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IDEOLOGICAL BASES OF THE ISLAMIC GOVERNANCE IN IRAN:
TO THE HISTORY OF THE QUESTION

Abstract. The issue of the concept of “Islamic republic” continues to be discussed in different countries by
orientalists, philosophers, political scientists, lawyers, theologians. At the same time, many researchers pay special
attention to the peculiarities of socio-political life, the nature of socio-economic transformations and other
phenomena in the Islamic Republic of Iran (IRI) [1, p. 84]. In this, the authors believe that one can come to the right
position with respect to the role of clergy in the Iranian revolution, recognizing both the peculiarities of the
ideological foundations of Islam and revealing the clergy as a special group of people with their own specific ideals
and organizational structure. It defines the content of the Islamic-republican form of government and offers its own
vision of the theocratic regime in this country.
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Introduction. As a rule, all interpretations of the “Islamic republic” in Iran are based on the book by
Ayatollah Khomeini “Hokumat-e-jomhuri-eslami” (“The Board ofthe Islamic Republic”) and his famous
speeches on building a fair state system, etc. As Said Amir Arjomand observes, “Khomeini's theory of
'wilayat-e fakih', created in 1971, is an important innovation in the history of Shiism, and it allowed
turning the discussion of the rights of the regent into a theocratic political theory” [2, p. 153-154].
However, few mention Khomeini's predecessors, who first formulated the idea of creating an “Islamic
republic." According to N. Kuznetsova, one ofthe representatives ofthe Sufi movement in Shiism, Shams
al-Oraf, wrote about the need to build a state in Iran on the basis of religious laws, back in the late 19th
and early 20th centuries [3, p. 7]. One of the features of the views of Shams al-Oraf is the denial of the
right ofthe Shiite clergy to lead the country.

Methods. In the analysis of materials and their scientific interpretation, we used the following
research methods: analysis, synthesis, comparison, diachronic.

At one time, the Baha'is proposed their concept of creating a “world republic”. However, the Shiite
clergy did not accept their idea, considering the Baha'is an accomplice of Zionism. One of the first to
accuse the Baha'is of involvement in international Zionism, the leader of the Islamic organization
“Tabligat e Eslami”, Sheikh Halabi [4, p. 158]. Also raised the question of creating a single Muslim state
and Jamal ad-din Afghani. It should be noted about the influence on the Iranian clergy of Arab supporters
of the creation of the "Islamic Republic”. This influence is most clearly seen in the works of Ali Shariati,
who in the 1960s - 1970s. developed the concept of creating an ideal Muslim society following the
example ofthe Muslim community ofthe time ofthe Prophet Muhammad and the early Caliphate. In this,
he did not differ from other supporters of the return to the period ofthe "golden age" of Muslim statehood.
And yet there is a significant difference between them.

Results. According to the ideas of A. Shariati, the basis of a fair Islamic government should be based
on Imamite Shiism, i.e. the religion of "active protest", and not inaction and the expectation of the arrival
of the Mahdi. Supporters of “true” Mujahideen Islam must take authority, i.e. “Red Shiism” (Shiism of
Alids), and not adherents of “black Shiism, i.e. Shiism ofthe Safavids [3, p. 8]. According to A. Shariati,
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the head of an ideal state should be a true “follower of God”, ready to stand at the head of the
revolutionary movement and improve the Shiite state on the principles of Islam. “Choosing the right
position in relation to the role of the clergy in Iran,” says M. Fisher, “requires recognition of both the
peculiarities of the interpretation or ideology of Islam and the recognition of clergy as a distinctive group
of people with their ideals and organizational structure” [1, p. 84].

What is the peculiarity of the interpretation of Islam ideology by such prominent spiritual leaders as
R. Khomeini, A. Banisadr and I. Yazdi, when they set forth the principles of the state system of the
Islamic republic?

As you know, in Shiism (a branch of Islam that originated in the 12th century in the Arab Caliphate
and advocated the rights of Ali ibn Abi Talib and his descendants from Fatima), spiritual leaders, adhering
to the well-known concept ofthe imam, tried to stay away from secular authority. The prevailing doctrine
(faith in a hidden imam) did not allow Shiism to form sufficiently strong state structures. Any earthly
ruler, before the arrival of the Mahdi, can’t be considered legal and true. Researcher of the theory of
Islamic rule Khomeini Said Amir Arjomand once noted that “the most important feature that distinguishes
Shiism from Sunni Islam is the separation of political and religious authorities and the transfer of
autonomy from state to religious institutions” [2, p. 147].

R. Khomeini noted that during the “presence of a true imam or an imam appointed by him, he is the
absolute ruler over the whole society and has all the advantages and conditions necessary for the leader of
the nation” [5, p. 3]. According to the Constitution of the Islamic Republic of Iran, approved by
referendum on December 2-3, 1979, the entire mechanism of power is under the full jurisdiction of a true
imam, since he single-handedly sets laws, appoints executive and judicial bodies, manages the army and
weapons, and puts the financial system in place. Apparently, the influence of the idea of Ibn ‘Arabi and
the mall of Sadr about the spiritual development of the head of state and his attitude to the Muslim
community affected here.

It should be noted, that the leading role of the clergy is one of the main features of the entire state
mechanism of the Islamic republic. He controlled all the links of this mechanism and, all attempts to
weaken this role were harshly suppressed by putting into action the most diverse levers of influence
inherent in the very state structure ofthe Islamic republic.

The main center of state power in Iran was the “Velayat-i Fakih” Institute, the post of leader of the
country, which was once held by Imam Khomeini. In the period of “absence” of a true imam, the Islamic
state needs a special form of government, and the sacred texts contain a number of provisions that can
serve as a key in approaching this problem. R. Khomeini identifies four such provisions. This provision is
about fatwa, about advice, about mujtahid and about morality.

1. The provision of fatwa. It consists in the fact that the fatwas ofthose who meet the conditions for
making the fatwa and are worthy of making decisions in accordance with the Sharia, i.e. to extract from
existing documents and proclaim Islamic decrees must be carried out by those who do not have these
achievements (ability to endure fatwas).

2. Regulations on the council. Ifany question is called into question, it is tabled for clarification of the
truth.

3. The provision of Mujtahid (velayat-e fakih-e mujtahed). Whoever has the ability to interpret
religious foundations and primary sources answers to the title of Mujtahid, Islam will bestow the right to
guide over part ofthe property and citizens of society.

4. The provision of morality. Its content was not disclosed to R. Khomeini, however, he notes that its
explanation is given in the figh book.

“The Imam is a symbol of society as an attribute of continuity,” A. Banisadr noted [6, p. 326]. The
imam should not act as ruler. He is the embodiment ofthe Islamic order and a symbol of society. He seeks
to ensure that Islamic principles are realized.

It should be noted that the ideas of Islamic rule, in which the Muslim clergy will be some kind of
executive power, never prevailed in states where Shiism dominated. Islamic rule cannot mean a
government, they say, since the basis of Shiism philosophy is the rejection of any form of government on
the grounds that until the advent ofthe “hidden imam™ any other government can only be usurper.
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Mujahtids (ljtihad practitioners) among Shiites (ash - shi‘a, adherents of Ali) are people who are in
direct contact with the twelfth imam, due to their scholarship and high moral qualities. Mujtahids usually
come from among the "Mawla"™ (Mullah), which constitute a special caste in the Shiite environment.
Mujtahid is a mullah with a high level of religious knowledge. Thanks to this, as well as popular support,
he is independent of state power. “Unlike the Sunni ulama,” said Rodinson, “Shiite moles form an
autonomous force whose wealth makes them independent of the state” [7, p. 19]. For him, the only
legitimate authority is Imam Mahdi. Only with his return to society is order and lawfulness possible.
Sometimes the Mujtahids have the honorary title of “Ayatollah” (God's sign), which serves as an honorary
appeal.

If you look at Shiism historically, this branch of Islam arose as a religion of resistance of those
regions and peoples who sought liberation from centralization under the auspices of the caliphate. From
the point of view of Shiism, any secular authority that ignores the authority ofthe imam is outside the law.
Legitimate power is the power of imams. For Shiites, Ali and the subsequent imams are depositories of
hidden sacred meaning. Incidentally, the theme ofthe hidden message in some branches of Shiism (among
the Druze and Ismailis) is so strong that any value of positive law based on the Qur'an is denied. As a
result, Shiism has a complex religious hierarchy (mullah, hojjat al-islam, ayatollah). Among the members,
a simple believer chooses his spiritual leader. One of the specific features of Shiism is that the Ayatollah,
elected on the basis of universal consent, acts as the deputy of the still hidden imam. Another feature for
Shiism is the cult of martyrs. For him, the evidence of martyrdom is of fundamental importance and
directly related to the assassination of Ali in 661. On the whole, the specifics ofthe Shiite doctrine can be
expressed in the following points: a Gnostic assessment of the hidden imam of the Qur'an; the expectation
ofthe return ofthe messiah, which is associated with the revival and the Day of Judgment; devotion to the
heirs ofthe Prophet; expanding the scope of the individual human mind's ability to interpret sacred texts;
cult of martyrdom; the area of faith is governed by the direction of Allah; the economic system in an
Islamic state should be based on morality.

Turning to the remarks of R. Khomeini, we will see that for him the best form of state structure during
the period of “absence” of a true imam is a republic, whose authorities are based on sacred Islamic texts
(the Qur'an, Sunnah) that contain the fundamental provisions of religion. Moreover, by the republic he
meant a democratic system, at the head of which was not a monarch. Sovereignty is enjoyed by the whole
nation, which expresses a common will to elect state bodies. In the Islamic Republic, these bodies should
be combined into three groups: 1) a decision-making group (based on Sharia); 2) an advisory group; 3) the
executive group. The decision-making group is the legislative branch. In the understanding of
R. Khomeini, since the laws of the country should be Islamic laws, the decision-making group should
extract them from the Qur'an and Sunnah and enforce it. The decision-making group is a kind of
legislative power guided by religious regulations. The advisory group in the development and approval of
various projects should be based on the decisions of the decision-making group. All decisions and fatwas
are also an Islamic program of action for the entire Muslim society [5, p. 5]. If some fatwas can cause
disagreement between members of the decision-making group, then the principle of advice applies. Fatwa
is being discussed with the most respected theologians. If there is no consensus among them, then a vote
shall be taken. In order to correctly solve the problem, technical specialists can be involved in the
decision-making group and the advisory group. The Council of Specialists will help ensure that fatwa does
not go beyond the Islamic canons, and at the same time it complies with modern realities.

Another body - the deliberative group - is in line with the modern parliament. Its deputies are elected
by the people. This group discusses and considers various projects of state affairs, approves them in
accordance with the interests of the country and passes them to the executive body. At least five deputies
ofthis group must be Mujahideen and Fakihs, so that all laws are approved under their control and do not
go beyond the scope of Islamic prescriptions. Their opinion in parliament is decisive. The third group
(executive) is a collegium of ministers who are elected and appointed by parliament. Her responsibilities
include the appointment of people to grassroots posts, the execution of state programs, the control ofthose
responsible for a particular area of work, and the issuance of executive orders.
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R. Khomeini believed that all employees, starting from the minister and ending with the rural judge,
must be Mujahideen andfakihs. Appealing to the "great Islamic values"”, he declared that under the Islamic
system everyone would be brothers and equals. Sincerity and brotherhood will prevail between people
[5, p. eleven].

This situation in the construction of the state apparatus, despite the fact that it seems to be possible, in
a fairly short time, to concentrate in the hands of a single leadership the solution of the issues of economic
and social development of post-revolutionary Iran, which was in the interests of the people, narrowed
down the range of opportunities for building prerequisites and further realization ofthe political role ofthe
clergy, reducing the possible channels for achieving its goals and limiting its activities to the spiritual
sphere. On the other hand, it contained the danger of the development of excessive centralization and
centralized bureaucracy in the person of the clergy, which gained the opportunity for independent activity
and the realization oftheir specific interests, which opened up scope for the "Islamization" of society.

R. Khomeini used his approach to the problem of land ownership primarily against the Shah’s regime,
its agrarian policy, which did not take into account that the land is “God's mercy and God's gift”.
Moreover, his reasoning is based on the following scheme: there is God who created the earth for the
benefit of the people living on it. Based on the principle of God's ownership of the earth, all human
activities on earth should be carried out within the framework prescribed by God, because after its creation
God did not refuse it, so that anyone who wants to take it, and who does not want, abandon it. That is why,
according to the logic of R. Khomeini and his followers, no one can be deprived of divine blessings,
except in special cases when the use of these blessings harms other people and society. Thus, on the one
hand, the earth and the whole world are in the absolute property of God, on the other hand, the earth and
its fruits, in the broadest sense of the word, are at the disposal of individuals. God created and handed it to
people. He allowed them to transform, acquire and turn land into property (under certain conditions and
restrictions) so that they cultivated and transformed it for their own benefit, and this permission remains
valid even during the absence ofthe twelfth imam, as in relation to the faithful and so "unfaithful.”

The essence of such reasoning is to prove that a person has the right to use the land, as long as he
masters it, i.e. processes and acquires the fruits of his labors; Does not impede its development by others
who have legal rights to it; pays the tax established by the Islamic state. It logically follows from this that
the acquired property is not the property of the state, but is in the personal property of a person. But
R. Khomeini concludes: the land and the surrounding world are divided into state property, i.e. land and
personal property not developed or acquired by anyone, i.e. developed and acquired lands owned by
individuals, regardless of whether they are true or false. Based on these two types of property, a country's
budget is created, consisting of two parts - state property, called the treasury of the imam, and national
property, which is the treasury of Muslims [5, p. 14].

In turn, he divides state property into two types: property granted by God, and property in the form of
hums (20 percent Muslim tax). The first type of state ownership includes unused lands, mountains, seas,
rivers, property of former monarchs, lands and property conquered from infidels, etc. The second type of
state property is formed by collecting hummus from war trophies, mining, found treasures, etc., from land
transactions concluded by infidels with Muslims, from any income received. Zakat is a national property -
a special type of tax, the collection of which is regulated by Islamic rules. The consumption of all these
types of property is carried out by the Islamic government in order to cover the costs of maintaining the
state apparatus and satisfy the needs of the population.

Unlike R. Khomeini, other theorists and ideologists ofthe Islamic Republic A. Banisadr and I. Yazdi
sought to develop a model of Islamic society in which the main criteria would be social and economic
justice, interpersonal and social harmony. A. Banisadr does not accept relations based on the principles of
submission and domination, and introduces the concept of "positive and negative balance." By a “positive
balance” he means a system of relations when a strong country, or a strong political system, or a strong
person seeks to dominate others. In the conditions of a “negative balance” there are no relations of
domination and submission. Since modern society is based on the principle of power, the "concentration
of power" in the hands of individuals, groups or entire states gives them the opportunity to dominate
others. The concentration of power leads to the concentration of wealth, and the concentration of wealth
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enhances the concentration of power. He noted: “Those who do not have wealth do not have access to
power” [8, p. 4].

The principle of “concentration of power” is, from the point of view of A. Banisadr, the universal law
of the development of society. Based on this principle, a division of society into states took place;
political, economic, social, ideological, cultural and religious systems arose. "Concentration of power" led
to the emergence of "political power", by which he meant a secular state, which in essence is anti-people.
“This state,” A. Banisadr wrote, “does not recognize the right of the people to determine their fate. It
brings racial, national and religious disunity, manipulates politics in its own interests, uses national wealth
to concentrate and develop its power ”[8, p. 42]. The system of "concentration of power" can be destroyed
only with the elimination of factors that create the possibility of the formation of centers of power.
A. Banisadr proposes to oppose “political power” to a “monotheistic (tauheid) society” based on three
fundamental principles: recognition of monotheism, the right to free labor and appropriate remuneration,
and refusal to use force in any form. He believed that a society based on these principles would not create
the conditions for concentration of power.

One ofthe most important points of a «monotheistic society», from the point of view of A. Banisadr,
is the question of property. Based on the canons of Islam, A. Banisadr indicates that the property belongs
to God. However, he gives the following clarification: tools and objects of labor should be in common use
and transmitted from generation to generation [8, p. 142]. Property is transferred by the Most High to the
general disposal of all mankind. An encroachment on property is an encroachment on the Almighty. If we
follow the logic of A. Banisadr, then a person is only the owner of his work. He cannot forcefully acquire
other property or the results of another's labor. This excludes the accumulation of property, and,
consequently, inequality between people. Only through labor does man become connected with God. The
«tauheid» society outlaws any unearned income, since in this society the principle of a person’s property
only on his own labor dominates.

A. Banisadr considers the imamat to be the most correct form of government and organization of the
economic activity of society, since it is free from vices of existing socio-economic systems. Under this
form of government, people are not the absolute owners of the results of their labor. Therefore, a person
cannot at his own discretion dispose of his work and the results of labor. «Since the nature and natural
resources at God's disposal are limited and based on the fact that the goal of Islam is to free a person from
unbelief and convert him to faith, a person’s property in his work and the results of labor should be
limited», A. Banisadr considered [ 8, c. 273]. In other words, a person in his activity should be guided not
only by his personal interests, but also by the interests of society, of which he is a member and the
interests of future generations. Therefore, in Islamic society, there must be an organic connection between
people, society and God. “The connection of man with God is carried out through the connection of
society with God” [8, p. 281]. A tauheid society should be free from class, national, and other differences,
since Islamic ideology is based on tauheed: everyone before God is equal, perfect, and pious. A. Banisadr
believed that no law can be adopted without taking this principle into account. The Islamic community
should be led by an imam whose property cannot be absolute either. He has no authority to deprive anyone
of the right to work and labor results. The Imam cannot be the absolute owner ofthe land as an object of
labor; he cannot deprive anyone of working on the earth. All these and other restrictions are imposed on
the imam for what A. Banisadr believed, so that he would not become a government.

The construction of a "tawheed" society should begin through the recognition of God and Islam as the
only criteria governing human activity and social relations. For this, A. Banisadr noted, it is necessary to
eliminate the shah’s regime and establish a national order that will restore the country's independence, get
rid of economic, political and cultural dependence on foreign states [9, p. 93]. In general, while sharing the
basic ideas of A. Banisadr, I. Yazdi believed that the following features should be inherent in Islamic
society. Firstly, this society should be independent in economic and political relations from external
forces. Secondly, in this society there should be no “concentration of power” and violence. Thirdly, there
should not be poverty in Islamic society [9, p. 2]. Fourthly, the principle of equality should prevail in
Islamic society. Fifth, in this society wealth should belong to the whole nation.
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3.I'. Oxanunosl, b.LU. baTbipxaH2

P.B. CYneiimeHoB aTbiHAarbl LUbIrbICTaHY UHCTUTYThI, AnMaTsl, KazakcTaH;
29n-dapabu aTbiHgarbl Kasak ynTTblk yHuBepcuTeTi, Anmatbl, KasaxctaH

NPAHIATbl NCNAMbL, BACLAPY Abll, WAEONOTUANbLL, HEFM131:
WbITY TAPUXbI

AHHoTauma. TYpni engw, WeirbicTaHyLWbl, ¢uUaocod, cascaTTaHyLlbl, 3aLrep MeH ALUTaHyLblAapbl «ucnam
pecny6nmkacbl» TYCIHITiHIH MarblHacbl Typanbl M3ceneHi 3fni Ae Tankblnayga. 3epTTeywinepfiH kenwiniri Wpax
Wcnam pecnybnukacbiHHbIL (MAP) KoramfbliK-casick emipiHiH, 31eyMeTnK-3KOHOMUKaNbIK e3repyi xasHe 6acka ga
KyObIbICTAp CUMAaTbIHbIL, epeKLIeiKTepiHe alipbiKlla Hasap aygapbin oTap. Ocbl XepAe aBTOpfap UCAaMHbIH
NAEONOrUANbIK HEri3fepiHiH epeKlenikTepiH MoOWbIHAAY 3He AlW6acbiH - epeKkLle MypaTTapbl MeH YibIMAbIK
Kypbl/ibiMbl 6ap aiipblKLia TOM PenHfje Xalibin KepceTy apKbiibl, VpaH peBonouuscbiHAarsl AiHU TynranapfbiH
peniHe KaTbICTbl Ke3kapacTblH OHAbl 601ybl MyMK1H fen ecenTeidar OHbIH iWiHAe ncnaM pecnybnukanbik 6ackapy
TYPiHIH MaHbI3bIH aHbIKTan, OCbl eN4eN TEOKPaTUANbIK PEXUMIE KaTbICTbl XXeKe nwpL 6ingipeai.

WMpaH Vcnam pecnybnukacblHgarbl «ucnaMm pecnybnmkacbiHbiH» 6apnblk TYCciHAipmeci AsTonna XomenHuaLy
«XaKymar-e-KoMxypu-acnamm» («lcnam pecnybnukacblH 6ackapy») WTabblHA X3HE OHbIH 34N MeMNeKeTTiK
XYWleHi Kypy Typanbl 3iirini 6asHaamanapblHa XaHe T.6. Hen3aenrex.

WMpaHgarbl MemnekeTTik GU/MKTLL Herisri opTanbirsl - 6ip Ke3gepi Vimam XomelHW 6ackapraH en 6acLubl
nayasbIMbIHAArbl «BenasT-u (Pakux» MHCTUTYTbl. Harbi3 MMaMHbIH «60/Maybl» Ke3eHiHAe MCnamMablK MeMIeKeTKe
epeklle 6ackapy opmachl KaeT, an KacueTn MaTiHAepAe O6yn MaceneHi wewyaw, KinTi 6ona anaTblH 6ipkatap
epexxenep 6ap. P. XomeliHM OCbIHAAA TepT epexxeLl aHbIKTaikabl. Byn - MaTya, KeHec, MyXTaxuj >X3He Mopasb
Typasbl epexe.

Erep wwuusmre Tapuxu TyprbijaH KapaWTbiH 60/CaK, MCMaMHbIH Gyn Tapmarbl XanudaTTblH KOA acTbiHAA
OpTa/IbIKTaHALITPYAAH 60caTbiNyra yMTbIITaH COJ eHip/iep MeH Xa/blKTapAblH Kapcblnacy AiHi peTiHae nainga 6onabl.
WnnTTepaiH aaskapacbl 60MblHLIA UMaMHbIH 6Gefenll eneMenTiH Ke3-KeareH 3ailbinbl 6UAIK 3aHHaH ThiC Aen
TaHblNagbl. 3aHAbl GUILW - UMamAapabiH KYLLi.

Xannbl, A.baHucagpabiH Heri3ri ngesnapbsiH 6enice orapbiw, M.4341 ncnamabik Koramra Keneci epekiuenlkrep
T3H 60Nybl Kepek fen caHaigbl. bipiHwigeH, 6yn Koram 3KOHOMMKaNbIK >X3He casCu KaTblHacTapha CblPTKbl
KYLWTepaeH Tayenci3 60nybl KaxeT. EWHWBAEH, O6yn Koramga «” LW  WOrbiiaHybl» X3He 30p/blK-30MObIbIK
6onmMaybl WapT. YWiHWigeH, ncnamablk Koramja kefeiinlk 6onmaybl Kepek. TepTiHWIigeH, ucnaMm KoramblHAa
TeHALW Karugacbl 6acbimM. beciHwigeH, 6yn koramga 6ainbik 6YKin xanblikka TUeCini 601ybl Kepek.

TyLWwH ce3gep: ncnam, synet, M3xXILLC, ynamanap, WnMTTep, MOHapXus, cascaT, UAeonorus.

3.I'. Oxanunosl, b.LU. baTeipxaH2

WMHCcTUTYT BocTOKOBeAeHUsA uM. P.b. CynelimeHoBa, Anmathbl, KasaxcTaH;
2Ka3axCKuUil HauMoHabHbIA YHUBEPCUTET UMEHN anb-Papabu, Anvatbl, KasaxctaH

MOAEONOITMYECKUWE OCHOBbI NCTAMCKOTI O NMPABNIEHNA B MPAHE:
KNCTOPW BOMPOCA

AHHOTaLua. Bonpoc o cofepxaHnn MOHATUA «MCNaMCKas pecny6mKka» Npojo/mKaeT 06CyXAaTbCs B pasHbIX
CTpaHax BOCTOKOBefamMu, (uaocodamu, NoaMTonoramu, ropuctamm, 6orocnosamm. MHorve mnccnefoBaTtenu ocoboe
BHMMaHMe MNpu 3TOM 06palialoT Ha 0COBGEHHOCTM 06LLECTBEHHO-MOMNTUYECKON >XM3HM, XapaKTep COLManbHO-
3KOHOMUYECKUX Npeobpa3oBaHuii U apyrue seneHns B Micnamckoli Pecny6nvke Npad (UPW) [1, c. 84]. B gaHHol
CTaTbe aBTOPbl CYMTAKOT, YTO K NPaBUNbLHOW MO3ULMM MO OTHOLIEHUIO K POMM AYXOBHbIX WL, B WPaHCKON
PEBOMIOLMM MOXHO NPUATK, MpU3HaBas Kak O0COGEHHOCTU WAEONIONMYEeCKMX OCHOB MCNama, TaK M pacKpbiBas
[LYXOBEHCTBO KakK 0C060/ Trpynnbl Nlofeld, UMEKLWMX CBOM cheuuduyeckme wufeansl W OPraHU3aLUOHHYHO
CTPYKTYpy. B Hell paeTca onpefeneHve COLEPXaHUK MWCMAaMCKO-pecnybIMKaHCKON (opMbl  MpaBieHns u
npegnaraeTcs CBOe BUEHUE TEOKPATUYECKOro PeXunmMa B 3TOI cTpaHe.

Bce TpaKTOBKM «Mcnamckol pecny6nukn» B MIPWV 6asmpyroTca Ha KHure aatonna P. XoMmeiHu «XoKymar-e
IPKOMXypu-iie acnamu» («FpaBneHne MCNaMcKol Pecrny6sMKu») U ero WU3BECTHbIX BbICTYMIEHUA O MOCTPOEHUM
CMpaBeA/MBOro rocyAapCTBEHHOr0 YCTPOCTBA U T.4.

[NaBHbIM LLEHTPOM rOCYAapCTBEHHON BnacTu B paHe CTan MHCTUTYT «BenasaT-n (hakunx», NOCT PYKOBOAUTENS
CTpaHbl, KOTOpbIA B CBOE BPEMS 3aHWMan uMam XoMeWHW. B nepuof e «OTCyTCTBUS» WCTUHHOIO UMama
1cnaMcKomy rocyfapcTBy Heo6xoauma ocobas popMa NpaBneHUs, MPUYEM B CBSALLEHHbIX TEKCTaX COLEPXMUTCA paf
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MOMOXEHWIA, KOTOPble MOTYT CMYXMTb K/HOYOM B MOAXOAe K faHHOW npo6neme. P. XoMeliHW BblgenseT yerape
TaKMX NONMOXKEHWIA. DTO NONOXKeHKe 0 (heTBe, 0 COBETE, O MYIKTaxuae 1 0 MOpau.

Ecnu B3rAsHYTb Ha LWKMWM3M MCTOPUYECKM, TO 3Ta BETBb MCamMa BO3HWK/MA KaK PesiMrus COnpoTMBEHMS TeX
PErMOHOB W HapofO0B, KOTOpble A06MBANNCL OCBOGOXAEHWUS OT LEHTpanu3auuu nog arugoi xanugara. C ToUKU
3peHus WKmM3Ma, Nobas CBETCKas BNaCTb, UTHOPMPYIOLLAs aBTOPUTET MMama, HaxoAuTCs BHe 3aKoHa. JleruTuMHasl
BNACTb - 3TO BNACTb MMaMOB.

B uenom, pasfenss ocHoBHble naeu A. baHucagpa, V. A3an cuntan, Yto MCNamMcKOMy OG6LLECTBY AOMKHbI GblTh
NpUCyLLM cneaytolime 4epTbl. Bo-nepBbiX, 370 06LLECTBO AOMKHO ObiTb HE3ABUCUMbIM B 3KOHOMWUYECKOM W
MO/INTUYECKOM OTHOLLEHUSX OT BHELUHWX cU. BO-BTOPbIX, B 3TOM O6LLECTBE HE AO/MKHO 6biTb «KOHLEHTpaLum
BMaCTU» W HacWUnus. B-TpeTbUX, B MCNAMCKOM O6LLECTBE HE [JOMKHO ObiTb GeAHOCTU. B-ueTBepTbIX, B UC/TAMCKOM
06LLecTBe [AO/MKEH TOCMOACTBOBATb MPUHLUMM paBeHCTBa. B-nsTbiX, B 9TOM o06LiecTBe 60raTcTBO AO/KHO
NpuHaA/IexaTb BCEMY Hapoay.

KntoueBble CN0Ba: UCNaM, AUHACTMSA, MeMK/NC, YIEMbI, WWATbI, MOHAPXWUS, MOMIMTUKA, UAEONOTUS.
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