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Abstract 

Objective: This study aims to examine the integration of Islamic law (sharia) in the 

contemporary legal system in five countries (Saudi Arabia, Turkey, Indonesia, Pakistan, 

and the United Kingdom), with a focus on family law, criminal law, and dispute resolution, 

as well as examining challenges related to human rights and gender equality. Theoretical 

framework: This study uses the legal pluralism framework to understand the interaction 

between religious law and secular law in the modern context. Literature review: The 

literature review includes research on the relationship between religious law and secular 

law, the discourse of legal pluralism, the implications of the application of sharia on social 

justice, and a comparative study of the legal system in Muslim-majority and secular 

countries. Methods: The method used is a comparative legal approach through the analysis 

of legal documents, case studies, and secondary literature. Results: The results of the study 

show that there are variations in the application of Sharia. In Saudi Arabia, sharia is the 

main foundation of the national legal system. In Turkey, although not officially integrated 

into state law, sharia still influences social norms. Indonesia applies sharia in a limited way 

in Aceh Province, while the national legal system is generally secular. In Pakistan, sharia 

is integrated into criminal law, which has sparked debates on gender equality. As for the 

UK, sharia is not formally recognized, but operates through arbitration mechanisms and 

non-state institutions. Implications: This study emphasizes the complexity of legal 

pluralism and the importance of strategies to balance religious principles and secular law, 

while providing insight for policymakers, academics, and human rights activists. Novelty: 

The novelty of this research lies in cross-country comparisons with a focus on human rights 

and gender equality issues, as well as offering practical perspectives for the development 

of inclusive legal policies in multicultural societies. 
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INTRODUCTION 

This research examines the role of Islamic law (Sharia) in contemporary legal systems, 

focusing on its integration and interaction with secular legal frameworks in five countries: 

Saudi Arabia, Turkey, Indonesia, Pakistan, and the United Kingdom. The study addresses 
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key challenges, including the balance between religious law and international human rights 

standards, particularly in areas like gender equality and legal pluralism [1]–[3].   

The research aims to explore how Sharia is applied in these countries, specifically in 

family law, criminal law, and dispute resolution, while evaluating its impact on human 

rights. It hypothesizes that while Sharia presents challenges in ensuring gender equality and 

protecting human rights, it can coexist with secular legal frameworks when applied 

selectively with safeguards [4], [5]. 

This research is essential for understanding the complexities of legal pluralism and its 

implications for inclusive legal systems that respect both religious traditions and 

fundamental rights. Existing literature highlights the tension between Sharia and secular 

law, but there is limited research on its informal application, such as through arbitration in 

secular countries like the UK [6]–[8].  

Using a qualitative comparative approach, this study analyzes legal documents, case 

studies, and interviews to assess the role of Sharia in each country. The findings aim to 

provide valuable insights into the evolving relationship between religious and secular legal 

systems, particularly regarding human rights and gender equality. The research is limited 

to these five countries and focuses on specific legal areas where Sharia plays a significant 

role [9]–[11]. 

 

LITERATURE REVIEW 

Several studies have explored the role of Islamic law in modern legal systems, noting its 

varying applications across different countries. In Saudi Arabia, Islamic law is the primary 

source of law, with the legal system fully grounded in Sharia principles [12]. In contrast, 

Turkey’s secular approach to law, established in the early 20th century, has minimized the 

role of Sharia, yet Islamic values continue to influence societal norms [13]. Similarly, 

Indonesia has adopted a hybrid system where Sharia is implemented in specific regions but 

does not supersede the national legal system [14]. Pakistan’s integration of Sharia into the 

penal system, particularly through the Hudood Ordinances, has sparked debates about the 

intersection of Islamic principles with human rights and gender equality [15].  

Western nations, such as the United Kingdom and the United States, also exhibit a unique 

blend of Islamic legal influence in private matters, especially within Muslim communities. 

While these nations maintain secular legal frameworks, informal Islamic tribunals and 

arbitration systems operate to address personal issues such as marriage and divorce [16].  

Critics of the integration of Sharia in secular systems argue that it may undermine gender 

equality and individual rights, particularly in areas such as family law and criminal justice 

[17]. 

However, proponents of the coexistence of Sharia and secular law contend that religious 

law can coexist with modern legal systems, providing Muslims with a legal framework that 

respects their religious identity without infringing on broader legal principles [18].   

Table 1. Summary of the Literature Review 

Author(s) & Year Title/Topic Key Findings/Contribution 

Al-Rasheed (2010) A history of Saudi Arabia Explores Saudi Arabia's legal 

system, based entirely on 

Sharia, and its challenges in 

modern contexts. 

Feener (2013) Sharia and social engineering: 

The implementation of 

Investigates the hybrid legal 

system in Indonesia, where 
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Islamic law in contemporary 

Indonesia 

Sharia is integrated in regions 

like Aceh. 

Jalal (2002) The struggle for Pakistan: A 

Muslim homeland and global 

politics 

Analyzes the role of Sharia in 

Pakistan's criminal law system, 

especially with respect to the 

Hudood Ordinances. 

Lister (2013) Sharia law and the rule of law: 

Islamic legal reform in the 

West 

Examines the relationship 

between Islamic law and the 

rule of law in Western legal 

systems, focusing on human 

rights. 

Omar (2004) Islamic law and international 

human rights law: Searching 

for common ground 

Discusses the compatibility 

between Islamic law and 

international human rights 

standards. 

Ramadan (2009) The mosque and the modern 

world: A critique of the 

secular mind 

Critiques the secularization of 

Muslim societies and the 

adaptation of Islamic law to 

modernity. 

Yavuz (2009) Secularism and Muslim 

democracy in Turkey 

Analyzes Turkey's secular legal 

framework and the tensions 

between secularism and Islamic 

values in governance. 

 

METHODOLOGY 

This study employs a qualitative research method, focusing on a comparative analysis of 

five countries: Saudi Arabia, Turkey, Indonesia, Pakistan, and the United Kingdom. The 

research was conducted through a combination of literature review, legal document 

analysis, and case studies. Key documents and sources include national constitutions, legal 

codes, and rulings from courts in the selected countries. The study also utilizes secondary 

sources, such as academic journals and books, to provide a broader understanding of the 

role of Islamic law in contemporary legal systems [19]–[21]. 

In terms of data analysis, the study adopts a thematic approach, categorizing findings 

into key themes such as the integration of Sharia in family law, its impact on criminal law, 

the role of Islamic courts and tribunals, and the challenges posed by the incorporation of 

Islamic principles in secular legal frameworks [22], [23]. 

Table 2. Research Method summary 

 Step Description 

Research Approach Qualitative research with a comparative approach, 

focusing on Islamic law's role in the legal systems of 

various countries. 

Data Collection Data collected through literature review, legal document 

analysis, and case studies from selected countries (Saudi 

Arabia, Turkey, Indonesia, Pakistan, and the United 

Kingdom). 

Analysis Method Thematic analysis to categorize findings into key themes 

such as family law, criminal law, Islamic courts, and 

integration challenges. 
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RESULTS AND DISCUSSION 

The study reveals that the role of Islamic law in contemporary legal systems is highly 

contextual and varies depending on each country's legal, cultural, and political environment. 

 

Saudi Arabia 

Saudi Arabia is one of the most prominent examples of a country where Sharia is the 

cornerstone of the entire legal system. In Saudi Arabia, there is no distinction between civil 

law and religious law, as Islamic law is fully integrated into every aspect of governance and 

daily life. The legal framework is based entirely on Sharia, which derives from the Quran 

and the Hadith (the sayings and practices of the Prophet Muhammad). Unlike many 

Western nations, which have codified legal systems with written constitutions and statutory 

laws, Saudi Arabia’s legal system is not codified in a single written form. Instead, it relies 

on religious scholars and judges to interpret the principles of Sharia based on their 

understanding of Islamic texts. This lack of codification means that the application of the 

law is more flexible and can be subject to different interpretations, which can vary by region 

or the discretion of individual judges [24], [25]. 

Saudi courts base their decisions on Islamic legal texts, and cases related to civil, 

criminal, and family law are decided according to Sharia principles. For example, in 

criminal law, Sharia principles are applied to punishments for theft, adultery, apostasy, and 

murder, including corporal punishments such as flogging and amputation, or even the death 

penalty. In family law, Sharia governs issues like marriage, divorce, inheritance, and child 

custody, with a significant emphasis on traditional gender roles. Women, in particular, are 

subject to the legal framework’s strict interpretation, which has historically placed them at 

a disadvantage in many legal proceedings. For instance, a woman’s testimony in a court of 

law is often regarded as half that of a man, and she requires a male guardian’s consent for 

significant decisions in her life, such as marriage [26], [27]. 

Furthermore, Saudi Arabia’s legal system incorporates the religious police (the 

Committee for the Promotion of Virtue and the Prevention of Vice), which enforces Islamic 

moral and social norms. These enforcers are responsible for ensuring that citizens adhere 

to public decency laws and Islamic principles, such as prohibitions on public displays of 

affection, alcohol consumption, and adherence to dress codes. The religious police have 

historically held significant power to arrest individuals they believe are violating these laws, 

which has led to concerns about personal freedoms [28]–[30]. 

However, Saudi Arabia's strict interpretation of Sharia has sparked significant criticism, 

particularly from international human rights organizations. The country has faced 

accusations of human rights violations, including the treatment of women, religious 

minorities, and political dissidents. While there have been some reforms in recent years 

aimed at improving women’s rights, such as granting women the right to drive and allowing 

greater participation in the workforce, many of the core legal restrictions that limit women’s 

freedoms, such as the guardianship system, remain entrenched in the legal framework. 

Additionally, religious minorities, particularly Shia Muslims and non-Muslim expatriates, 

often face discrimination in the legal system. These groups have limited legal recourse for 

issues related to personal status, inheritance, and the freedom to practice their religion [31], 

[32]. 

In terms of international relations, Saudi Arabia’s legal system has also faced scrutiny 

from other nations and international bodies. Its strict application of Sharia in legal and 

moral matters is often seen as incompatible with internationally recognized human rights 

standards, particularly regarding freedom of expression, gender equality, and the rights of 

religious minorities. Critics argue that Saudi Arabia’s legal system, while deeply rooted in 
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Islamic tradition, does not provide sufficient protection for individual freedoms or align 

with modern human rights frameworks. 

Despite these criticisms, the role of Sharia in Saudi Arabia’s legal system remains central 

to the country’s identity, and the government has shown little indication of significant legal 

reforms. In fact, Sharia continues to evolve in Saudi Arabia, especially in areas such as 

family law, where some adjustments have been made to increase women’s legal rights. 

However, the pace of change is slow, and the legal system remains firmly grounded in its 

religious foundations, with Sharia law playing a decisive role in shaping both the personal 

and political lives of the citizens [33], [34]. 

 

Turkey 

Turkey represents a unique example of a country where secularism is enshrined in its 

legal system, yet Islamic principles continue to influence societal norms and practices. The 

foundation of Turkey’s legal system was laid in 1923 with the establishment of the 

Republic, under the leadership of Mustafa Kemal Atatürk, who introduced radical reforms 

aimed at modernizing and secularizing the country. Atatürk’s vision of a secular republic 

sought to separate religious influence from governance, and this was formally codified in 

the constitution. As a result, Turkey’s legal framework does not incorporate Sharia law in 

any formal capacity, and the judiciary operates based on civil law models inspired by 

European legal traditions, particularly the Swiss civil code [35], [36]. 

Despite this secular legal framework, Islamic principles continue to play a significant 

role in shaping the moral and cultural fabric of Turkish society. The majority of Turkey’s 

population is Muslim, and Islamic values deeply influence public attitudes towards family 

life, social behavior, and ethics. Issues such as marriage, divorce, and inheritance are often 

influenced by traditional Islamic customs, even though these matters are governed by 

secular law. For example, while civil marriage is the only legally recognized form of 

marriage in Turkey, Islamic marriage ceremonies, or nikah, are still common and widely 

practiced, particularly in rural areas. Inheritance laws, although based on secular codes, 

may sometimes be informed by Islamic notions of equitable distribution of wealth among 

family members, and the Islamic concept of mahr (a marriage gift) may also come into play 

in private arrangements [37], [38]. 

Turkey’s legal system, by maintaining a clear separation between religion and state, has 

at times created tensions between the state’s secular identity and the Islamic beliefs of the 

population. While secularism was intended to modernize Turkey and position it as a 

Western-style democracy, the reality has been more complex. The deep-rooted Islamic 

values of the population have sometimes clashed with the secular policies imposed by the 

government, especially in matters relating to personal freedoms, education, and public life 

[39]. 

In recent years, these tensions have escalated due to political movements seeking to 

reintroduce Islamic elements into the public sphere. The Justice and Development Party 

(AKP), led by President Recep Tayyip Erdoğan, has played a pivotal role in shifting 

Turkey’s political and social landscape. Under Erdoğan’s leadership, there has been a 

noticeable increase in the prominence of Islamic values in government policy and social 

life. This includes the introduction of policies that have increased the visibility of religion 

in the public sphere, such as the easing of restrictions on wearing headscarves in state 

institutions and universities, as well as the introduction of religious courses in public 

schools. These changes have sparked significant debate and opposition from secularists, 

who fear that the country is moving away from its secular foundations and back toward a 

greater influence of Sharia or Islamic principles in governance [40], [41]. 
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This shift has also affected the legal system. While Turkey’s constitution remains 

secular, the growing role of political Islam in Turkish politics has led to a re-evaluation of 

the country’s laws and their relationship to Islam. Some argue that the influence of Islamic 

values is beginning to reshape aspects of the legal system, particularly in areas such as 

family law, education, and the protection of religious freedoms. For instance, the increased 

prominence of religious schools, known as imam hatip schools, which provide an Islamic 

curriculum alongside secular education, has raised concerns about the balance between 

religious and secular education in the country [42]–[44]. 

Moreover, the political climate has created an environment where Islamic law and 

practices, while not formally incorporated into the state’s legal structure, are being 

gradually normalized in the public sphere. This shift reflects broader debates about national 

identity, democracy, and religious freedom. Secularism, once viewed as a cornerstone of 

the Turkish Republic, is now seen by some as increasingly under threat, as political forces 

work to redefine the relationship between Islam and the state [45]–[47]. 

The evolving role of Islam in Turkey’s legal and political landscape has also had an 

impact on Turkey’s international relationships, especially its EU accession bid. Secularism 

has long been seen as a key element of Turkey’s alignment with European norms, but the 

increasing influence of Islamic political movements has raised questions about Turkey’s 

future as a member of the European Union, where secularism is deeply entrenched [48], 

[49]. 

In conclusion, while Turkey’s legal system remains secular on paper, Islamic principles 

continue to exert influence, particularly in personal matters and social norms. The ongoing 

tension between secularism and political Islam highlights the complex and evolving nature 

of Turkey’s legal system and its broader societal values. The country is at a crossroads, 

grappling with how to reconcile its historical commitment to secularism with the growing 

influence of Islamic ideologies in its political and legal spheres. This ongoing debate will 

likely shape Turkey’s future as it navigates its unique position at the intersection of East 

and West, tradition and modernity. 

 

Indonesia 

Indonesia presents a distinctive example of a hybrid legal system, where Sharia law is 

selectively applied in certain regions, while the national legal framework remains secular. 

As the world’s largest Muslim-majority country, Indonesia’s legal system combines Islamic 

principles with civil law, striking a balance between religious law and modern governance. 

The country’s legal system is largely based on civil law, inherited from the Dutch colonial 

period, and follows secular, democratic principles laid out in the Constitution. However, 

Islamic law is implemented in specific areas, particularly in the province of Aceh, which 

has been granted the autonomy to apply Sharia law in its jurisdiction since the signing of 

the Helsinki Peace Agreement in 2005, following years of conflict with the central 

government [50], [51]. 

In Aceh, Sharia law governs a variety of legal matters, including family law, criminal 

law, and even social behaviors, such as the enforcement of Islamic dress codes, the 

prohibition of alcohol, and regulations on public morality. The province has implemented 

Sharia courts that deal with cases related to marriage, inheritance, and Islamic offenses 

such as gambling, adultery, and the consumption of alcohol. These courts apply Sharia 

principles in adjudicating cases, offering a legal framework that aligns with the religious 

and cultural values of the majority Muslim population in Aceh. The legal code in Aceh also 

includes provisions for punishments such as public caning, a practice that is controversial 

both within Indonesia and internationally due to concerns over human rights and its 

perceived incompatibility with modern justice principles [52], [53]. 
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However, despite the application of Sharia law in Aceh, it is crucial to note that Sharia 

does not override Indonesia’s broader national laws, which remain secular. Indonesia’s 

Constitution ensures that the national legal framework is based on civil law, with 

fundamental rights guaranteed to all citizens, irrespective of their religion. This means that 

while Sharia may govern personal and religious matters in Aceh, it does not have the 

authority to contradict national law, especially in areas such as criminal law, governance, 

and civil rights. National laws related to human rights, the protection of minorities, and 

freedom of expression still take precedence over regional implementations of Sharia [54], 

[55]. 

The coexistence of Sharia and secular law in Indonesia offers a unique model of legal 

pluralism, where Islamic law is applied selectively at the local level without undermining 

the broader national legal system. This hybrid system allows for localized applications of 

Sharia that reflect the values and practices of Muslim communities, particularly in Aceh, 

while preserving national unity and legal consistency across the entire country. This is 

crucial in a diverse nation like Indonesia, where the population comprises not only Muslims 

but also significant numbers of Christians, Hindus, and Buddhists, especially in regions like 

Bali and Papua [56]. 

The implementation of Sharia in Aceh is part of Indonesia’s broader process of 

decentralization, which began in the early 2000s, granting greater autonomy to regional 

governments in a variety of areas, including law and governance. This decentralization is 

seen as a means of addressing regional disparities and promoting peace and stability, 

particularly in conflict-ridden areas like Aceh, where the conflict between separatists and 

the central government was partly fueled by tensions over the role of Islam in governance. 

The ability to implement Sharia law locally was one of the key provisions in the peace 

agreement that ended the conflict, which had lasted for decades [57]–[59]. 

Despite the localized application of Sharia, the hybrid legal system in Indonesia is not 

without controversy. Critics argue that the application of Sharia in Aceh could lead to the 

erosion of individual freedoms, particularly for women and religious minorities. For 

example, women in Aceh face restrictions on their personal dress and behavior, and there 

have been reports of women being punished by public caning for offenses such as adultery 

or premarital sex. While Sharia law in Aceh is designed to reflect the religious beliefs of 

the local population, its implementation has raised concerns about human rights, 

particularly regarding gender equality and freedom of religion. Some legal scholars and 

human rights advocates argue that these practices conflict with Indonesia’s commitments 

to international human rights standards and the constitutional guarantees of equality before 

the law [60], [61]. 

Nevertheless, the Indonesian model of a hybrid legal system provides a valuable example 

of how Islamic law can coexist with secular law in a modern, pluralistic society. By 

allowing for Sharia law to be applied in specific regions, Indonesia maintains respect for 

the religious practices of its Muslim-majority population while ensuring that national laws 

continue to safeguard the rights of all citizens, regardless of their religion. This model offers 

flexibility, enabling local communities to integrate their cultural and religious values into 

their legal practices without sacrificing the country’s overall commitment to secularism and 

national unity [62], [63]. 

In conclusion, Indonesia’s approach to Sharia law is a unique blend of religious and 

secular principles, offering a case study in legal pluralism. The hybrid legal system reflects 

the country’s commitment to accommodating its Muslim majority’s religious practices 

while ensuring that the secular national framework upholds fundamental rights and 

freedoms. While the coexistence of Sharia and civil law in Indonesia presents challenges, 

it also provides a model of legal flexibility that seeks to balance tradition and modernity, 

religion and governance, in a diverse and multicultural society [64], [65]. 
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Pakistan 

Pakistan represents an example of a legal system where Sharia law has been incorporated 

into the national legal framework, particularly through the implementation of the Hudood 

Ordinances. Introduced in 1979 by the military regime of General Zia-ul-Haq, the Hudood 

Ordinances were a set of laws designed to enforce Islamic criminal law, based on Sharia 

principles, in Pakistan. These ordinances sought to bring the country’s legal system in line 

with Islamic teachings by applying Sharia to a variety of criminal offenses, including theft, 

adultery, apostasy, and alcohol consumption. The Hudood Ordinances represented a 

significant shift in Pakistan’s legal system, marking the formalization of Islamic criminal 

law and its application in everyday judicial processes. The ordinances were meant to reflect 

the regime’s vision of Islamization and to promote what the government considered to be 

moral and Islamic values in public life [66]–[68]. 

The Hudood Ordinances specifically addressed several crimes under Sharia, including: 

• Theft: Punishments for theft were brought into alignment with Islamic law, which 

prescribes harsh penalties, including amputation, under certain circumstances. 

• Adultery: The ordinances introduced the concept of zina (fornication and adultery) as 

a criminal offense under Sharia. Those accused of adultery could be subject to severe 

punishments, such as stoning or flogging, depending on the evidence and 

circumstances. 

• Apostasy: The Hudood Ordinances also addressed apostasy, or the renunciation of 

Islam, prescribing punishments for those who left the faith. 

• Alcohol Consumption: The ordinances criminalized the consumption of alcohol, with 

punishments in line with Sharia law. 

While the Hudood Ordinances were intended to establish a legal framework based on 

Islamic law, they have sparked intense and ongoing debate, particularly regarding their 

impact on women’s rights. Critics argue that the ordinances disproportionately affect 

women, especially in cases of rape and adultery. Under the original provisions of the 

Hudood Ordinances, a woman who accused a man of rape had to provide four male 

witnesses to corroborate her testimony to secure a conviction. In the absence of such 

witnesses, the woman could be charged with adultery, a serious crime under Sharia, leading 

to possible prosecution and punishment, including the threat of stoning or flogging. This 

legal provision created significant barriers for women seeking justice in cases of rape, as it 

placed an overwhelming burden of proof on the victim, while perpetrators of rape often 

escaped punishment due to the difficulty of providing the required number of male 

witnesses [69], [70]. 

In addition to rape, women were also disproportionately affected by the laws concerning 

adultery. Under the Hudood Ordinances, a woman could be charged with the offense of 

zina if she engaged in sexual relations outside of marriage, even if those relations were non-

consensual or coerced. This led to the situation where women who were victims of rape 

could sometimes be charged with adultery themselves. This was a significant source of 

injustice, as women were placed in a vulnerable position, unable to seek redress for their 

suffering. These legal shortcomings prompted widespread criticism from women’s rights 

groups and international human rights organizations, which called for reforms to protect 

women’s rights and ensure that Sharia was implemented in a manner consistent with 

modern principles of justice and human dignity [71], [72]. 

In response to the criticism and the concerns raised by human rights advocates, the 

Hudood Ordinances were partially revised in 2006 through the Women’s Protection Bill, 

which sought to address some of the inequities in the original law. The bill made several 
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important changes, most notably easing the evidentiary requirements for prosecuting rape 

cases. It allowed for a conviction to be based on the victim's testimony or medical evidence, 

rather than requiring four male witnesses. This was a significant step toward improving 

women’s access to justice, although many critics argue that the revisions did not go far 

enough in addressing the broader issues of gender inequality in Pakistan’s legal system. 

The revisions also did not fully eliminate the discriminatory elements of the Hudood 

Ordinances, particularly in relation to cases of adultery and the legal status of women [73], 

[74]. 

Despite these challenges and criticisms, the Hudood Ordinances and their subsequent 

amendments reflect the significant role that Islamic law plays in shaping legal practices in 

Pakistan. The influence of Sharia in criminal law continues to be a deeply divisive issue, 

with some segments of society supporting the implementation of Sharia as an essential part 

of Pakistan’s Islamic identity, while others advocate for legal reforms that align with 

international human rights standards and gender equality. The debate over the Hudood 

Ordinances underscores the complex relationship between Islamic law, secular legal 

principles, and human rights in Pakistan, particularly in the context of women’s rights [75], 

[76]. 

Moreover, the ongoing debates about the role of Sharia in Pakistan’s legal system reflect 

broader tensions within the country over the balance between religious values and modern 

legal norms. The Hudood Ordinances are part of a larger conversation about how Islamic 

law can be integrated into contemporary legal systems without infringing upon fundamental 

human rights. For some, the ordinances represent a necessary step in restoring the moral 

and ethical values of Islam to Pakistan’s legal system, while for others, they symbolize a 

barrier to justice and equality, particularly for women and marginalized groups [77]–[79]. 

In conclusion, Pakistan’s implementation of the Hudood Ordinances highlights the 

significant role of Islamic law in shaping the country’s legal system, particularly in the 

criminal justice domain. The ordinances, while intended to align Pakistan’s legal practices 

with Sharia principles, have had a controversial impact, particularly on women’s rights. 

Despite the revisions made through the Women’s Protection Bill, critics argue that further 

reforms are needed to ensure that Islamic law is applied in a way that upholds the principles 

of justice, equality, and human dignity. The legacy of the Hudood Ordinances continues to 

be felt today, as Pakistan grapples with the intersection of religion, law, and human rights 

[80]–[82]. 

 

United Kingdom 

In the United Kingdom, Islamic law is not formally incorporated into the national legal 

system, as the UK operates under a common law system with a secular legal framework. 

However, Islamic law does play a role in certain personal matters through informal 

mechanisms such as arbitration and alternative dispute resolution (ADR). These 

mechanisms are used primarily by Muslim communities who wish to resolve personal 

disputes in a manner that aligns with their religious beliefs, particularly in areas such as 

marriage, divorce, and inheritance [83], [84]. 

The primary forum through which Islamic law is applied in the UK is through Islamic 

councils or Shariah tribunals. These are non-governmental bodies that provide a form of 

arbitration for Muslim individuals seeking to resolve disputes according to Islamic 

principles. The councils deal with various family law matters, including marriage and 

divorce, and issues related to financial matters such as inheritance. The decisions of these 

councils are not legally binding in the same way as court judgments, but they can be 

recognized as binding under the concept of religious arbitration, provided both parties 

voluntarily agree to submit their dispute to these bodies [85], [86]. 
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One of the key areas where Islamic law plays a role is in marriage and divorce. For many 

Muslim couples in the UK, a religious marriage contract, or Nikah, is seen as just as 

important as a civil marriage, and they may seek a divorce through an Islamic tribunal, 

especially if they wish to resolve their situation according to Islamic teachings. In the case 

of divorce, Sharia principles typically require a mutual agreement or the payment of a Mahr 

(a dowry) by the husband to the wife. The tribunal may facilitate this process, ensuring that 

the divorce aligns with Islamic practices, while also considering the civil legal implications 

of the divorce, such as child custody and division of property [87], [88]. 

In the area of inheritance, Islamic law also plays a significant role. According to Sharia, 

the inheritance system dictates how the deceased’s estate should be distributed among 

family members, with specific shares designated for children, spouses, and other relatives. 

While the UK legal system does not automatically enforce Sharia law regarding 

inheritance, Islamic tribunals can assist in ensuring that the distribution of assets adheres to 

Islamic principles, provided it does not conflict with UK law [89], [90]. 

Despite the voluntary nature of these tribunals and the fact that they do not have formal 

legal authority in the UK, their presence and growing influence have raised significant 

concerns, particularly in the area of women’s rights. Critics argue that there are potential 

risks associated with informal Sharia arbitration, especially in cases of divorce. For 

instance, women may be pressured into accepting unfair terms in divorce settlements, or 

they may have limited recourse if they feel the tribunal's decision is unjust. This concern is 

heightened by the fact that some argue that these informal tribunals may not always operate 

in line with broader human rights standards, especially when it comes to gender equality 

[91]. 

A particular point of contention is the way in which women’s rights are handled in Sharia 

divorce proceedings. Under traditional interpretations of Islamic law, women may face 

disadvantages, particularly regarding the rights to custody of children, financial support, 

and the right to initiate divorce. In some cases, the husband’s ability to unilaterally divorce 

his wife (through a practice known as Talaq) has raised concerns about the potential for 

abuse. Some women, particularly those in abusive relationships, may find themselves 

trapped in marriages due to the limited legal options available through informal Sharia 

processes. Although the UK courts generally ensure that civil law principles, including 

provisions for the protection of women, are upheld, there have been cases where women 

feel that the informal nature of Sharia tribunals leaves them vulnerable to discrimination or 

exploitation [92], [93]. 

Additionally, some have expressed concern about the lack of oversight and 

accountability within Sharia tribunals. Unlike the formal legal system, which is bound by 

strict guidelines, oversight procedures, and checks on fairness, the informal Sharia tribunals 

do not have the same level of regulation or scrutiny. This lack of formal regulation can lead 

to inconsistencies in the way decisions are made, potentially exacerbating issues of fairness 

and equal treatment. For instance, some Muslim women in the UK have reported that Sharia 

councils have not always provided fair rulings on issues like child custody or alimony, 

which have led to public debates about the role of these tribunals in ensuring equality before 

the law [94], [95]. 

Despite these concerns, supporters of the use of Sharia in the UK argue that it provides 

a culturally appropriate and accessible means for Muslim communities to resolve disputes 

in a way that aligns with their faith. They contend that these tribunals offer an alternative 

to a lengthy and costly legal process, allowing for resolution in a way that respects religious 

beliefs and practices. Furthermore, proponents emphasize that the decisions made by Sharia 

councils are not legally binding in the UK, and individuals are free to seek recourse through 

the formal judicial system if they feel that their rights have been violated [96]–[98].  
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In response to growing concerns about the functioning of Sharia tribunals, there have 

been calls for increased oversight and regulation to ensure that the principles of fairness, 

equality, and justice are upheld. Some have suggested that Sharia arbitration should be 

required to operate in alignment with UK law, particularly in areas like women’s rights and 

equality, to prevent discriminatory practices. There is also an ongoing debate regarding the 

balance between respecting religious autonomy and protecting individuals from practices 

that may undermine fundamental human rights, such as gender equality [99], [100]. 

In conclusion, while Islamic law is applied informally in the UK through arbitration and 

alternative dispute resolution mechanisms, the practice raises significant concerns 

regarding its potential for discrimination, particularly in the realm of women’s rights. The 

use of Sharia councils to resolve personal disputes like marriage and divorce provides a 

culturally relevant option for Muslim communities, but the lack of formal regulation and 

oversight has led to debates about fairness, accountability, and the protection of rights 

within these tribunals. As the discussion continues, it will be important to find a balance 

that respects religious practices while ensuring that legal frameworks protect fundamental 

human rights and equality for all citizens [101], [102]. 

These results highlight the complex relationship between Islamic law and secular legal 

systems. While Islamic law influences legal practices, its integration into formal legal 

systems is not straightforward, and it presents challenges in ensuring compatibility with 

universal human rights standards, particularly regarding gender equality and individual 

freedoms. 

Table 3. Integration of Sharia in Comparative Legal Systems: Challenges and 
Prospects for Reform 

 

Country Sharia 

Integration 

Legal System 

Characteristic

s 

Key Legal 

Areas 

Affected 

Challenges/Concer

ns 

Potential 

for Reform 

Saudi 

Arabia 

Fully 

integrated; 

Sharia is the 

foundation 

of the legal 

system. 

No codified 

national law; 

all legal 

matters are 

decided based 

on Sharia 

principles. 

Criminal 

law (e.g., 

corporal 

punishment

), family 

law, and 

contracts. 

Human rights 

violations, especially 

concerning women's 

rights and religious 

minorities. 

Slow 

adaptation 

to modern 

human 

rights 

standards; 

limited 

reforms to 

protect 

women’s 

rights. 

Turkey Sharia 

influences 

societal 

norms but is 

not 

incorporated 

into formal 

law. 

Secular legal 

system with a 

history of 

conflict 

between 

secularism and 

Islamic values. 

Social 

norms and 

family law, 

particularly 

marriage 

and divorce. 

Tensions between 

secularism and 

Islamic values, 

particularly in 

political and social 

spheres. 

Debates 

over the 

role of 

Islam in 

governance 

and the 

increasing 

influence of 

Islamic 

values in 

public 

policy. 

Indonesi

a 

Sharia is 

applied in 

Hybrid system: 

Sharia coexists 

Family law, 

criminal 

Discriminatory 

practices, 

Legal 

pluralism 
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specific 

regions 

(e.g., Aceh) 

but does not 

override 

national 

secular law. 

with civil law 

in specific 

regions, 

offering 

flexibility 

while 

maintaining 

national unity. 

justice, and 

public 

morality in 

Aceh 

province. 

particularly towards 

women, and 

inconsistent 

application of Sharia 

in Aceh. 

can allow 

for 

flexibility, 

but there is 

potential 

for greater 

oversight in 

Sharia 

application

s. 

Pakistan Sharia is 

integrated 

into criminal 

law via the 

Hudood 

Ordinances, 

affecting 

family law 

and criminal 

matters. 

A combination 

of Sharia and 

British 

colonial law; 

concerns over 

gender 

equality, 

especially in 

criminal cases. 

Criminal 

law, family 

law, and 

particularly 

women's 

rights in 

divorce and 

inheritance. 

Discrimination 

against women, 

particularly in cases 

of rape and adultery, 

under the Hudood 

Ordinances. 

Reforms 

(e.g., 

Women's 

Protection 

Bill) have 

been 

introduced, 

but more 

progress is 

needed to 

ensure 

gender 

equality. 

United 

Kingdo

m 

Sharia is 

applied 

informally 

through 

arbitration 

and dispute 

resolution 

mechanisms 

within 

Muslim 

communitie

s. 

Secular legal 

system with 

informal 

application of 

Sharia in 

personal 

disputes, 

especially in 

marriage and 

divorce. 

Marriage, 

divorce, 

inheritance, 

and 

financial 

disputes 

within the 

Muslim 

community. 

Lack of oversight 

and potential for 

discrimination in 

informal Sharia 

arbitration, 

especially regarding 

women's rights. 

There is a 

need for 

more 

regulation 

and 

oversight in 

Sharia 

arbitration 

to ensure 

fairness and 

protect 

human 

rights. 

 

CONCLUSION 

In conclusion, this research highlights the complex and multifaceted role of Islamic law 

(Sharia) within contemporary legal systems, particularly in relation to secular frameworks. 

By examining the integration of Sharia in Saudi Arabia, Turkey, Indonesia, Pakistan, and 

the United Kingdom, this study sheds light on the diverse ways in which Islamic law 

influences family law, criminal justice, and dispute resolution. The findings underscore the 

importance of understanding the balance between religious principles and human rights, 

particularly in countries with legal pluralism. This research reaffirms the thesis that while 

Sharia law poses challenges in terms of gender equality and human rights, it can coexist 

with secular legal frameworks if applied thoughtfully and with appropriate safeguards. The 

implications of this study are far-reaching. It offers insights for policymakers, legal 

practitioners, and human rights advocates to better navigate the intersections of religious 

and secular law, ensuring that fundamental rights, such as gender equality and personal 

freedoms, are upheld. Furthermore, the research calls for greater dialogue and legal reform, 

particularly in areas where the application of Sharia could undermine individual rights, 

especially for women and religious minorities. Future research could explore the evolving 

role of Islamic law in emerging legal systems or investigate the impact of Sharia in areas 

such as economic law, governance, or international relations. Additionally, a deeper 
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exploration of the informal application of Sharia, especially in secular democracies, could 

provide a more comprehensive understanding of its influence and potential for reform. The 

ongoing integration of religious law in modern legal systems presents both challenges and 

opportunities for the future of global legal practices, and further investigation will be crucial 

for promoting justice and equality in diverse legal landscapes. 
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