates the phenomenon of "patriarchal poverty" in the Pekka Kalak Pakpak family, from the perspective of Max Weber, this injustice is a product of social structures, power relations, and patriarchal legitimacy that makes formal education laws or policies often fail to guarantee equality, while from the perspective of Amina Wadud,  patriarchal interpretations of the text of the Qur'an negate women's rights, even though Islamic principles support justice and gender equality. Girls experience double burdens, marginalized educational rights and work obligations from an early age that reflect the complex interplay between social norms, economic structures, and gender-biased interpretations of religion. Therefore, the fulfillment of girls' educational rights requires a holistic approach that includes social transformation, gender-based public policies, gender awareness education, and inclusive religious reinterpretation, so that the right to education can be carried out as a moral obligation, an instrument of empowerment, and a means of breaking the cycle of structural injustice.
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Introduction
The reality of women as a subordinated and marginalized gender group is still ongoing in various societies and cultures in Pakpak, North Sumatra, Indonesia.[footnoteRef:1] Women are vulnerable to various practices of gender inequality, such as subordination, violence, marginalization, stereotypes, and double burdens in the domestic and public spheres.[footnoteRef:2] Although men also experience forms of gender inequality, for example through social stereotypes that demand that they are always strong and rational, various facts show that women remain more vulnerable to marginalization and subordination in social structures.[footnoteRef:3] Gender inequality against women, legitimized in the name of culture, is often manifested in various forms of violence, marginalization, subordination, stereotyping, and double burden, which are rooted in patriarchal cultural values and are still strongly found in local communities.[footnoteRef:4] [1:  Iswadi Bahardur, "Women Victims of Gender-Based Violence in the Novel of Blanti People by Wisran Hadi," Ideas: Journal of Education, Social, and Culture 9, no. 1 (2023): 1–8. https://doi.org/10.32884/ideas.v9i1.1188]  [2:  Ino Sulistiani, "Women's Self-Representation, Women's Capacity Silencing, and Media Literacy as A Few Gender Problem Phenomena and Their Solutions," AN-NISA 17, no. 1 (2024): 1–20. https://doi.org/10.30863/an.v17i1.6720]  [3:  Agus Afandi, "Forms of Gender-Bias Behavior," LENTERA: Journal of Gender and Children Studies 1, no. 1 (2019). https://doi.org/10.26740/lentera.v1i1.6819]  [4:  Nurul Afifah, "Revisiting Gender Stereotypes: Exploring Gender Stereotypes in the Context of Minangkabau Matrilineal Culture," Journal of Socio-Cultural Dynamics 26, no. 1 (2024): 93–104.https://doi.org/10.26623/jdsb.v26i1.9779] 

Various reactions have emerged in response to gender inequality, especially from feminists. This emphasizes that the roots of gender injustice, especially those related to culture, are closely related to patriarchy, understood as a social system as well as an ideology.[footnoteRef:5] Patriarchy is not a phenomenon that comes suddenly, but is formed and processes throughout the history of human society and culture.[footnoteRef:6] In the context of the Batak Pakpak Pegagan Julu VIII community, the patriarchal system and ideology are reflected in the division of roles, power relations, and decision-making at the family level.[footnoteRef:7] Men are generally positioned as heads of families with primary authority, while women are placed in domestic and supportive roles.[footnoteRef:8] This pattern of relationships shows how private patriarchy operates in the family as the main social institution, as well as a means of reproducing patriarchal values across generations.[footnoteRef:9]  [5:  Wafa Suci Ningrum, "THE PHENOMENON OF FEMINISM SUCCESS (Gender Studies of Liberal Feminism and Radical Feminism)," Familia: Journal of Family Law 5, no. 1 (2024): 25–36. https://doi.org/10.24239/familia.v5i1.197]  [6:  Syukri Iska, Fitri Yenti, and Mualimin Mochammad Sahid, "'Urf, Gender, and Customary Law: Negotiating Women's Participation in Boar Hunting in Minangkabau, Indonesia," Ijtihad: Journal of Islamic Law and Humanitarian Discourse 25, no. 2 (2025). DOI: 10.18326/ijtihad.v25i2.279-303]  [7:  Debora Matanari et al., "Noble Values and Problematics in the Sulang Silima Customs of the Pak-Pak Pegagan Tribe of the Matanari Marga in Hutagugung Village, Dairi Regency," Social Integrity Journal 1, no. 2 (2024): 148–58. https://doi.org/10.63462/7m085r66]  [8:  Diah Rahmadhaniah Sitompul, "The Function of Clan Group Kinship in Social Integration in the Community in Jumamangkat Hamlet, Pegagan Julu X Village, Dairi Regency," Journal of Ethnic Culture 6, no. 1 (2022): 19–28. https://doi.org/10.26742/jbe.v6i1.2076]  [9:  Hadriana Marhaeni Munthe and Bisru Hafi, "Gender Empowerment in Traditional Leaders to Support the Role of Women in Development in Pegagan Julu VIII Village, Sumbul, Dairi Regency, North Sumatra," n.d. https://doi.org/10.32734/abdimastalenta.v3i2.4163] 

The phenomenon of gender inequality in the Pakpak family is seen in the vulnerability of girls' right to access formal education, especially in poor families headed by women.[footnoteRef:10] The female head of the family, or pekka, is generally a widow who bears the living expenses of her children.[footnoteRef:11] In the traditional context, widowed women are often underappreciated and faced with discriminatory practices, such as limited right to speak, express opinions, and make strategic decisions.[footnoteRef:12] In fact, customary decisions have a central position in maintaining social order, including determining the social position of widowed women. This decision affirms the dominance of patriarchal values that are full of gender bias, so that customary institutions become an extension of the power of the public patriarchy that does not favor women, especially widows.[footnoteRef:13] [10:  Hudiya Rohmati, "The Application of the Concept of Gender Equality in the Household as a Form of Family Resilience of Sakinah Mawadah Warahmah (Case Study in Gubuk Bangsal Hamlet, Mekar Bersatu Village, Batukliang District, Central Lombok Regency)" (Islamic University of Indonesia, 2025).]  [11:  Ramadhan Prasetya Wibawa and Liana Vivin Wihartanti, "The Strategy of Women Heads of Families (Pekka) in Creating Family Economic Independence in Gesi Village, Gesi District, Sragen Regency," PROMOTION (Journal of Economic Education) 6, no. 2 (2018). http://dx.doi.org/10.24127/pro.v6i2.1691]  [12:  Nur Haini, "The Existence of Widows in Improving the Family Economy from a Gender Perspective (Study in Batu Bangka Village, Moyo Hilir District, Sumbawa Regency)," QAWWAM: Journal for Gender Mainstreaming 16, no. 1 (2022): 39–51. https://doi.org/10.20414/qawwam.v16i1.5258]  [13:  Syaifudin S Kasim, Ratna Supiyah, and Suharty Roslan, "Work Ethic and Economic Independence of Women Heads of Households (Janda) in Poor Families in Urban Areas," in Indonesian Annual Conference Series, 2022, 20–27.] 

Poor female heads of families face a double burden, namely the responsibility to meet the economic needs of the family while ensuring children's education.[footnoteRef:14] Limited resources force them to make priority decisions that tend to put boys first. As a result, girls become more vulnerable to dropping out of school or only receiving education at a lower level. In fact, girls are often required to help finance their brothers' education, either through domestic work or work outside the village, so that the cycle of subordination and gender inequality continues across generations.[footnoteRef:15] The vulnerability of girls' educational rights arises from the interaction of patriarchy and poverty. Inherent cultural norms, gender-biased family decisions, and economic pressures put girls at a disadvantage in determining educational priorities.[footnoteRef:16] In fact, national laws and policies, such as Law No. 20 of 2003 concerning the National Education System and Law No. 23 of 2002 concerning Child Protection, affirm equal educational rights for all children without discrimination, including girls, and oblige the government and society to ensure fair and equitable access to education.[footnoteRef:17] This condition shows that gender inequality in girls' education is not only a result of poverty, but is also reinforced by patriarchal social structures, customary law, and religious interpretations, creating a circle of subordination that is difficult to penetrate without simultaneous legal, social, and religious reforms.[footnoteRef:18] [14:  Faqihatin Faqihatin, Nur Faizah, and Maslakhatul Ainiyah, "Empowerment of Women Heads of Families in Improving the Family Economy through the Bunda Puspa Program," KNOWLEDGE: Journal of Research and Development Results Innovation 5, no. 2 (2025): 417–24.]  [15:  Mei Zuliawati and Oksiana Jatiningsih, “Persepsi Suami Dan Istri Terkait Beban Ganda Istri Dalam Keluarga Buruh Tambak Di Desa Pangkah Wetan Kecamatan Ujungpangkah Kabupaten Gresik,” Kajian Moral Dan Kewarganegaraan 11, no. 1 (2023): 114–29. https://doi.org/10.26740/kmkn.v11n1.p114-129]  [16:  Muassomah Muassomah et al., “Participatory-Based Character Education: Indonesian School Children’s Experiences,” Jurnal Ilmiah Peuradeun 13, no. 3 (2025): 1615–42.]  [17:  Armyn Hasibuan et al., “Sufistic Approach Of Character Education In An Indonesian Islamic Boarding School,” MIQOT: Jurnal Ilmu-Ilmu Keislaman 49, no. 1 (2025): 184–204. http://dx.doi.org/10.30821/miqot.v49i1.1332]  [18:  Endang Sumiati and Mustafa Tekke, “Transformation of Islamic Higher Education: Policy Strategy, Challenges, and Opportunities,” Al-Hayat: Journal of Islamic Education 8, no. 4 (2024): 1399–1417. https://doi.org/10.35723/ajie.v8i4.46] 

To find out the position of this research, it is necessary to put forward several relevant studies to trace the extent to which this research is needed and find its new position. These previous studies also serve as a comparative basis in analyzing the focus and contribution of this research. Some of the relevant studies in the context of this study are as follows. Najwa Qurrata'Ayun's research [footnoteRef:19] entitled "Suing the Power of Patriarchy: Women's Rights in the Transformation Towards Gender Equality" shows that the position and role of women in society have changed in various fields, including politics, education, economy, family, and social and culture. The results of the study confirm that women are no longer completely marginalized by male dominance, and their existence is increasingly recognized as an important contribution in various aspects of life. In addition, this study emphasizes that the intelligence and expertise of Indonesian women make a real contribution to development, so that their existence cannot be underestimated. These findings are in line with the nature of women as social beings who have the right to express, express their opinions, and develop their potential freely. This study provides an optimistic picture of the transformation of women's positions, although the practice of gender inequality is still found in various social and cultural contexts. [19:  Najwa Qurrata'Ayun et al., "Challenging the Power of Patriarchy: Women's Rights in the Transformation Towards Gender Equality," Interdisciplinary Explorations in Research Journal 2, no. 2 (2024): 677–94. https://doi.org/10.62976/ierj.v2i2.528] 

Meanwhile, Sridepi's research[footnoteRef:20] entitled "Analysis of the Position of Women in Islamic Family Law: Perspective of Interpretation of Surah An-Nisa Verse 34 and Feminism Theory" emphasizes that Surah An-Nisa verse 34 can be understood in a more egalitarian way if interpreted in a developing social context, without ruling out sharia principles. The findings of this study show that the integration between Qur'anic interpretation and feminist theory allows for the formation of a more just, inclusive, and responsive understanding of Islamic family law issues in the contemporary era. [20:  Sridepi Sridepi et al., "Analysis of the Position of Women in Islamic Family Law Perspective of the Interpretation of Surah An-Nisa Verse 34 and the Theory of Feminism," Journal of Research Cluster of Education  4, no. 2 (2025): 756–65. https://doi.org/10.55606/jurripen.v4i2.5909] 

In addition, Nursattini's research[footnoteRef:21] entitled "Patriarchal Culture and Women's Access to Education" shows that the patriarchal culture inherent in society tends to prioritize boys' education, so that women's access to education is often hampered by prevailing norms and cultures. This is reflected in the data on the percentage of literacy, namely 83.42% for women and 91.86% for men, as well as the Human Development Index which shows 68.63 for women and 75.43 for men. These findings confirm the low participation of women, especially at the higher education level, which is contrary to the national education goal that affirms that all citizens have the same right to education regardless of gender. [21:  Nursaptini Nursaptini et al., "Patriarchal Culture and Women's Access in Education," 2019.] 

Based on previous research reviews, there are several prominent similarities in the context of gender inequality and women's rights. The research of Najwa Qurrata'Ayun, Sridepi, and Nursaptini both highlights the subordination of women in various spheres of life, both in politics, economy, education, family, and social and cultural norms. Third, the study emphasizes that women experience limited rights due to patriarchal structures, both through social domination, legal norms, and gender-biased interpretations of religion. In addition, the three studies both highlight the importance of awareness of reform, both through recognition of women's contributions, egalitarian reinterpretation of Islamic law, and efforts to improve access to education to reduce gender inequality.
On the other hand, there are fundamental differences between these studies. Najwa Qurrata'Ayun's research emphasizes women's social transformation broadly, focusing on changing the position of women in modern society, while Sridepi's research focuses on Qur'an interpretation and Islamic feminism perspectives to build a fairer understanding of family law. Meanwhile, Nursattini's research focuses on the impact of patriarchal culture on women's access to education, complemented by empirical data on literacy and the Human Development Index. These differences show a variety of approaches: Najwa Qurrata'Ayun uses a socio-cultural perspective, Sridepi uses a critical analysis of law-theology, and Nursaptini emphasizes the empirical dimension of education in a patriarchal context.
The novelty or novelty of this research lies in the multidisciplinary integration between legal sociology and Islamic feminism in analyzing the phenomenon of patriarchy, poverty, and vulnerability to the educational rights of girls in the Pekka Kalak Papak family. This approach allows research to look at gender inequality simultaneously from the legal, social, and religious dimensions. Max Weber's Legal Sociology Perspective is used to understand how legal structures, social norms, and the legitimacy of power in society affect the position of women, particularly the head of the family, as well as how customary law and social institutions shape women's hierarchy and subordination. Meanwhile, the perspective of Islamic Feminism by Amina Wadud is applied to examine how egalitarian interpretations of the Qur'an can challenge patriarchal practices that limit women's rights, including girls' access to education.
This research highlights a very specific local context, namely women heads of families in poor Batak Pakpak communities, thus providing a new dimension of how customary law, social structure, and religious interpretations simultaneously affect girls' access to education. In addition, the focus on poor Pekka families allows this study to concretely illustrate how patriarchal economic and cultural vulnerability reinforces gender inequality in education, as well as demonstrating the relevance of multidisciplinary approaches that have rarely been analyzed in an integrated manner in previous studies. Thus, this research not only provides a theoretical understanding of women's subordination, but also presents practical implications for women's education and empowerment policies in patriarchal and poor societies.
Method 
This study uses a qualitative approach[footnoteRef:22] with the perspective of the Legal Sociology of Max Weber and Islamic feminism by Amina Wadud, with data collection techniques in the form of life stories of seven girls who dropped out of school and worked in the marginalized sector.[footnoteRef:23] This study aims to examine the vulnerability of girls' rights to access education through perceived life experiences, with the research stages being carried out from January to October 2025.[footnoteRef:24] The research method adopts a feminist qualitative approach,[footnoteRef:25] which emphasizes the importance of elevating women's life experiences and their voices from various cultural, religious, regional, racial, ethnic, national, and gender dimensions.[footnoteRef:26] Feminist studies aim to enrich knowledge about women's lives through diverse perspectives, so that the life experiences and voices of Kalak Pakpak girls are also part of the diversity of women's life experiences more broadly, as well as the experiences of women from other races, cultures, and regions.[footnoteRef:27] The research was conducted in Pegagan Julu VIII, which represents the Pakpak Pegagan suak area. The selection of this location was based on the consideration that the area was the original residence of the Pakpak kalak from the Pegagan suak.[footnoteRef:28] The presence of Pakpak kalak in this area is represented through the tribal traditional church institution GKPPD (Pakpak Dairi Protestant Christian Church) and the sulangsilima traditional institution, which is the entrance to the research to obtain informants, both girls who have dropped out of school and female heads of families or poor pekka widows.[footnoteRef:29] Based on rural administration data, there are 30 poor families headed by widowed women (pekka).[footnoteRef:30] The research began with an FGD (focus group discussion) for all pekka widows regarding the right of children to receive education and educational priorities in the family.[footnoteRef:31] The results of the FGD show a tendency to be gender biased, where boys tend to be prioritized in accessing formal education over girls.[footnoteRef:32] The next stage is to determine the research informant through an intensive approach to girls in the family of widows of pekka.[footnoteRef:33] This approach succeeded in building trust and rapport with seven Kalak Pakpak girls, aged 15–20 years, from various clans (berru). They are willing to be informants and actively participate in the entire data collection process, including in-depth interviews and life story studies. In order to respect the privacy of the informants, the names of the seven girls were disguised or not real names.[footnoteRef:34] [22:  Andrew March, “Sources of Moral Obligation to Non-Muslims in the" Jurisprudence of Muslim Minorities"(Fiqh Al-Aqalliyyāt) Discourse,” Islamic Law and Society 16, no. 1 (2009): 34–94.]  [23:  Firman Muntaqo et al., “The Transformation of Land Law in Indonesia: From Commodification to Maqāṣid and Social Justice,” Al-Ahkam 35, no. 2 (2025): 287–312. https://doi.org/10.21580/ahkam.2025.35.2.25605]  [24:  Gusti Muzainah et al., “Female Circumcision in Banjar Culture: Navigating Customary Law, Islamic Law, Human Rights,” Al-Ahkam 35, no. 2 (2025): 371–400. https://doi.org/10.21580/ahkam.2025.35.2.27814]  [25:  Ismail Jalili and Ilham Syukri, “Utilizing Qawā’id Fiqhiyyah In Legal Analysis: A Review Of Their Evolution And Application In Indonesian Islamic Jurisprudence,” Istinbath 24, no. 1 (2025): 51–65. https://doi.org/10.20414/ijhi.v24i1.776]  [26:  Sri Yunarti and Syarial Dedi, “A Reconstruction Of Women’s Fiqih On Tawaf For Menstruating Women (Exploring Ibn Qayyim Al-Zawjiyah’s Theory of Ijtihad),” Al-Istinbath: Jurnal Hukum Islam 11, no. 1 (2026). https://doi.org/10.29240/jhi.v11i1.12677]  [27:  Muhamad Hasan Sebyar et al., “Revitalising Maskan during ʿIddah: A Fiqh Analysis of Contemporary Post-Divorce Challenges in Indonesia,” MILRev: Metro Islamic Law Review 5, no. 1 (2026): 150–77. https://doi.org/10.32332/milrev.v5i1.11534]  [28:  Derita Prapti Rahayu, M SH, and Session Ke, "Legal Research Methods," Yogyakarta: Thafa Media, 2020.]  [29:  Harry Yuniardi et al., “Between Tradition and Sharia: Endogamous Marriage Practices in the Pesantren Community of Bandung Regency from a Contemporary Islamic Legal Perspective,” MILRev: Metro Islamic Law Review 4, no. 2 (2025): 899–932. https://doi.org/10.32332/milrev.v4i2.10624]  [30:  David Tan, "Legal Research Methods: Exploring and Reviewing Methodology in Conducting Legal Research," Nusantara: Journal of Social Sciences 8, no. 8 (2021): 2463–78. https://doi.org/10.31604/jips.v8i8.2021.2463-2478]  [31:  Muhammad Chairul Huda and M H S HI, Legal Research Methods (Sociological Juridical Approach) (The Mahfud Ridwan Institute, 2021).]  [32:  Ika Atikah et al., "Introduction to Socio-Legal Law Research Methods," 2024.]  [33:  Fadil Fadil, Zidna Mazidah, and Zaenul Mahmudi, “Fulfillment of Women’s Rights after Divorce Dynamics and Transformation in the Legal Journey,” De Jure: Jurnal Hukum Dan Syari’ah 16, no. 1 (2024): 1–20.]  [34:  Ahmad Ahmad et al., Textbook of Legal Research & Writing Methods (PT. Sonpedia Publishing Indonesia, 2024).] 

Results and Discussion
Portrait of the Life of Widow Pekka Kalak Pakpak: Patriarchy, Poverty, and Vulnerability of Girls' Right to Education
The portrait of the life of the widow of Pekka Kalak Pakpak in Pegagan Julu VIII clearly illustrates the condition of poor families who are very economically vulnerable. Pekka widows face significant resource limitations, so every decision related to meeting family needs becomes a heavy burden. Daily life is highly dependent on rice farming, which is not only limited to a narrow area of land ranging from 1 to 3 chains, but also highly dependent on productivity and crop yields that fluctuate each season. In fact, there are pekkas who have no private farmland at all, so they have to rely on income from work as land tenants or wage workers, which are often erratic and insufficient to meet the basic needs of the family. This condition confirms that the poverty experienced by pekka widows is not only financial deprivation, but also creates structural vulnerability, where women have to bear a double burden, as heads of families as well as breadwinners, while facing limitations in access to family resources and rights.[footnoteRef:35] [35:  Destya Salsabila and Setia Budhi, "Between Stigma and Social Realities: The Status of Widows in the Perspective of Rural Communities," Huma: Journal of Sociology 3, no. 1 (2024): 29–39.https://doi.org/10.20527/h-js.v3i1.210] 

For pekka widows who have a narrow plot, the agricultural produce obtained is often insufficient to meet the daily needs of the family. The land usually comes from the husband's inheritance, so the widow pekka only has the right to manage, not full ownership rights. In the Kalak Pakpak customary system, the right of inheritance to the land remains with boys, while women, including pekka widows, do not have inheritance rights. This condition places women in economically and socially subordinate positions, because although they are responsible for land management and the fulfillment of family needs, legal power and control over key resources remain in the hands of men. This also strengthens women's vulnerability, especially in determining the priority of children's education, because limited control of resources makes it difficult for women to allocate educational rights fairly for boys and girls.[footnoteRef:36] [36:  Nifki Setya Welly and Genny Gustina Sari, "The Meaning of Life of Young Widows of Divorce Plaintiffs in the City of Pekanbaru" (Riau University, 2017).] 

The social structure of women in the Batak Pakpak society is generally below that of men due to the application of the patrilineal kinship system. This system affirms the legality of men as the successors of clans and descendants, while placing men in a dominant position in the family, marriage, inheritance of property, and customary institutions. In contrast, women's positions, including pekka widows, are in a subordinate hierarchy, where their roles are more limited to domestic affairs and family management, while strategic decision-making and access to inheritance rights remain in the hands of men. This reinforces women's economic and social dependence, while limiting their ability to set priorities, including their children's educational rights.[footnoteRef:37] [37:  Helmi Suryana Siregar, "Changes in the Position of Women in the Angkola Batak Community," Journal of Ius Constituendum 6, no. 1 (2021): 252–68. https://doi.org/10.26623/jic.v6i1.3281] 

In the Batak Pakpak family, men play the role of the head of the family and the main person in charge, while women are positioned mainly in domestic work. Public roles, family strategic decision-making, and customary implementation are carried out by men, while women are more involved in housework and other supporting activities. The inheritance system also affirms the position of men as the primary heirs, especially over the estate, so that women, including pekka widows, do not have full control over family assets. This condition shows the structural subordination of women, who are limited in decision-making, access to resources, and the determination of family priorities, including the right to education of their children.[footnoteRef:38] [38:  Wardah Nuroniyah, "The Concept of Qiwamah and the Phenomenon of Women as the Head of the Family," Equalita: Journal of Gender and Child Studies 4, no. 1 (2022): 113–35. DOI: 10.24235/equalita.v4i1.10900] 

The traditional values of Kalak Pakpak are the main foundation in the process of socializing gender norms that have been firmly rooted in people's lives. These values not only shape individual mindsets and behaviors, but also affect social institutional structures, including the institution of the pekka widow family, as well as determine the division of rights and obligations of family members in various aspects of life. In the context of education, customary norms that are full of gender bias reinforce women's subordinate positions and place boys as the top priority in the allocation of family resources. As a result, girls are often marginalized in access to formal education. This condition shows that patriarchal culture not only limits women's social roles, but also reproduces gender inequality across generations through the unequal distribution of educational opportunities. The following table is presented that illustrates the vulnerability of girls' educational rights in the Pakpak community.[footnoteRef:39] [39:  Wahyudin Wahyudin, Muhammad Anas Ma'arif, and Muhammad Husnur Rofiq, "Islamic Education Values in the Customs of the Pakpak Community in Islamic Boarding Schools," FATAWA: Journal of Islamic Religious Education 4, no. 1 (2023): 111–24. https://doi.org/10.37812/fatawa.v4i1.1540] 


Table. 1 Vulnerability of Girls' Right to Education
	No
	Types of Education Rights
	Threats/Restrictions
	Causal Factors

	1
	Access to formal schools
	Forced to drop out of school
	Patriarchy (boys' priority), family poverty

	2
	Quality of education
	Lack of moral, economic, and social support
	Internalization of subordination norms; Limitations of facilities and costs

	3
	Fulfillment of potential
	Unable to develop academic or social skills
	Double load: studying and working for the family


Data source: Results of interviews with the public
In pekka families, a clear trend can be seen that boys are prioritized in accessing higher formal education than girls. Social, customary, and patriarchal structures embedded in the family limit girls' opportunities to continue their education, so they are often marginalized in decision-making regarding the allocation of educational resources. This condition reinforces the cycle of gender inequality across generations, where women's subordination not only occurs in the current generation but is also passed on to the next generation through unequal access to education.[footnoteRef:40] [40:  Saparutdin Brutu, Frans Togu Sihombing, and Ahmad Aridho, "The Philosophical Concept of Sulang Silima Speech of the Pakpak Tribe in Maintaining Unity and Harmony in the Family," Journal of the Center for the Study of People's Education, 2023, 53–61. https://doi.org/10.51178/jpspr.v3i2.1350] 

The vulnerability of girls' educational rights in pekka families is the result of a complex interaction between patriarchy, poverty, and cultural norms. The economic limitations faced by pekka widows forced them to make priority decisions that were more favorable to boys, as they were considered more strategic or socially and economically productive.[footnoteRef:41] Meanwhile, girls often face the risk of dropping out of school or being limited to only low levels of education, so their opportunities to develop their potential optimally are very limited. This condition reinforces the cycle of subordination and gender inequality across generations, as unequal access to education puts women in a more vulnerable position in various aspects of social and economic life.[footnoteRef:42] [41:  Lukman Santoso and Ulvi Rohmatul Musyayyadah, “Challenging Legal Injustice against Children in Incest Cases: A Progressive and Islamic Human Rights Approach,” De Jure: Jurnal Hukum Dan Syar’iah 17, no. 2 (2025): 675–96.  https://doi.org/10.18860/j-fsh.v17i2.36277]  [42:  Johan Saputra, Indra Jaya Kusuma Wardhana, and Arie Wahyu Pranata, "Social Reproduction and Early Marriage Practices: An Analysis of the Structure of Poverty, Culture, and Access to Education of the Coastal Community of Sampang Madura," in Proceedings of SeNSosio (National Seminar of Sociology Study Program), vol. 6, 2025, 471–79.] 

To understand the process of vulnerability to girls' educational rights, this study uses a life story approach to seven Kalak Pakpak girls. The life stories of these seven girls concretely show how they experienced the disenfranchisement of the right to access formal education, influenced by gender-biased family decisions and the economic limitations of pekka families.[footnoteRef:43] Through a life story approach, this study emphasizes girls' subjective experiences as part of a social reality that combines patriarchal factors, poverty, and cultural norms. This approach not only features quantitative data, but also elevates girls' voices and perspectives, thus enriching understanding of how gender inequality at the family level directly impacts their educational rights. The results of data collection through this life story provide a humanist and academic picture of the vulnerability of girls' rights, while emphasizing the need for gender-sensitive and contextual interventions for pekka families in the Batak Papak community.[footnoteRef:44] [43:  Atho'ilah Aly Najamudin and Mohammad Iqbal, "The Existence of Batik MSME Actors: The Life Story of Banjar Banyuwangi Village Actors," Islamic Economics And Finance Journal 2, no. 1 (2023): 48–54. https://doi.org/10.62005/iseco.v2i1.33]  [44:  Riantama Sulthana Fauzan and Endang Sugiharti, "Changes in Food Sovereignty Value in Subak Agricultural System in Bali with a Life Story Approach," Journal of Economic Resilience and Sustainable Development 1, no. 1 (2024): 1–19. https://doi.org/10.61511/ersud.v1i1.2024.473] 

In general, the portrait of the life of the widow of Pekka Kalak Pakpak shows that patriarchy and poverty interact with each other in a complex way, thus creating a vulnerability to girls' educational rights. In families, girls are often marginalized, as customary norms, social structures, and economic limitations simultaneously reinforce cycles of subordination across generations. This phenomenon confirms that gender inequality cannot be partially understood, but rather requires a multidisciplinary approach that integrates social, legal, and Islamic feminist perspectives. By understanding the interaction between patriarchy, poverty, and culture, this study aims to provide a comprehensive picture of the factors that limit girls' rights, as well as the basis for formulating gender-sensitive and contextual intervention strategies for pekka families in the Pakpak community.[footnoteRef:45] [45:  Hadriana Marhaeni Munthe, Harmona Daulay, and Napsiah Napsiah, "The Survival of Batak Toba Christian Widows in the Life of Widowhood after Divorce and Divorce for Life," KURIOS (Journal of Christian Theology and Religious Education) 6, no. 2 (2020): 380–96.] 

Between School and Economic Life: The Life Story of Kalak Pakpak's Seven Daughters
	The lives of girls in poor families are often at the crossroads between their right to formal education and the economic needs of the family. In Pegagan Julu VIII Village, the Kalak Pakpak community still maintains patriarchal values that influence family decisions, especially in terms of girls' access to education. The life stories of seven girls from a pekka widow family in this village show how economic limitations and patriarchal social structures interact with each other, so that their right to continue their education is often neglected, forcing some of them to work at a young age to support the survival of the family.[footnoteRef:46] [46:  Meri Sandora, "The Concept of Marginalized Children's Education in the Perspective of Community-Based Education," Marwah: Journal of Women, Religion and Gender 18, no. 2 (2019): 196–216. http://dx.doi.org/10.24014/marwah.v18i2.7588] 

The following is a brief description of seven daughters from the Pekka family who were forced, or forced by circumstances, especially poverty, to drop out of school. The seven girls left their village for the city of Medan and started working at a young age to support the family economy and finance their brother's education. The life story of Tiur Berru Sinamo (18 years old) describes the journey of a girl from a poor family. Tiur was the third of eight children, consisting of three boys and five girls. He only completed his education until junior high school (SMP), even though he aspired to continue to the high school level and even become a bachelor of education. Considering that his mother was a widow who lived in poverty, Tiur was willing to drop out of school. His mother then decided to send Tiur to distant relatives in Medan to find a job according to his education and skills. It is hoped that Tiur's income can help overcome the economic burden on the family. Thanks to the services of relatives, Tiur was hired as an internet café guard. Currently, he has been working for three years and part of his income is sent to his mother, including to finance his brother's education.
Lbrn (19 years old) suffered a similar fate. He only finished the 2nd grade of junior high school because his widowed mother could not afford it. Lbrn is the fourth of nine children. His mother sent him to follow his female cousin who had a family in Medan in the hope that he could go to school or find a job. However, Lbrn was instead exploited, being employed as a housekeeper and childminder without pay. He must be patient and accept the situation in order to maintain family relationships, as well as understand the burden of his mother's life. After a year, her fate changed when a cousin's neighbor offered her a job as an elderly nurse in a nursing home. After attending the training, Lbrn was accepted to work and his income was allocated to help the family economy and finance his brother's education.
The story of 20-year-old As, the eldest with three brothers, also shows the struggles of life. He has been living with his widowed mother since the 5th grade of elementary school. Since the family did not own land, they relied on work as farm laborers. Astuti dropped out of school in the 5th grade of elementary school to help her mother. He was willing to work hard in the fields and at home, while his brother was directed to go to school and play. Young age did not prevent Astuti from bearing a double burden, until at the age of 16 she was taken to Medan by her mother's neighbors and tried various jobs, ranging from restaurant clerks to housekeepers. His income was left to his mother for the needs of his family and the education of his younger siblings.
Mide, the eldest of six children, has four brothers. Since losing his father at the age of 10, he has helped his mother work in the house and rice fields. He only had time to go to school until the 2nd grade of junior high school before joining relatives in the city to work. Thanks to the help of relatives who owned a private school foundation, Mide was employed as a school canteen waitress for four years, and part of her income was always sent to her mother to support the family.
Emmy, the eldest of four children, originally aspired to be an economics bachelor. However, his father left the family when he was 11 years old, so his mother lived as a widow. Her limited economic background made Emmy unable to continue her education to high school. He followed his mother's orders to work in the city. Initially working as a cleaning clerk, Emmy was later promoted to cashier because she was smart and honest. During his three years of work, he routinely sent part of his salary to support his younger siblings' education.
Marni's story is more heartbreaking. At the age of 13, she was sexually abused by her own father. After the incident, her mother separated from her husband. Marni and her three younger brothers live with her mother who lives in poverty. Their originally large land was withdrawn by her father's family, so Marni only finished elementary school before being sent to Medan by her mother. He was entrusted to relatives and employed as a cleaning service worker in a large church, part of his income was sent to the family's needs. 
Mende, the third of four children, lived with his widowed mother since the age of 8 because his father died of liver disease. He only finished elementary school and followed his father's relatives to Medan. Before getting a permanent job, she helped take care of the relatives' children. Later, she worked as a cook's assistant in the church canteen, a job she took for five years. Mende left his entire salary to his mother to provide for the family's living needs and a portion for his brother's education.
The description of the life history of the seven widowed daughters of Pekka presents a touching story while showing their generosity. They are devoted and sacrifice for the sake of their families, willing to drop out of school to ensure their brothers get an education, while working hard to support the family's economy. Their presence in the city is only to earn a modest income, but their role in supporting the education of their younger siblings is huge. Ironically, in the midst of the government's enthusiasm for educational equality, the reality is that these girls are prevented from obtaining higher formal education due to poverty and patriarchal structures.[footnoteRef:47] [47:  Wahyu Abdul Jafar et al., “Philosophical Foundations and Human Rights in the Bajapuik Tradition: Bridging Local Wisdom and Islamic Law in Minangkabau Marriage Practices,” De Jure: Jurnal Hukum Dan Syar’iah 16, no. 1 (2024): 212–33. https://doi.org/10.18860/j-fsh.v16i1.27681] 

Double Oppression: Patriarchy and Poverty in Hindering Girls' Education in Kalak Pakpak
 	Patriarchy is a big concept, a central study and as the main feminist framework to explain the root causes of gender inequality in various societies and cultures[footnoteRef:48]. The social system that oppresses women through the social structure is patriarchal. More specifically, she defines patriarchy as a system of structures and practices in which men dominate, oppress and suck women[footnoteRef:49]. Patriarchy is a system of male authority that oppresses women through social, political and economic institutions. According to Walby, there are actually two patriarchies, namely "private patriarchy" and public patriarchy. The essence of his theory has been the expansion of patriarchy, from private and private spaces such as the family and religion to a wider area, namely the state. This expansion has led to patriarchy constantly succeeding in gripping and dominating the lives of both men and women[footnoteRef:50]. Furthermore, in patriarchal culture (a phallocentric culture), masculinity plays a central norm as well as a sign of the symbolic order of society.[footnoteRef:51] Patriarchal culture is to give privileges to the male gender to access basic materials of power than those who are female. This access begins from an early age, before an individual can even choose which form of socialization is adequate enough for him. This process of conditioning is continuous so that it forms a common-sense of truth as a man and a woman. This includes the truth of social space, how to dress and behave. Anyone who ignores the truth will be socially sanctioned.[footnoteRef:52] [48:  Bob Pierik, “Patriarchal Power as a Conceptual Tool for Gender History,” Rethinking History 26, no. 1 (2022): 71–92, https://doi.org/10.1080/13642529.2022.2037864.]  [49:  Giovanna Galizzi, Karen McBride, and Benedetta Siboni, “Patriarchy Persists: Experiences of Barriers to Women’s Career Progression in Italian Accounting Academia,” Critical Perspectives on Accounting 99 (2024): 1–19, https://doi.org/10.1016/j.cpa.2023.102625.]  [50:  Sylvia Walby, Theorizing Patriarchy (Oxford: Basic Blackwell Ltd, 1990).]  [51:  Nor Salam et al., “Interfaith Marriage from the Perspective of Rationality: Theocentrism in Islamic Law and Anthropocentrism in Human Rights Law,” De Jure: Jurnal Hukum Dan Syar’iah 16, no. 1 (2024): 179–96. https://doi.org/10.18860/j-fsh.v16i1.23989]  [52:  Nicole Ferry, “Where Is the Patriarchy?: A Review and Research Agenda for the Concept of Patriarchy in Management and Organization Studies,” Gender, Work and Organization 32, no. 1 (2025): 302–29, https://doi.org/10.1111/gwao.13145.] 

Referring to the terminology of patriarchy as a social system that oppresses women in the social structure is also a basic framework to explain the reality of the vulnerability of girls' rights to access formal education in their families. The description  of the life story of  a girl who dropped out of school confirms how patriarchy is a norm or guideline for pekka's widowed mother to make decisions in her family. It is clear that every decision is always in favor of the boy. Pekka widows prioritize the right of their sons to access formal education. In this case, patriarchy is expressed in the form of a gender ideology that places boys in a central position and vice versa, girls are in a marginal position. The practice of patriarchal gender ideology is shown in the form of priority rights for boys to access the social and economic resources available in the families of poor pekka widows in the village of Pegagan Julu VIII. Therefore, it is a rational choice for pekka widows to prioritize the right of their sons to attend higher education than their daughters. This means that girls must be willing to accept their mother's decision to prioritize their brothers in school as high as possible while girls go to makeshift schools. The decision of the widow pekka to give boys the main right to access formal education and prioritize girls' rights is a form of policy that is very biased towards girls. This decision is felt to be unfair but girls must learn to be accepting, sincere and resigned. 
As reflected in the excerpt of the interview with informant Lubrin berru Lingga (Informant 2):
Inang said men are the successors of the family who bring the good name and honor of the family. Sons of protection and representatives of the customary and raising the status of our family in front of the customs, so pay attention and serve your turang as best as possible. That is why I gave up not attending school for the sake of my brother's school continuity.  If our brother succeeds customarily, we will be rewarded. Brothers are kula-kula who protect and bless. So I was taught by my mother to serve and take care of my brother. He gave me pots so that one day I would be happy and successful in my life. 
 	The sincerity and willingness of girls set aside their right to go to school as a symbol of sacrifice, devotion and service to their brothers. This woman's sacrifice can also be translated into a "norm" to appreciate and respect the brothers in the family  of the poor pekka widow kalak Pakpak. In the name of patriarchal ideology, norms and symbols of proof of women's devotion to their brothers were born.[footnoteRef:53] The position of women who are devoted to their brothers describes a very patriarchal gender relationship, namely boys as if they are considered kings or "kings" and daughters as servants or parties who are ready to "serve" all the needs of their brothers.[footnoteRef:54] Concretely, all social and economic resources owned by the family are provided for men, including in terms of going to school. The right to get the best education has automatically become a man's right, after which it can only be given to women.[footnoteRef:55] The sacrifice of girls is not only limited to accepting fate or the fate of not continuing school to a higher level. Even more painful, in the name of "poverty," they must also be obliged to bear other fates that come from the shackles of poverty. The confluence of patriarchal structures and poverty structures presents other sufferings that girls must bear. Girls experience multiple layers of suffering.[footnoteRef:56] Patriarchy in the construction of gender ideology results in them being vulnerable to access higher formal education. In the name of patriarchy, girls are excluded and marginalized from their right to go to school.[footnoteRef:57] Furthermore, in the name of poverty, women are required to bear the burden of poverty by giving time and energy to work harder and harder. Girls are likened to boban horses (burden horses) who bear the burden of injustice and are obliged to work in order to maintain the family economy and the continuity of their brother's education.[footnoteRef:58] [53:  Kristianti Mks, "Women's Obsession in Achieving Freedom and Emancipation," 2009.]  [54:  Elsa Naila, Nazwa Archika Chynta, and Ahmad Supena, "Patriarchal Domination and Women's Resistance: A Feminism Study of Yuni's Novel," Basataka Journal (JBT) 8, no. 1 (2025): 564–72. https://doi.org/10.36277/basataka.v8i1.732]  [55:  Ahsani Taqwiem, Patriarchy and Women's Resistance in the Context of Human Earth (Adab Publisher, 2024).]  [56:  Muchlas Abror and Hanifah Dwi Afrianti, "Women's Representation in Sal Male Song Lyrics: Between Reproduction and Challenges to Gender Norms in Indonesian Patriarchal Culture," DEIKTIS: Journal of Language and Literature Education 5, no. 1 (2025): 326–47. https://doi.org/10.53769/deiktis.v5i1.1395]  [57:  Bima Ardiansyah Lumban Tobing and Helga Yohana Simatupang, "The Role of Tradition and Culture in Creating Injustice for Indian Women," Journal of Global Perspective 2, no. 1 (2024): 85–97.]  [58:  Revy Ardinata Salim, "The Importance of Family, Hard Work and Sacrifice in Little Woman," Cultural Linguistics: Journal of Linguistic Literature with Cultural Studies 12, no. 2 (2023).] 

Patriarchy and poverty or "patriarchy and poverty" have given birth to a situation that is very detrimental to the position of girls in the pekka kalak Pakpak family of Pegagan Julu VIII village. These two structures, namely the "patriarchy of poverty", reinforce each other, constructing the vulnerability of girls' rights in terms of accessing formal education in the family. Patriarchy is the normative foundation or ideology of parents to determine the education of children in the family. The thinking that underlies the strong patriarchal ideology stems from the practice of treatment that prioritizes the best education always given to boys. Although economically reviewed, most pekka widows cannot afford to send their children to school. Their various ways or strategies overcome economic inability in order to send boys to the highest school. Usually, pekka widows are willing to give up their only assets such as land or land. In addition, another strategy taken to survive economic pressure is to maximize the role and power of women by working harder, both in their own fields and as wage workers in other people's fields. In more extreme conditions, the widow of Pekka also encouraged, even sent, her daughters to work in the city as a solution to family poverty.[footnoteRef:59] From this practice came a cliché phrase that reflected gender inequality, namely "boys go to the city to go to school, while girls go to the city to work." The phrase vividly describes how education is positioned as a right and investment for boys, while girls are treated as the breadth of the family's economy. The following is a table that shows the relationship between patriarchal factors, poverty, education, and employment in the life stories of seven girls. [59:  Rico J R Tambunan et al., “Justice, Land, and Sharia: Conceptualizing Agrarian Courts in the Settlement of Land Ownership Disputes,” De Jure: Jurnal Hukum Dan Syar’iah 17, no. 2 (2025): 530–52. http://dx.doi.org/10.18860/j-fsh.v17i2.32486] 

Table 1 The relationship between patriarchy, poverty, education, and employment of seven daughters
	No
	Name
	Final Education
	Patriarchal Factors (Education Priorities)
	Poverty Factors (Economic Needs)
	Jobs in the City

	1
	Tiur Berru Sinamo
	SMP
	Boys' education comes first
	His mother was a widow, unable to afford school
	Cafe keeper

	2
	Lbrn
	Class 2 SMP
	Focus on brother's education
	His mother was a widow, unable to finance
	Elderly nurse in a nursing home

	3
	Astuti (As)
	Class 5 SD
	The role of women in the home and rice fields is prioritized
	Living poorly, having to help mothers
	Housekeeper

	4
	Mide
	Class 2 SMP
	Daughters are required to help families
	Losing a father, having to work to help the mother
	School canteen waitress

	5
	Emmy
	SMP
	Boys are more school-driven
	Dad leaves family, poverty
	Cleanliness → cashier

	6
	Marni
	SD
	Girls are considered more ready to do housework
	
	Cleaning service gereja

	7
	Mende
	SD
	Daughters should help mother and rice fields
	
	Assistant cook in the church canteen


Data source: interview results 
This phenomenon illustrates the double pressure experienced by girls in the Pekka Kalak Pakpak family. The concept  of double oppression arises from two main factors, namely patriarchy and poverty, which synergize with each other so that the most vulnerable girls lose the right to formal education. Patriarchy is a social and cultural system that places men in a priority position in access to education and family resources, while poverty is an economic constraint that forces girls to drop out of school and work from a young age to support their brothers' living needs and education. This reality shows that girls' educational rights are hampered not only by economic factors, but also by social structures that affirm traditional gender roles.
The impact of patriarchy is evident in the pattern of education priorities in the Pekka Kalak Pakpak family, where boys are given the opportunity to continue their education, while girls are directed to help with homework or support the family economy. Girls are charged with traditional gender roles, such as working in rice fields, taking care of the house, or then working in the city as maids, cashiers, or cleaning service workers. The psychological burden also arises because they have to accept this injustice silently, afraid of disrupting family relationships or adding to the burden of mothers who are already living in limitations. For example, Tiur, Astuti, and Lbrn were willing to drop out of school to pay for their brother's education, showing enormous personal sacrifice in the context of a poor family.[footnoteRef:60] [60:  Mohd Norhusairi Mat Hussin et al., “Local Wisdom and Gender Equality in Joint Property Division: An Islamic Legal Perspective from Malaysia,” De Jure: Jurnal Hukum Dan Syar’iah 17, no. 2 (2025): 394–416. https://doi.org/10.18860/j-fsh.v17i2.31562] 

The impact of poverty arises from limited education costs that make girls unable to continue to high school or higher. To help the family's economy, they are forced to leave the village and work in the city since their teenage years. Their economic life is heavily dependent on the job, as most of the income is left to the mother or used to finance the brother's education. For example, Mende and Marni only graduated from elementary school, work as cook's assistants or cleaning service workers, and almost all of their salaries are sent to meet the family's needs. This reality shows that poverty reinforces girls' vulnerability to the loss of educational rights. The interaction between patriarchy and poverty creates a double burden for girls, as they not only lose the right to education but also bear the economic responsibility of the family. Patriarchy determines who has more right to go to school, while poverty determines who has to work to survive. This situation creates structural inequalities that are difficult to overcome without gender-sensitive social, legal, and educational interventions.
The vulnerability of girls' educational rights is further strengthened by social norms and economic factors. Although the government guarantees educational equality, the realities of family and culture marginalize girls. The perspective of Islamic feminism emphasizes that women have equal educational rights, so patriarchal practices are contrary to the principle of gender justice in religion. In this context, sociolegal analysis and Islamic feminist perspectives affirm that the protection of girls' educational rights must be a priority, both through public policy and the strengthening of social awareness. It is understandable that girls in Kalak Pakpak experience double oppression, in the form of patriarchal pressure and poverty. The impact is early school dropouts, working from a young age, and loss of opportunities to access formal education. This problem is not only economic, but also related to the social and cultural structures that prioritize men. Therefore, interventions in the form of education, social policies, and gender awareness are needed to reduce the vulnerability of girls in accessing their educational rights, while affirming the principles of gender justice in society and legal and religious perspectives.
The Educational Vulnerability of Girls in the Midst of Patriarchy and Poverty: An Analysis of the Sociology of Law by Max Weber and the Perspective of Islamic Feminist Amina Wadud
The vulnerability of girls' education in the midst of patriarchal dominance and economic limitations is a complex social phenomenon, where the right to education is often marginalized by family structures and cultural norms.[footnoteRef:61] Max Weber's perspective on legal sociology helps to understand how law, legitimacy, and social structures interact in shaping access to education, while Amina Wadud's view of Islamic feminism emphasizes the importance of gender justice and the fulfillment of women's rights as integral parts of the principle of justice in Islam.[footnoteRef:62] Historically, Max Weber was born on April 21, 1864 in Erfurt, German Empire, into an upper-middle-class family. His father was a conservative politician, while his mother was religious and active in social activities.[footnoteRef:63] This rich family environment of discussions about politics, religion, and law shaped Weber's views from an early age, so he was interested in exploring the relationship between society, law, and power structures.[footnoteRef:64] He pursued higher education in law, economics, and history, and then pursued an academic career as a professor of sociology and political economy. As a sociologist, he is known as a pioneer in the sociology of law, which is the scientific study of law in a social context. This emphasizes that law cannot be understood only normatively or formally, but must be analyzed based on the social, political, and economic forces that influence it. This view opens up a new view to understanding law not just as a written rule, but as a dynamic social phenomenon that interacts with the structure of society.[footnoteRef:65] [61:  Widyatmike Gede Mulawarman, "Critical Education for Vulnerable Families through Family Resilience Management Activities," Dikmas: Journal of Community Education and Service 2, no. 1 (2022): 171–82. http://dx.doi.org/10.37905/dikmas.2.1.171-182.2022]  [62:  Niswatul Hidayati, "Legal Rationality in Max Weber's View," Understanding Legal Theory: A Spark of Interdisciplinary Legal Thought 113 (2022).]  [63:  Ilham Yuli Isdiyanto, "Max Weber vs Émile Durkheim: Paradigm Fight in Legal Sociology in Indonesia," Journal of Law & Development 55, no. 2 (2025): 209–30. https://doi.org/ 10.21143/jhp.vol55.no.2.1782]  [64:  Weber was Max's eldest son, "Sociology According to Max Weber," n.d.]  [65:  Muhammad Ridwan, "The Transformation of Islamic Family Law in the Digital Era: A Sociological Analysis of Law on Marriage and Divorce Regulations in Indonesia," Al-Istinbath: Journal of Islamic Family Law and Law  1, no. 1 (2024): 11–20. https://doi.org/10.71242/akcp9f65] 

Weber introduced the concept of legal rationalization, which distinguishes between traditional law, charismatic law, and rational-legal law. It is emphasized that rational-legal law, which is systematic, formal, and based on written rules, is a characteristic of modern society. In addition, it also highlights the relationship between law and power, where law functions as an instrument of social legitimacy, rules are considered valid if they are socially accepted, not just because of sanctions. This links law to economic development, for example, contract law emerged in the era of digitalization along with capitalism and rational bureaucracy. Some of Weber's important works are major references in the sociology of law and social theory. The book Economy and Society (1922) discussed bureaucracy, social stratification, power, and law, while The Protestant Ethic and the Spirit of Capitalism (1905) linked religious values to economic development and social norms, including law. These works affirm that law does not stand alone, but rather is influenced by social, economic, and cultural contexts.[footnoteRef:66] [66:  Hidayati, "Legal Rationality in Max Weber's View."] 

Weber's influence in the sociology of law was enormous. His thinking became the basis for the study of comparative law, contemporary legal theory, and the analysis of legal relations with bureaucratic and capitalist societies. By emphasizing that law is a social phenomenon, Weber provides a relevant analytical framework for understanding how law operates in modern society, how power and legitimacy are formed, and how social norms and economic structures shape the legal system. Weber died on June 14, 1920 in Munich, Germany, leaving behind a legacy of thought that remains an important reference today.[footnoteRef:67] [67:  Laksanto Utomo, The Law Behind the Text: Understanding Legal Sociology (Indonesian Institute of Legal Studies, 2025).] 

Meanwhile, Amina Wadud was born in 1952 in Birmingham, Alabama, United States, into an African-American Muslim family that emphasized the importance of education, social awareness, and religious values. From an early age, she showed a strong interest in the study of religion, literature, and social justice issues, which later guided her to pursue Islamic studies with a critical approach to the role of gender in religious texts and social practices. The family and educational environment initially instilled a high level of intellectual concern, so that it was able to combine traditional Islamic understandings with post-modern academic methods.[footnoteRef:68] [68:  Yahya Fathur Rozy, “The Hermeneutics Influence On Feminist Exegesis: A Case Study On Amina Wadud,” QiST: Journal of Quran and Tafseer Studies 2, no. 3 (2023): 369–81. https://doi.org/10.23917/qist.v2i3.2908] 

Wadud pursued higher education in Islamic studies and theology, earning undergraduate and graduate degrees at several well-known universities in the United States, including Harvard University and the University of Pennsylvania.[footnoteRef:69] This education provided her with a strong intellectual foundation to critically analyze religious texts, especially from a gender perspective. After completing her studies, she pursued an academic career as a professor and researcher focusing on the interpretation of the Qur'an with a contextual and gender-inclusive approach.[footnoteRef:70] Amina Wadud is widely known as a pioneer of Islamic feminism, especially through her innovative approach to Qur'anic interpretation. It emphasizes that Islamic sacred texts do not basically marginalize women.[footnoteRef:71] Conversely, patriarchal interpretations that have developed throughout history have limited women's access to their rights, both in the social, legal, and spiritual realms.[footnoteRef:72] Through her works, Wadud encourages critical reading of religious texts, challenges social norms and cultural practices that place women in subordinate positions, and proposes interpretations that affirm spiritual, social, and legal equality between men and women.[footnoteRef:73] Wadud's most famous work is the Qur'an and Woman: Rereading the Sacred Text from a Woman's Perspective (1999), which is an important reference in the study of Islamic feminism at the global level. In this book, Wadud interprets the verses of the Qur'an through a women's perspective, emphasizing the principles of justice, equality, and respect for women, aspects that are often overlooked or misinterpreted in traditional interpretations. The influence of Wadud's thought extended not only among academics, but also in Muslim communities in various countries. Her ideas encouraged critical discussion of women's roles in religion, law, and social life, while inspiring the Islamic feminism movement that emphasized gender equality and justice.[footnoteRef:74] Wadud points out that gender equality in Islam can be realized through contextual, critical, and ethical interpretations of sacred texts, providing an intellectual foundation for women to demand their rights in the fields of education, law, and society.[footnoteRef:75] Thus, in this section, an analysis based on the theory of legal sociology of Max Weber and the perspective of Islamic feminism of Amina Wadud is presented, which is summarized in the following table: [69:  Amina Wadud, “American Muslim Identity: Race and Ethnicity in Progressive Islam,” Progressive Muslims: On Justice, Gender, and Pluralism, 2003, 270–85.]  [70:  Amina Wadud, “Foreword: Engaging Tawhid in Islam and Feminisms,” International Feminist Journal of Politics 10, no. 4 (2008): 435–38. https://doi.org/10.1080/14616740802393858]  [71:  An Najmi Fikri Ramadhan, “Hermeneutics of Gender: A Comparative Study of Hermeneutical Models Amina Wadud and Farid Esack,” Bulletin of Islamic Research 2, no. 2 (2024): 199–216.]  [72:  Muhammad Rusydi, "The Relationship of Men and Women in the Qur'an According to Amina Wadud," MIQOT: Journal of Islamic Sciences 38, no. 2 (2014). http://dx.doi.org/10.30821/miqot.v38i2.60]  [73:  Amina Wadud, “Reflections on Islamic Feminist Exegesis of the Qur’an,” Religions 12, no. 7 (2021): 497. https://doi.org/10.3390/rel12070497]  [74:  Amina Wadud, “Alternative Qur’anic Interpretation,” Windows of Faith: Muslim Women Scholar-Activists in North America, 2000, 1.]  [75:  Haikal Fadhil Anam, "Polygamy in Amina Wadud's Feminist Hermeneutics," Musãwa Journal of Gender and Islamic Studies 19, no. 1 (2020): 43–56. https://doi.org/10.14421/musawa.2020.191.43-56] 

Table 1 Girls' Educational Vulnerability in the Midst of Patriarchy and Poverty: Max Weber's Legal Sociology Analysis and Amina Wadud's Islamic Feminism Perspective
	No
	Factors / Dimensions
	Max Weber's Legal Sociology Analysis
	Amina Wadud's Perspective on Islamic Feminism

	1
	Patriarchy/Social Structure
	Patriarchy exists as a social structure that legitimizes male dominance; Formal laws and educational norms often lose to this social legitimacy. Girls are placed in subordinate positions, despite having the legal right to access education.
	Patriarchal interpretations of religion justify the subordination of women; social practices that prioritize women are contrary to the principles of justice and equality in the Qur'an. Girls' right to education is an inherent right and must be guaranteed.

	2
	Poverty/Economic Factors
	Economic limitations are a rational reason for families to prioritize the education of boys. Girls bear a "double burden": losing the right to education while having to work to sustain the family economy.
	Poverty should not be an excuse to set aside women's rights; Islamic principles emphasize social justice and the protection of girls' rights, including education. Girls have the right to education as a means of empowerment.

	3
	Educational Vulnerability/Impact
	Girls' access to education is hampered by the interaction of patriarchy and poverty ("patriarchal poverty"). Formal law and public policy are ineffective without change social structure and legitimacy of power.
	Educational injustice is the result of patriarchal interpretation and practice; There is a need for a gender-inclusive reinterpretation of religious texts. Girls' education is a moral obligation, an instrument of justice sosial, and women's empowerment.


Data source: author's analysis
This table shows that the vulnerability of girls' educational rights is a structural phenomenon born of the encounter between patriarchy and poverty, which work simultaneously at the family and community levels. In the perspective of legal sociologist Max Weber, patriarchy is understood as a social structure that has a strong legitimacy so that it is able to defeat the effectiveness of formal laws and educational policies that guarantee equality. Although normatively girls have the same right to go to school, patriarchal social norms make this right not implemented in real terms. Male dominance is accepted as something "natural" and socially legitimate, so family decisions that prioritize boys are seen as rational and legitimate.
The poverty factor in Weber's analysis further strengthens this inequality. Economic limitations shape the rationality of family actions in distributing limited resources. In these conditions, boys' education is seen as an investment in the future, while girls are considered to be sacrificed for the sake of the family's economic survival. As a result, girls experience a double burden, namely losing access to education and being required to work from an early age. This shows that the vulnerability of education is not just an economic problem, but the result of the interaction between patriarchal social structures and culturally legitimized economic rationality.[footnoteRef:76] [76:  Boy Anto Ando Silitonga, Jefrit Johanis Messakh, and Lamhot Naibaho, "Max Weber's Analysis of Capitalism as a Way of Christian Education in the Face of Poverty," Harati 3, no. 2 (2023): 189–204.] 

From the perspective of Islamic feminism Amina Wadud, this condition reflects the existence of gender-biased religious interpretations and practices. Wadud emphasized that women's subordination does not originate from the teachings of Islam itself, but from patriarchal interpretations that have developed in history and culture. The practice of prioritizing girls' education is clearly contrary to the principles of justice (al-'adl) and the moral equality of human beings in the Qur'an. Therefore, girls' educational rights must be understood as inherent rights and moral obligations that cannot be negotiated by economic or traditional reasons.[footnoteRef:77] [77:  ROBBI A A MAHMAD and M W Mahmud, “MaqāṢid Al-‘Adl (Keadilan) Dalam Isu Tuntutan Harta Sepencarian Di Malaysia (The Objective of Fairness (Al-‘Adl) in The Matrimonial Property Conflict in Malaysia),” JOURNAL OF ISLAM IN ASIA Учредители: IIUM Press 17, no. 3 (2020): 291–320.] 

Overall, this table confirms that girls' educational vulnerability is an impact of "patriarchal poverty", which is a condition when poverty and patriarchy reinforce each other in eliminating women's rights. Weber's analysis shows the limitations of formal law without the transformation of social structure and the legitimacy of power, while Wawad's perspective emphasizes the urgency of a just and gender-inclusive reinterpretation of religion. The synergy of these two approaches emphasizes that the fulfillment of girls' educational rights requires structural, cultural, and normative changes at the same time, so that education truly becomes an instrument of social justice and women's empowerment.
However, the phenomenon of girls' educational vulnerability in Kalak Pakpak arises due to a combination of patriarchal social pressure and economic limitations. Girls are often forced to stop formal education early to help the family economy, while boys remain prioritized in access to education. From Weber's legal sociology perspective, law and formal institutions are inseparable from the power, social norms, and structures of society that shape them. Patriarchy functions as a mechanism of social legitimacy, positioning men as a priority in the family, including in terms of education. The integration of the perspectives of Weber and Wadud shows the double dimension of this problem. From Weber's side, educational injustice arises from the social structure and legitimacy of power; From the side of Wadud, this is the result of a misguided interpretation of culture and religion. Patriarchy and poverty form a double burden for girls: losing the right to education and having to work hard to support the family.[footnoteRef:78] [78:  Gazlina Nur Purnamasari, "Overcoming Gender Inequality with Father's Involvement in Indonesian Patriarchal Culture," SPECTRUM: Journal of Gender and Children Studies 5, no. 1 (2025): 43–58. https://doi.org/10.30984/spectrum.v5i1.1400] 

In practice, the experience of the girls in Kalak Pakpak shows that their decision to stop their education in order to pay for their brother's school is not a free individual choice, but the result of structural pressures working simultaneously. Patriarchal social norms form the belief that male education is more valuable and more strategic for the future of the family, while poverty narrows the space of choice so that girls are positioned as the "economic buffer" of the family. From the perspective of the sociology of law Max Weber, this situation shows how patriarchal social legitimacy defeats formal laws that guarantee educational equality; The law has lost its effectiveness because family and cultural practices have already regulated the distribution of rights and obligations based on gender. Girls end up bearing a double burden: being marginalized from the right to education and burdened with economic responsibilities, which reproduces gender inequality across generations.
Meanwhile, Islamic feminism Amina Wadud offers a profound critique of the normative basis of the practice. Wadud emphasized that the inequality in girls' education does not originate from the teachings of Islam itself, but from a patriarchal interpretation that places women in subordinate positions. With a contextual interpretation approach, Wadud shows that the principles of the Qur'an actually affirm justice, equality, and the obligation to study for men and women. In the context of Kalak Pakpak, this perspective is an ethical foundation to challenge family practices and customary norms that normalize the sacrifice of girls, while shifting the understanding that women's education is not a burden, but an investment in social justice.
Thus, the vulnerability of girls' education must be understood as structural, normative, and cultural issues at the same time. Legal and educational policy reforms will not be effective without the transformation of patriarchal social norms that legitimize inequality, as Weber asserts. At the same time, social change requires a strong ethical and theological foundation, as offered by Wadud, so that religious interpretation is no longer a tool for justifying injustice. The synergy between the sociology of law Max Weber and the Islamic feminism of Amina Wadud affirms that girls' education is a fundamental right that must be guaranteed not only through formal rules, but also through changes in social structures, family culture, and a fair and inclusive religious understanding.
Conclusion
The description of the life story of seven girls in the widow family of Kalak Pakpak Pegagan Julu VIII basically deconstructs the reality of the vulnerability of girls' right to access education to a higher level, which arises from the meeting of two mutually impartial social structures, patriarchy in the form of gender ideologies that oppress women, both as a general social norm and in the practice of private patriarchy in the family,  and poverty that shackles family life. The interaction of patriarchy and poverty or "patriarchy of poverty" creates a double burden for girls, they have to stop their education to work, while at the same time serving and respecting their brothers according to the orders of the host (mother) who reproduces patriarchal values through customary norms such as sipeleaken daberru and the practice of "terainaen" (motherhood), where boys are treated like kings (children sinirajaken) and girls are required to provide full services, including access to education sacrificed for boys. These vulnerabilities are not only social and economic, but also structural and normative, the perspective of legal sociology Max Weber shows that formal education laws and policies often fail to guarantee equality because they are hampered by social structures, cultural norms, and the legitimacy of power that prioritize men, while Amina Wadud's perspective of Islamic feminism emphasizes the ethical dimension, highlighting how patriarchal interpretations of religion curtail women's rights when the principle of The Qur'an supports justice and gender equality. The integration of both perspectives confirms that the educational injustices of girls arise from a combination of patriarchy, poverty, and gender-biased interpretations of religion, creating structural marginalization that reinforces the cycle of male domination. To address these vulnerabilities, a holistic approach, legal and education policy reforms, social and cultural transformation, and a gender-inclusive reinterpretation of religion are needed, so that girls' education is seen as a fundamental right and an instrument of empowerment capable of breaking the cycle of poverty and gender injustice, while enabling them to develop their potential and participate fully in a just and inclusive society.
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