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Environmental degradation is a global threat that has a dynamic inter-play
with socio-economic, institutional, and technological activities. Legal efforts
are being made by all nations worldwide jointly and separately, but the
problems are not yet under control. Technological solutions that we name as
environmental friendly technologies, and that are extremely important, do
not address the root causes of underlying political, social and economic factors.
This serious threat has triggered scores of responses from the world religions
to have discourse on developing framework and action plan to resolve this
matter accordingly. As for Islam, it has clear paradigm and instruction on
addressing environmental issues efficiently. Pertaining to this significant, this
paper highlights three essential principles, i.e.the principle of trusteeship
(amanah), justice (‘adl), and public interest (maslahah al-‘ammah), which
are derived from the Qur’anic teachings on environmental wisdom. It is
believed that proper education for imparting these values at all levels can
serve as constructive mechanism for abatement and control of environmental
degradation successfully.

One of the distressing subjects that has received considerable public
interest over the past several decades is the worsening condition of
the world environmental crisis. Environmental degradation is one
of the most urgent environmental issues that needs to be addressed
right away. Otherwise, biodiversity and human mass will adversely



suffer and face the scarcity of resources. They are already suffering
but if the problems are not abated and put under control, the suffering
will become more serious and damage might be irreversible. This
serious threat has triggered scores of responses from the world
religions to have discourse on developing framework and action plan
to resolve this matter accordingly.1 As for Islam, it has clear paradigm
and vision concerning environmental issues whatsoever. The Islamic
understanding of any subject matter indeed has its roots in the Qur’an
and we may find the Qur’an has repeatedly dealt with various
dimensions of the universe, as Allah s.w.t says:

Behold! In the creation of the heavens and the earth; in the alternation of
the night and the day; in the sailing of the ships through the ocean for the
profit of mankind; in the rain which Allah sends down from the skies, and
the life which He gives therewith to an earth that is dead; in the beasts of
all kinds that He scatters through the earth; in the change of the winds,
and the clouds which they trail like their slaves between the sky and the
earth (here) indeed are Signs for a people that are wise. (Surah al-Baqarah
(2): 164)

Then let man look at his food (and how We provide it). For that We pour
forth water in abundance, and We split the earth in fragments, and produce
there in corns, and grapes and nutritious plants, and olives and dates, and
enclosed gardens, dense with lofty trees, and fruits and fodder, for use and
convenience to you and your cattle.(Surah ‘Abasa (80): 24-32)

Indeed, the above Qur’anic ayat present a holistic worldview of
environmental concern that is based on a sound tawhid principle.
Ayduz affirms that there is no holy scripture which illustrates to man
his surroundings, nature, and the universe as a whole, as much as
the Qur’an does.2The Qur’an has, time and again, mentioned how
and why the universe was created, and a wide range of other general
facts about beings as well. It seems that due to such verses in the
Qur’an, ecological consciousness makes its way into Muslim scholars’
minds right from the very beginning of the Qur’an’s revelation itself.3

Prophet Muhammad s.a.w who interpreted the Qur’an from all angles
enjoins upon his followers to be sensitive to the environmental
conditions. He has invited man throughout his sayings and deeds to
respect, protect, conserve and care for plants, animals, earth, water,

fire, and air. This has proven him to be a pioneer of environmentalism
that advocates environmental protection, conservation, resource
management and sustainable use.4

In the light of Qur’anic teachings, the wealth of the earth
resources is a common heritage. Everyone may benefit from them,
make them productive, and use them for their well-being and
improvement. However, this legitimate quest for the development
should not be detrimental to the environment, instead one should
ensure its preservation as Allah s.w.t says, “Do no mischief on the
earth, after it hath been set in order, but call on Him with fear and
longing (in your hearts); for the mercy of Allah is (always) near to
those who do good.”5 By virtue of this Qur’anic ayah, this paper
seeks to further examine the Qur’anic instructions on environmental
wisdom in order to derive principles for inspiring framework designed
in the Muslim world on abatement and control of environmental
degradation. These principles include the principle of trusteeship
(amanah), justice (‘adl), and public interest (maslahah al-‘ammah).

Life requires humankind to carry out various tasks. As of paramount
concern, Allah s.w.t entrusted humans with the role of khalifah and
as such they should act as God’s trustee on earth. The khilafah
essentially determines the basic rights and responsibilities of human
beings with other fellow human beings and the rest of God’s
creations.According to the Qur’an, humans are appointed as agents
of God and inheritors on earth. The Qur’an states, “It is He who
hath made you (His) agents, inheritors of the earth. He hath raised
you in ranks some above others; that he may try you in the gifts He
hath given you.”6 For al-Mawdudi this verse reminds humankind to
realize that all things in the universe in fact belong to Allah and that
human beings are His vicegerents on earth. This means that God
has granted humans the power to make use of environment and He
has given the power to some over others. God has also set different
ranks for humans with regard to trusteeship. Some people are
entrusted over a great amount of His possessions while others are
only assigned some of His bounties. Some men are bestowed with



ability such as scientific and technological advancement and human
capital to exploit the natural resources available for progress, while
others were not. From the Qur’anic point of view, such situation
was not arbitrary, but it is meant for ethical accountability trial, that
is to determine who are among God’s servants best in their
performance of good deeds in dealing with the trust (amanah)
entrusted upon them.7

One of the Qur’anic passages that contain the message of
trusteeship is in the following verse, “We did indeed offer the trust
(al-amanah) to the heavens and the earth and the mountains, but
they refused to undertake it, being afraid thereof; but man undertook
it.”8 In his interpretation of this verse, Ibn Kathir (d.774 AH) draws
on the narration of Ibn ‘Abbas of the word amanah which is translated
in English as a trust and it connotes the meaning of accepting things
with obedience. He explains that God’s creations such as skies, earth,
and mountains decline the gracious offer made by God of
“obedience”. Adam however chose to accept it knowing that his
acceptance would yield reward if he does good and results in
punishment by God if he does evil. In another narration, Ibn ‘Abbas
clarifies that amanah means obligatory duties (fara’id) such as daily
prayers, fasting, and alms giving. In this case, heavens, earth,
and mountains choose to decline the responsibility out of fear (if fail
to meet the terms). This was also the view of the rest of Muslim
exegetes like Mujahid, Sa‘id ibn Jubayr, al-Dahhaq, and al-Hassan
al-Basri.9

One perhaps may not clearly understand the meaning of the
verse mentioned in the Qur’an (33:72), without drawing attention
on a notable Egyptian contemporary Qur’anic exegete, namely Sayyid
Qutb (d.1966). According to Qutb, creations such as heavens, earth
and mountains are mentioned in the Qur’an to highlight the concept
of trusteeship because of greatness and magnificence and also because
of their voluntary submission to Allah s.w.t without the least effort.
They choose to follow the divine law by their very nature and also
their inherent natural system which causes them not to fail or follow
any other options. On the contrary, man is relatively small creation
and perhaps insignificant compared to the greatness and magnificence

of the earth and the skies. However, man has been endowed with the
potential of acquiring knowledge and as such he has been trusted to
bear amanah (obligatory duties) and bring about progress according
to the shari‘ah prescriptions as ordained by Allah s.w.t.10

The acquisition of knowledge, the freedom of will, and the
willingness to be accountable constitute the quality that distinguishes
man from other God’s creations. Man is created to be able in
comprehending God’s law(shari‘ah) through reflection and
consideration of His Magnificent works on this creation and he can
choose to comply to this law willingly, obeying God by choice while
refusing to give in to desires causing digression and disobedience.
These are the qualities that earn man the position of honour, declared
in the Qur’an as follows, “We have indeed honoured the children of
Adam”.11 Qutb holds that God has honoured man to live up to the
trust (amanah) he has initially accepted.12 Asad on the other hand
deduces the term amanah in the previous ayah with reference to
human ability to reason and as such highlights components of reason,
intellect, and faculty of volition which are required for free will in
making choices between good or evil.13

Accordingly, in the next-world humans shall be held accountable
before their Creator for their actions and deeds, particularly with
regards to the responsibility of trusteeship. Neglecting or failure to
execute the role of trusteeship in accordance to the rules of shari‘ah
will eventually render man liable for punishment in the hereafter
even when this person is able to skip worldly punishment. This
responsibility has been described in the Qur’an with specific reference
is being made to human accountability before God Himself. Allah
s.w.t says in this regard, “To Him will be your return -of all of you.
The promise of Allah is true and sure. It is He Who beginneth the
process of Creation, and repeateth it, that He may reward with justice
those who believe and work righteousness. But those who reject Him
will have draughts of boiling fluids, and a penalty grievous, because
they did reject Him.”14 It is thus noted that, from the Qur’anic
description, human conduct and activities in connection with the
exploitation of nature will not end here in this world. It has its
consequence in the Hereafter.



In the light of the above proposition, Nasr maintains that men
as God’s vicegerent must nurture and care for his natural ambience
in the same way that God has sustained and care for it. In so doing,
Nasr argued that man who holds firm to the “trust” (amanah) which
he accepted when he bore witness to God’s lordship in the pre-eternal
pledge (al-mithaq) as recorded in the Qur’an (7:172), shall certainly
has no attempt to abuse the care of the natural world. However, Nasr
relates that a khalifah who no longer considers himself as ‘abdullah
(God’s servant) is very destructive in nature for he does not feel
obliged to Allah s.w.t. He illustrates this type of human being
as “Satan in the ape of God” for this creature impersonates “a God-
like but executes destructive dominion over the earth since this
dominion is devoid of the care which God displays towards all His
creatures.”15

Muyibi opines that the creation of this universe absolutely shows
God infinite wisdom and mercy that dictates all creatures are made
for the service to one another and that all things are in service to
humankind. God set divine measurements and distribution in of all
the creation including environment, each performing ordained role;
and all contributing to the setting of dynamic yet moderate and
balance by virtue of which human life is preserved. As such any form
of over-exploitation, misuse, abuse, destruction and pollution of
natural resources are considered to be acts of transgressions over the
divine schemes that negate the principle of trusteeship. Narrow-
sighted self-interest is likely to tempt men to disrupt the dynamics
equilibrium set by God. The protection of natural entities from
misuse is thus a religious obligation upon every Muslim in light of
the Qur’anic message which is basically intends to produce humans
with qualities of altruism, generosity, mutual understanding and
cooperation on good. In other words, man is duty bound to be
moderate on his interest in the use of natural resources and the
protection of others vested interest.16

In line with the above notion, Ainul Jaria stresses that the earth
is not created for only one single generation but for many others
whether in the past, present or future. Humans are appointed as
caretaker on earth; the abode and home for all of its inhabitants.

The trusteeship on earth and in all that happens there in is of prime
importance as it embraces the message that man is given the trust so
as to safeguard the rights of the earth’s community and its natural
resources not only for his own sake but also for the other fellow
beneficiaries, including the future generation that has yet to be born.17

Given the truth of this value, the researchers believe that every
individual should be ingrained with the principle of trusteeship from
the very beginning of his upbringing. This value of trusteeship is an
important element of ethical domain that works for abatement and
control of environmental degradation from within. With regards to
environmental wisdom, a person who is nurtured with the values of
trusteeship shall have proper management in dealing with
environmental resources whether he works for laboratory test, farming
or cattle ranching, forestry and marine task he will observe his attitude
and practices from degrading environmental resources in a hostile
way. Hence, environmental entity is protected and preserve not solely
for the sake of sustainability goals; rather it is for upholding God’s
provision on trusteeship.

The second principle derived from the Qur’anic instructions on
abatement and control of environmental degradation is rooted from
the concept of justice (‘adl). According to Khan, the word ‘adl comes
in the Qur’an with its various forms for twenty eight times. They
have been used with four different meanings namely, due
proportion,18 equality,19 compensation,20 and justice.21 The synonym
of this word is qist, denoting the import of justice and it appears in
the Qur’an at twenty five different places.22 This section seeks to
clarify the forms of justice that is applicable to environmental
sustainability. It is hoped that accessing knowledge and awareness in
this context can help individual sets guidelines for upholding the
value of justice in dealing with environmental issues and building
character that is able to refrain himself from degrading natural
environment in any mode of practices.

To further grasp the definition of justice, we shall refer to its
literal meaning in Arabic form, i.e., ‘adl. Khan provides an inclusive



reference to the Qur’anic terminology of the verb‘adala. He describes
that its literal meaning includes the following aspects; to straighten,
to equalize, to put in order, to set right, and to treat equally. In other
words this term denotes justice, equal treatment, and giving someone
what is his right and taking away from him of what constitutes other’s
right. For the technical meaning, ‘adl refers to maintenance of every
individual’s divinely approved rights whether social, economic,
political, cultural or religious realm.23 Along with this line, Fatimah
alludes in her thesis that justice is one of the basic principles
incorporated in Islamic environmental ethics framework. She
indicates that this principle is derived from the Qur’anic expression
of ‘adl, qist, and mizan. She quotes the view of al-Attas who considers
justice as an essential value for individual to put something in its
proper place which is in conformity to God’s Will.24 In other words,
a person who observes his actions within the principle of justice shall
govern his life affairs in accordance to the God’s Will. The following
Qur’anic verses illustrate God’s comand over the Madyan people to
act accordingly to the principle of justice using the word al-mizan
and qist. This Divine injunction reads:

To the Madyan people (We sent) Shuayb, one of their own brethren. He
said: “O my people! Worship Allah, ye have no other god but Him. And
give not short measure or weight. I see you in prosperity, but I fear for you
the Penalty of a Day that will compass (you) all round. And O my people!
Give just measure and weight, nor withhold from the people the things
that are their due. Commit not evil in the land with intent to do mischief.
(Surah Hud (11): 84-85)25

In his commentary of the above Qur’anic passages, Asad explains
that belief in the One God and justice in all dealings between man
and man are always placed together as the twin postulates of all
righteousness, for it is impossible for one to be righteous with regard
to God, unless one is righteous in both the moral and social sense of
this word, that is in the realm of human relationship as well. God’s
command in the verse 84, “do not give short measure and weight” is
restated in the verse 85 in a positive injunction, “O my people! Give
full measure and weight (al-mizan), with equity (al-qist) and do not
deprive people of what is rightfully theirs” explains the insistence of

the earlier prohibition.26 According to Asad, “give full measure and
weight, with equity” refers to all dealings between men and not only
to commercial transactions, for some commentators regard the people
of Madyan were of particularly commercial bent of mind and given
to fraudulent dealings.27 However, Asad enlightens that God’s
command “do not deprive people of what is rightfully theirs” is an
expression which applies to physical possessions as well as to moral
and social rights.28 Asad underlines that this injunction is of particular
concern to fulfill the rights and needs of the poor. In the last part of
this Qur’anic injunction, “commit not evil in the land with intent to
do mischief ”Asad relates that it is an indication that being injustice
as one form of committing corruption.29

In the context of carrying out justice towards other fellow
humans, Bakadar maintains that man should take every possible
means to ensure the interests and rights of all other creations are not
subjugated under his self-domination. As discussed earlier,
environmental resources upon which earth community depends on
have been created by Allah s.w.t as a ‘trust’ to mankind. This
conception applies that humans are equal dwellers on earth, therefore
they should not regard the use of natural resources as bound to the
present generation per se, so that they can compromise the coming
generations’ share.30 As recorded in one hadith, during the time of
the Prophet Muhammad s.a.w there were three commonly recognized
elements of nature for sustaining life, namely water, vegetation and
fire. Through the following statement, the Prophet has made it clear
that each of these elements is to be collectively owned by society. He
stated, “People are partners in water, vegetation and fire.”31 According
to the rules of legal interpretation, Izzi Dien explains that the previous
Prophetic statement is an unrestricted text, which should be extended
to cover all elements of the environment. In this current context, he
elucidates that the elements of life are not necessarily restricted to
these three resources (water, vegetation, and fire), but can be extended
to all environmental elements, including food, air, and other vital
resources, available in the natural environment.32 Central to this
proposition is that humans should consider the earth bounties as a
joint usufruct in which each generation can make the best use of



nature, according to its need, without disrupting or adversely affecting
the interests of future generations.

Likewise, Muyibi argues that exhausting natural resources at the
cost of the possible share and opportunity for coming generations to
actualize their material and economic well-being should not be
allowed for it is contradicted to the principle of justice that constitutes
the term of intergenerational equity (i.e., present population making
environmental benefits not at the cost of coming generations’
interest).33 According to Ansari, the concept of intergenerational
equity has only got prominence after the Brundltland Commission.
Interestingly, this concern has been long existed in the Islamic teaching
of environment.34 The following Qur’anic passage highlights the
Qur’anic term of ‘al-qist’ that has relevance to the principle of justice
as previously discussed. Allah s.w.t says:

We sent aforetime our messengers with clear signs and sent down with
them the Book and the balance (mizan of right and wrong), that men
may stand forth in justice (al-qist) and We sent down iron, in which is
(material for) mighty war, as well as many benefits for mankind, that
Allah may test who it is that will help unseen, Him and His messengers;
for Allah is full of strength exalted in Might (and able to enforce His Will).
(Surah al-Hadid (57): 25)

Ibn Kathir explains that Allah s.w.t strongly proclaims that He has
sent His Messengers with clear proofs in reference to the miracles
(the unequivocal evidences) and revealed with them the Scripture,
which contains the true text, and the mizan. According to Mujahid
and Qatadah, Allah s.w.t orders mankind to keep justice (qist), truth,
and fairness (‘adl) as these traits are found to be the essential parts of
the Qur’anic teachings that were delivered by the God’s Messengers
while accomplishing their duties. Ibn Kathir emphasises that,
certainly, what the Prophets brought forth is the truth, as Allah s.w.t
said in another verse (6:115), “And the Word of your Lord has been
fulfilled in truth and in justice (‘adlan).”35 In the same lines, Asad
describes that God has bestowed upon mankind revelation through
His Messengers for man to behave with equity and make a distinction
between right and wrong. Accordingly, man can use his skills to
convert the use of iron as for beneficial purpose or destructive ends.

Asad expresses that the Qur’an has implicitly warned mankind the
danger of man’s allowing his technological ingenuity to run wild and
thus to overwhelm his spiritual consciousness of behaving with justice
and equity.36

From the above Qur’anic verses, we may derive principle of justice
that God even enjoined upon the Messengers the obligation to convey
His messages with justice and fair. Asad’s explanation on the
implication of misuse the iron also indicates to the significant of
observing the principle of justice in order to ‘discriminate between
right and wrong practices’. In this framework, it is implied to the
environmental context not to abuse, misuse, or dominate the natural
resources to serve one particular interest. Rather, man should be aware
of the other people rights and keep away from manipulating earth
resources for wrong purposes. Another dimension of justice principle
is closely connected with the obligation for Muslims to nurture good
character in dealing with the environment based on the concept of
moderation and integrity. In this respect, we may refer to the
subsequent Qur’anic citation that highlights the notion of al-‘adl:

Allah enjoins to do justice (al-‘adl) and to adopt good behavior and to give
relatives (their due rights), and forbids shameful acts, evil deeds and
oppressive attitude. He exhorts you, so that you may be mindful. (Surah
al-Nahl (16): 90)

According to Ibn Kathir, the above Qur’anic ayah (16:90) contains
God’s commands to His servant to be just, i.e., fair and moderate,
and that He encourages kindness and fair treatment. Ibn Kathir brings
another ayah in Surah al-Isra’, 17: 26,that supports the institution of
justice in Islam, as well as encouraging a fair and generous attitude,
i.e., “And give the relative his due and to the poor and to the wayfarer.
But do not spend wastefully in the manner of a spendthrift.”37 This
commentary of al-‘adl (16: 90) is corresponding to the principle of
justice that advocates the wealthy nations to transfer their technology
and render monetary funds to the poor one. Ansari argues that lack
of political will, especially on the part of developed countries to
transfer enough technology and financial assistance to developing
countries can be identified as one reason for environmental
degradation problems unabated and uncontrolled. For him, this



support is necessary because developed countries are mainly
responsible for causing these problems and as such they are liable to
do so, on the basis of ‘polluter pay’ principle.38

As discussed earlier, Allah s.w.t has created everything in this
universe in a definite proportion and with a specific purpose. And it
is observed that to maintain harmony between man and the
environment is to sustain ecological balance. Having said that, one
may find many Qur’anic injunctions that are consistent with the
principle of justice concerning to the environmental balance (al-
mizan). Allah s.w.t reminds humanity to keep the natural balance in
environment as the Qur’an expresses it in these words, “And the
Firmament has He raised high, and He has set up the balance (al-
mizan) in order that ye may not transgress (due) balance. So establish
weight with justice (al-qist) and fall not short in the balance.”39 In
conformity with this Qur’anic point of view, Muyibi states that the
principle of justice warrants individual not to extirpate the living
things or wrecking irreparable damage to the life-sustaining
ecosystems of the planet.40

The earlier discussion also tells us that all forms of God’s creations
are diverse signs of the Creator, and thus worthy of preservation.
The Qur’an acknowledges that humans are the best creature to govern
the earth; however, it does not necessarily imply preference of one
particular form of life than any other as each has its own specific role
that represents a unique entity of the Divine’s will. And we find that
the notion of biological diversity is one of the main themes that the
Qur’an uses in describing life as an intricate system created by God.
It is important to note here that Islam is not only devoted to the
conservation of various natural species because of their economics,
medical or other forms of benefits, but also because of the principle
of fairness and justice shown to all creatures of the Divine system. If
the justification for environmental conservation is based on the
‘benefit to humankind’ per se, humans would have a valid reason for
misuse and overexploitation of these natural resources. Such grounds
of justification are ill-defined and partial. Izzi Dien emphasizes that
the protection of environment will stand on more solid ground when
it is based on the moral value that all of the environmental

components are seen as ‘signs’ of the God’s existence and grace and
therefore should be protected with all possible means from
environmental degradation problems.41

Concerning to the current environmental degradation
phenomena, there are many issues associated to an unequal sharing
of earth resources. One of them is distribution of water supply
between the developed and developing countries. For example, the
range of water utilization in United States of America varies from up
to 20,000 litres per capita a year, compared to less than 500 litres in
some developing countries. For a more worrying condition, 1.2
million people mostly in rural communities of developing countries
use unsafe water because almost all the rivers there have been polluted
and poisoned by sewage, agricultural run-off and industrial wastes.
Every day 25,000 people contract illnesses from bad water because
two-thirds of the people on earth have no choice but to drink it,
cook with it and bathe in it. Since rivers and streams have no
boundaries, as a result some 40 per cent of the world’s population
depends on water from neighbouring country which has been
polluted by its residents with no consideration that it is used as the
drinking water in another country.42

The above scenario display critical aspect for concern, that is to
say, the issue of environmental injustice has close link with the ethical
crisis in humanity. It is observed that degradation of moral values
with respect to the justice principle may lead a country to deprive
the right of neighbouring county to have safe and healthy
environment. Given the truth of this circumstance, it is essential to
raise humanity that advocates environmental justice for all.

From the preceding discussion, we may grasp the idea that the Qur’an
establishes its concern on environmental justice for the universal
common good of all created beings. This premise implies that the
principle of justice and principle of public interest share the same
aspiration of realizing Sustainable Development goals. In this part,
the researchers want to draw attention to the significant aspect of
the public interest principle as it is much highlighted in legal



conferences of environmental law as well as major international
conferences under UNEP. The question rises however, how does the
Qur’an speak about this principle in the environmental context? Is
there any exact wording of public interest presented in the Qur’an?

Muslim scholars define public interest as the process of achieving
good and removing harm within the boundaries of what Islam
considers to be morally correct. In this context, Izzi Dien clarifies
that maslahah is not determined by people’s perception of what is
beneficial; rather it is considered based on what Islam viewed as an
‘interest’.43 According to Laldin, there is no specific texts from the
Qur’an and Sunnah which directly indicate the terminology of
maslahah al-mursalah. However, there are many Qur’anic verses and
practices of the Prophet Muhammad s.a.w which can be quoted as
the basis of maslahah. Among the verses are, “We sent thee not,but
as a mercy(rahmatan) for all creatures.”44 Laldin indicates that the
general explanation of the word ‘rahmatan’ in the above verse refers
to whatever that offers benefit to mankind and prevents harm and is
harmonious with human needs. He maintains that implementing
the principle of public interest in general shall definitely benefit
mankind in lifting hardship and burden lay on their life.45

In the same vein, Izzi Dien relates that the Qur’an acknowledges
public interest as a basis for determining the convenient daily life of
individuals and groups. He consults the following Qur’anic ayah as
to derive the understanding that supports this principle, “It is He
Who hath created for you all things that are on earth.”46 Izzi Dien
explains that the generality of the meaning “all things” in this verse
indicates that everything on this earth is given to all its occupants to
be enjoyed responsibly and courteously. He believes that this
expression is revealed in general sense to serve for public interest
purpose. With regard to the food consumption for example, this
ayah is left open so that people would not find difficulty in consuming
what has been created by God and left at their disposal. However, he
emphasizes that this permission should be understood from the
framework of legal maxim principle that states ‘nothing is prohibited
(haram) except that which is prohibited by a sound and explicit text’.
In this context, the generality of the previous ayah does not give

justification for Muslim to have pleasure in consuming prohibited
foodstuff or substance rather its guideline has clearly defined.47

In essence, Izzi Dien argues that the presence of a global
environmental interest can be deduced from this verse (2:29) since
the word ‘you’ did not specify one nation or community, nonetheless,
the earth with all its interests and benefits was created to be shared
by all creatures and by all human communities. He links this
significance with the environmental conservation task that has been
considered by the international body and policy makers as a major
global interest that needs legal endorsement.48 This interest according
to him has provision in the shari‘ah rules of five major interests
(maslahah daruriyyah) in legal maxim namely the protection of
religion (al-din), the human soul (al-nafs), the mind (al-‘aql),
possession (al-mal), and an honour (al-‘ird).49

To further comprehend of what constitutes in the legal maxim
of five major interests with respect to environmental issues, it is worth
noting at several circumstances given by Izzi Dien. He indicates that
in the realm of the first principle i.e., the religion, it is not permitted
for anyone to kill or destroy living things like animals for fun or
with the purpose that is against the Islamic law, for they are God’s
worshippers, and thus killing them is a transgression over God’s
authority. In contemporary time, issues like deforestation and
bushmeat trade arise rigorously and have resulted in severe loss of
biodiversity. For that reason, issue of flora and fauna conservation
has become one of the main environmental concerns in the world.
To abate and control loss of biodiversity, Ansari observes that the
Convention on Biological Diversity (CBD) has played significant
role to maintain the balance by protecting various plant and animal
species from being endangered and extinct. CBD is an umbrella
convention that requires all the member states to adopt preventive
measures for conservation of biodiversities in their countries. In
addition to this, there is a Convention on International Trade in
Endangered Species (CITES). This convention enlists certain animals
and prohibits their trade, including the trade of their body parts.
Other conventions that serve the purpose for biodiversity
conservation are Ramsar Convention (for conservation of wetlands)



and International Tropical Timber Agreement (for protection of
forests in tropical countries). Ansari argues that all these legal
instruments which are endorsed on right to a healthful environment
from the western jurisprudence are already exist in Islamic teachings
even in more genuine way as this right is prescribed in the principle
of legal maxim on the basis of protecting the religion and protecting
the life.50

As stated earlier, protection of human soul is the second priority
of major interest in Islamic legal maxim. Given the truth of this value,
Ansari maintains that in Islam, life is one most important trust to
man. For him, the right to life has to be seen in its total perspective
that includes right to a healthful environment.51 Izzi Dien is of the
same idea and he opines that the protection of human life extends to
include the protection of all circumstances that would cause all forms
of life to continue in a healthy and safe condition. In this context,
protection against the negative effects that human beings could cause
to their environment such as pollution, or any other forms of
environmental degradation serves the meaning of protecting human
soul.52 In other words, this notion expects individual to protect and
preserve the environment, maintain ecological balance, and sustain
the healthy state of water, air, soil, and other processes of the
environment. It follows that all preventive and punitive measures
for environmental protection are employed together. Preventive
measures include enforcement of Agenda 21 through Environment
Impact Assesments (EIAs), Environmental Auditing, Social Impact
Assesments (SIAs), environmental education and campaign and
licensing mechanism. Punitive measure such as punishments for
polluting activities and civil remedies is also considered as effective
means to protect the life. Ansari stresses that these measures are
consistent with the Islamic law provision.53

Izzi Dien remarks that the issue of human cloning and animal
cloning that leads to mutilation and abuse is reviewed under the
principle of protection the soul.54 Commenting on this practice,
Ansari states that it is a kind of interference in the domain of Allah
s.w.t.who creates a natural system of reproduction and the act of
cloning is against that system. Contrary to this kind of human and

animal cloning, there is no consensus on issue of total banning on
genetic engineering practice, so long as it is in conformity with the
Qur’an and Sunnah provisions. Genetic engineering may be used in
the prevention, treatment or alleviation of diseases. It is made known
that genetic fingerprint, genetic counseling, and genetic diagnoses
are accepted by Islamic law because they are in the interest of man.
Central to this issue, the beneficial aspects of biotechnology
engineering in the form of safe and environment friendly practices is
allowed in Islam and it is considered as element of public interest.55

In the realm of protecting possession (property), Muyibi says
that it can be associated with protecting natural environment and
public places from being subjected to any irreparable damage for the
purpose of military or other hostile actions.56 The interest of
protecting property includes the preservation of cultural and
intellectual as well as natural heritage. To achieve this objective,
international community should be able to develop shared
mechanisms to resolve conflicts through diplomatic political means.
War is not an option, because the use of mass destructive weapon;
such as nuclear and chemical weapons, would not only cause
catastrophic destruction on human life and property, but also
irreparable damage to cultural and natural heritage, natural resources
and ecosystem. These days, severe damage on people and environment
can be witnessed in Gaza, Syria, and Myanmar as a consequence of
war and arms conflicts. Turning back to the Prophet Muhammad
s.a.w exemplary leadership in military conduct, even in the state of
active hostility with the enemy, he has made a religious-moral
obligation for Muslim army not to mutilate the dead enemy, kill
women, children, and elderly persons, or to destroy their crops or
natural resources such as river and well. Due to this significant war
attitude, there should be implemented international convention to
outlaw the escalation of mass destructive weapon that cause hostility
to human and environment, and to make nations involved in war
liable to recovery and environmental cost so as can help the affected
environment revived.

Another important facet of major interest in Islamic legal
maxim is protection of the human mind to facilitate the purpose of



attaining consciousness of the Creator. Izzi Dien indicates that the
relevance of the protection of the mind to environmental
consideration is that healthy minds need a clean and healthy
environment. This includes the cleanliness of body, clothes, food,
and living place.57 Thus, all types of pollution activities for example
are regarded as violation to the right to life and personal liberty. In
other words, hygienic environment is an integral component of the
right to healthy states of physical body and mind, and it is unfeasible
for the man to live in harmony without a healthy environment.58

Therefore, with the above proposition, among others we can say
that worldwide efforts on stabilizing greenhouse gas emissions to
reduce the threats of global warming are very much consistent with
the public interest principle. To quote an example, in 1997, the Kyoto
Protocol had raised support from 160 nations to roll back C0

2,

methane, and nitrous oxide emissions about 5 per cent below 1990
levels by 2012. The United States under the leadership of President
George W. Bush who took a leading role in negotiating this
compromise -that other countries could accept- on the contrary,
refused to honour U.S commitments. Claiming that reducing carbon
emissions would be too costly for the U.S economy, Bush was
reported to have said, “We are going to put the interests of our own
country first and foremost.” With less than five percent of the world
population, the United States was identified as the world’s largest
source of GHGs emission. Al Gore has sharply criticized Bush decision
by urging United States to take responsibility on the impact of GHGs
transferred by U.S to Africa. He argues that the problem of famine
relief in African has something to do with the status of the United
States that emits about a quarter of the world’s greenhouse gases. For
him, United States helps manufacture the sufferings in Africa, by which
their impact from such a long distance is often hard to see. Due to this
circumstance, Al Gore believes that they are supposed to assume moral
obligation on fixing this matter responsibly.59

Another distressing issue that has concern with public interest is
the problem of illegal waste dumping from developed nations to
developing countries. Although most industrialized nations agreed
to stop shipping hazardous and toxic waste to less developed countries

in 1989, the practice still continues. One of the greatest sources of
toxic material currently going to developing countries is outdated
electronic devices. It is estimated that 50 million tons of electronic
waste (or e-waste) are discarded every year worldwide. Until recently,
most of this e-waste went to China. Shipping e-waste to China is
now officially banned, but illegal smuggling continues. In addition
to this kind of problem, in 2006, 400 tons of toxic waste was
illegally dumped at 14 open dumps in Abidjan, the capital of the
Ivory Coast. This black sludge toxic (petroleum wastes containing
hydrogen sulfide and volatile hydrocarbons) had killed ten people
and injured many others. The sludge was transported by an
Amsterdam-based multinational company on a Panamanian-
registered ship and handed over to an Ivorian firm (thought to be
connected to corrupt government officials) to be dumped in the
Ivory Coast.60

With regards to the previous issue of generating wastes and
thoughtlessly disposing them in others’ territory, Islam seriously
prohibits this action for it is giving discomfort and harm to others.
According to Muyibi, an act of delivering good attitude applies to
all fellow mankind irrespective if he is close or far from him. One
may find Qur’anic injunction on humanity to take care of their
kinsmen, neighbours and persons living in the vicinity.61 Allah s.w.t
says, “Serve Allah and join not any partners with Him, and do good
to parents, kinsfolk, orphans, those in need, neighbours who are near
neighbours who are strangers, the companion by your side, the way-
farer (ye meet) and what your right hands possess, for Allah loveth
not the arrogant, the vainglorious.”62 By virtue of this Qur’anic
teachings, Muyibi stresses that a private or local progress should not
be achieved through the injury of others, or by any means that lead
to their injury.63 Likewise Ainul Jaria emphasizes that shari‘ah requires
man to treat his neighbour with equality and just and not to transgress
his rights. Thus, it is implied that shari‘ah prohibits man from
polluting the environment, which would cause harm to fellow
humans and the surroundings.64

In line with the above propositions, Bakadar stresses that Islam
evaluates all acts in terms of their consequences as social goods and



benefits (masalih) and social detriments and evils (mafasid). Therefore,
Muslims should continually aim to give the universal common good
to all created beings. This means that they need to strive to harmonize
and fulfill all interests. However, when it is impossible to satisfy all
immediate interests, the universal common good should be
considered and prioritized by weighing the welfare of the greatest
number, the importance and urgency of the various interests involved,
the certainty or probability of benefit or injury, and the ability of
those affected to secure their interest without assistance.65 Overall,
public interest principle with regard to environmental concerns from
the modern practices are not contradicted to the Islamic legal maxim
provision which essentially have been derived from the Qur’anic
teachings. For that reason, Muslim ummah should be familiar with
the principle of public interest in order for them to have genuine
interest for participating in abatement and control of environmental
degradation agenda.

As earlier presented in this study, environmental theme is one of the
major highlights in the Qur’an. It provides a clear and holistic
paradigm on natural environment conception with special reference
to Allah s.w.t as the Creator and Sustainer of the universe. Many
Qur’anic passages draw man’s attention to observe and reflect on
these creations that surround their immediate environment like skies,
earth, moon, stars, birds, plants, and historical places of the previous
nations in order to raise a vibrant and attentive Muslim individual
who can acquire knowledge of the One and Only God Who Creates
this universe and its entities with excellent design and Sustains them
in harmony. Essentially, all creations are created to serve the Lord of
all Worlds by performing their ordained roles so as they are able to
benefitting each other.

The Qur’an viewed man’s position on earth as a khalifah
(vicegerent) who submits his whole life to the God’s Will. This is the
key aspect that an individual should come to realize about his purpose
and role on earth. The role of khalifah defines his moral responsibility
being at the service to humanity and care for other creations. It is

made known that natural resources which are provided by Allah s.w.t
are subservient to man, but man has to make use of them reasonably,
maintain the ratio of the creations in natural balance, and protect
the interests of coming generations proportionately. If man ignores
this trusteeship concept, he tends to degrade natural environment in
many forms.

In view of the adverse impacts of environmental degradation
around the world, Muslim scholars find that it is necessary to change
the human centric attitude of the environment -which looks at the
environment as exploitative treasures for individual total interests-
to the tawhid conception that accustomed individual action to be
coherent with God’s rule. The comprehensive nature of Qur’anic
worldview on environmental concerns can be derived from the tawhid
belief system. From this primary Divine basis, the Qur’an establishes
other principles on dealing with environmental issues that include
principle of trusteeship, principle of justice, and principle of public
interest. The researchers find that these three principles are key aspects
to facilitate the efforts of nurturing human behaviour with correct
attitude and orientation. Along this line, we are proposing the
relevance of implementing Qur’anic injunctions and manmade law
jointly, towards resolving global environmental degradation in a better
way.
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