ISLAMIC HUMANITIES

empirical discoveries of natural sciences—from biology and genetics to
astronomical and earth sciences. These tendencies continue to shape Mus-
lim response to environmental change in contemporary realities.

For environmental humanities, religion connects the unseen and the
moral to the phenomenal, just as they are connected in the original Euro-
pean romantic concept of “nature.” Relevant to contemporary environmen-
tal studies, religion offers ways to link an understanding of unknown and
indeterminate environmental effects to an everyday notion of the future,
whether living with incremental change or a long-predicted predicted
catastrophe. As overlapping disciplines structure such correspondences in
Islamic humanities (through Quran, law, Sufism, and so forth), they also
extend them into the unseen and unpredictable futures of responsibility
and consequence. To recognize these sciences and expressions as a lan-
guage of the ethical and the unknown opens Muslim environmentalism to
systematic apprehension that is grounded in more than just textual tradi-

istic understanding of environment,
similarly, “What if we [shift] from a s
human action to a literal one? After
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SIX
Muslim Environmentalism as Religious Practice

Accounts of the Unseen

WHEN ENVIRONMENTALISM IS integral to religious piety, it draws on
tradition differently than when religion is enrolled secondarily for envi-
ronmental projects. This is no more or less religiously or environmentally
authentic than is instrumental programming, and, as examples through-
out this book have shown, such modes do readily overlap. However, when
Muslim commitments of environmentalism are primarily for the sake of
religious goals and not the reverse, teachings that are not part of a stan-
dard interfaith menu, such as apocalypticism or the exemplary model of
the Prophet Muhammad, emerge as central. They may express unseen

dimensions (such as the afterlife itself), for which Anglophone environ-
mental humanities may not have a cognate vocabulary. Finally, these
practices constitute communities as movements that can otherwise
remain socially illegible to standard social analysis of globally mainstream
environmentalism.

Part of the problem of erasure relates to the understanding of Sufism.
Pious patterns, named or unnamed, are at the core of Muslim environmen-
talisms 1 studied in fieldwork. This very characteristic, however, renders
them relatively unseen in academic analysis due to persistent orientalist
structures in approaching Islam. In order to conceptualize and describe
these qualities and their manifestations in the past and the present, the
term Sufism is used here as in the perspective of the academic study of reli-
gion. In Islamic studies, Sufism refers not just to the esoteric philosophy and
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elite “path” to apprehending divine unity that carries the formal Ari:nc
designation tasawwuf but also to the more general, and.far more l‘f”' ei
spread, notions of doctrine, devotional practice, and social and po m'ca
structure shared by the communities that form around such aut.honty,
hidden and manifest. Over the past decade or two, in Islamic studies and
religious studies, many structures have come to be analyzed through thf
academic framework of Sufism besides theosophy. For example, thls
engages local and transregional saints and social histories of named lin-
eages or Sufi orders. It also includes traditions, such as veneration of the
Prophet Muhammad, that are not explicitly labeled Sufi in context but that
are nevertheless integral to such systems.

The Euro-American genealogy of the study of Sufism, until not so very
long ago, was marked by orientalist tendencies that formerly would have
set apart Sufism, as a perennial or transcendenta] philosophy, from Islam,
the religious lifeways of Muslims. This is despite the fact that Sufism, as
referred to academically today, and its structures were a dominant strain
of Sunni Islam for a millennium, certainly up to the reformist movements
of the colonial era, As understood academically, the separation of Sufism

veryday religious practice is now discred-

lity, from a Muslim-
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philosophy and ethics of the past fifty years. Throughout this chapter,
starting first with Nasr and moving to other field-based examples that also
connect with Sufism, layerings of Muslim environmentalism draw on eso-
tericism in philosophy as well as devotional piety for powerful teaching
and potential mobilization. Nevertheless, these also remain overlooked and
“unseen,” at times even to one another, across modern academic perspec-
tives on Muslim religious tradition and still within the Eurocentric legacy
of environmental humanities as a whole.

Shaped by fieldwork data that draw on a decade of work on Muslim envi-
ronmentalism in Southeast Asia, examples in this chapter present devo-
tional expression in the form of globally widespread Islamic rituals like
salawat nabi and dhikr. This was what I saw observed, expressed, performed,
and theorized repeatedly by religiously Muslim environmental activists. It
constituted religious Muslim communities of environmental commitment
in modes like those I documented in previous work on mainstream net-
works of Qur'anic education and practice. Those familiar with the study of
Islam and Sufism in the past as well as the postcolonial period will recog-
nize that such practices do not necessarily conform to named tariqahs (Sufi
orders, tarigat or turuq). They also represent trends of normative piety that
are ever more popular in Muslim Indonesia in the twenty-first century. In
postcolonial societies like Indonesia, pesantren-based authority and pop-
ular media are modes of transmission of these structures (for example,
through networks of Nadlatul Ulama). The cosmologically framed trea.t—
ments that are typical of Islam and the environment, as in Seyye'd Hossefm
Nasr’s formulation, also do not incorporate these common practices, .ublq-
uitous though they may be and as much as they connect p}.ﬂ'losophl'cal—
and environmental—interpretation to activism and commun1t1e§ of piety.

Whether discussing the writings of Nasr or field-based cases in ¥ndone;
sian Islam, differing environmentalisms have aligned W_lth regimes Od
authority—for example, Euro-American nature philosophy in one case an
Muslim ritual traditions in another—to reproduce particularized an‘d eiven
privileged notions of environment. Regimes of power over what s the
environment,” including that which could erase struggles for e}?v1ron—
mental equity and justice, control what its terms are global¥y- T,1s may
render voiceless a subaltern who of the environment in colonizers’ terms,
Possibly compounded all the more by historical realities suc.:h as Egr?peﬁn
subjugation across insular Southeast Asia, to extend an idea originally
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suggested by Timothy Mitchell’s study of colonial Egypt.? This environmen-
tal agent, possessing neither mimetic nor political agency, may be viewed as
the relational who of the biosphere itself, or it may be colonized or otherwise
marginalized persons (to follow more closely Gayatri Spivak's use of the sub-
altern, a concept limited to human beings as persons) as they are affected by
colonial and environmental conditions such as exploitation and erasure,
Underlying postcolonial critique, Islamic religious systems express these
environmental whos, such as according to the Qur’an itself in its calls to
Justice. Even the nonsentient phenomenal world, seen and unseen, is a
“creature” (makhluq) whose experience is structured in relation to con-
trolling and uncontrollable powers in the Qur’an. In the text, apocalyptic
scenarios confer on the marginalized, and even the nonhuman, a voice,
a§ landscapes themselves transform according to moral truths. Activism
directed toward or directed by this piety keeps proximate the awareness
of environmental consequence. A healthy biosphere is a precondition toa

human existence that is dependent on divine command in Muslim envi-

ronmen’tahsms, whether they are inflected as legal or spiritual; and, as in
the Qur’an, the nons
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and activism in the service of religious goals, rather than the reverse. A
final reflection back on environmental humanities is then to ask, what
structures of power would prevent these voices from otherwise being seen
and heard?

Islam and the Environment: Sufism

Many authors who write on Islam and the environment do concentrate on
the Sufi tradition, but through an exclusively textual mode and without
considering any social or ethnographic dimensions, as is characteristic ofa
certain European academic style with respect to Islam.> Seyyed Hossein
Nasr's writings are emblematic of two signature aspects of such an
approach: first, he emphasizes Sufi doctrine that is cosmological,* his area
of scholarly expertise, employing a language of Islamic science, spiritual-
ity, and “nature™ second, Nasr draws on a tradition of experiential and
symbolic contemplation of creation as Sufi expression (such as Persian-
language verse like that of Rumi), much like the romantics. T hese tenden-
cies in representing Muslim environmentalisms reflect aspects of both the
tradition of European study of Sufism and American nature thinking, espe-
cially in the New England tradition.

Emphasis in other work that intentionally follows or complemfen'ts
Seyyed Hossein Nasr’s approach to “nature” and “spirituality"’ also fit in
well with the heritage of Anglophone nature writing in env1r<?nmental
humanities.> Some other prominent authors in Islamic studies besides Nasr,
such as William Chittick, have tried to adapt the difficult doctrine of Ik'm
Al-Arabi (d. ca. 1240) to take the form of a kind of nature theory of wuju-
diyyah, and similarly casting Islamic cosmological doctrine as the basis
of an Islamic notion of environment and even environmentalism. '
Primary sources from Islamic humanities usually develop the kind of
microcosmic-to-macrocosmic correspondences that typify the later Neo-
platonic tradition, and, as has been detailed in the previous chapt?r, these
have historically tended to come with a reputation for both monism and
magic. As environmental humanities, however, this scholarship resona.te;
with cosmological tendencies in European approaches to nature, whic
Persist in the academic field of religion and ecology today.

6 These
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The translated poetry by thirteenth-century mystic Jalaluddin Rumi
remains popularly recast as environmental among this cadre of academics
and also nonacademics.” Rumi, claimed recently to be the “most-read poet
in America,” is frequently invoked for Islam and the environment, and this
under the banner of Sufism. The Anglophone literature of Muslim environ-
mentalism reflects orientalist-textualist tendencies in this respect when it
sidelines historical, political, and ritual dimensions of Islam. Environmen-
talist references to Rumi also characteristically downplay the many
dynamic, violent, and often disruptively confrontational images in Rumi’s
poetry. These are dominant tropes that draw both on the Qur'an and every-

day material transformations, such as through occupational (and alchemi-
cal) concerns like cooking and baking,
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communities such as are documented here formed through widespread
practices, however, are more based in the pesantren tradition of teachers
and schools which are the mainstay of Islamic education. These normative
practices are also on the rise as popular expression in the public sphere. In
an environmental register as here, these tend to be closely connected to
local environmental communities, represented by agricultural food coop-
eratives, for example, that have been in existence well before and also after
the year 1965,

During my fieldwork in Indonesia, I encountered only one self-conscious
attempt at recasting named Sufi traditions in order to develop a new envi-
ronmental community program. This took a form, labeled by its own pro-
moters eco-Sufism, that was atypical, relying heavily on Indonesian transla-
tions of English-language academic works from American scholars of
religious studies like William Chittick (an expert on Ibn Al-‘Arabi) and
Franklin Lewis (biographer of Rumi), instead of continuities like those
transmitted through the pesantren tradition or even the tariqahs of South-
east Asia. (Of note, Seyyed Hosein Nasr, disfavored in the linguistically a%‘ld
culturally linked context of Malaysia due to universalist-perennialist
commitments, was never mentioned.) Like programs described in chap-
ter 2 with respect to ecotourism, this development occurred through non-
traditional institutional modes even as it engaged them. It adopted ’modes
of piety like those that were otherwise presented as traditional in this
chapter, and the plan for new business activities was an exp'ansion ef acen-
ter that was already in operation. I did carry out intermittent fieldwork
with this group over several years, but as far as I am aware .the program
stayed in the proposal stage. It was also featured ina dissertation by Suwito
in2011, later published under the title Eko-Sufism.*®

When I was in the field on Java, the organizers’ energy was devoted to
developing this program of eco-Sufism, which would follovs./ a rr.lodefl of cor:
Porate “training” that could take place at a retreat deStll’.latIOH er eeto
tourism 1! As explained by one of the prospective leaders na Em}\l/erzl 4
lecture and video presentation in my classroom in Jogjakarta,™ tne idea

for this was a kind of workshopped self-accounting resembled the model

ibi ickname
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promoters this resonated more with the dominant cultural trope of tawbak,
or “repentance,” a theme in popular religious music and film and even
social-political spectacle. The calculative dakwah for charity and prosper-
ity, rather than the actual writing of Al-Muhasibi (of whom they had not
yet heard), was likely the most direct religious influence. The imagined
structure also closely resembled a kind of management-directed assess-
ment of “personal goals” expected of a corporate exercise in professional
development for employees. Notable to the discussion here, however, it was
a practice—not doctrine, not a cosmology—that was sought from Sufi tradi-
tion to revitalize Islam for the sake of the environment. In addition, leaders
were keen to reach out to those with power and influence, recognizing the
reality of social inequality as a key structure to leverage in realizing these
enterprising environmental goals.

Sufi ways of experiential knowledge, new and old, named and unnamed,
relate inner and outer realities, Both the cosmology of Ibn Al-'Arabi as well
as modern American spiritual (“not religious™) attitudes such as those of
Se¥¥ed Hossein Nasr express this experiential knowledge in Anglophone
wr1t¥ngs on Muslim environmentalism. In much formal Sufi doctrine, per-
szggzeisrtljp?z:;lc :sstczrsltathrough. the levels of reality, from material. to

’ perfection of the self for the sake of achieving

the American historica i t; sl .identity, Arabic-Persian prestige, or
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Muslim Environmentalism as Cosmology and Spirituality:
Seyyed Hossein Nasr

Indonesian materials reveal communities of Muslim environmental com-
mitments that do not correspond to models and interventions of global
mainstream environmentalist analysis and activism. Thus, they tend not
to register in English-language treatments of Islam and the environment.
This is largely because they conform to the most fundamental modes of
Islamic religious practice, continuous with the past, and not because they
diverge, and even as they redirect affect, devotion, and intention to explic-
itly environmentalist intents. These structures tend to blend in naturally
with global Islamic patterns that also happen to have long been poorly rec-
ognized, or even ignored, in European academic analysis. The data never-
theless here represent a process of environmentalist social formation based
in community practices of just the type that the environmental humani-
ties seeks to theorize, such as by acknowledging marginalized networks
and intellectual trends that would imagine interspecies relations of con-
sequence. Obstacles to addressing both orientalism and colonialism in
perceptions of Islam continue to render Muslim environmentalism of the
type presented in this chapter largely invisible in Anglophone humanities
overall, '

Islamic registers have been expressed comfortably within extant main-
stream discourses in environmentalism for the last five decades, l‘rlowever,
in the seminal writings of Seyyed Hosein Nasr. Nasr was the flrs’E se.lf—
identified Muslim environmentalist in American humanistic acader'mc cir-
cles in the 1960s and 1970s, highly respected as a scholar in Islamic .stud-
ies. He delivered his influential Rockefeller Lectures at the University of
Chicago Divinity School in 1966, about a year before th? short anfi of.ten.—
credited article by Lynn White Jr. initially appeared in p?mt, anc% with smni
lar arguments. Nasr's adoption of the problem/solution env1ronm«.enta
Paradigm presaged what would become a dominant approach .to Tnvilron-
ment as crisis for the coming half-century. By the same token, it e scCJ1 ;me—
Onistrates how properties of Muslim environmentah'sr'n emphaliilz‘; er_
like community practice, the unseen, and apocalypticism would be Over
looked by even so eminent an expert.

Nasr glended zotions of sublirﬁe nature, familiar from European roman-
tic intellectual traditions, with the New England tradition of Emerson,

[207]



MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

Thoreau, and Harvard University (with all of which he ic.ie.nt‘ified), anld in
harmony with Unitarian Universalist strains within its divinity school. A?
with the romantic leanings of orientalists (such as would also b‘e r.epre
sented at Harvard by the renowned scholar of Sufism and specialist on
Rumi, Annemarie Schimmel, professor at Harvard from 1967 to 1992), Nasr
identified an essentialized idea of “traditional” and “holistic” Islam tex-
tually, and at times as a categorical contrast to a construct be calls the
“West.” Nasr’s affinity with perennial or transcendental phllosophy in
the late 1960s put him in the phenomenological circle of Mircea Eliade,
Carl Jung, and Huston Smith with respect to their own approaches to
non-Christianities in religious studjes,4 Nasr’s theosophy, centered around
medieval Persian and Arabic texts, also represents a typical oriental‘ist
approach to Sufism in the history of the academic study of religion, as with
its lack of focus on social or political systems; he tends to present the con-
text for his intellectual history in terms of discrete biographies of great
men (e.g., Suhrawardi, 1bn Sina, and Ibn Al-'Arabi).

Nasr’s lectures at the University of Chicago, published as Man and Nature
in 1968, were received just at the moment that the U.S. environmental
movement was beginning, In the U.S., the Cuyahoga River caught fire in
Cleveland, Ohio, in 1969, the same year as California’s oil spill in Santa Bar-

bara; President Richard Nixon established the Environmental Protection
Agency in 1970, Along with this, s
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was the same time as critiques of the imperialism of “the West,” while the
middle class protested compulsory military service in the Vietnam conflict
in Southeast Asia (students were fatally shot on the campus of Kent State in
Ohio in 1970). Religious studies was also beginning as a field. “Non-Western
religions” (which tended not to include Islam) were in themselves seen as a
“solution” to the reenchantment of the anomie of modernity,”” as Eliade
himself had written in his inaugural essay for the new journal out of the
University of Chicago Divinity School, History of Religions, in 1961 lauding
the field as a “New Humanism.”® This was the context of Nasr’s Rockefeller

Lectures, later published as Man and Nature.

lliam Anders on December 24, 1968, on the

i i _14-2383 taken by Wi
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A product of its time, Man and Nature, the seminal sc.ho¥arly work in Muj—
lim environmentalism, presents a universally humamst.l; rathe'r Fhan Is;i-
amically specific argument. The book is subtitled The Spiritual Crisis ofMoh-
ern Man. The theme of “modern man” being in “crisis” reverberate's throug
the decades of Nasr’s later environmental writing as well.’® Nasr's lectures
cast the environment (that is, “nature”) in terms of problems that should
be solved through moral awareness. It combined the European ideology of
nature’s sublime with teachings like those of the eleventh-century Ikhw?n
al-Safa’ (“Brethren of Purity”) and draws widely across the fields of the l.lb'
eral arts. Along with construction, Nasr renders critique in universalist,
not tradition-specific, language, much as in the Unitarian tradition of
Emerson (the son of an ordained Unitarian minister) and his friend Tho-
reau. Man and Nature criticizes “the West,” as Lynn White Jr.’s article did for
medieval Latin Chr istianity (which he also identified with the Hebr’ew
Bible), offers a critique of “modern” technology, as does White (discussing

the impact of the introduction of the plow in Europe, for example), and lays
out fundamental ideas that r

“spirituality” (similar to White’

’

an intellectual genealogy of European nature phi-
ns like the sacred and sublime expressed in fully
ne registers. Nasr’s written comments on the lec-

es later, open by situating his perspective with
N nature writin

losophy, including notio
fomanticized Anglopho
tures, published decad

» fesonate strongly with the tr
writing, as in his essay “Na

ture,”
Nature,”




MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

explain the omission of core Muslim humanistic material on community
from Nasr’s own metaphysical Muslim environmentalism, which is remark-
able considering his foundational writings elsewhere on the Muslim ethics
of companionship (“spiritual chivalry” or futuwwa).? Nasr also evidences a
style of Euro-American romantic critique to a much greater degree than
any postcolonial critique, whether Islamic, nationally Iranian (his place of
origin), or otherwise.

Inan article appearing decades after the Rockefeller Lectures in the vol-
ume edited by Richard Foltz, Frederick M. Denny, Azizan Baharuddin, Islam
and Ecology (2003), Nasr acknowledges that the “theology of nature” (his
expression), which he implicitly proposed, in his first lectures in the 1960s,
tobe a new invention of the twentieth century, whether in a Muslim, Chris-
tian, or Jewish idiom.? Nasr’s writing had cast “nature” as the idea of the
environment, inherently crisis free and without any problems short of a
deficiency in the human capacity to apprehend it or revere it. Defining the
environment in terms of nature’s crisis was typical of white American
environmentalism in the 1960s, and was still largely separated from Ameri-
can environmental justice movements that named and challenged environ-
mental racism as such. In contrast to social justice activism, Nasr depicts
environmentalism, Muslim and non-Muslim, primarily in terms of the
causes and effects on humans’ degraded spiritual state. Nasr’s humanistic
contribution is to locate this universalism of “spirituality” in the heritage
of Muslim-majority systems. He theorizes perennial holism as the essence
of “Islamic science,” which, he claims, had been truncated and alienated
from its very own truths under conditions of modernity.

For example, writing in the opening to Man and Nature, Nasr states “The
Problem” in the form of a classical romantic-modernist critique of anomie:
“Today, almost everyone living in the urbanized centres of the Western
world feels intuitively a lack of something in life. This is due directly to the
creation of an artificial environment from which nature has been excluded
le extent. Even the religious man in such circum-
he spiritual significance in nature.”?* For Nasr,
a nature-concept serves as a potent critique of modernity, alienation, and
environmental exploitation. However, unlike other American voices, such
as Muir’s own writings on wilderness for example, Nasr does not view
nature as the opposite of society or as “primitive,” but rather sees its

to the greatest possib
stances has lost the sense of t
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valuation to be the pinnacle of civilization’s most sophisticated, learned,
and elite expression, as on the part of medieval Muslims.

Underlying Nasr’s view of the environment and the related moral cri-
tique of an empty scientism is unrelenting criticism of technology, but with
little evidence of a critique of capitalism as such, Nasr bypasses a standard
narrative that lauds Islamic technological discovery, allowing him to cast
the entire category technology in a negative light. For example, in his arti-
cle in the collection, Islam and Ecology, Nasr’s first argument is to charge
technology to be the reason why teachings that address the environmental
Crisis are “preventled]. . . from being propagated and implemented in soci-
ety in which the voice of religion is stil] very strong and where all ethics...
have a religious basis” (that is, the U.S.). He continues by offering his first
point as follows: “1, The present environmental crisis is directly related to
thfi use of modern technology and the various applications of modern
science. . .. There is no bause in the development of ever newer forms of
Z?Ce};?l(l)llii{ﬁn P;liltsf tt}}llat might allow Isla'lmic societies to create some form

e technology that is borrowed, to *humanize’ certain

»37 pt the possibility of the existence
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grasp, much less express, an ultimate truth. Staying clear of Marxism, Nasr
repeatedly attempts to prove this point by citing the harm that has alleg-
edly been caused by the materialistic pursuit of the degraded modernist
ideology of science and technology, which is presumably divorced from an
environmental, spiritual, or any other kind of valid ethics.

This position establishes Islam and the environment on the grounds that
the environment represents a “crisis [of Modern Man],” manifest as “Prob-
lems” (like alienation from “nature”) that must be solved “spiritually” by
way of a moral transformation. At this point, in more than one work, Nasr
characteristically diverts the proposed solution to the problem toward his-
torical understanding of Islam before returning to a universalized solution.
Nasr’s answer to the environmental problem is Islamic metaphysics, what
his school calls traditional or spiritual knowledge (sometimes identified
with good holistic science). A scholar of Nasr’s work on environmentalism,
Tarik Quadir, explains that Nasr seeks to introduce ma'rifah (knowledge of
the unseen or Ultimate Reality, a classic Sufi expression) into environmen-
tal understanding.?®

In his article appearing in the volume edited by Foltz and Denny, Islam
and Ecology, Nasr explains what this means for the environment in the fol-
lowing words, emphasizing how Islamic science as a solution also under-
pins the “spirituality” of Muslim, if not all, environmentalism: “O\{er the
centuries Islam produced a major scientific tradition which dealt w%th th'e
world of nature and at the same time functioned within an Islamic uni-
verse of discourses. This scientific tradition has much to offer in the pro-
cess of formulating a contemporary language expressing Islamic Yiews of
the relation of human beings and the natural environment.” .In h%s mary
essays on the subject, Nasr does not treat actual fields of I.slamlc science in
detail, whether alchemy or chemistry, life sciences like blology. or t?otany,
earth sciences or physics like astronomy or optics, or any otber field includ-
“religious sciences” (ulum al-din) like jurisprudence and
ion, Nasr cites Islamic art as the productive
d its expressions, including literature and

ing traditional
Quran exegesis. In his discuss
counterpart to Islamic science an

the writings of the Sufis. . |
Typically, literature in the field Islam and the environment looks either

to Qur'an (“ecological verses”) or to Sufi philosophy (cosmology), but, unlike
religious Muslims, rarely both at the same time, This conforms to an old
European split within textual-orientalist Islamic studies, and religious
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studies more widely. As a learned scholar of Islam, Nasr has been t}}e dlrfec};
tor of a major project in publishing a complete text o.f tb? Qur'an w1t’
verse-by-verse commentary, The Study Quran (2015).30. Significantly, Nasr's
Study Quran does not include, much less feature, envxronmenté] r'J'erspec-
tives in its commentary. As part of the genre of global “modermst. G5
sis, from Muhammad ‘Abduh and Sayyid Qutb in Egypt, Mawdudi in Pékl-
stan, to Hamka in Indonesia, it certainly might have have done so, since
these works historically have tended to be fairly wide-ranging in topics a.nd
approach overall. Nasr’s work on environment, conversely, tends not t‘o cite
the Qur’an, preferring references that draw from medieval Muslim litera-
ture and philosophy. It could even be said that Nasr's environmentalist pre-
sentation distorts Qur’anic tradition from the perspective of Muslim piety
by virtue of not revealing, nor even acknowledging, the eschatological
dimensions of Islamic moral philosophy.

Also absent from the discourse is the fact that Nasr himself has long
been a leading environmental activist; he is well-known to have inspired a
famous group of “green Muslim” activists in the Washington, DC, area. To
bring Islam into focus in environmental humanities, it is important to put
real people (like Nasr) into the picture (like Nasr’s) of Muslim environmental-
isms. In my fieldwork, talking to leaders in Asia, patterns conventionally
called Sufism, chiefly conveyed though ritual, eschatology, and ethics, deter-
mined the expression of Muslim environmentalism in religious settings, not
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Rahmah and Environmental Devotions

My field-based study found explicit Muslim environmentalism to empha-
size understanding of this life in terms of changes in the world to come.
This occurred through pietistic and Qur'anically soteriological inflec-
tions of tradition cast in terms of environmental practice and preach-
ing. My qualitative research showed these aspects of tradition corre-
lated the ultimate mercy of Allah with the mercy of an individual person
for the environment. There is ample evidence from fieldwork data,
obtained through site visits, observation of religious observances, and
interviews with religious scholars and activists, to show that “compas-
sion to creation,” for example, is a core teaching of Southeast Asian Mus-
lim environmentalism.

Looking across the regional context in a general perspective, in many
Southern Asian systems of environmental ethics, from Gandbhi’s satyagraha
to “engaged Buddhism” like the expressed environmentalism of Thai leader
Sulak Sivaraksa, love, mercy, and compassion and a principled stand for
social justice are explicitly emphasized and interconnected.* The patterns
also resonate soundly with the Sufi expression of global Islam, especially in
modes of piety in the prophetic mode. The challenge of colonialism and
related Muslim reform movements in response did not decenter Sufi-
inflected modes of devotional piety, although it did effectively strip them of
aSufi label in public discourse across much of Southeast Asia. The fieldwork
data show that Muslim environmentalists in Indonesia turned to such tra-
ditional modes of pious expression in environmentalist theory and prac-
tice. For example, with salawat nabi, loving veneration of the Prophet
Muhammad was intentionally transferred to creation at large with age-old
correspondences between sunnat Muhammad and sunnat Allah,

Working from fieldwork data, a central theme of Muslim environmental-
ist thought and practice is “mercy for creation,” key also in devotional tra-
ditions such as those relating to the Prophet Muhammad (he is known as a
“mercy for worlds,” for example, rahmata lil-'alamin). As a historian of reli-
gions working on Islam in Southeast Asia, I am aware that an entire tradi-
tion of veneration of the Prophet Muhammad has gone relatively over-
looked in the fields of Islamic studies and religious studies until the last
decade.® Collections of premodern manuscripts in Southeast Asia are full

of materials that are dedications to the Prophet Muhammad but were
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nevertheless not included in colonial catalogs such as of texts in collections
in regional court centers across the archipelago. This despite the fact that
recited texts like the “Barzanji” and others in the cycle praising the Prophet
Muhammad called mawlid al-nabi comprise a large percentage of these
archives going back to the premodern era.* This is also a genre of expres-
sion that is purposively environmentalized, as I will show. It exemplifies a
fundamental mode of piety that is Qur'anic and based in hadith (and related
sirah or biography of the Prophet), but is also still largely overlooked in eth-

nographic studies of Islam in Muslim Indonesia and elsewhere in Asia.
Knowing, for example, the significance of venerating the Prophet
Muhammad in Muslim religious lifeworlds highlights themes of hadith
that are widespread in modes of devotional piety, which leads directly to
environmentalist attitudes and practices like those I found expressed in
Indonesia. For example, there is a story, related in multiple firsthand
accounts of hadith, that a date palm tree wept for the Prophet Muhammad
when he relocated the place from which he stood to preach, the same spot
at which the tree was close to him. This is one of many accounts of the lov-
ing and nurturing relationship the Prophet Muhammad had with creatures
Sth as animals (birds, deer, camels), and vice versa, Here is one version of
o s e e S
sermons while standing beside ( elssm'gs el gt
When he had the pulpi% made [ irthe o on) N unkofa date paln-l .
pulpit] instead [of the date afmat ]e n;losque S b
ing [grievmg out of love f(iﬂ the riz'}]; te S e L weep-
rubbing his hand over jt [to sooths e : and. the P.r LI IRt e

it and st e
Various accounts r. h ’ [OP its crying],

eport the tree’s sobbing and shaking, describing it as

ut for a parent, Embellishments to




MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

shows the Prophet’s compassion for other creatures, especially animals,
highlighted in other hadith such as a well-known report in which he
instructs companions to return baby birds to the nest from which they
were taken, out of compassion for the mother bird.

This story of the crying tree also vividly expresses the Qur’anic idea that
even the nonsentient world is populated with creatures. A tree, too, has
feelings. Not only is all creation “Muslim” in its natural state, but humans
participate relationally with these other creatures, whether or not their
status is recognized. Naturally the best model for maintaining such rela-
tions, as with all social conduct, would be the sunnah of the Prophet him-
self. This, the sources show, instructs believers to empathy. The theme of
such nurturing care has been a key emphasis in Islamic piety and theoso-
phy dating back to Ibn Sina’s great systematic work on the intellectual
foundations of transformational sciences of healing, Kitab al-Shifa.’ This is
the same summa of Avicenna that was so influential on European scholasti-
cism, It was also partially summarized in Arabic as the widely circulated
and popular Kitab al-Najat, or “Book of Salvation,” known throughout the
Muslim-majority and Muslim-minority worlds.

This also indicates ideals of contemporary Muslim environmentalist
ethics being actively practiced and preached, which I documented during
fieldwork in Indonesia. 1 have not seen themes of compassion and mercy
otherwise emphasized in contemporary English-languages messages of
Islam and the environment, whether as a key word, Qur’an, or hadith cita-
tion, a project of a development agency, or other academic writing. In addi-

tion, although “creation care” is a Christian catchphrase for some contem-

porary environmentalist teachings, [ have not witnessed it translated into

Muslim idioms from a non-Islamic source, nor would I expect it to be in
a setting like rural Java. Moreover, as core teaching, liké a h.adith of t}'}e
Prophet, “compassion to God’s creation,” was expressed \.«ndely in Infione51a
both as Islamic tradition and self-conscious Muslim environmentalism.,
The central message 1 most often heard Muslim environmentalist lead-
ers in Indonesia convey as “care for creation” was a version of a report of a
saying of the Prophet Muhammad, a phrase that transl.ates from Malay-
Indonesian to English as follows: “Love [a better translation of tbe expres-
sion in Malay than “have mercy for”] what is on earth and you will be loved
in heaven.” During the course of my fieldwork over many years, whether in
Arabic, Malay, or English, words for love, mercy, compassion, intercession, and
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healing were all used heavily in the context of religious environmen
ism.* The cluster of terms is often glossed as ampun (merciful “forgi
ness”) in Bahasa Indonesia. Extremely common also is ramah (“friendl;
which does sound cognate to the English expression environmentally frien
but which is also the Indonesian-Malay term that renders powerful pic
ideas of closeness and friendship, as in Sufi social theory and ideals t!
relate to Muslim religious veneration of the Prophet Muhammad.

The accepted or “sound” Arabic hadith from which the authoritati
citation on which this Muslim environmentalist idea would draw suppo
according to its frequent citation in fieldwork, has two canonical versio
in Arabic-language sources, Both are found in Al-Tirmidhi’s collecti
Sunan, and one is a shortened variant of the other. Each of these wide
circulated narrations uses the Arabic and Quranic verbal noun rahm
(“mercy”), expressing the same semantic root for two of the most comme

names of God (Al-Rahman, Al-Rahim), as in the invocation, “In the name'
God, the Benificent, the Merciful™

* (Narrated on the authority of ‘Abdullah Ibn Amr:) The Messenger of All
peace and blessings be upon him, said, “Those whe are merciful will be sh"
mercy by the Most Merciful (Al-Rahman), Be merciful to those on the eart
[man fi'l-ard] and the One in the heavens wil] have mercy [yarhamkum (vert
form of rahmah)] upon you;” and,

» H " . h(
The .Prophet said, “Be mercify] to the people of the earth [ahl al-ard] and!
One in the heavens will have Mercy upon you,”

Such fundamenta]
works by Sufis, For €xample, scholar Al
al-shafagah “qlq khalg Allah (c
made by an early and inf]
Al-Kalabadhi, with his de
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environment that constitutes community according to these very relations
of care. Messages about “love” are not unknown in environmental humani-
tiesand appear at least as frequently in the Anglo-American canon as Rachel
Carson’s preferred moral imperative life (as in her writings on the sea, and
of course in Silent Spring scientific knowledge conquers life’s opposite, death,
another key term in the text). For example, Aldo Leopold defines the land
ethic as love of community extended of land, and references to love of, by,
and for creatures (like pigeons, wolves, and a fallen old oak tree) recur
throughout A Sand County Almanac.”’ This Islamic teaching would remain
illegible, however, in environmental humanities without viewing it, as here,
interms of the ways in which practitioners express commitments through
religious practices and transformations of the “heart” (qalb). In the cases
Istudied in Muslim Indonesia, environmentalism was in fact an intermedi-
ary goal for an ascent toward such religious ends, rather than the reverse.

A Change of Heart and Environmental Reformations
of Religious Practice

In Southeast Asian religious ritual, largely new environmentalist intents
have been overlaid on the long-standing religious thought and practice of
Muslim communities. Recall that Indonesianist Clifford Geertz viewed rit-
ual as the site in which the work of religion occurs, uniting lived and ethi-
cal realities (“worldview” and “ethos”) through affectively experiential
(“meaningful”) symbols.* Based on this firsthand fieldwork and more than
gion overall, I have found, like Geertz, that
ritual is a key dimension through which many Indonesiar% Islamic. teach.ers
and preachers develop revitalized approaches and attitudes, including
environmentalism, through community-based activity.

There has been discussion of ritual previously in this book, already high-
lighting themes that anchor community in and t_o the e'nvn"onment. Islaml‘c
rituals always resonate with present—day t}.leory in envnl'.onmental huma1'r11-
ties insofar as they are place based. For mstance,. Hajj, prayers for rain,
and other community observances that were d’erlvec.i from document(-::d
practices of the Prophet Muhammad are es.s.entxélly tied to lzflndscapes 1.n
terms of their unique location of Mecca (Hajj) or m 'tejrms of s.ltuated envi-
ronmental conditions (salat al-istisqa’). The Hajj itinerary is actually a

twenty years working in the re

[219]




—‘—

MUSLIM
ENVIRONMENTALISM AS RELIGIOUS PRACTICE

multiday orchestrat
YO ed movement t i
pivsically present at certain placehriugh e ol
: ' s at certain times. E ‘
Haij to drink from a sh Eractmens
ared water source (Z i
Haiar did tor her child ( amaan o srhe for i
at Safa and Marwa), t
Haar , to sleep out of doors at anvtic
o ' at anotr
) \1 t}mn ( r;nnzdallfah), to make communal “standing” (wuquf) outside at
(\!.,:t ' :er pra}c1 e called the “plain of knowing” (‘Arafat, said to be in comm
;' (l i n Lo‘llt e Prophet. Ibrahim’s story and in anticipation of the ultir:s
U ng;n 1.ty of standing on Judgment Day) are all recognizably "envir-
mental” with respect to popular understandings like outdoors experic:.
| and contemplation in a natural setting. They could even be understoo:
pilgrims in that framework as overlaid on sacred history and also fulti

stipulated legal requirements.
Ihe portable nature of other modes of worship in Islam requires

offortful making of environmental orientation and place. For example.
the case of salat prayer and prostrations directed at Mecca, which can
serformed anywhere (“the earth is a mosque”), the act literally takes d::c-

om the fixed geographical orientation toward the Ka'bit
echoing

}

tion (gibla) fr

Mecca. A place-based perspective on ritual as environmental,
n ritual “taking place,” also undersey

h) in a field of community-ox'iented e
18 e

theory of Jonathan Z. Smith o
the significance of intention (niyya
ing.”” The presentation to follow is based on research observatior
the same regional places as the location of Geertz’s Javanese ethnogrart
some just a few dozen kilometers’ distance away; and data throughet =

chapter are primarily drawn from West and Central Java over d pers

about five to ten years.* |
In the cases to be discussed, “the environment” has become a recx’
the primary b

able and purposive agent in ritual practice, perhaps as b
ciary, despite the fact that traditional forms of practice are 1ot signlt:u:-".»;"
altered in these enactments. While the outward form of the observdr‘ni“
not changed, to designate a prayer as explicitly environmental is ne\f‘,‘.',
w in these cases, just as the English-language expression (h‘.‘ ‘”m, ~.
o a concept of nature, for example) is distindt
|so turns around the emphasis of the discs®

k: now, rather than Islam being in ¢
a way

less ne
ment (even in contrast t
modern. That perspective a

in the earlier chapters of this boo . .
f environmentalist outcomes, the environment is seen as
)

ligious goals instead. This includes collective action and respons

O : . . . .
- lg}ll s riatters of individual discipline and self-realization.
much a

to I

R e b
T

[220]




PRACTICE
MUSLIM ENVIRONMENTALISM AS RELIGIOUS

i ice that 1 observed
rew 0 t could be labeled academ i3 .
<\;})‘ :,Slz;ny also were global adaptations of act§ of piety 1nhde\::.\vt‘1:;1;:i l
=ades that are especially prominent in Southern Asia, s'uch as t-de pt lttn v
“tvenerating the Prophet Muhammad in salawat nabi. In an '1 en} 11 1:4 \
viregister, and as a form of experiential knowledge énd cgltlva.tu Prac
"¢, the focus on return to a proximity with the Creator in an 1deahze§ land
«.dpe (ie., al-jannah or heaven) cast environmental intent into centuries vl
radition, sometimes in a strikingly seamless way. Even though such contem
surary Muslim environmentalist approaches take a conception of the envi-
w.':m;nt from global messages, their explicit focus nevertheless has rem ained

" the self within “creation ” and especially those relationships that are
~rected toward the Creator,

fhese practices could all be called
ipes, For example, they are not the
*isqa), which are already focused on
“ought, There are many types of pr
“onesia, and globally,

gt bore

prayers, but they are of differiny
Same as prayers for rain (salat 4.
an environmental circumstance like

ayers performed by Muslims inlsl
beside the acts of canonical
xample, du'a’ is the word for acts that fall w

amic
worship known 4

‘ SO-
N ('KP[‘L‘

$Sion or with regimes of self-cultivation of Sufi orders; dhjj,

e asabean act of devotion such as rehearsing divine praise uttering t},
d after daily worship. Salawat are prayers of

beace and plegs.
d to the Prophet Muhammad, 3 | "

ong-standip, tradition ;i
SUpport that beca : e
e the 199qs, (

EISTRN Ot [eN
ay levote

CeTng

Yy around the Practice.) In g) o

: described, formerly generalj

. ed o generate specific environments| Sentiments v e
T hmentalist purposes, "
R

TRy fre

Xample is €co-salawat, a4 devel
M Jogjakarta, now in West Jay,

. rfor environmentg|
bl l‘ondnk Pe

©praye ist {
Praye 1st1ntent.K.H.Thonth

santren “Al-Wasilah" is Tenowned forz‘ Touhar Mushag

“rdye as we

Il as his environmenta




MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

multiday orchestrated movement through place, with requirements tobe
physically present at certain places at certain times. Enactments during
Hajj to drink from a shared water source (Zamzam), to strive for water a
Hajar did for her child (at Safa and Marwa), to sleep out of doors at another
location (Muzdalifah), to make communal “standing” (wuquf) outside at yet
another place called the “plain of knowing” (‘Arafat, said to be in commen-
oration of the Prophet Ibrahim’s story and in anticipation of the ultimate
vulnerability of standing on Judgment Day) are all recognizably “environ-
mental” with respect to popular understandings like outdoors experience
afqd c‘ontemplation in a natural setting. They could even be understood by
plllgnms in that framework as overlaid on sacred history and also fulfilling

stipulated legal requirements,
ef_foT:;?uf])C;;:sile nz;ture.of other mod‘es of worship in Islam requires an
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Many adaptations for environmental teaching and practice that I observed
drew on what could be labeled academically as Sufi systems (dhikr and so
forth), and many also were global adaptations of acts of piety in devotional
modes that are especially prominent in Southern Asia, such as the practice
of venerating the Prophet Muhammad in salawat nabi. In an identifiably
Sufi register, and as a form of experiential knowledge and cultivated prac-
tice, the focus on return to a proximity with the Creator in an idealized land-
scape (i.e., al-jannah or heaven) cast environmental intent into centuries-old
tradition, sometimes in a strikingly seamless way. Even though such contem-
porary Muslim environmentalist approaches take a conception of the envi-
ronment from global messages, their explicit focus nevertheless has remained
on the self within “creation,” and especially those relationships that are
directed toward the Creator.

These practices could all be called prayers, but they are of differing
types. For example, they are not the same as prayers for rain (salat ’al-
istisqa’), which are already focused on an environmental circumstance 11k.e
drought, There are many types of prayers performed by Muslims in Islamic
Indonesia, and globally, beside the acts of canonical worship known as
salat, For example, du'a’ is the word for acts that fall within the.: category of
supplicatory or petitionary prayer, whether performed in Arabic or another
language spoken by Muslims. Dhikr is a disciplined practice. of repe’ated or
repetitive piety, communal or individual, that may be assoc.lated with eéo—
teric expression or with regimes of self-cultivation of sufi orders;' dhikr
may also be an act of devotion such as rehearsing divine praise uttering the
names of God after daily worship. Salawat are prayers c?f peace ér,ld ble.ssl;
ings devoted to the Prophet Muhammad, a 1ong-sta.r1d1ng tradition wit :
Quranic support that became increasingly popular in the Islamic rev.lva

since the 1990s. (This has been fairly surprising to some obser.vers, g1ver}
historical controversy around the practice.) In all cases of environmenta
prayer to be described, formerly generaliled practice h ot
reworked to generate specific environmental sentiments and for explicitly
environmentalist purposes. dovel
The first example is eco-salawat, as develop _
originally from Joijakarta, now in West Java. It is an exarrlPle ;faf;[‘filzz_
tion of prayer for environmentalist intent. K. H. Thonthavfnjau a'rl e
dad of Pondok Pesantren “Al-Wasilah” is renowned for hlS' Islamic re '1g10
knowledge as well as his environmental activism. Along with developing an

as now been

ed by a highly respected kiai
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Islamic law of the environment through key fatwas under the authority of
the national organization Nahdlatul Ulama, K. H. Thontawi has also intro-
duced new forms of environmental religious devotion that preserve tra-
ditional forms, which he considers an aspect of his Islamic outreach
(dakwah).

K. H. Thontawi developed a new style of environmental religious devo-
tion, eco-salawat, that preserves and blends in with traditional forms. In
the eco-salawat, as he presented it to me for recording in both 2010 and
2011,* the first verse is from standard Arabic salawat nabi, as recited world-
wide by Muslims for centuries in accord with a Qur'anic injunction. It calls
fordprrayers, peaf:e, and blessings on the Prophet Muhammad, his family,
flrll’ldollzless;oril:}zili(})lns. Th'e second part, in the national language of Bahasa
e naturél o :}c;nvln;lonmer'lt. It translates, “with blessing (we) care for
N i)ee ealthy env1ror?rnent [lingkungan], the earth sustained.”

n created (environmental care), here both spoken and

’

with repurposed in
i tent, It is a]g i
discussed previously in this Cha;tgrle site of the planned eco-Sufi program
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chapter of the Qur’an, Al-Fatihah, is recited forty-one times. The Fatihah is
the surah recited with each cycle of salat (which means it is recited seven-
teen times a day, adding up to all five daily prayers).
The dhikr was convened at Ilmu Giri after the tarwih prayers of Ramadan,
which itself mixes prostrations with ritual audition of Qur’an, and also after
a supererogatory nighttime salat called witr that followed after. The dhikr
was led by H. M. Nasruddin Ch. The introspective and participatory nature of
the dhikr lends itself to an intent of environmental well-being at this eco-
pesantren, whose stated mission is sustainability and environmental care.
Nevertheless, there was no explicit mention of the environment made during
the entire ritual, which is exceedingly conservative of its traditional form.
However, as documented in a video recording,®® H. M. Nasruddin Ch.
himself identified the ritual as an eco-dhikr on the night of its observance
interms of a teaching that was both religious and explicitly ecological in its
striving for general well-being. First, he framed the practice in terms of a
regime of self-cultivation with classic Sufi concepts and terminology (e.g.,
calling it mujahadah). In the next statement, however, he identifies the qual-
ity to be developed khalifah or stewardship. The ritual, which he calls I
dhikr, is interiorized (batin). H. M. Nasruddin implies that power of thl_s
affective alignment of internal order and cosmological or.dexj la'ead to envi-
ronmental protection with words that translate, “After this, it s not possi-
ble to destroy the environment” because the rhlt.ual”has hu@an1zed
humanity, naturalized nature, and divinized the Dlv.me. In pract1se, such
environmental intent is individualized and internalized, a normative .fea-
ture of the ritual itself, which expresses a public, and even a globalized
forlrz Zfolzll?l;z f}iicz;cs:s of Muslim environmental devotions, the enYiron-
ment has been introduced as a third agent with respsct to the re.la.tlon of
the supplicant to the petitioned, perk'laps as the prlmlary ;e'nefllc'l:ilrly of
prayer practice. However, rededicated 1.ntent is also overlayed, implicitly or
- it ractices that are not formally changed.
explicitly, on traditional prayer prac: i ion of the i
This conservativism, along with fluidity of the introduction .o the 1r1.ter1-
. . - nt, makes for a powerful basis, especially
tional dedication, environment, ‘ _ '

d to alternative modes of branding by way of an ideological
when compare viewed on levels of individual and collective commu-
SFaternent (?r Sbgta?l:le eschatological and soteriological tradition of Islamic
2;3 élolr::;lltcl’r:;y, especially in sufi tradition, characterizes this activity.
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Sufi modes of piety also generated new environmental expressions.
Preachers in Indonesia, including K. H. Thonthawi, used a Qur'anically
coded sentiment of anticipated punishment and reward, for example, to
foster environmental commitment. In this Quranic ecotheology, Islamic
activists such as K. H. Thonthawi tended to fil] in a modern environmental
frame with this affective Quranic paradigm, invoking the present moment
at which one realizes that the created world is changing, that it is already
too late to alter choices in the past, which will now result
Religious scholar-activists develop such ontological and relational exten-
sions beyond the phenomenal world, in the tradition of Al-Ghazali’s fortieth
and final book of the thya’ “Ulum al-Din, which cultivates religious sentiment

in the present around the anticipated inevitable moment of death and/or
resurrection at Judgment.

in a certain fate.

g types. These correspond to Qur’anic “promise
and warning,” respectively. For example, in the lyrics of a nashid (religious

song), composed by the highly respected kiaj K. H. Affandi at his ecological
pesantren in West Java and recorded at this site (Pondok Pesantren Al-

Ittifag), the words emphasize a present intervention in the form of caution-
ary and projected sentiment:

We will all regret
Suffer and weep
If/when this beautiful world

Becomes degraded and polluted
Come, let’s al] together

Care for and protect our world

Stop the destruction

And corruption of the earth
Humans wi] pe buried

Their torment ever greaterd4

ICE
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Back across the island in Central Java, and in anothe.r.exampl.edof er;\;lc—1
ronmental teaching that draws on the same pious tradition, e (\;Vel ffospsd -
notion of “repentance,” popular in the past and the present, is I;ia ri o
an environmental ethic.*® Iskandar Waworuntu, a c?nvert (;:o Sf mil -
lived his life in his native Indonesia, having grown up in a lea 1kr)1g :an({ o
the tourist restaurant industry in Bali. He came to RHTV:I:\WC;: e
accept Islam after long study of English-language martema :Ons il
larly drawn to Sufism, the devotional and mystical dlmerllstlure ractice and
community, called Bumi Langit, is dedicated to permacu o Jouin
education and also serves as a restaurant and retrezilt clerl ceently in the
karta, Indonesia. The farmland was purchase'd relative yarre g
area of Imo Giri, where the tombs of ancient kings Ofdj?lvau Girt (the site of
the site is not that far from the unrelated Pesan Tr.el’ld ntlso long ago.
the Selasa Pon eco-dhikr), land that was also acquired no

m
i oruntu selects fro
For environmental religious teaching, Mr. Waw

i orked with envi-
established tradition a common practice that Cin;(;:::;[ions of “purifica-
ronmental understanding. In this case, these arbah) a kind of “change of
tion” and the related idea of repe{ltance (tawell a; a widespread popular
heart” that is a first step of the S e ?S \i’\;ty. These themes have also
trope in the Indonesian Muslim Cultu;e e(ii Ii)ous political culture since the
been at the center of public messages O rd gregime i1 Indonesia in the late
fall of President Suharto and the New Or zrin religious entertainment like
1990s. They are also commonly expresse
televised dramatic serials (Sinetroﬂ): es to meet with him, I interviewed

P et Corlrlle Sfl‘e/eefintig during Ramadan 2014, right betweeri
Mr, Waworurlltu forma y Zs he was on his way to lead the Surflnl gofl;lnu(;:-
maghrib and isha e local mosque. As recorded, Paft_o VI’ a de o
R TS B o la to purify consumption, reilglgus y an e.
cussed was a ritual formu_despread Islamic practice of as'klng for fo'rg'lve-
ronmentally. He recast aW; sustainability as well as the idea .of Fehglous
ness” as a performa.mce 0 £ the necessary conditions of exote_rlc ritual ¥aw
purity. Purification is one o \ly it is a central tenet and pract'lce"of Sufism
and practice, and eSOterlcaezoteriC treatise entirely on “purity /taharallfl,
(fon Al-Arabi authored 'anelates to ideas of pollution in both the syr'nbohc
for example). Of course l(ti rhumanistic environmentalisms. According to
systems of Musligler?;lg astaghfirullah, asking forgiveness from Allah, may
Mr. Waworuntu, U
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purify, both spiritually and structurally, global production and local con-
sumption. In everyday Muslim practice, the istighfar (asking for forgiveness)
is one of the most common pious formulas, repeated in worship contexts
along with praise of God as in a dhikr. For example, after salat, worshippers
will commonly remain in place to utter a fixed number of repetitions of the
phrase astaghfirullah (along with alhamdulillah and subhanallah, the latter
two being in praise of God). It is also frequently heard in daily speech
among Muslims worldwide, When used casually, it is customarily uttered
when mentioning something of which there may be a religious attitude of
disapproval.

Muslim theory and practice of religious repentance date back to the ear-
liest period of Islam; they have also been particularly significant across the
religious and political landscape of Indonesia since beginning in the era
C?I_led reformasi in the last decade of the twentieth century. In fact, a sig-
nificant share of contemporary religious music in Muslim Indonesia, as
PORUIGI’ today as it was in the historical past, takes up this same idea of
askmg“for God’s forgiveness (istighfar). For example, performances of a
poem, “Al-T'tiraf,” composition attributed to the famous poet Abu Nuwas
(d. 814), are commonplace and also repopularized by big-name religious

e.sian. Shafiite Conventions), here the for-

a so}f)histict;(z:dI lecri]t i.n bothamoral and an ecologi:
Vironmentaljst teaching.

ibes this as an act of

" in his words, this means a

mula astaghfirullah makes

consum
cal sense, It also Conveys ;
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separation from the “processes” and “products of industry.” He also casts

the short, everyday prayer formula as a petition for deliverance from

“oppression.” In this interview and elsewhere, Mr. Waworuntu has not

voiced any explicit challenge or call to resistance to this oppression.

Instead, Islamic ideals and intention build sustainable community that

represents an alternative to what his group considers to be destructive
spiritual and environmental structures. In this way, and echoing the man-
ner in which performances of repentance and contrition are both personal
and collective in Muslim Indonesian public culture, the environmentaitl act
of praying for forgiveness, highly individualized as the sincere experience
of religious and moral purification according to the language ?f t.he goals of
Sufi practice, affects a personalized social ethics of change within the con-
text of a residential, intentional community. ’

Religious commitment in a universalized Qur’anic frame' is expressed as
Muslim environmentalisms not only out of hope to avoid d.1saster. As these
examples indicate, it arises from accepting responsibilit.y in th.efmost pro-
found way possible in this world for the sake of r‘eward. in the life t? co'me.
This framework, embedded naturally within a millennium of Islamic pxet.y
and practice, enhances theoretical perspectives of present secula}i env1:
ronmental humanities largely through its expectations of co.mrlmlmri1 y ;}Tirlle
stitution. The system disseminates interior%zed mess.ages ;r; \ :Xi n whit
engaging eschatological and even apocaqyp'tlc rnodle.s ina fmnmentahsms
munal practice. Like other examples typifying Musiim em’t‘ e
that I encountered during fieldwork, such thec?l"y an<li Przc \;ccertical P
of the future engages affectively in both horizontal an

sions, both hablun min Allah and hablun min al-nas.

Communities of Environmental Outreach: Dakwah

i how Muslim religious out-
Examples from field study in Indonesia show | o
reachyi)s not just an extension of environme?fie;llis‘; ;r}lles:;egse;’ gk::t Onfl ﬁusﬁm
Prise religious action in itself as a forr'n o ISlami,C essage of Muslim
environmentalism are propagated pubhcl;}zl 'asounﬂealCh rironmentl oo
trine, constituting communities through -t is Musiim Sy
institutionali dakwah as a part of mainstream Mt .
¥nst1tutlo§al1ze’d }? re called eco-dakwah, is pervasive across Indonesian
Ism in Indonesia, he
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works like those discussed previously in terms of both law and science.*
The theme also echoes strongly in material that circulates globally, such as
the writing of Yusuf Qaradawi. Some of the most sophisticated Islamic eco-
dakwah in Indonesia brings together eschatology, science, and community
activism and speaks directly to critical theoretical and practical issues in
environmental humanities, such as how to apprehend future planetary
horizons of environment, and even unthinkable ones, within the ethical
present.

Each of the texts treating Islam as religion, legal norms, and environ-
mental science that have been introduced previously emphasize the imper-
ative to dakwabh, Islamic environmental outreach and teaching. They also
stress dakwah specifically as a part of the theory and practice of Islamic
environmental justice. For example, Ali Yafie lists environmental dakwah
as part of fardlu kifayah and haddy] kifayah, terms here meaning religious

mental education or dakwah ¢
published by the Indonesian
entire final chapter to the top
tecting the Environment.”

dakwah theory of the 1990s

Ministry of the Environment, devotes its
ic, “Making Efficient Use of Dakwah in Pro-
Typical of mainstream Indonesian academic
in Indonesian popular and institutional set-

The discussion : ; .
sity for envif-smn in this particular Source addresses the increased neces-
o
nmental dakwah to engage “modernization” (modernisasi),

highlight;
ghlighting the need for there to be Islamic (ang environmental) messages

targeted

. I'to compete with secular (and presum-
Ss:flges. There are four pages dedicated to
pr ovide such “motivation,” which the authors
€ In environmenty] teaching, The book offers a
men'tal ethics for Preachers (da'is) on the final
egoisme or ndividualisme (meant to be positive
se of an ability to Connect with others or an

claim otherwise to he lackin
list of principles of environ
bage, which are to Promote
qualities here, 56 in the sen

[228]

MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

environmentalist group as a responsible, self-determining individual);
humanisme; sentienisme (meaning the capacity for sympathy or empathy
with others); vitalisme (caring about life itself); and, altruisme.*?

Drawing on authority in another mode, an original eco-dakwah of the
respected kiai K. H. Thonthawi Jauhari Mushaddad of Pondok Pesantren
“AlWasilah” (who presented the eco-salawat already discussed) illustrates
the connection of personal and collective commitments in this wqud and
the next. Scholarly traditions of Qur’an, hadith, law, and education, th.e
command for all of which this leader from West Java has national recogni-
tion, inform his teaching; he is renowned for his Islamic religiou.s _knowl—
edge, in hadith especially, as well as his applied environmental aétms’m. He
initiated a reforestation campaign in West Java, collecting saplings in the
front room of his own home and transporting them to sites on the back of
his motorbike, where he would mobilize villagers in a campagne to plant
trees. Over the course of interviews that spanned TS than tw9 years,
K. H. Thonthawi explained his dakwah of Muslim e.nv1ronm§ntfahsm 1?;
videotaped segment as an environmentalist pr‘eachl‘ng that et ramesand
the sake of Islam (as agama, religion) and explicitly with respect to care
connection to community.* ) .

Each time that | went go Garut, West Java, to meet with KhH Thorlltha\ﬁ;
he began explaining his preaching by pointing out that the ';;ec;p :e“;n d
whom he worked in the villages already understood the 51fgfn1 1cdn1 d
seriousness of environmental issues. They are the onfes :efce;zta;sriahz
and they are “ready for anything,” like planting trees o itique, it was Jrust
said. According to Thonthawi’s thoughtful development Crd qha’t was hap-
the planners who still could not, or would not, understand w > ap

. . . . 1s elements that clearly advance religious
i, b iagelee contams' tal messages. Allah rewards sin-
commitments beyond secular env1ronr}rlle;’1rehgious o ———
cere environmental care more.tlf}llag C::;r:warcls with His mercy in turn. To
because it is giving mercy, Whl’C §1d segin with the provocative state-
explain this, K. H. Thontha\"‘fl WrZent is more important than religion, “if
ment that caring for the e’:n‘vn"cTn Ty to improve people [memperbaikian
the whole purpose of rehglc)}rll. is o s to begin, he said, must be the fun.
orang].” The entry point for t 1lsopy (teelf is a moral problem.
damental recognition that ecc? ti his teaching emphasized positive divine

After establishing these p01r'l c;nmental action, and the significance of
and ecological reward for envir
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this over and above the added negative risks of irresponsibility. For exam-
ple, K. H. Thonthawi quoted the following hadith about reward: “if one
plants a tree or sows seeds, if then a bird or a person or an animal later eats
from them, this is an action with the rewarded status of a charitable gift”
(the r?port is found in the collections of Buk hari and Muslim). He compared
t'he ‘dlvine reward for planting trees to the considerable reward for estab-
lishing 'a mosque through pious endowment, and pointed out that the
re.ward is greater for the act of reforestation. (And he added wryly as an
aside that the mosques are al] empty nowadays anyway.) "
Wa;lzciiilsatlgz(igsstrwhzn he prea.lches Muslim environmentalism in this
logors a doromeay agamZS(I“rZ,l ith.e prl'mary c}},allenge is how to convey to vil-
to kow that theee o agr:;l,l:rlén(;t)_etus ) tg environmental action. Just
' or planting trees, for example), and
that such and such is exactly what it is saj i i
id to be (and, implied, even if this

were to be pronounced wi :
th the religious a i
. ut
himself), may still not be enough to . S 6l Bl ST 5

nt went be:yond this: this feeling itself is
the hadith on God rewarding mercy).

first place, motivates environmental action in the

To explain all this i .
which a “sex WOrkte};Ins (lt‘lllemore det.all, he retold 4 story found in hadith, in
accounts related in Bukh e>.(,p ression he used was in English; in the original
water to a thirsty do Aarl ° C?llectiOH the subject Is just “a man”) brings
said that all her sing w1 v "8 1O the report, the Prophet Muhammad

11s would be forgjven for this act of loviig—kin;n:sr:?ﬁe

.rewarded her on acc
Ing of care and conc
umented other nat;
wah as well.)st

ount of ,
o [kai ihhjr rasa kaszh-saying kepada makhlug, her “feel-
ayang] for creatyres [makhlug]” ( have doc-

Onal rea R .
Preachers using this hadith as environmental dak-
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that K. H. Thonthawi called saling menyayangi (“caring for one another”).
The Malay root word for “caring” in this expression, sayang, has connota-
tions of tenderness; it can mean “to feel sorry for (to pity),” and it is also an
intimate term of endearment, as in parenting a child or in romantic love.
Anexample K. H. Thonthawi provided for this environmental sentiment
was that he makes the effort to show up at all the weddings in the commu-
nity. And, he added, he always dances. He is famous, he indicated with
apparent satisfaction, for being the kiai who always “gets up and dances at
allthe weddings.” The first thing I had ever heard about him, when talking
toleaders at a large eco-pesantren complex in South Jakarta (Darul Najah),
wasthat he was known among the people for never removing his West Java-
nese traditional headwear (bendok), to the extent that he was widely known
bya popular nickname, Kiai Bendok. I heard that he would not take it off,
not even when invited to wear a formal peci (Indonesian black cap, also
called songkok). K. H. Thonthawi brought this same point up about head-
wear to me directly in our conversations as an example of commitment in
solidarity with community, a sympathetic feeling of saling menyayangi. He
then cast this same feeling and community connection in light of environ-
mental activism. Furthermore, he concluded, environmentally obtained
mercy achieved through such means was actually the “closest door to
heaven” (pintu terdekat masuk surga).
At this point K. H. Thonthawi would continue to describe his environ-
mental dakwah by going on to clarify that, in preaching, he would stress
that merely by repeating everyday rewarded religious actions by 'rote, like
prayer, is not enough to guarantee entry to heaven. Muslim environmen-
talism, representing to him a more sincere search for rewa'rd in thé life to
come, represents an even deeper commitment and meritorious action. The
ultimate goal, as in the Qur’an, is toreturn to the original garfien, the land-
scape of Adam in heaven as in the Qur’an, as K. H. Thonthawi explained in
the videorecorded interview. For this, good deeds (such as prayer, salat) can
only get the pious so far, he said. These could only grant 'assuranc'e that one
will be a “candidate” (Ind. calon) for heaven in the afterlife. The final deter-
mination (keputusan) is Allah’s alone, and comes throu'gh Hls’merc-y (rahmat).
And the way to obtain this “mercy” is through showmg.lovmg-kmdness to
his creatures, precisely through Muslim‘en'vufonmentahsm., '
K. H. Thonthawi implicitly adopts a pietistic mode of religious and envi-
ronmental dakwah that resonates with Sufi teachings about who will be
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among a special group of the rewarded who may also “attain” a special
place in the hereafter (e.g., Q. 56:10-11). He explained, if you love and care
for God’s creation, if you care for the environment sincerely, you may get
this “ampun Allah” or “forgiveness of Allah.” This expression is cognate to
the Arabic istighfar and related to “mercy” in the sense of a merciful recep-
tion (“forgiveness”) on Judgment Day. And with this, K. H. states, you may
enter heaven by His will. On the basis of this reasoning, K. H. Thonthawi
called Muslim environmentalism the “ticket to paradise” (tiket surga). “No
one can ever buy it,” he cautioned, but it may be granted by God on the
basis of His mercy, upon His judging the mercy one has shown to other
“creatures” (i.e., the environment),

If this is a kind of “hope” that leads to environmental care, it is also a

ronmentalist cause?” to “what
reality?” Community engageme

1r'1d1v.1dlifazl s s.?llvation through service, 1t is not only the case that commu-
nity is “imagined” in the course of piety,

» Planting trees, issuing fatwas, repeating
»and community mobilization).

des, and K, H. Thonthawi starts
on, he focuses neither on ritual
he has helped to formulate, nor
: prefers to discuss and critique
Start in environmental engage-
ted by the WWF on Bali.) When
eaching, this is 4 Muslim envi-
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invocation and supplication. He himself wrote a booklet on local develop-
ment practices, emphasizing community engagement.*? He based this pro-
gram in part on his own grassroots work organizing and implementing
reforestation campaigns in West java in order to prevent landslides; a simi-
lar initiative was carried out at Pondok Pesanten al-Ittifaq, where even thé
mosque’s pillars are hewn tree trunks following the design of K. H. Affandi
(K. H. Thonthawi’s former teacher). K. H. Thonthawi asked me if I would
take his self-published booklet to Jakarta—that maybe someone theire
would be interested in it. He seemed dismayed the development age'naes
had ignored previous proposals, since he knew from firsthafld experience
what would work in the community, he said. He would typically end our
conversations along the same lines they had begun: stating thz.it .the peop}e
understand the problems and what is needed to be done, but it is the or} y
the environmental and development planners, like government agencies
and NGOs, who do not, or will not, reach out and intervene to make a
difference. '

K. :Ir.lffehonthawi's environmental dakwah is predicated on an eth1c§ of
consequence for human conduct as religious enactment. Fo.r Fh1s, eiilzl:ir;r-l
mentalism (as mercy to other creatures) may be tk,le determlmng.crt. :
inorder to attain the habitation of the garden ‘(aljannah). 1} iinm:% loré}‘l’e
community comes directly through the affective change o eart', r?ssm c
site of such realizations. To recognize and' act upoxtl theseta Ziln?}: ;(; s in
tangible way, implementing programs with real 1rnp*'f;1C SRR
ment and human lives, is most profoundly K. H. Thont avg environmen:
tal dakwah, as a matter of dunia (the world) that corresponds to the

din (religion).

Orientalism/Occidentalism, Erasure, apfi Authenticity
in Environmental Humanities

i ’s discussion has emphasized unseen
oy the course s C'h aptr?i?;;?llr;:zto:lissms, such as nonhuman ontologies
dimensions of Mu511111n z the world to come. This chapter shows that the
n this world' as we hit underlie these expressions have been neglected in
strains of'Suﬁ p1.etytt list tradition of European humanities with respect to
?ie inheztediirlzlr; :ubsequently been propagated in American and other

slam and as

[233]




MUSLIM ENVIRONMENTALISM AS RELIGIOUS PRACTICE

Anglophone contexts as well. K. H. Thonthawi’s popular dakwah, for exam-
ple, relates directly to these religious dimensions as environmental activ-
ism, community building, and national and international development ini-
tiatives. The question for environmental humanities becomes how to see or
recognize Muslim environmentalisms in movements and activities like
those that are self-consciously evident on the part of Muslims, and yet, as
the case of Seyyed Hossein Nasr suggests, apparently still liable to be over-
looked in environmental humanities,

In important respects, Muslim environmentalisms could be just like
other global efforts to address disparity with respect to struggle for
acknowledgment and attention, as within mainstream environmentalist or
academic discourse when it takes the approach of environmental justice to
advocate on behalf of the marginalized. In addition, by virtue of its Islamic
character and content, Muslim environmentalisms also convey an identity-
specific aspect of what is socially and politically sidelined in the globally
dominant Euro-American mainstream, as within the new tield of environ-

: ities. In one sense, this is because religious environmental
teachings engage communities that are themselves “

al Muslim—majority societies, This would be the
: rzlerican imperialism that has dominated prac-

the Muslim world,” Asia to Africa. Naturally,
render many of the structures of Muslim com-
! gaze. For example, this legacy
iscourses of authenticity around boundaries

ongoing postcolonial effects

neo-orientalist
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construction like “wilderness”)? Their secular responses often coalesce
around imagining human and interspecies communities that are largely
resonant with Muslim environmentalisms presented here, and that the
intellectual contours of Islam may even shift significantly. For e)‘<ample,
Anna Tsing writes on mushrooms (imagining “capitalist destructl.o.n and
collaborative survival within multispecies landscapes, the prerequmf‘e fo:
continuing life on earth”). Meanwhile, Donna Haraway publiihes on “km
like ants and acacia plants (in order to “stay with the troubl'e of the tekr)l—
tacular practices” of what she calls the Chthulucene); this hapl:)e.n;l Y
‘comaking” being and “learning to be truly present, not €5 £ Vit ]:ng';c
pivot between awful or edenic pasts and apocalyptic or salv1f.1c futures, bu
as moral critters entwined in myriad unfinished configurations of places,
times, matters, meanings.”* ’ _
Musliri]mt te(ilvironmentgalisms propose modes of community §onnect10n as1
creatures through emergent ethical, ontological, and soc1a¥-sitr1;ctfis
environmental realities. They do so with respect tS conseq}lent1a rtefl 1o s
cognate to now prevailing working definitions of “the 'env1ronri1eln“, rzcar_
patible with other humanistic discussions such as environmental "p

e di 54 feminist regis-
ity,” as well as scientific expressions like disaster.>* Inan eco &

. : & he extension
ter, problematic ideologies like “saving Muslim women” and t

e sec-
of Western bourgeois feminism to global others would need to becom

ondary in order to learn from Muslims how Islam professes key ideas like

the coexistence of creatures.s Material in this chapter, emph:::;:;i ;1;;121;
is not unlike what gender theorist Judith Bu.tler Llas cororllceassembly e
community formation through a “performative tl’leo'?}/1 o ool ;IOtion
formance itself constituting community (a,11thc.>ug wi i
of what are “rights” and the “public sphere with rsspe(;,c « r};ferent g,f _phﬂ—
course, notions of ecological communit)./ hav? lonlg\;/I eerixalrl B
osophical environmental ethics, especially in a Marx

q ous to mention.

works too numer . .
in i-e Muslim communities as constituted in and through such
To recognize

ide the nation-state model that still dorr{inates sociollc.)gi-
siructures ousice lam and politics (also known academically as political
cally the study of Is amte not just to learn about Islam but also for learn-
Islam) is anotber ne)?t > ri,entalisms. This resonates with critique like that
ing from MuSI.lm en?l];onWickham in her landmark study of the Muslim “par-
nﬁa?e by Carrie Rce)lsleaz 1Zter work on the Muslim politics of the “everyday” like
allel sector,” as w

ecology,
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that of Asef Bayat. Wickham’s point is not just that Muslim communities are
alternatively constituted to “civil society”; she also shows how such groups
have been overlooked in social-scientific analyses of the Middle East
overall.>”
Environmental communities constituted for the sake of Islam, such as
K. H. Thonthawi’s preaching and activism, are generally not rendered visi-
ble in mainstream social sciences or approaches in environmental studies
largely because they in fact correspond so closely to the very same patterns
that have often relegated “Islam” itself into the marginalized discourse of
fields including religious studies and global development. The latter is a
form of criticism that K. H, Thonthawi himself made strongly as a compo-
nent of his teaching on environmentalism. Dakwah like his represents the
committed convergence of aspects of Muslim environmentalism: justice
in this world and the next, environmental teachings on creatures and
resources, ethical and scientific knowledge, as well as encounter with the
reality of an unknown future on scales of the individual and also the com-
munity.*® These readily connect
consequential relations,

Despite the centrality in Qur'anic te
mention of “the orphan,” “the destitu
tions of prosperity and potential are
in the current academic or popular
restricted by old European questions a
and conflict. Even in the case of cutti
activism, identity politics more tha
treatments of “progressive Islam.

to environmental justice as a system of

achings on disparity (with frequent
te,” and “the marginalized”), ques-
still not highlighted as categories
study of Islam. These tend to be
nd Projections to areas like gender
Ng-edge North American academic
f economic justice stil] dominates

59 Alongside th
i ine i . is, there has been a rela-
tive decline in developmentalist rhetoric within global Islamic messages

themselves in recent decades, a departure from the influence of socialism

associated with political voices in the
twentieth century, frebworld nd lsewhere in the mid

i py’ il’lCl i 1 :
discussed by Jonathan Benthall and Jéréme l;:iii disaster r?hef}’l ?s
ground-breékmg book The Charitable Crescent. B "-Jourdan in t. .
Jourdan claim that ideational factors ca - Benthall and Bellion-

. used a distortion : )
study of global Muslim aid, whether cops; dered tl:airs 2:2 ;: tI}lle ac?derﬁ;c
ally or locally.
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Muslim philanthropy tends to be overlooked (in studies of the Arab-Islamic
world) because it has been occluded by politically directed frames such as
civil society. Furthermore, the authors explain that “religion-based associ-
ations,” such as mosque and zakat communities and small-scale Islamic
charities, “would appear on the whole to satisfy the criterion of cultural
embeddedness more than do NGOs constructed after Western models.” But,
because such networks tend to be “informal, vernacular or grass-roots
practices, such as tribal traditions of conflict resolution,” they often go
unrecognized in the theory and practice of development studie.s.60

The capacity for academic approaches to grasp global Muslim pher.lom-
ena related to community building, from pious endowment to environ-
mentalism, has been impaired over the past two decades bec§use o'f ad.dl—
tional ideational factors. In popular discussion of Islam in Muslim-minority
societies such as the United States, starting in the George W. Bush era ar‘1d
before, both an implied and sometimes official “war” of ideology anj}ts
companion, a presumed threat of violence, over§had.owed 1ong—sta'n mi
questions of social and economic capacity in Muslim llfeW?IjldS .Of Asia arll
elsewhere. (An exception to this was the Ara‘t? Spring uprising in Eg}(fft 1r;
2010, yet only occasionally was this portrayed in Enghsh—language me 1ate; 1
amovement of economic justice, and rarer still as aresult of eriv%ro?qmen !
impacts like food insecurity.) The overuse of .ideolo'gy to ex;? ain 155:/1:2 :S
inequality and environmental justice in Muslim §oc1al ixpfe;ller;i; aetion »
religious issues, has been supported by the relative la-c (1),1 f.elds ation of
religion and development and Islam and development in the fie

i f religion.
° i the academic study o |
o — to environmental justice movements grounded in

ded to be overlooked in academic studies

of contemporary Islam, both social—scientciflc anfl humar;1st1:l;:tzcrai\?sseTtlrllfli§
call for economic justice has diminished in Muslim popu aied " re;zious
could certainly be said to be the case 1"10W w'he;l comp?b dotierwise
decades such as in the heyday of naFionahst soclalism, Aii ° ﬁid_twentiet};
and related Third World and nonaligned rflovemerflts in mid-twentieth
century. represented well by the AfrO'As,lan .Con e.rence 0 n ]
> repe heory of postcapitalism in environmental humanities
B keoox?:/ledge the dynamics of Muslim environmental-
e f community formation. Recent work seeks to
formations in environmental humanities, as in

Finally, orientations
Islamic religious practice have ten

promises better to
ism, particularly aspects O
theorize community in new
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work by scholars in the anthropological tradition who are also known for
feminist theory. However, tendencies that would overlook Qur'an, Sufism,
ritual (and, for that matter, the Islamic character of world areas like eastern
Asia) must be overcome first to afford a space for Muslim environmental-
isms. To address such erasures, European humanities should now decisively
move beyond essentializing orientalist and occidentalist tendencies in the
study of modern Muslim social change.

Despite the fact that such binaries have long been viewed to be outdated
in postcolonial theory (as in works by Arjun Appadurai, Homi Bhabha,
Partha Chatterji, and others on South Asia), a reified duality of East/West
nevertheless still shapes much globally popular and even academic pre-
sentations of Islam. Almost a millennium ago, and long before the era of
European colonialism, Ibn Sina and the Persian philosopher Shihab Al-Din
Suhrawardi used categories of “occidenta]” (exile) of and “oriental” (illumi-
nation) to express cosmological paradigms of knowledge. Seyyed Hossein
Nasr draws on figures like these in advancement of his modern ecosophy.
However, Nasr’s own humanistic reification of East and West reflects endur-
ing colonial structures of knowledge at leas

. t as much as the imaginaries of
a distant medieval past.® &

e ” & ” .
nice,” deemed to be Western” insofar as they are “modern” or “techno-

IR article of 2003 in the volyme Islam and Ecology, for example
‘I?Iasr 'makes a point about the contrast of East ang o 9)}’:1 fhi;
outline of solutions” to what he describe est at the start o
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worldview—which its reduction of bg 2t the Western scientistic
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complicated molecular structures bereft of any sacred significance, except in a
sentimental sense—has a less tenuous hold upon the Muslim mind than it has in
the West, which has had several centuries of confrontation with the materialis-
ticand qualitative view of nature. The first step in the Islamic world must be to
criticize this stifling scientistic view of reality and to demonstrate why it is
opposed to the authentic Islamic and more generally religious point of view as

such.%

Unlike Sayyid Qutb,** however, and instead resembling more the essential-
izing neo-orientalism of Samuel Huntington and Bernard Lewis by way of
naturalizing the colonial imaginary of East and West, Nasr does no.t include
critique of colonialism or social justice as a significant aspect of his under-
standing of modernity at large.

In thi decades foll}(’)wing fhe 1970s, the academic trend in the study of
“Muslim societies,” such as in sociology and politics, has shifted away from
a concern with “modernization” to a focus on Islamic doctrine, and then
doctrine only of particular types. Global islam and Mu'slims haye been
indexed with respect to labels like fundamentalism, e*tremlsm, Isl'amlsm, anj
even terrorism in popular and official channels, while a'lcad.em%cs dfekfaFe
the range of applications of terms like Wahhabi and Salafi, 'as if .hl'StOI‘ICIIZIHg
schemes, functioning as ideological labels, could off'er 1mpl.1c1t exp ana}—
tions, Whether or not it advances a political agenda, this practlce. bas f:ontll—
nuities with long-standing orientalist projects of faceless classification in

knowledge about Islam, famously directed toward the management or con-

trol of a perceived or real threat of violence that, consistent with this view,

Muslim actors were expected to perpetrate. For exampl.e, writing as far
back as 2003. scholars noted that considerations of Muslim aid tended to

focus on how organizations provide social services as a conveyance for doc-
trine, rather than the actual or tangible forms of permanent, structural,

ms might effect.®® Environ-
i i ental change such progra |
A n opportunity to take on leadership and to

iti has a
g::;éilr‘:;n :pr;:f:cl}ql:eto the study of Islam in global Muslim realities and

concerns, ones shared by citizens of the entire planet.

* * *
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principles for human limits and possibilities, and tradition-bound transfor-
mations through committed practice and action. The sense of community
is not one that is strategically contrived for political mobilization but
embedded in practice that flows easily between the overtly “environmen-
tal” and the religious practice of the everyday. Such communities of Mus-
lim environmentalism are difficult to recognize due to developmentalist
structures and other academic and disciplinary conventions present in
both the study of both Islam and environment. These barriers to the reli-
giously and environmentally unseen affect cutting-edge postcolonial the-
ory in the environmental humanities, even as these fields have much to
gain from granting belonging to global Muslim perspectives, For example,
the approach of a leading voice of contemporary Muslim environmental-
ism of the past fifty years, Nasr, still corresponds closely to the Euro-
American imaginary that would do
religious community with respect to the environment. Nasr’s own dis-

course on authenticity, hardly a move of Islamic self-exclusion, neverthe-
less indicates the need for a nuan

wnplay Muslim experience rooted in

mentalist modes amplifies establj
Islamic authority; while
mentalist intents reorien
injustice, though stil] al

. , _ , .
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is not a problem with Islam’s self-presentation, nor can it any longer be

explained away by the allegedly obscure nature of the information—which

after all represents foundational and Quran-based expression for what is

projected to be a quarter of all the planet’s humans in the not so distant
future. Nor can it be marginalized because concrete evidence comes from
Asia; this is where the vast majority of the world’s Muslims reside, east of
the Indus River to the Pacific. Rather, the relative invisibility of Muslim
environmentalism in environmental humanities is the result of limitations
that have a long history in European imaginaries of an Islamic other and,
as the case of Nasr shows, enduring presuppositions about what coun.ts as
environment. The contribution of Muslim environmentalisms to env1'ron-
mental studies, if nothing else, is to encourage a reassessment in the fields
of the humanities.

The particularization of humanities as environmental opens the ques-
tion, how else are “the humanities” also qualified—such as through Euro-
centrism? Unlike eastern Asian thought, “discovered” k?y. Europea.ns
through colonial contact (and marking a major shift in religious stl,t1d1es
with respect to the “East,” as with F. Max Miillexj and others), %r sy}sl ems
colonized elsewhere by Europeans (Pacific, Americas, MENA, sub-Sa arin
Africa), however, Muslim medieval writings are. t.he direct preclurso; ;)1
much European philosophical and scientif?c tradltIOI"l. Sufih arec ?n;: ;;e
can make a fragmented intellectual identlt).l whole in or Er to rela > the
full story, if not tell a “new story,” representing a process o recoye;yl' o
the blackout in mainstream tellings of what came before Euro%e s Enlig
enment and what were the factors of its genal§sance. Alon§51 e van;oi-
mental history, Anglophone ethics could likewise adv;tlncej eﬁron :E( reat
sionist bestowal of standing and personhood ?bout w. 2'1t l’115 t edrila e
hand, and even attenuate paternalistic tendencies of the inherited language

of “rights” itself as a primary mode to address environmental systems inside
1g

and outside legal frameworks. For environmental humanities, it can restore
outs , N
the broken ethical language that grasps at piecemeal metaphors from sci

ence (neither Lovelock’s Gaia nor Crutzen and Stormer’s Ant}.lropocene were

ence neither .cal theory when they first appeared in print). It can also

MESTSEES .ethlci implicit Victorian moral sentiment on which Anglo-

make consc10u'5 ‘ efall back, and the complementary bureaucratic and
Eh(;ne_ e);pfjis:c?r?:nent al agendas of problem-solving that prevail in envi-
echnical e

tal studies today. The postmodern jumble resulting from Latour’s
ronmental s g
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parliamentary bricolage of ecological “things” in a rudimentary phenome-

nology meets the sophisticated philosophical legacy of empiricism and expe-
riential knowledge in applied Islamic tradition.® Islamic environmentalism,
“planetary” inasmuch as Muslims inhabit every geographic region of the
world, is at the core, not the periphery, of humanities—environmental or
Islamic or even including all—and can contribute to these fields’ intellectual
and ethical repair through its constructions as much as critique.

SEVEN

From This World to the Next

HUMANISTIC ENVIRONMENTAL STUDIES have been shaped by the
notion that there is a crisis at hand, and, underlying that, there is moral
problem (most generally, a lack of awareness or concern) at the root. Con-
temporary secular environmentalisms seek to a'dc'iress such fundam.ental
ethical problems when they turn to Islam as a religion o'f the wc?rld to inno-
vate environmentalist messages.! Academically, Muslim env1ronmef1t'al-
isms do shape a kind of ethical framework that‘ e‘nvironrr?ental hum'afrfntles,
secular and religious, seek, implicitly and explicitly, but in 1.“a'ther di er(?nt
terms. They offer the sort of model environmental 'hurnamtles' may strlye
for in order to understand the connections of enylronmentahst commit-
ments to theory and practice in areas like aethetlcs, .ontology, aTd every-
day ethics. For this, Muslim perspectives provide not just a .cc?mp ement to
existing models, like that of the Anthropocene, but.also ; cr1t1qu'e. e
Beginning with the environment as t.he concep.tlon that requires 1.'an
lation and explanation (rather than fitting Islalfn mto. any presgt environ-
mental framework), Islam as presented by Muslim Environmentalisms re.clfzn-
ters the very idea of the environment and should reshape some prevailing

understandings in environmental humanities along the way. For exam-
o s how to apprehend the environment coher-

neously a scientific and a moral field. Such a viewpoint
luminates other core principles that are sought through humanis-
o Hum! t today in addition to this, including new ways

ple, Muslim materials model
ently as simulta
al
tic study of the environmen
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