YTUDIA ISLAMIRA

INDONESIAN JOURNAL FOR ISLAMIC STUDIES Volume 32, Number 2, 2025

Eco-Farwas aND THE CHALLENGES FOR LocaL ‘UrAmA’
IN ADDRESSING ENVIRONMENTAL [SSUES IN INDONESIA:
EviDENCE FROM RiaU PROVINCE

Ansori, Muhammad Igbal Juliansyahzen, & Hijrian Angga Prihantoro

ParAaDOXICAL PLURALISM: TRAINING MILITANTS
FOR TOLERANCE IN AN INDONESIAN YOUTH MOVEMENT

Ronald A. Lukens-Bull & Al Makin

BuiLping THE SouL oF THE INDONESIAN NATION:
MouaMMAD HATTA ON RELIGION, THE STATE FOUNDATION,
AND CHARACTER BUILDING

Yudi Latif

ISSN: 0215-0492 E-ISSN: 2355-6145



STUDEL ISEAMIAA






STUDIA ISLAMIAA

Indonesian Joumal for Islamic Studies
Vol. 32, no. 2 2025

EDITOR-IN-CHIEF
Saiful Mujani

MANAGING EDITOR
Oman Fathurahman

EDITORS
Jambari

Didin Syafruddin
Jajat Burhanudin
Fuad Jabali
Saiful Umam
Dadi Darmadi
Jajang Jahroni
Din Wahid
Ismatu Ropi

Euis Nurlaelawati
Testriono

INTERNATIONAL EDITORIAL BOARD

M. Quraish Shihab (Syarif Hidayatullah State Islamic University of Jakarta, INDONESIA)
Martin van Bruinessen (Utrecht University, NETHERLANDS)

John R. Bowen (Washington University, USA)

M. Kamal Hasan (International Islamic University, MALAYSIA)

Virginia M. Hooker (Australian National University, AUSTRALIA)

Edwin P. Wieringa (Universitiit zu Koln, GERMANY)

Robert W. Hefner (Boston University, USA)

Rémy Madinier (Centre national de la recherche scientifique (CNRS), FRANCE)

R. Michael Feener (National University of Singapore, SINGAPORE)

Michael E Laffan (Princeton University, USA)

Minako Sakai (The University of New South Wales, AUSTRALIA)

Annabel Teh Gallop (The British Library, UK)

Syafaatun Almirzanah (Sunan Kalijaga State Islamic University of Yogyakarta, INDONESIA)

ASSISTANT TO THE EDITORS
Muhammad Nida' Fadlan
Abdullah Maulani

Ronald Adam

Savran Billahi

Firda Amalia

ENGLISH LANGUAGE ADVISOR
Benjamin J. Freeman

Daniel Peterson

Batool Moussa

ARABIC LANGUAGE ADVISOR
Yuli Yasin

COVER DESIGNER
S. Prinka



STUDIA ISLAMIKA (ISSN 0215-0492; E-ISSN: 2355-6145) is an international journal published
by the Center for the Study of Islam and Society (PPIM) Syarif Hidayatullah State Islamic University of
Jakarta, INDONESIA. It specializes in Indonesian Islamic studies in particular, and Southeast Asian
Islamic studies in general, and is intended to communicate original researches and current issues on the
subject. This journal warmly welcomes contributions from scholars of related disciplines. All submitted
papers are subject to double-blind review process.

STUDIA ISLAMIKA has been accredited by The Ministry of Research, Technology, and Higher
Education, Republic of Indonesia as an academic journal (Decree No. 32a/E/KPT/2017).

STUDIA ISLAMIKA has become a CrossRef Member since year 2014. Therefore, all articles published by
STUDIA ISLAMIKA will have unique Digital Object Identifier (DOI) number.

STUDIA ISLAMIKA is indexed in Scopus since 30 May 2015.

Editorial Office:

STUDIA ISLAMIKA, Gedung Pusat Pengkajian

Islam dan Masyarakat (PPIM) UIN Jakarta,

JL. Kertamukti No. 5, Pisangan Barat, Cirendeu,

Ciputat 15419, Jakarta, Indonesia.

Phone: (62-21) 7423543, 7499272, Fax: (62-21) 7408633;
E-mail: studia.islamika@uinjkt.ac.id

Website: http://journal.uinjkt.ac.id/index.php/studia-islamika

Annual subscription rates from outside Indonesia, institution:
US$ 75,00 and the cost of a single copy is US$ 25,005
individual: US$ 50,00 and the cost of a single copy is US$
20,00. Rates do not include international postage and

handling.

Please make all payment through bank transfer to: PPIM,
Bank Mandiri KCP Tangerang Graha Karnos, Indonesia,
account No. 101-00-0514550-1 (USD),

Swift Code: bmriidja

Harga berlangganan di Indonesia untuk satu tahun, lembaga:
Rp. 150.000,-, harga satu edisi Rp. 50.000,-; individu:

Rp. 100.000,-, harga satu edisi Rp. 40.000,-. Harga belum
termasuk ongkos kirim.

Pembayaran melalui PPIM, Bank Mandiri KCP Tangerang
Graha Karnos, No. Rek: 128-00-0105080-3




Table of Contents

Articles

181 Ansori, Mubammad Igbal Juliansyahzen, &
Hijrian Angga Pribantoro
Eco-Fatwas and the Challenges
for Local ‘Ulama’ in Addressing
Environmental Issues in Indonesia:
Evidence from Riau Province

211 Ronald A. Lukens-Bull ¢ Al Makin
Paradoxical Pluralism:
Training Militants for Tolerance
in an Indonesian Youth Movement

241 Yudi Latif
Building the Soul of the Indonesian Nation:
Mohammad Hatta on Religion,
the State Foundation, and Character Building

279 Darsita Suparno, Minatur Rokhim,
Syifa Fauzia Chairul, & Idris Atih
Islam Nusantara in Song:
Transitivity Benchmarking on Qasidah Nahdliyah



313 Wahyuddin Halim & Andar Nubowo
Muhammadiyah Bugis-Makassar:
Dispersal of Muslim Organizations
in and from South Sulawesi, Indonesia

347 Jajar Burhanuddin
Global Networks and Religious Dynamics:
Reading the Hikayat Raja Pasai
of Pre-Colonial Malay-Archipelago

Book Review
373 Ronald Adam
Islam dan Marxisme:
Pergolakan Wacana Pergerakan di Indonesia

Document

397 Testriono, Ismatu Ropi, Aldi Nur Fadil Auliya, Dedy Ibmar,
Savran Billahi, & Tati Robayati
The Green Islam Movement in Indonesia:
Actors, Strategies, and Networks



Document

The Green Islam Movement in Indonesia:
Actors, Strategies, and Networks

Testriono, Ismatu Ropi, Aldi Nur Fadil Auliya, Dedy Ibmar,
Savran Billahi, & Tati Rohayati

The Center for the Study of Islam and Society (PPIM), Syarif
Hidayatullah State Islamic University (UIN) Jakarta, conducted a
study entitled Gerakan Green Islam di Indonesia: Aktor, Strategi, dan
Jaringan (The Green Islam Movement in Indonesia: Actors, Strategies,
and Networks). This study seeks to answer why and how the Green
Islam movement has developed in Indonesia, who their key actors are
and how they build their networks, and how Green Islam activists use
religious identity to design their strategies and programs.

This qualitative research, carried out over eight months, employed
a case study approach and utilized data collection techniques including
desk research (November 2023—January 2024), focus group discussions
(FGDs; February—March 2024), in-depth interviews (April-May 2024),
and observations (April-May 2024). FGDs were conducted in Jakarta
and Surabaya, involving 50 leaders of faith-based environmental
organizations or communities. In addition, the research conducted in-
depth interviews with 53 informants from Green Islam organizations
or communities and carried out observations in 28 environmental
work sites belonging to 10 Green Islam organizations or communities
across Indonesia.
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In this study, Green Islam refers to collective actions aimed at
practicing Islamic teachings that affirm the intrinsic connection between
faith and environmental stewardship, a movement that applies Islamic
principles to concrete environmental conservation initiatives. Although
the Green Islam movement has grown significantly in Indonesia, both
in the number of organizations and the breadth of their activities, few
systematic studies have examined how activists utilize religious identity
to develop their strategies, networks, and programs. This research seeks
to address that gap, and its principal findings are outlined below.

Religious and Environmental Movements in Indonesia

Findings from this study indicate that the Green Islam movement
in Indonesia has undergone three major phases of development. The
first phase emerged in the 1980s, when the Indonesian Ulema Council
(MU]) issued a Fatwa on Population, Health, and Development in
October 1983, which included discussions on environmental issues.
During this period, Islamic boarding school (pesantren) leaders and
prominent Islamic figures such as Abdurrahman Wahid, Ali Yafie, Sahal
Mahfudz, Tarmizi Taher, and Quraish Shihab played a crucial role in
stimulating environmental movements.

The second phase occurred in the aftermath of the 2004 Aceh
tsunami, when post-disaster recovery efforts brought Islamic movements
into closer engagement with environmental issues. This period saw a
paradigm shift from emergency disaster response to resilience-building
and disaster risk mitigation. Indonesia’s largest Islamic organizations, such
as Nahdlatul Ulama (NU) and Muhammadiyah, actively participated in
the interfaith humanitarian network Humanitarian Forum Indonesia
(HFI), which served as a key platform for civil society engagement at the
time. It was during this phase that the Green Islam movement became
institutionalized within major mass-based Islamic organizations, shown
by the establishment of the Nahdlatul Ulama Disaster Management
and Climate Change Institute (LPBI NU), Muhammadiyah Disaster
Management Center (MDMC), and the MUI’s Environmental and
Natural Resources Breeding Institute (LPLHSDA-MUI).

The third phase, known as the ecological turn, was marked by the
Islamic Declaration on Global Climate Change in Istanbul, Turkey, and
the Paris Agreement in 2015. Following these milestones, numerous
Islamic-based environmental groups emerged, and nearly all religious
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communities became actively involved in environmental and climate
actions.

In terms of its formation patterns, the Green Islam movement in
Indonesia can be classified into three distinct models. The first model
comprises movements that originate within major Islamic organizations,
such as NU’s LPBI, the Council for Environmental Preservation (MLH)
of Muhammadiyah, MDMC, and the Environment and Disaster
Management Unit of ‘Aisyiyah (LLHPB), as well as LPLHSDA under
MUIL. The second model consists of Green Islam movements that emerge
from secular environmental organizations, such as the Ummah for Earth
initiative that affiliates with Greenpeace and the Forest, Nature, and
Environment of Aceh (HAkA) with its Teungku Inong (female ulama)
movement. The third model includes movements explicitly established to
integrate Islamic principles with environmentalism from their inception,
such as the Front Nahdliyin for the Sovereignty of Natural Resources
(FNKSDA), Muhammadiyah Green Cadre (KHM), and AgriQuran.

Mapping Networks of Green Islam Movement in Indonesia

This study identifies 142 Islamic-based environmental organizations
and community groups across Indonesia, which can be categorized
into three typologies based on their environmental movement
tendencies: conservationists, mobilizers, and policy advocates. The
majority are structurally affiliated with the country’s two largest Islamic-
based organizations, Nahdlatul Ulama (NU) and Muhammadiyah. Most
operate at the local—rather than national or international—level, and are
more commonly organized as religious mass organizations than as NGOs,
community associations, or coalitions. Policy campaigning emerges as
the predominant model of activism, surpassing both conservation and
mass mobilization approaches. Membership structures are generally open,
allowing participation without restriction to specific constituencies.

Social network analysis (SNA) further reveals that Indonesia’s largest
Islamic organizations—Muhammadiyah, NU, and the Indonesian
Council of Ulama (MUI)—serve as the most popular and influential
actors within the Green Islam network. The analysis identifies six distinct
clusters: (1) groups addressing environmental issues through advocacy and
ethical-behavioral change initiatives grounded in Islamic values; (2) groups
prioritizing mass mobilization; (3) groups dedicated to environmental
education and training; (4) groups engaged in disaster risk mitigation and
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post-disaster recovery; (5) groups promoting environmentally friendly
personal behavior through narratives of piety rooted in modern Islamic
identity; and (6) groups integrating environmental programs with local
wisdom and community contexts.

Green Islam as a Social Movement in Indonesia

From a social movement theory perspective, three factors have shaped
Green Islam in Indonesia. The first factor is political opportunities. Following
the 2004 Acch tsunami and the 2006 Yogyakarta earthquake, the disaster
paradigm has shifted from emergency response to an emphasis on resilience
and risk mitigation. This shift led to the introduction of new disaster
management regulations that have enabled large Islamic organizations
such as NU, Muhammadiyah, and MUI to form environmental (especially
disaster-related) bodies within their respective structures, particularly focused
on disaster issues. These organizations have also partnered with influential
stakeholders to advance their environmental agendas.

The second factor is resource mobilization. These large Islamic
organizations have the institutional capacity to broaden their religious
missions to environmental concerns. Their well-established hierarchical
structures—from the grassroots to the national level—allow for effective
coordination and dissemination of environmental initiatives. Furthermore,
these organizations are led by figures who possess the intellectual and
practical experience to frame environmentalism in Islamic terms, making
it more accessible and legitimate within religious communities.

The third factor is collective action framing, the process by which
Green Islam actors construct and communicate environmental issues and
mobilize public support in ways that resonate with Islamic values. To gain
public support, Green Islam actors have utilized various mediums such
as fatwas, books, and religious sermons to convey ecological stewardship
as a moral and spiritual obligation. Over time, the framing broadened
from disaster-specific issues to encompass global ecological concerns such
as climate change, both to align with global trends and to attract broader
public engagement.

Religious Identity and Its Influence on Green Islam Movement in
Indonesia

Despite variations in theology and organizational character, Green
Islam actors employ Islamic identity as a unifying collective identity in
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their environmental activism. This shared identity serves as a foundation
for building networks with a wide range of stakeholders, including
international organizations, government bodies, religious leaders,
Islamic institutions, Islamic educational institutions, and Muslim
academics. It also facilitates interfaith collaboration, partnerships with
secular environmental groups, and engagement with corporations,
strategic alliances that collectively enhance the movement’s reach and
impact.

In terms of strategy, this study identifies four recurring patterns of
strategy often used by the Green Islam movement in Indonesia: (1)
empowering religious leaders, such as HAkA’s initiative to support
female clerics in Aceh who promote Green Islam through mosque
lectures and community study forums; (2) community training and
education, exemplified by Aisyiyah’s efforts to providing environmental
education to Muhammadiyah schools; (3) mobilization of affected
communities, as seen in FNKSDA’s collaboration with residents of
Pakel Village, East Java, in addressing agrarian conflicts involving local
farmers and plantation companies; and (4) expansion and deepening of
online networks, illustrated by AgriQuran’s use of social media to reach
a broader audience—particularly young people—with messages about
Islamic agriculture.. These four strategic patterns are closely related to
how Green Islam organizations identify and engage with their primary
targets, whether they be governmental institutions or individual
community members.

In terms of programs, this study reveals three main patterns
commonly adopted by Green Islam organizations in carrying out their
initiatives: (1) utilization of Islamic identity and terminology, such as
incorporating Islamic terms in programs like eco-pesantren and green hajj
developed by PPI UNAS; (2) leveraging Islamic occasions, exemplified
by Ummah for Earth’s “plastic-free iftar” campaign during Ramadan;
(3) application of Islamic values, as demonstrated by CTC’s framing
of its environmental clean-up activities as expressions of religious duty.
These three patterns are firmly rooted in the values championed by the
Green Islam movement—particularly the belief that Islam is inherently
aligned with ecological ethics. As such, these programmatic strategies
distinguish Green Islam from more secular environmental initiatives
by embedding ecological responsibility within a distinctly Islamic
framework.

Studia Islamika, Vol. 32, No. 2, 2025 DOI: 10.36712/sdi.v32i2.46441



402  Document

Best Practices of Green Islam Movement in Indonesia

In general, Green Islam actions in Indonesia aim to respond to
environmental issues occurring in local communities, such as waste
emergencies, the extinction of protected endangered species, clean
water crises, opposition to mining, coastal degradation due to the
construction of coal-fired power plants (PLTU), and the struggle to
preserve land and traditional customs. Based on FGDs, interviews,
and field observations, this study identifies at least six notable best
practices within the Green Islam movement in Indonesia: namely
community-based waste management initiatives, advocacy for the
protection of endangered species in the community, environmental
awareness campaigns via social media, active involvement of women
in environmental actions, the development of Green Energy Villages
funded by zakat, infak, and sedekah (ZIS), and community-based
forest conservation efforts. These practices demonstrate the diverse and
contextually grounded strategies through which Green Islam actors
engage with both ecological and social concerns.

The success of Green Islam programs in Indonesia is shaped by a
combination of internal and external factors. Among the key internal
factors are (1) a strong Islamic identity, such as environmental actions
being seen as fulfilling religious obligations grounded in the Quran
and Sunnah; (2) the leadership of environmental activists, for example
PPI UNAS’ conservation da’i training due to the role of Fachruddin
Mangunjaya who previously worked at World Wildlife Fund; (3)
funding, such as the success of the Green Energy Villages program
supported by the Yayasan Hadji Kalla’s ZIS management institution;
(4) innovative environmental activities, such as the construction of
digester reactors to utilize livestock waste to produce organic fertilizer
and biogas in Islamic boarding schools; (5) collaboration with various
parties, such as cooperation with other environmental organizations and
partnerships with local governments in implementing environmental
programs.

Meanwhile, several external factors that influence the success of
Green Islam programs in Indonesia include (1) the involvement of
religious leaders and environmental activists, as seen in the EcoDeen
environmental initiatives involving religious teachers and prominent
figures such as Fachruddin Mangunjaya (Director of PPI UNAS) and
Hayu Prabowo (Chair of LPLHSDA MUI); (2) the involvement of
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women, exemplified by LLHPB Aisyiyah’s Green Aisyiyah programs,
which involves Aisyiyah women from the central to the branch levels;
(3) the strategic use of social media, as demonstrated by AgriQuran
and Bumi Langit Institute, both of which have built large online
followers on their social media to disseminate environmental messages
accounts; (4) legal legitimacy through farwas, such as the 2014 MUI
Fatwa on the Conservation of Endangered Species, which provides a
religious foundation for PPI UNAS’s conservation da’ program and
the creation of several conservation campaign materials, such as Friday
sermon modules on the prohibition of wildlife trade; (5) the utilization
of momentum, such as the initiatives by Islamic Dakwah Indonesia
Institution (LDII) Yogyakarta to launch the Kyai Peduli Sampah and

ProKlim programs in response to “garbage emergency” in Yogyakarta.

Strengths, Opportunities, and Challenges of Green Islam Movement
in Indonesia

The Green Islam movement in Indonesia exhibits four key strengths
that support its effectiveness and resilience. First, it is grounded in a strong
ethical framework, both in terms of ethics related to the importance of
preserving the environment for future generations and ethics regarding
the unity of humans and nature. Second, it benefits from robust
organizational resources, particularly the structured networks of major
Islamic organizations like NU and Muhammadiyah, which operate from
the national to the grassroots level. Third, the movement draws strength
from a base of loyal followers who are united by a shared religious identity,
enabling sustained engagement and support. Fourth, the movement shows
a high degree of creativity and adaptability, demonstrated by innovations
such as the use of solar panels by Bumi Langit Permaculture and LDII,
the construction of biopore wells by Save Ake Gaale, and the conversion
of organic waste into fertilizer and biogas by the Hadji Kalla Foundation.

In addition, this study identifies three key opportunities that have the
potential to further strengthen the environmental activism of the Green
Islam movementin Indonesia. First, the movementbenefits from organically
growing networks, which integrate Islamic principles with environmental
concerns and often transcend local boundaries, allowing for broader
collaboration and impact. Second, many Green Islam activists possess a
strong educational background, including higher education credentials,
which enhances the movement’s intellectual and organizational capacity.
Third, the movement is supported by a broader ecological paradigm shift,

Studia Islamika, Vol. 32, No. 2, 2025 DOI: 10.36712/sdi.v32i2.46441



404  Document

as seen in increasing global attention to sustainability issues, particularly
following the 2015 Islamic Declaration on Global Climate Change in
Istanbul and the Paris Agreement, both of which have influenced the
environmental discourse within Muslim communities worldwide.

However, the Green Islam movement also faces several challenges.
These include: (1) a knowledge gap between activists and grassroots
constituents, which can hinder effective communication and mobilization;
(2) limited financial resources, which constrain the scale and sustainability
of programs; (3) the persistence of non-environmentally friendly
policies and regulations at both national and local levels; (4) a tendency
for some programs to remain targeted at specific identity-based groups,
which limits broader inclusivity; and (5) the fact that some activists
lack deep environmental expertise, which may impact the effectiveness
of certain initiatives.
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