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Abstract. Introduction. The article presents a description of the evolution of concepts of power and
statehood in Islamic political and legal thought from the classical period to the present day, examining the
interrelation between religious doctrines and the political practice of Muslim society. Goal. To identify
problems and prospects for the development of Islamic political and legal doctrine in the context of
transforming notions of the legitimacy of power and forms of government. Materials and methods. The
research is based on the analysis of primary sources of classical Muslim jurisprudence, philosophical
treatises, and works of contemporary Islamic thinkers, employing historical-comparative and
comparative-legal methods. The normative-legal approach of the fugaha (al-Mawardi, Ibn Taymiyyah, al-
Ghazali) is compared with the ethical-philosophical views of Muslim philosophers (al-Farabi). Results
and discussion. The study revealed significant differences between the Sunni contractual model of
legitimizing power and the Shia doctrine of the imamate. The transformation of Islamic political thought
in the 20th-21st centuries was traced: from the secular ideas of Ali Abdel Raziq to the concepts of
political Islam by al-Maududi and Sayyid Qutb, as well as contemporary debates on Islamic democracy.
Conclusion. Based on the results of the conducted research, it can be concluded that contemporary
Islamic political and legal doctrine demonstrates flexibility and pluralism, allowing various forms of
government provided they implement the fundamental objectives of Sharia.
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Introduction. Concepts of authority and state in Islamic political and legal thought were
shaped by religious doctrines and the historical practice of Muslim society. From its earliest
centuries, Islamic civilization demonstrated the inextricable link between the religious and
political spheres: the Prophet Muhammad acted simultaneously as spiritual leader and head of
the community (ummah), thereby setting a precedent for the unification of secular and spiritual
authority. Subsequently, classical Muslim thinkers sought to understand the nature of authority
based on the Quran and Sunnah, attempting to define the ideal Islamic state. Although the Quran
and hadith contain only a few direct instructions on the organization of public authority,
medieval theologians and jurists (fagihs) developed a holistic concept of the Islamic state,
centered around the institution of the caliphate as the successor to the authority of the Prophet
[4]. In classical Sunni theory, the caliphate was understood as a theocratic monarchy, where the
ruler-caliph is considered God's viceroy on earth, responsible for the implementation of divine
law (sharia) and the protection of the ummah. However, unlike the Shia tradition, which
attributes questions of power to dogmatics (the doctrine of the imamate as a divinely established
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institution), Sunni thought viewed public authority primarily through the prism of Islamic
jurisprudence (figh), which gave its theories a more practical and legal character. This study,
relying on a historical-comparative method and source analysis, traces the evolution of ideas
about power and the state from classical Islamic political and legal thought to its contemporary
interpretations. This perspective allows us to identify the continuity and transformations in
Islamic political and legal doctrine, which has not only theoretical but also practical significance
(given contemporary discussions about the role of Islam in the politics and law of Muslim
countries).

Research Materials and Methods. The methodological basis of this study is a
comparison of normative-legal and ethical-philosophical approaches to the phenomenon of
power, developed within the Muslim intellectual tradition. The first approach—the normative-
legal—is evident in the treatises of classical fugaha, who, based on a few Quranic and prophetic
injunctions, gradually developed a system of specific legal norms regulating the structure and
functions of the Islamic state. The second approach—the ethical-philosophical—was embodied
in the works of medieval Muslim philosophers (falasifa), who adopted the ancient heritage and
sought to substantiate the ideal state structure from the standpoint of rational ethics. The study
incorporates both approaches: through an analysis of the works of Muslim jurists (such as al-
Mawardi, Ibn Khaldun, al-Ghazali, and others), it reconstructs the classical theory of the
caliphate as a specific form of government, while references to philosophical treatises (such as
al-Farabi) identify alternative conceptions of the state. Furthermore, a comparative method is
employed to compare Sunni and Shia ideas, since, despite a common Islamic foundation, these
two branches offered different justifications for the legitimacy of power (contractualism for
Sunnis and imamate for Shiites). The final stage analyzes the modernization of political and legal
thought in modern and contemporary times—from the reformist ideas of the early 20th century
to the ideologies of contemporary Islamist movements. This integrated approach, combining
historical, genetic, and comparative legal analysis, allows for a comprehensive scholarly
presentation of the topic.

Research Results and Discussion. In classical Islamic political and legal doctrine, the
institution of the caliphate—the authority of the caliph as the successor of the Prophet and head
of the entire Muslim community—occupied a central place. After the death of Muhammad, the
need arose for a leader who would unite the ummah and continue to guide the community in both
spiritual and secular affairs. The Sunni tradition developed the doctrine of the caliphate,
according to which legitimate authority is established on the basis of the oath (bay'ah) of the
community to the elected leader. One of the first systematizers of this theory, al-Mawardi (11th
century), in his work "Ahkam al-Sultaniya," focused primarily on the status of the imam-caliph,
his duties, and the procedure for election. The imamate, according to al-Mawardi, arises through
the conclusion of a unique social contract between the imam and the Muslim community
(ummah). The ruler receives authority on the condition that he observes Sharia and protects the
interests of Islam, and the community is obliged to obey him [7, pp. 179-188]. In the list of
requirements for the caliph, the classics named male gender, belonging to the Quraysh tribe (a
traditional condition deduced from the hadith), justice, knowledge of religion and the ability to
govern [11, p. 278; 13, p. 12]. The duties of the caliph included supporting religion, enforcing
Sharia laws, ensuring justice and security, collecting zakat and managing state finances,
protecting borders and waging jihad against aggressors. Thus, the caliphate was conceived of as
a theocratic government, where power is sanctioned by God's law and limited by it. In other
words, the caliph (Arabic - "viceroy") is not a sovereign in the secular sense, but a trustee and
custodian of the religious and legal system. Classical theory emphasized that the purpose of
government is to ensure compliance with Sharia and the well-being of the ummah; the secular
functions of government are inseparable from the religious ones.

However, the actual historical evolution of the caliphate led to the emergence of more
complex forms of political organization than the early ideals envisaged. Already in the era of the
Rightly Guided Caliphs (7th century), the model of collective election of the community leader
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was combined with elements of monarchical succession (for example, the appointment of a
successor during the caliph's lifetime). During the Umayyad and Abbasid periods, the caliphate
evolved into a large empire, and the caliph's single supreme authority became largely nominal in
relation to a ramified system of governors and sultans. By the 10th century, actual governance of
many provinces had passed to local dynasties, which recognized the caliph's spiritual authority
only symbolically. The renowned orientalist V.V. Bartold noted that from the time of the
Abbasids, dualism was established: the caliph retained a religious and legitimizing role, while
secular power was concentrated in the hands of military rulers — the sultans [1, p. [15-78]. The
caliph became a kind of "pope" of the Islamic world, embodying the idea of the unity of the
ummah, while the sultans and emirs exercised real dominance at the local level. This diarchy (the
dualism of "caliph-sultan") was also reflected in theory: medieval jurists allowed that, in the
event of the caliph's weakness or incapacity, his governing functions could be performed by a
strong sultan, who received the title of emir al-umara (commander-in-chief). Nevertheless, Sunni
doctrine could not completely abandon the idea of a single caliph: the unity of the ummah was
considered a religious imperative, and polyarchy an undesirable anomaly [10, pp. 229-231, 234].
Only a few thinkers dared to theorize the possibility of a plurality of states. For example, the
Hanbali theologian Ibn Taymiyyah (13th—14th centuries), who lived through the collapse of the
caliphate and the Mongol invasion, argued that there was no strict necessity for a single caliph. If
Muslim communities were geographically separated, the existence of several rulers
simultaneously was permissible [17, p. 12]. He recognized that religion and state should go hand
in hand, but he prioritized the principles of Sharia, not a specific form of government. According
to Ibn Taymiyyah, it was sufficient for the government to ensure the unity of faith and the
observance of Islamic law. At the same time, he placed two main requirements on the ideal ruler:
the ability to govern effectively and commitment to religion [8, pp. 343-348]. This point of
view, bold for its time, in many ways contradicted the orthodox concept of the caliphate, but
anticipated the modern pluralistic approach, which allows for various forms of Islamic
government.

Alongside the normative and legal canon of the caliphate theory, a philosophical and
political tradition, drawing on ancient philosophy, developed in Muslim thought. Its prominent
representative was Abu Nasr al-Farabi (9th-10th centuries), who is called the "second teacher"
after Aristotle in the classical Muslim intellectual tradition. In his treatise "Opinions of the
Inhabitants of the Virtuous City," al-Farabi outlined the ideal of a perfect society, clearly echoing
Plato's utopia. He considered the city-state (al-Madina), analogous to the polis, to be the primary
form of a perfect society, and it is the word "city" that he uses as equivalent to the concept of
state [3, pp. 243-247]. In al-Farabi's virtuous city, the ruler is a philosopher, possessing perfect
wisdom and virtue; in fact, this is the image of a prophet-imam, combining religious guidance
with philosophical knowledge. Such a ruler leads society not by force of coercion, but by
persuasion and example, guiding citizens toward happiness and perfection. Al-Farabi presents
the state as a hierarchically structured organism, similar to a healthy body, in which different
groups of people perform "organic" functions for the common good. Al-Farabi's concept
synthesized Islamic values with Hellenistic political ethics, according to which the ideal is a just
sage on the throne, implementing divine law in the most rational manner. The influence of this
philosophical idea is felt in later Muslim thought. For example, Ibn Rushd (Averroes) in the 12th
century also discussed the "philosophical imam" [16, p. 4], and in modern times, images of an
"Islamic utopia" have inspired reformers. However, for medieval orthodox Islam, philosophical
utopias remained a secondary trend, while the theory of the caliphate, more firmly connected
with religious practice, was still dominant.

Shiite political and legal thought, which developed along different lines, deserves special
mention. Shiites based their thinking on the doctrine of divinely instituted authority—the
Imamate. According to the Twelver (Imamite) Shiite doctrine, after the Prophet, the leadership
of the ummah was rightfully vested in the imams of the lineage of Ali ibn Abu Talib, endowed
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with infallibility (ma'sum) and special knowledge. State power not vested in the legitimate imam
was viewed by Shiites as a usurpation, permissible only out of necessity. After the twelfth imam
went into hiding (c. 9th century), Shiite theory long recognized any secular governance as
merely a temporary surrogate, lacking full legitimacy. Shiite jurists al-Mufid and at-Tusi
permitted subjects to obey de facto rulers for the sake of maintaining order, but the ideal was to
await the return of the Imam Mahdi, who would restore just divine rule [12, pp. 65-66, 8788,
152]. Thus, the Shiite concept of authority had a more sacred and messianic character (legitimate
authority emanates from God's appointee). This attitude largely predetermined the unique path of
Shiite societies. For example, in Iran under the Safavids, secular shahs attempted to rely on the
Shiite clergy to sanction their authority, proclaiming themselves the Imam's viceroys. Overall,
Shiite political theory did not develop a developed model of a state without an Imam until the
20th century. Only in modern times did Grand Ayatollah Ruhollah Khomeini propose the
concept of "velayat-i faqih" (the authority of the Islamic jurist), according to which the highest
Shia theologian can fulfill the functions of ruler in the absence of the imam. This idea became a
revolutionary innovation, laying the foundation for the Islamic Republic of Iran since 1979,
where the spiritual leader (rahbar) — essentially the embodiment of the principle of velayat-i
fagih — combines theocratic and governmental authority. It is important to emphasize that
although Sunni and Shia thought proceed from different starting points (contractual legitimacy
for the former and charismatic succession for the latter), both traditions see the ideal of authority
as serving divine law and ensuring public piety. The differences, however, concern rather the
question of who has the right to rule: a righteous man elected by the community (Sunnis) or an
imam appointed by God from a specific lineage (Shiites)?

The beginning of the 20th century was marked by a crisis in the traditional model of the
caliphate and the need to rethink Islamic political theory in the context of the new world order.
This crisis culminated in the abolition of the Ottoman Caliphate in 1924, after which the Muslim
world was divided into nation-states, often secular in nature. The intellectual reaction to the
collapse of the caliphate paradigm resulted in polarized opinions among thinkers of the time. On
the one hand, Ali Abdel Raziq, an Egyptian scholar and qadi, argued in his influential book
Islam and the Foundations of Governance (1925) that the Prophet Muhammad did not establish a
specific political model, and Islam does not require the creation of a theocratic state [19, p. 40].
In his view, the caliphate was a historical phenomenon without mandatory religious sanction;
religion is a spiritual matter, and governance should be left to the discretion of reason and human
experience. This secularizing interpretation provoked sharp criticism from the ulema. Abdel
Raziq was accused of undermining the foundations of Sharia, his book was banned, and he was
stripped of his title of Sheikh al-Azhar. In contrast, another prominent figure, Muhammad
Rashid Rida, championed the need to revive the caliphate. In his work, "The Caliphate, or the
Great Imamate" (1922), Rida acknowledged that the Ottoman model had outlived its usefulness,
but he proposed reforming the institution of the caliphate—selecting a new caliph by consensus
of leading Muslim peoples and giving him a more spiritual and coordinating function, uniting
disparate states [5, p. 189]. Rida's ideas were never implemented, but they formed the basis for
the programs of a number of Islamic movements. In 1928, the Muslim Brotherhood emerged in
Egypt', declaring its goal to be the revival of the Islamic way of life and the construction of a
state based on Islamic principles (though without initially directly demanding the restoration of
the caliphate). Thus, at the beginning of the 20th century, two lines emerged: the reformist-
secular (Abdel Raziq et al.), which accepted the separation of religion and state, and the
revivalist-Islamist (Rida, Muslim Brotherhood), which sought to return politics to the
mainstream of Sharia, albeit in an updated form.

In the mid-20th century, against the backdrop of decolonization and the crisis of post-war
secular regimes, the Islamist movement, an ideology that demands the primacy of Islam in state
life, gained momentum. One of the founders of modern political Islam was the Indo-Pakistani
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thinker Abu Ala al-Maududi. He developed the concept of "theo-democracy," according to
which sovereignty in the state belongs only to the Almighty, and people exercise power as his
viceroys, following divine law [21, p. 24]. In his works, Maududi insisted that legislative power
is limited by the Quran and Sunnah, but practical forms of government can include elected
institutions and consultations (shura) [18]. Thus, Islamic governance should combine divine
guidance with popular participation, without sliding into either a theocratic dictatorship or a
liberal secular democracy. Maududi's calls found a response: in the 1940s and 1950s, In Pakistan
and a number of other countries, a movement for the Islamization of legislation began, resulting
in the enshrining in constitutions of norms stating that no law should contradict the principles of
Islam. At the same time, a more radical idea, led by the Egyptian ideologist Sayyid Qutb, was
gaining popularity in the Arab world. In his work Milestones (1964), Qutb declared modern
secular society a state of jahiliyyah (ignorance, barbarism) and argued that true sovereignty
belongs only to Allah (hakimiyyah), and all man-made systems (monarchies, republics,
communism, etc.) usurp divine authority [14, p. 123; 20, p. 46]. From this conclusion, Qutb
made a radical call: Muslims must create a vanguard that will overthrow wicked governments
and establish rule according to Sharia. His ideas inspired generations of Islamists, including
extremist organizations. While Maududi allowed for the gradual evolution of the state through
reforms and elections, the Qutbist paradigm formed the basis of jihadist movements that justified
armed uprisings against “non-Islamic” rulers.

At the same time, not all political Islam was reduced to extremes. Many moderate
thinkers attempted to synthesize Islamic values with the institutions of the modern state. On this
basis, the concept of "Islamic democracy" emerged, based on the principles of shura
(consultation), ijtihad (reasonable interpretation), and the responsibility of rulers to the people,
but within the moral and legal constraints of Sharia. For example, the Egyptian theologian Yusuf
al-Qaradawi pointed out that Islam does not reject democratic procedures if they do not
contradict faith. The election of the head of state, collegiality in decision-making, and respect for
rights are fairly consistent with the Islamic principles of justice and consultation [22, pp. 12-24].
He and a number of other modern ulema believe that the form of government (monarchy,
republic, federation) is not strictly predetermined by Sharia; it is more important that power be
exercised on the basis of Islamic values (justice, service to society, compliance with Sharia
norms in the public sphere) [6]. After the fall of the Caliphate, the Muslim world followed the
path of nation-states, and most countries adopted constitutions declaring Islam the state religion
or source of legislation. This became a compromise, as Sharia law was gradually incorporated
into legal systems (especially in the areas of family and inheritance law), while the political form
remained largely borrowed from the Western European model of the nation-state [2, pp. 93-95].

It is significant that by the late 20th and early 21st centuries, the idea of a secular state
with an Islamic moral foundation, or a theoethical state, gained currency in Islamic discourse.
This implies a secular mechanism of governance (institutions of parliament, elections, and
separation of powers), but on the condition that Islam serves as the moral and legal guideline for
legislation and policy. This formula was promoted, for example, by intellectuals who argued that
the goal was not a theocracy of ayatollahs or a medieval-style caliphate, but democratic
governance in which laws do not contradict Sharia [9, pp. 223-244]. In particular, in Tunisia and
Egypt in 2011-2012, discussions were held about incorporating Sharia norms into the
constitution, while recognizing the sovereign power of the people. Essentially, a balance was
sought between the supremacy of divine law and popular sovereignty, which remains the subject
of lively theological and legal debates to this day. Many theologians have concluded that a
combined consideration of these principles is possible through the doctrine of "shura + ijma":
decisions are made by elected bodies (shura), but within the framework of consensus (ijma) on
fundamental Islamic values that cannot be overturned by a vote. This synthesis confirms the
flexibility of Islamic political thought, capable of adapting to the challenges of the times while
maintaining a commitment to tradition.
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The revival of caliphate ideas in the modern era deserves special attention. Throughout
the 20th century, movements calling for the restoration of a unified Islamic caliphate periodically
emerged. One of these was the international organization Hizb ut Tahrir *(Party of Liberation),
founded in 1953 by Taqiyuddin Nabhani. In his works The Constitution of Islam and The
System of Islam, Nabhani developed a utopian model of a modern caliphate: a unitary state
headed by a caliph elected by Muslims, in which borders between Islamic countries are
abolished and all laws are strictly based on Sharia [5, p. 189]. Hizb ut Tahrir does not participate
in elections and rejects national governments as illegitimate; its activities, however, are banned
or marginalized everywhere, and it has not achieved practical success in recreating the caliphate.
A far more dramatic attempt was made by radical jihadists: the terrorist organization Islamic
State of Iraq and the Levant (ISIS) °, having captured significant territories in Syria and Irag,
proclaimed the restoration of the caliphate in June 2014. ISIS leader Abu Bakr al-Baghdadi
declared himself Caliph Ibrahim, calling on all Muslims to offer bay'ah to him. However, leading
Islamic scholars unanimously rejected ISIS's claims, pointing to gross violations of Sharia law,
as a caliphate cannot be established unilaterally by a group of extremists ignoring the opinion of
the entire ummah. Yusuf al-Qaradawi and other ulema emphasized that proclaiming a caliphate
requires authority granted by the consensus of Muslim peoples, not the seizure of power by
force; moreover, ISIS's atrocities and takfiri ideology place the organization outside of Islam. As
a result, the ISIS "caliphate" was not recognized and was defeated militarily. This episode, on the
one hand, discredited the idea of an immediate restoration of the caliphate by force, and on the
other, it raised the question among Muslims: what should be the format of political unity of the
ummah in the modern world? Some prominent Islamic thinkers responded that in the 21st
century, a realistic form could be a supranational union or confederation of independent Muslim
states. Thus, al-Qaradawi noted that the caliphate in our era is a federation or confederation of
Muslim countries united by common values, and not necessarily a single state under a single
ruler [15]. This approach effectively rethinks the classical utopia of a global caliphate, bringing it
into line with modern principles of sovereignty and international relations.

Conclusion. The development of concepts of power and state in Islamic political and
legal thought demonstrates the complex interweaving of religious ideals with historical realities.
Classical doctrine developed in the Middle Ages and sacralized power, subordinating it to the
goals of religion. In the form of the caliphate, it affirmed the principle of the unity of the spiritual
and the secular: the ruler is conceived as the guardian of faith and law, and the state as the
instrument for establishing divine justice on earth. Even medieval authors compared the ruler to
a shepherd responsible for his flock (ummah), emphasizing that on the Day of Judgment, the
imam will be required to render a special account for the people entrusted to him. These
principles rested on the principle, fundamental to Muslims, that there is no true authority outside
the framework of Islam, and the legitimacy of authority is measured by the extent of its service
to Allah and the community of believers. The state, in turn, is conceived not as an intrinsic
machine of coercion, but as a means of enforcing divine justice.

Modern interpretations retain this axiom, but have undergone significant transformations
in the search for answers to the challenges of the new era. Islamic thought in the 20th and 21st
centuries, having encountered the ideas of secularism, nationalism, and democracy, developed a
wide range of views—from the complete separation of religion and state to demands for the total
dominance of Sharia. At the same time, there is a tendency toward a convergence of moderate
Islamic positions with the universal principles of the rule of law. Most modern Muslim
intellectuals agree with the need for constitutionality, elected government, and respect for human
rights, seeking to justify these institutions through the prism of Islam (concepts of shura, social
contract, maslahat—the common good, etc.). At the same time, adherence to key traditional
principles remains: in an Islamic society, the law must comply with Sharia, and politicians must
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be guided by the moral norms of religion. Authority, in its ideal sense, is still viewed not so
much as a privilege as a responsibility to God and others.

The concept of an Islamic state in modern interpretations has become more flexible and
pluralistic. While a single caliphate was once the ideal, various models are now accepted, such as
an Islamic republic (as in Iran), a constitutional monarchy, a federation of Islamic countries, and
so on, provided they implement the fundamental goals of Sharia (the principle of justice, the
protection of faith, life, reason, property, and the honor of subjects). Modern Muslim societies,
having embraced the institutions of the nation-state, continue to search for the optimal form of
realizing these ideals.

The experience of recent decades shows that excessive secularization, ignoring religious
sentiments, is just as fraught with conflict as blind adherence to archaic models. In this regard, a
monolithic understanding of power has now given way to a dialogue between tradition and
modernism, and the success of this dialogue determines whether the Islamic political and legal
heritage will become a resource for stability and development or a factor of discord. In any case,
Islamic political and legal thought possesses sufficient internal diversity and dynamism to
propose modern forms of exercising power without betraying its spiritual foundations.

It should be especially noted that studying the concepts of power and state in Islam is not
only a look into the past but also a key to understanding the future of the Muslim world.
Academic interest in this topic rightly remains high, as the Islamic understanding of power
influences political processes in many regions of the world. Knowledge of classical foundations
and modern interpretations helps accurately assess trends in state-building in Muslim countries,
predict possible models for the development of Islamic statehood, and identify points of contact
between religious and secular approaches in reforming political and legal systems.

CnMcOK HCTOYHUKOB

1. Baprompg B. B. Xanud u cynran. PaboTs! mo uctopun ucnama u Apadckoro xanudara. M.: Hayka,
2002. C. 15-78.

2. Taspunenko H. C., Urnarenko /[. U. Mciaam kak ocHOBa rocyIapCTBEHHOCTH M MPABOBOI CHCTEMBI
COBPEMEHHBIX MYCYJIbMaHCKUX CTpaH. JIeHuHrpaackuil opuandeckuit xypHai. 2024. Ne 1 (75). C.
90-106. https://doi.org/10.35231/18136230_2024 1 90

3. Harues I'. T'. [lonutndeckas ¢punocodust Anp-Dapabu 1 BEIZ0BEI COBPEMEHHOTO MUpa. AKTyallbHbIE
npobjeMbl BeTepuHapHOW MenuiuHbl: COOpHUK HaydHBIX TPYAOB, NOCBSIIEHHBIH 90-neTuto
MOCKOBCKOIi TOCYJTapCTBEHHOW aKaJeMIH BEeTEPHHAPHON MeUITUHBI U OnotexHonornu nmeHn K. U.
Ckpsabuna. M.: MockoBckass TOCyJapCTBEHHAas aKaJeMUs BETEPUHAPHON MEAMLIWHBI |
ouorexnosorun uMm. K. W. Ckpsibuna, 2009. C. 243-247.

4. Crokusitnen JI. P. Hcmamckas xoHmemiusi xamudara: WCXOJHbIE Hadala W COBPEMEHHas
UHTEpIpEeTaLys. Poccus u MYCYJIBMaHCKUHN MHD. 2017. Ne 9 (303).
Availablefrom: https://cyberleninka.ru/article/n/islamskaya-kontseptsiya-halifata-ishodnye-nachala-
i-sovremennaya-interpretatsiya [Accessed 25 November 2025].

5. Crokusiinen JI. P. Mcnamckas mpaBoBasi MeICIb 00 MCIaMCKOM rocyaapctse u xanudare. [Ipaso.
Kypuan Beicmieir mkonbl sxoHomuku. 2016. Ne 3. C. 185-205. https://doi.org/10.17323/2072-
8166.2016.3.185.205

6. Xamuae C. T. Mcnmamckas KOHLENIMS TOCYIAapCTBEHHOCTH B COBPEMEHHOM MHpE: Mpodiema
COOTHOIIEHHSI PEJTUTHO3HOT0 H TojuTHyeckoro Hadan. HumanProgress. 2024. T. 10, Ne
10. https://doi.org/10.46320/2073-4506-2024-10a-34

7. XamuaeB C. T. CouumanbHo-nonutuueckas ¢unocodus anp-Masapau. IlpaBo u rocymapctso:
npoOjeMbl METONOJOrHH, Teopun W uctopum: Marepuansl XIII Beepoccuiickoil HaydHO-
npaktrueckoii koHpepentnu, Kpacmomap, 17 mas 2024 roma. Kpacmomap: KpacHomapckwii
yauBepcuter MB/] P®, 2024. C. 179-188.

8.  UYanrnan JI. [I. Knaccuueckas teopus xanudarta B UCIaMCKOH (HHUIT0CO(CKO-NOTUTHIECKON MBICIIH.
ConuansHO-TyMaHUTAPHEIE 3HAHUSL. 2021. Ne 5. C. 343-348.
https://doi.org/10.34823/SGZ.2021.5.51698

213


https://doi.org/10.35231/18136230_2024_1_90
https://cyberleninka.ru/article/n/islamskaya-kontseptsiya-halifata-ishodnye-nachala-i-sovremennaya-interpretatsiya
https://cyberleninka.ru/article/n/islamskaya-kontseptsiya-halifata-ishodnye-nachala-i-sovremennaya-interpretatsiya
https://doi.org/10.17323/2072-8166.2016.3.185.205
https://doi.org/10.17323/2072-8166.2016.3.185.205
https://doi.org/10.46320/2073-4506-2024-10a-34
https://doi.org/10.34823/SGZ.2021.5.51698

10.

11.

12.

13.

14.
15.

16.

17.

18.

19.

20.

21.

22.

Modern Science and Innovations. 2025. No. 4

Adrian M. F. Democracy, Human Rights and Islamic Law in Mohammed Abed Al-Jabiri’s
Reformist Ideas. Indonesian Journal of Interdisciplinary Islamic Studies. 2024. Vol. 7, No. 2. P. 223—
244,

Al-Ghazali. Al-Iqtisad fi al-I’tigad — Moderation in Belief. Translated by A. M. Yaqub. Chicago;
London: UniversityofChicagoPress, 2013. 344 p.

Al-Ghazali. Al-Mustazhari. Translated by Richard J. McCarthy. New York: Twayne Publishers,
1980. 407 p.

Ali-Ahmad Rasekh. Agents of the Hidden Imam: Shiite Juristic Authority in Light of the Doctrine of
Deputyship: PhD Dissertation. Montreal: ConcordiaUniversity, 2015. 203 p.

Al-Mawardi. The  Laws of  Islamic  Governance  (Al-Ahkam  as-Sultaniyah).
TranslatedbyAsadullahYate. London: TaHaPublishers, 2023. 354 p.

Choueiri Y. M. Islamic Fundamentalism. London: PinterPublishers, 1990. 178 p.

Collick Y. United in opposition, deviating in vision: the diverse response to the Islamic State's
caliphate. MiddleEasternStudies. 2025. P. 1-16. https://doi.org/10.1080/00263206.2025.2540904

Ibn Rushd (Averro€s). Commentary on Plato's Republic. Translated by Ralph Lerner. Ithaca, NY:
Cornell University Press, 1974. 176 p.

Ibn Taymiyyah. Le traité de droit public d'IbnTaimiya. H. Laoust (trad.). Beyrouth, 1948. 271 p.
Islam J. Abul A'laMaududi: Innovator or Restorer of the Islamic Caliphate? International Journal of
Political Theory. 2018. Vol. 3, No. 1. P. 1-13. Available from:
https://philarchive.org/archive/ISLAAM [Accessed 26 November 2025].

Kassab E. S. Contemporary Arab Thought: Cultural Critique in Comparative Perspective. New Y ork:
ColumbiaUniversityPress, 2010. 496 p.

Kepel G. Muslim Extremism in Egypt: The Prophet and the Pharaoh. TranslatedbyJonRothschild.
London: Al SaqiBooks, 1985. 234 p.

Maududi A. A. Islamic Law and Constitution. Translated by Khurshid Ahmad. Lahore: Islamic
Publications Ltd., 1960. 439 p.

Ramadan R. A., Muzammil S. Democracy as Political Jihad: Evaluating Yusuf Qaradhawi's Vision
and its Application in Indonesia. Islamic Thought Review. 2024. Vol. 2, No. 1. P. 12—
24. https://doi.org/10.30983/itr.v2i1.7838

References
Bartol'd V. V. Khalif i sultan. Raboty po istorii islama i Arabskogo khalifata. M.: Nauka, 2002. S.
15-78.
Gavrilenko N. S., Ignatenko D. 1. Islam kak osnova gosudarstvennosti i pravovoi sistemy
sovremennykh musul'manskikh stran. Leningradskii yuridicheskii zhurnal. 2024. Ne 1 (75). S. 90—
106. https://doi.org/10.35231/18136230_2024 1 90
Nagiev G. G. Politicheskaya filosofiya Al'-Farabi i vyzovy sovremennogo mira. Aktual'nye
problemy veterinarnoi meditsiny: Sbornik nauchnykh trudov, posvyashchennyi 90-letiyu
Moskovskoi gosudarstvennoi akademii veterinarnoi meditsiny i biotekhnologii imeni K. L.
Skryabina. M.: Moskovskaya gosudarstvennaya akademiya veterinarnoi meditsiny i biotekhnologii
im. K. I. Skryabina, 2009. S. 243-247.
Syukiyainen L. R. Islamskaya kontseptsiya khalifata: iskhodnye nachala i sovremennaya
interpretatsiya. Rossiya 1 musul'manskii  mir. 2017. Ne 9 (303). Availablefrom:
https://cyberleninka.ru/article/n/islamskaya-kontseptsiya-halifata-ishodnye-nachala-i-sovremennaya-
interpretatsiya [Accessed 25 November 2025].
Syukiyainen L. R. Islamskaya pravovaya mysl' ob islamskom gosudarstve i khalifate. Pravo. Zhurnal
Vysshei shkoly ehkonomiki. 2016. Ne 3. S. 185-205. https://doi.org/10.17323/2072-
8166.2016.3.185.205
Khapchaev S. T. Islamskaya kontseptsiya gosudarstvennosti v sovremennom mire: problema
sootnosheniya religioznogo i politicheskogo nachal. HumanProgress. 2024. T. 10, Ne 10.
https://doi.org/10.46320/2073-4506-2024-10a-34
Khapchaev S. T. Sotsial'no-politicheskaya filosofiya al'-Mavardi. Pravo i gosudarstvo: problemy
metodologii, teorii i istorii: Materialy XIII Vserossiiskoi nauchno-prakticheskoi konferentsii,
Krasnodar, 17 maya 2024 goda. Krasnodar: Krasnodarskii universitet MVD RF, 2024. S. 179-188.

214


https://doi.org/10.30983/itr.v2i1.7838

CoBpemeHHas Hayka n uHHoBauumn. 2025. Ne 4

8. Changlyan L. D. Klassicheskaya teoriya khalifata v islamskoi filosofsko-politicheskoi mysli.
Sotsial'no-gumanitarnye znaniya. 2021. Ne 5. S. 343-348.
https://doi.org/10.34823/SGZ.2021.5.51698

9. Adrian M. F. Democracy, Human Rights and Islamic Law in Mohammed Abed Al-Jabiri’s
Reformist Ideas. Indonesian Journal of Interdisciplinary Islamic Studies. 2024. Vol. 7, No. 2. P. 223—
244,

10. Al-Ghazali. Al-Iqtisad fi al-I’tigad — Moderation in Belief. Translated by A. M. Yaqub. Chicago;
London: UniversityofChicagoPress, 2013. 344 p.

11. Al-Ghazali. Al-Mustazhari. Translated by Richard J. McCarthy. New York: Twayne Publishers,
1980. 407 p.

12. Ali-Ahmad Rasekh. Agents of the Hidden Imam: Shiite Juristic Authority in Light of the Doctrine of
Deputyship: PhD Dissertation. Montreal: ConcordiaUniversity, 2015. 203 p.

13. Al-Mawardi. The Laws of  Islamic Governance (Al-Ahkam as-Sultaniyah).
TranslatedbyAsadullahYate. London: TaHaPublishers, 2023. 354 p.

14. Choueiri Y. M. Islamic Fundamentalism. London: PinterPublishers, 1990. 178 p.

15. Collick Y. United in opposition, deviating in vision: the diverse response to the Islamic State's
caliphate. MiddleEasternStudies. 2025. P. 1-16. https://doi.org/10.1080/00263206.2025.2540904

16. Ibn Rushd (Averroés). Commentary on Plato's Republic. Translated by Ralph Lerner. Ithaca, NY:
Cornell University Press, 1974. 176 p.

17. Ibn Taymiyyah. Le traité de droit public d'IbnTaimiya. H. Laoust (trad.). Beyrouth, 1948. 271 p.

18. Islam J. Abul A'laMaududi: Innovator or Restorer of the Islamic Caliphate? International Journal of
Political ~ Theory. 2018. Vol 3, No. 1. P. 1-13. Available  from:
https://philarchive.org/archive/ISLAAM [Accessed 26 November 2025].

19. Kassab E. S. Contemporary Arab Thought: Cultural Critique in Comparative Perspective. NewY ork:
ColumbiaUniversityPress, 2010. 496 p.

20. Kepel G. Muslim Extremism in Egypt: The Prophet and the Pharaoh. TranslatedbyJonRothschild.
London: Al SaqiBooks, 1985. 234 p.

21. Maududi A. A. Islamic Law and Constitution. Translated by Khurshid Ahmad. Lahore: Islamic
Publications Ltd., 1960. 439 p.

22. Ramadan R. A., Muzammil S. Democracy as Political Jihad: Evaluating Yusuf Qaradhawi's Vision
and its Application in Indonesia. Islamic Thought Review. 2024. Vol. 2, No. 1. P. 12-24.
https://doi.org/10.30983/itr.v2i1.7838

HNudopmanus 06 apTopax
Cyaran TanacoBmu XamyaeB — KaHIWJIAT IOPUAMYECKHX HAyK, HadaJlbHUK KaQeIpbl
KOHCTUTYIIMOHHOTO U TpakaaHckoro npasa CraBpononbekoro ¢punuana KpacHomapckoro yHuBepcuTeTa
MB/J] Poccun, hapchaev82@yandex.ru. ResearcherID:0ZF-6636-2025.
Adexcanap I'puropreBud MacajioB - TOKTOp MOJUTHYECKUX HAYK, mpodeccop, npodeccop kadeapb
KOHCTUTYIIMOHHOTO U Tpakaanckoro npasa CraBpononbekoro ¢punuana KpacHomapckoro yHuBepcuTeTa
MB/] Poccu., masalovag@inbox.ru; Scopus ID: https://orcid.org/0000-0003-2906-34972.

BKJIa)l ABTOPOB: BCC aBTOPBI BHECIIU paBHBIﬁ BKJIaJ B TOATOTOBKY HY6J'H/IKaI_II/II/I.

Information about the authors
Sultan T. Khapchaev — Cand. Sci. (Law), Head of the Department of Constitutional and Civil Law,
Stavropol Branch of the Krasnodar University of the Ministry of Internal Affairs of Russia,
hapchaev82@yandex.ru.
Aleksandr G. Masalov — Doctor of Political Sciences, Professor, Professor of the Department of
Constitutional and Civil Law, Stavropol Branch of the Krasnodar University of the Ministry of Internal
Affairs of Russia, masalovag@inbox.ru; Scopus ID: https://orcid.org/0000-0003-2906-34972.

Authors' contribution: All authors contributed equally to the preparation of the publication.

215


mailto:hapchaev82@yandex.ru
mailto:masalovag@inbox.ru
https://orcid.org/0000-0003-2906-34972
mailto:hapchaev82@yandex.ru
mailto:masalovag@inbox.ru
https://orcid.org/0000-0003-2906-34972

