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Abstract 
This article examines the role of kyai as cultural religious authorities in responding 
to environmental crises through ecological fatwas in Indonesia. Previous studies 
on environmental fatwas have primarily examined institutional eco-fatwas, 
emphasizing practical limitations in addressing ecological crises. This study fills 
the gap by showing how pesantren-based scholars integrate classical fiqh with 
contemporary environmental challenges through social and maqasid-oriented 
approaches. It focuses on the thoughts of Sahal Mahfudh and Ali Yafie as 
two influential scholars who successfully translated classical Islamic teachings 
into contextual environmental ethics. Using a qualitative approach based on 
document analysis, this research reviews the writings, fatwas, lectures, and 
public statements of both figures related to environmental issues. The findingss 
show that ecological fatwas function not only as religious legal arguments but 
also as social instruments that shape collective awareness regarding human 
responsibility toward nature. Sahal Mahfudh emphasizes a social fiqh approach 
oriented toward public welfare, while Ali Yafie develops environmental fiqh 
based on maqasid al-shari‘ah. The cultural authority of kyai through networks 
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of pesantren, religious study sessions, and social leadership makes fatwas more 
easily accepted and translated into community practice. This study contributes 
to of Islamic cultural studies demonstrating that the effectiveness of ecological 
fatwas in Indonesia depends not only on normative arguments but also on the 
social legitimacy of kyai as mediators between Islamic tradition and contemporary 
ecological challenges. The implication is that strengthening environmental 
policies in Muslim communities needs to involve local religious authorities so 
that ecological values are more effectively accepted, practiced, and sustained.

Artikel ini mengkaji peran kyai sebagai otoritas keagamaan kultural dalam 
merespons krisis lingkungan melalui fatwa ekologis di Indonesia. Studi-studi 
terdahulu mengenai fatwa lingkungan sebagian besar berfokus pada fatwa ekologis 
yang dikeluarkan oleh institusi resmi, dengan menekankan keterbatasan praktis 
dalam mengatasi krisis ekologi. Penelitian ini mengisi kekosongan tersebut dengan 
menunjukkan bagaimana para ulama berbasis pesantren mengintegrasikan fikih 
klasik dengan tantangan lingkungan kontemporer melalui pendekatan sosial dan 
berorientasi maqasid. Penelitian ini berfokus pada pemikiran Sahal Mahfudh 
dan Ali Yafie sebagai dua ulama berpengaruh yang berhasil menerjemahkan 
ajaran Islam klasik menjadi etika lingkungan yang kontekstual. Menggunakan 
pendekatan kualitatif berbasis analisis dokumen, penelitian ini meninjau tulisan, 
fatwa, ceramah, dan pernyataan publik dari kedua tokoh tersebut yang terkait 
dengan isu-isu lingkungan. Temuan penelitian menunjukkan bahwa fatwa 
ekologis berfungsi tidak hanya sebagai argumen hukum agama, tetapi juga sebagai 
instrumen sosial yang membentuk kesadaran kolektif mengenai tanggung jawab 
manusia terhadap alam. Sahal Mahfudh menekankan pendekatan fikih sosial 
yang berorientasi pada kemaslahatan publik, sedangkan Ali Yafie mengembangkan 
fikih lingkungan berbasis maqasid al-shari‘ah. Otoritas kultural kyai melalui 
jaringan pesantren, pengajian keagamaan, dan kepemimpinan sosial membuat 
fatwa lebih mudah diterima dan diterjemahkan ke dalam praktik masyarakat. 
Studi ini memberikan kontribusi bagi studi budaya Islam dengan menunjukkan 
bahwa efektivitas fatwa ekologis di Indonesia tidak hanya bergantung pada 
argumen normatif, tetapi juga pada legitimasi sosial kyai sebagai mediator 
antara tradisi Islam dan tantangan ekologis kontemporer. Implikasinya adalah 
bahwa penguatan kebijakan lingkungan di komunitas Muslim perlu melibatkan 
otoritas keagamaan lokal agar nilai-nilai ekologis dapat diterima, dipraktikkan, 
dan dipertahankan secara lebih efektif.

Keywords: ecological fatwas, environmental crisis, Indonesian Islam, Islamic 
environmental jurisprudence, religious authority 

 
Introduction

Natural disasters do not occur solely due to natural processes, but are 
largely influenced by human activities. Floods, landslides, and droughts are 



el Harakah: Jurnal Budaya Islam Vol. 28 No. 1, 2026 el Harakah: Jurnal Budaya Islam Vol. 28 No. 1, 2026

3Yulianto, Syarifah, Fahruddin, Ningsih, Arifin

el Harakah: Jurnal Budaya Islam Vol. 28 No. 1, 2026 el Harakah: Jurnal Budaya Islam Vol. 28 No. 1, 2026

often the result of poor environmental management, such as deforestation, 
uncontrolled land conversion, urbanization in vulnerable areas, and weak 
environmental governance. This condition shows that humans are not only 
victims, but also major contributors to the ecological crisis and the increasing 
risk of disasters (Ceddia et al., 2013; Damasceno et al., 2007; Rockström & 
Lambin, 2009). Indonesia is one of the countries with the highest disaster risk 
in the world. The high social, economic, and environmental vulnerability causes 
floods, landslides, extreme weather, and various other disasters to continually 
occur in many areas. National data shows thousands of disaster incidents 
each year that result in casualties, infrastructure damage, and socio-economic 
disruptions. This condition affirms that the environmental crisis in Indonesia 
is a serious issue that requires a comprehensive response (Pangaribuan et al., 
2019; WRI, 2022;  BNPB, 2023; Monalia & Noorratri, 2024). 

Religion as a source of values and ethics plays an important role in 
building public awareness of the environmental crisis. In Islam, humans are 
positioned as caliphs who are responsible for maintaining the balance of 
nature, not exploiting it. In Indonesia, attention to environmental issues has 
increasingly developed through religious discussions, pesantren education, as 
well as fatwas that emphasize the importance of ecological ethics. This shows 
that the environmental crisis is not only understood as a technical issue but 
also as a moral and spiritual issue that requires the active involvement of 
religious authorities and the community (Jabar-NU, 2025; kompas, 2024; 
Muhammadiyah, 2025). In this context, kyai have a strategic position as 
local religious authorities with significant influence in shaping the views and 
behaviors of the community. Through fatwas, sermons, religious study sessions, 
and pesantren networks, kyai play a role in translating Islamic teachings into 
social responsibilities for environmental stewardship. Compared to formal 
regulations, the cultural authority of kyai is often more effective in instilling 
collective awareness at the grassroots level.

So far, studies on environmental fatwas have focused more on 
institutional fatwas such as those of the Indonesian Ulama Council (MUI), 
which serve as moral guidelines in responding to climate change, forest fires, 
and the exploitation of natural resources (Iskandar & Sofuoglu, 2025; Mufid, 
2020). Harnowo and Habib (2024) emphasized the importance of religious 
involvement in addressing the widespread impacts of climate change and 
the global environmental crisis. Ansori et al. (2025) showed that the eco-
fatwas of local scholars in Riau attempt to respond to environmental damage 
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are limited to the representation of ideas, narratives, and arguments written 
in the sources rather than to the direct measurement of social effectiveness in 
the field. Data validity was ensured through source triangulation and cross-
reading between documents (Bowen, 2009; Morgan, 2022).

Findings and Discussion 
The Scriptural Basics in the Ecological Fatwa of Kiai

Contemporary environmental crises, such as climate change, deforestation, 
loss of biodiversity, and recurrent disasters, have driven the emergence of new 
ethical and legal reflections within religious traditions (Humaida, 2024). In the 
context of Indonesian Islam, one important response has emerged through the 
ecological fatwas of the kyai. These fatwas are not merely moral appeals, but a 
form of Islamic legal-ethical reasoning based on the Qur’an, Sunnah, as well 
as the treasury of fiqh and ushul fiqh in responding to modern environmental 
damage (Suryanullah et al., 2025; Rohmah et al., 2021).

The foundation of revelation plays an important role in the formation 
of ecological fatwas by kyai because Islamic law is inseparable from religious 
sources. The Qur’an serves as the main normative framework through the 
concepts of fasad fi al-ard (corruption on earth), khalifah (human responsibility), 
amanah (trust), and mizan (balance), which position environmental destruction 
as both a moral and legal issue (Noviani, 2024). Within this framework, the 
exploitation of nature is understood as a violation of the divine order rather 
than merely being viewed as a neutral impact of development (Hariati, 2025; 
Mufid, 2020).

The Sunnah reinforces the ecological principles of the Qur’an through 
hadiths about the prohibition of causing harm (la darar wa la dirar), protection 
of water, trees, animals, and public spaces. In the context of Indonesia, these 
hadiths are combined with fiqh rules so that environmental damage can be 
assessed ethically as well as legally. Classical fiqh and ushul fiqh become the 
next methodological basis through discussions on water rights, land use, public 
welfare, and prevention of harm. References such as al-Muwafaqat, Ihya’ ‘Ulum 
al-Din, and fiqh al-mu‘amalat show the continuity between fiqh tradition and 
contemporary ecological issues (Mutakin & Rahman, 2023; Mangunjaya, 
2022; Thahir, 2015).

The prominence of Sahal Mahfudh and Ali Yafie as authorities on 
ecological fatwas in Indonesia is rooted in their scholarly capacity, institutional 
leadership, and ability to respond to contemporary issues. Both come from 
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through the approaches of fiqh al-bi’ah and maqasid al-shari‘ah, but their 
implementation still faces economic constraints, allowing exploitative practices 
to remain dominant. 

In this context, Sahal Mahfudh and Ali Yafie are two important figures. 
Sahal Mahfudh is known for his concept of social fiqh oriented towards public 
welfare, whereas Ali Yafie is known as a pioneer of environmental fiqh based on 
maqasid al-shari‘ah. Both represent pesantren scholars who are able to bridge 
the tradition of classical fiqh with modern ecological challenges. Based on this, 
this article examines the construction of ecological fatwas by Sahal Mahfudh 
and Ali Yafie and the role of kyai authority in shaping environmental ethics 
in Indonesia. This study emphasizes that the effectiveness of environmental 
fatwas is not only determined by normative evidence but also by the social 
legitimacy of the kyai as cultural authorities within society.

Method	
This study uses a qualitative approach based on document analysis 

to examine the construction of Islamic legal-ethical reasoning in ecological 
fatwas and statements by Sahal Mahfudh and Ali Yafie. Document analysis is 
a qualitative method that examines texts systematically to understand both the 
explicit and implicit meanings contained within them (Bowen, 2009; Nabilah 
& Jumadi, 2022). The unit of analysis in this study consists of documents 
that directly contain the views of both figures on the environment, disasters, 
social responsibility, and Islamic ethics. The primary data corpus includes the 
works of Sahal Mahfudh, such as Nuansa Fiqh Sosial and related writings, 
as well as the works of Ali Yafie, such as Merintis Fiqh Lingkungan Hidup, 
articles, written fatwas, sermons, lectures, and documented public statements. 
Secondary data in the form of journal articles, institutional reports, and 
relevant media coverage, were used as supporting context. The documents 
analyzed were purposively selected based on theme relevance, clarity of author 
attribution, source credibility, and the publication timeframe relevant to the 
research focus.

Data analysis was conducted through qualitative content analysis with stages 
of document identification, theme categorization, content coding, discourse 
interpretation, and comparison between documents. The analysis focused on 
patterns of religious argumentation, the use of normative evidence, the maqasid 
al-shari‘ah approach, social fiqh, and the construction of kyai authority in 
environmental issues. Because this research is document-based, the findings 
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the Shafi’i pesantren tradition with a strong foundation in fiqh and usul fiqh. 
Sahal Mahfudh, through social fiqh, emphasizes public welfare, while Ali Yafie 
uses maqasid al-shari‘ah by placing environmental preservation as part of the 
protection of life. Their positions in Nahdlatul Ulama and the Indonesian 
Ulama Council have extended the influence of these ideas into the public sphere 
through forums such as Bahtsul Mass’il (Rasyid, 2020; Mahfudh, 2020).

 Within this framework, environmental damage is understood not as 
a peripheral issue, but as a threat to the main objectives of sharia (Danhas, 
2024; Huda, 2023; Rusli, 2018). Sahal Mahfudh specifically views ecological 
damage as a form of collective injustice that must be addressed through 
Islamic law that is responsive to social realities (Abdillah, 2025; Romdloni 
& Djazilan, 2019).

In the Indonesian Islamic intellectual landscape, Sahal Mahfudh and Ali 
Yafie represent progressive fiqh rooted in the pesantren tradition and classical 
fiqh, yet open to contextual reasoning (Siddiq, 2014). Sahal Mahfudh, through 
social fiqh, views environmental damage as a collective injustice that must 
be addressed through public welfare (Asmani, 2015). Meanwhile, Ali Yafie 
formulated fiqh al-bi’ah by linking environmental ethics and maqasid al-shari‘ah, 
and emphasized the importance of a sustainable environment for the protection 
of life and human well-being. (Falah, 2018). Both figures demonstrate that fiqh 
can remain traditional in epistemology while being progressive in application 
(Husein, 2020). Their ecological fatwas are not merely moral rhetoric, but 
also normative instruments that translate the Qur’an, Sunnah, and classical 
fiqh into responses to contemporary environmental crises (Ratnasari & Fadil, 
2025; Zahroh, 2024). 

Qur’anic Reasoning in the Ecological Fatwas of Sahal Mahfudh and Ali 
Yafie

The results of the document analysis show that the Qur’an occupies a 
central position in the construction of ecological fatwas by Sahal Mahfudh and 
Ali Yafie. Both figures do not interpret ecological verses literally, but rather 
thematically, transforming Qur’anic values into legal-ethical principles. The 
main themes that emerge are fasad fi al-ard, khalifah, amanah, mizan, and islah, 
which form the basis for the prohibition of environmental destruction and 
the obligation to preserve the environment (Mahfudz, 2003; Yafie, 2006).

The verse most commonly used is QS. al-Rum: 41 concerning destruction 
on land and sea caused by human actions (Syarifah et al., 2024). Both figures 
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interpret this verse as the basis for understanding that deforestation, river 
pollution, and ecological disasters are modern forms of fasad originating 
from human actions. Therefore, environmental damage is positioned as a 
prohibited act because it causes widespread harm to society (Mahfudz, 2003; 
Yafie, 2006), Although both figures share the same scriptural foundation, 
they differ in emphasis. Sahal Mahfudh tends to relate these verses to social 
welfare through a social fiqh approach, while Ali Yafie develops them more 
systematically within the framework of fiqh al-bi’ah and maqasid al-shari‘ah.

The concept of the khalîfah in QS. al-Baqarah: 30 serves as an 
important reference in the ecological fatwas of Sahal Mahfudh and Ali Yafie. 
Both interpret the verse not as a justification for exploiting nature, but as a 
basis for human responsibility to manage (ri‘ayah) and protect (himayah) the 
environment. Ali Yafie emphasizes that the status of khalifah places humans 
as legal subjects responsible for the ecological impact of their actions, so that 
negligence or environmental destruction can be regarded as a violation of 
shar‘i law (Mahfudz, 2003; Yafie, 2006). QS. al-Ahzab: 72 regarding amanah 
also reinforces this construction. Sahal Mahfudh interprets amanah as a moral 
and legal responsibility to maintain the order of life, including environmental 
sustainability. Within the framework of an ecological fatwa, amanah is not 
understood abstractly, but is operationalized as an obligation to prevent damage 
that threatens communal life. Therefore, violations against the environment 
are positioned as a form of betrayal of divine trust, which carries both ethical 
and legal implications (Mahfudz, 2003).

The concept of mizan in QS. Al-Rahman: 7–9 also serves as the foundation 
for environmental ethics. These verses affirm that nature was created in 
balance and humans are forbidden from destroying it. Sahal Mahfudh uses 
this concept to assess that economic development that disregards ecological 
balance contradicts the principles of creation. In fiqh reasoning, violations 
against mizan are understood as actions that cause structural harm (Mahfudz, 
2003). Explicit prohibitions against environmental destruction are also found 
in QS. al-A‘raf: 56, wa la tufsidu fi al-ard ba‘da islahiha. Sahal Mahfudh and 
Ali Yafie interpret islah not only as social reform, but also as environmental 
sustainability that must be maintained. Therefore, this verse serves as the 
basis for preventive prohibitions against activities that have the potential to 
damage the environment, even before actual damage occurs (Mahfudz, 2003; 
Yafie, 2006). 

Through a thematic and integrative reading, verses about fasad, khalifah, 
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amanah, mizan, and islah become a strong textual foundation for the ecological 
fatwas of the kyai (Mahfudz, 2003; Yafie, 2006). These verses not only reaffirm 
the moral prohibition against environmental destruction, but also provide a 
rational framework for legal assessment of contemporary ecological practices. 
This finding indicates that the Qur’an functions not merely as moral legitimacy, 
but as a basis for legal argumentation that keeps ecological fatwas in Indonesia 
faithful to the text while responding to modern environmental crises.

Hadith Reasoning in the Ecological Fatwas of Sahal Mahfudh and Ali 
Yafie

The Prophet’s hadith plays an important role in the formation of ecological 
fatwas by Sahal Mahfudh and Ali Yafie because it serves as a normative bridge 
between the cosmological principles of the Qur’an and the operationalization 
of Islamic law in social life (Mahfudz, 2003; Yafie, 2006) In the tradition of 
fiqh, hadith is not only understood as the second source of law, but also as 
an exposition of the values of revelation that can be applied to contemporary 
issues (Suryanullah et al., 2025). Therefore, both figures use hadiths about the 
prohibition of danger, resource management, and the protection of living beings 
to build an environmental ethic that has legal implications (Mahfudz, 2003; 
Yafie, 2006). The hadith la darar wa la dirar becomes the most fundamental basis 
in their ecological fatwas. From this hadith, the principle al-darar yuzal (harm 
must be removed) arises, which Sahal Mahfudh uses to assess deforestation, 
river pollution, and other ecological damage as darar ‘amm (public harm) 
that contradicts the purposes of sharia (Mahfudz, 2003; Yafie, 2006; Sari, 
2024). The hadith prohibiting wasteful use of water, even when performing 
ablution in a flowing river, was used by Ali Yafie to emphasize the principles 
of efficiency and ecological responsibility. Water is understood not merely as 
a means of worship, but as a shared resource that determines public welfare. 
Therefore, this hadith becomes an ethical-legal basis for criticizing excessive 
and unjust exploitation of water (Mahfudz, 2003; Yafie, 2006). 

Hadiths about the recommendation to plant trees and the prohibition 
of destroying vegetation also hold an important position in ecological fatwas 
(Mangunjaya & Praharawati, 2019). The tradition that planting trees is 
considered a form of charity as long as it provides benefits is understood as 
Islam’s recognition of long-term ecological value. Sahal Mahfudh connects it with 
the principle of jalb al-masalih to support forest and green space conservation 
policies, while Ali Yafie views the prohibition of illegal logging as a historical 
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basis for environmental regulation in Islam. Animal protection also becomes 
an important dimension of the ecological ethics of hadith. The stories of 
punishment for those who mistreat cats and forgiveness for those who give 
water to dogs are understood as a basis for the idea that non-human creatures 
have value recognized by sharia. Sahal Mahfudh uses this principle to criticize 
economic practices that cause mass suffering to animals and environmental 
damage (Mahfudz, 2003; Yafie, 2006). 

Hadiths about the protection of public spaces, such as prohibiting 
disturbances to roads, shelters, and water sources, expand environmental ethics 
into the realm of spatial planning and public rights. Ali Yafie interprets this 
as a basis for understanding that environmental pollution, blocking access 
to water, and destroying green spaces constitute violations of the collective 
rights of the community (Yafie, 2006; Mukti & Efendi, 2020). In general, 
Sahal Mahfudh and Ali Yafie do not read hadiths literally, but connect them 
with maqasid al-shari‘ah and fiqh principles. Therefore, hadiths concerning the 
prohibition of dangers, water management, protection of vegetation, animals, 
and public spaces become an important foundation for ecological fatwas that 
remain faithful to tradition while being responsive to modern environmental 
crises  (Mahfudz, 2003; Bisri, 2025). 

Reinterpreting Classical Fiqh for Contemporary Ecological Crisis
Research findings show that the ecological fatwas of Sahal Mahfudh 

and Ali Yafie are rooted in the classical fiqh tradition, which is reinterpreted 
contextually. References to the ‘yellow books’ indicate that environmental 
issues are understood through established Islamic legal concepts, such as 
public welfare, harm prevention, and the management of shared resources. 
Thus, their ecological reasoning does not break with tradition but rather 
reactualizes the fiqh heritage to address contemporary crises (Mangunjaya, 
2014). One important reference is al-Muwafaqat by Abu Ishaq al-Shatibi, 
which serves as the basis for the approach of maqasid al-shari‘ah. The principle 
of realizing benefits and preventing harm is used by Sahal Mahfudh to assert 
that environmental protection is an inherent part of the objectives of the 
sharia, especially through a framework of social fiqh oriented towards public 
welfare (Rahmani & Alwi, 2025). Meanwhile, Ali Yafie enriches environmental 
fiqh through the ethical dimension derived from Ihya’ ʿUlum al-Din by Abu 
Hamid al-Ghazali. Values such as self-control, criticism of greed, and moral 
responsibility are used to interpret environmental damage as a form of modern 
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ethical crisis (Musta’inah, 2021). 
The dimension of public resource management and the responsibility 

of political authorities towards the environment gain a strong foundation 
in Al-Mawardi’s al-Ahkam al-Sultaniyyah. The discussion regarding the state’s 
obligation to regulate water, land, and public facilities shows that classical fiqh 
has long recognized the potential social harm caused by the unjust distribution 
of resources (Wijayanti et al., 2024). Sahal Mahfudh uses this reference to 
assert that environmental regulation by the state has strong legitimacy within 
the Islamic public law tradition, rather than being viewed as a foreign secular 
intervention (Mangunjaya, 2015).

The idea of the right to water (huquq al-miyah) and land use (istiʿmal 
al-ard) is also widely found in the literature of fiqh muʿamalat and hisbah. In 
the Shafi’i tradition that developed in pesantrens, water is viewed as a shared 
resource that should not be monopolized if it harms the broader community. 
This principle was then actualized by the kyai to criticize the privatization of 
water and the exploitation of natural resources that disregard public rights 
(Arifin et al., 2023).

In recent developments, Ali Yafie places fiqh al-bi’ah as a synthesis between 
classical fiqh, maqasid al-shari‘ah, and modern ecological challenges. By referring 
to principles such as al-darar yuzal and tasarruf al-imam manut bi al-maslahah, 
he shows that the normative framework for environmental protection has 
actually been available within the Islamic legal tradition, although it requires 
a contextual re-reading (Ibrahim et al., 2024).

This pattern shows that the use of the yellow book in ecological 
fatwas rejects the dichotomy between tradition and reform. Sahal Mahfudh 
emphasizes social fiqh oriented towards collective welfare and the legitimacy 
of public policy, while Ali Yafie is more practical in translating the legacy of 
fiqh into concrete issues such as water management, forest conservation, 
and the protection of shared living spaces. Beyond the juridical dimension, 
the reinterpretation of classical fiqh can also be enriched by spiritual ethics 
in the Sufi tradition. Values such as trustworthiness, simplicity, self-control, 
and criticism of greed provide a moral foundation for human relations with 
nature. In this context, environmental destruction is understood not only 
as a legal violation but also as a symptom of an ethical crisis and the loss of 
spiritual responsibility. This perspective complements the fiqh approaches 
of Sahal Mahfudh and Ali Yafie by positioning environmental protection as 
both a legal and moral obligation.
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Two Models of Ecological Reasoning: Social Fiqh and Maqasid al-
Shari‘ah

Sahal Mahfudh and Ali Yafie both use the framework of Islamic law 
to respond to the environmental crisis, but with different methodological 
emphases. Ali Yafie highlights the maqasid al-shari‘ah approach, while Sahal 
Mahfudh develops social fiqh oriented towards societal realities and public 
welfare. This difference shows the existence of two complementary models of 
ecological reasoning within the Indonesian Islamic legal tradition.

For Ali Yafie, environmental damage is a form of ifsad al-bi’ah that threatens 
the fundamental objectives of sharia. Water pollution, forest degradation, 
and ecological disasters are understood as threats to hifz al-nafs (protection of 
life), hifz al-mal (protection of property), and even the sustainability of future 
generations. Therefore, environmental protection is not positioned as a new 
legal objective, but rather as a prerequisite for the realization of the classical 
maqasid. Through this framework, he places the prevention of ecological 
damage as a shar‘i obligation rooted in the principle of avoiding harm and 
realizing benefits (Auda, 2022; Islam, 2025; Raimi et al., 2024). 

Meanwhile, Sahal Mahfudh develops a social fiqh approach by placing 
environmental issues as part of the structural problems of society. Deforestation, 
floods, pollution, and unequal access to resources are understood not merely 
as technical issues, but as issues of social justice that require responses from 
Islamic law. Therefore, environmental protection is understood as part of 
maslahah ʿammah and collective responsibility. This approach expands the 
function of fiqh from merely establishing normative law to becoming an 
instrument of social transformation that responds to the needs of society.

Although the emphasis is different, both figures use universal principles 
such as al-darar yuzal (harm must be eliminated) and tasarruf al-imam manut 
bi al-maslahah (the policy of public authority must be oriented towards the 
common good). This shows that the reasoning of maqasid and social fiqh are 
not two conflicting approaches, but rather two paths of ijtihad that both strive 
to translate Islamic principles into concrete ecological responsibility.

The Cultural Authority of Kyai and the Social Effectiveness of Ecological 
Fatwas

In Indonesia, a fatwa does not merely function as a normative legal 
product, but also as a socio-cultural instrument intertwined with the structure 
of local religious authority (Ztf, 2012). In the context of pesantren and rural 
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communities, fatwas delivered by kyai have a strong social binding power because 
they are formulated and communicated by taking into account normative fiqh 
as well as ‘urf (local customs). This condition shows that religious practices in 
Indonesia take place through the indigenization of Islamic values, rather than 
through the negation of local culture (Bahren, 2025; Fauzi, 2017). Institutional 
reports and field data (2024–2026) also show that kyai play an active role in 
mediating Sharia values with the interests of social harmony and environmental 
sustainability. Within this framework, fatwas are present not merely as legal-
formal orders, but as collective ethical guidelines that operate through cultural 
language and social habits (Fauzi, 2017; Luthfi et al., 2024).

The manifestation of this cultural authority is evident in various community-
based ecological practices. In several pesantren and santri villages, river and 
environmental cleanliness is presented as part of faith, making communal work 
understood not only as a social obligation but also as the internalization of 
religious teachings. This approach is considered more effective in encouraging 
community participation compared to mere administrative appeals, as seen in 
the environmental cleanliness movement initiated by young kyai in East Java 
(Yusuf, 2024). In some other regions, the ban on throwing garbage into rivers 
is reinforced through socially based sanctions rooted in customary law, such 
as the concept of pamali. This practice shows the integration between Islamic 
normative principles—for example, the prohibition against causing damage to 
the earth—and local social control mechanisms, thereby increasing community 
compliance, especially in flood-prone areas (Mitra, 2025). 

Similar dimensions are also seen in ecological rituals based on prayer 
and charity. The traditions of istisqa’, river charity, and modified village feasts 
by kyai demonstrate how symbolic religious practices can be transformed into 
concrete ecological actions. In the Brantas and Citarum regions, for example, 
communal prayers are often accompanied by river cleaning activities and 
environmental education. This transformation marks a shift in rituals from 
symbolic expression to faith-based ecological movements (Pranoto & Tondok, 
2024; Rindiani & Nabila, 2025).

At the national level, normative legitimacy is reinforced through a fatwa 
of the Indonesian Ulama Council issued during the 11th National Deliberation 
in 2025, which stipulates the prohibition of throwing garbage into rivers, seas, 
and lakes. The statement by the head of the fatwa commission affirms that 
waste management is part of social worship (mu‘amalah) as well as a religious 
response to the environmental crisis (CNA, 2025; Mitra, 2025). However, the 
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effectiveness of the fatwa greatly depends on the role of the kyai as a translators 
of normative values into sermons, religious studies, pesantren education, and 
daily social actions, so that the fatwa transforms from a legal document into 
a collective cultural movement.

In ecological disaster situations such as floods, the social function of 
fatwas becomes increasingly apparent. Fatwas do not stop at halal-haram 
assessments but serve as ethical instruments that encourage collective action. 
Within Ali Yafie’s framework of thought, environmental disasters are a 
form of mafsadah ‘ammah that require responses based on maqasid al-shari‘ah, 
particularly the protection of life (hifz al-nafs) and the sustainability of social 
life. In line with this, Sahal Mahfudh places fatwas within the framework 
of social fiqh, namely Islamic law aimed at resolving real societal problems. 
Therefore, ecological fatwas function as moral legitimization for emergency 
actions and social solidarity (Nayab, 2025).

Various national and local media reports indicate that networks of Islamic 
boarding schools and student communities are actively involved in flood 
response, ranging from evacuating victims, distributing logistics, to post-disaster 
cleaning, which is often preceded by religious calls (Humas Polri, 2025; MUI 
Jatim, 2022). From Sahal Mahfudh’s perspective, this reflects the function 
of religious policies that are oriented towards public welfare. Meanwhile, 
according to Ali Yafie, collective involvement in emergency conditions can 
be categorized as a socio-religious obligation (wajib kifayah), and even becomes 
wajib ‘ayn when life safety is threatened.

Ethically, ecological fatwas also shift the public’s perspective on disasters: 
from merely natural calamities to a collective human responsibility as khalifah 
fi al-ard. Documentation of pesantren activities, reports from religious 
organizations, and official social media of Islamic organizations show that 
the fatwa narrative encourages the emergence of faith-based solidarity, not 
just administrative compliance. In Indonesia>s religious social structure, kyai 
therefore function as community-based mitigation agents who bridge sharia 
values with the practical needs of society. This underscores that the effectiveness 
of ecological fatwas in Indonesia is highly determined by the kyai>s cultural 
authority and their ability to translate Islamic law into social actions that are 
adaptive, sustainable, and responsive to environmental crises.

In that context, Sahal Mahfudh represents a model of kyai authority 
that emphasizes social fiqh, namely the translation of Islamic law into the 
resolution of real societal problems through public welfare. Meanwhile, Ali 
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Yafie presents a pattern of normative-intellectual authority that connects 
environmental issues with the maqasid al-shari‘ah and the moral responsibility 
of the community. Both approaches demonstrate how religious leadership 
operates through social as well as normative channels.

Conclusion
This study shows that the ecological fatwas developed by Sahal Mahfudh 

and Ali Yafie represent a dynamic synthesis between Islamic scholarly tradition 
and contemporary environmental challenges in Indonesia. There are three main 
findings in this study. First, the ecological reasoning of both figures is rooted 
in sources of Islamic teachings, religious principles, and classical intellectual 
heritage, which are reinterpreted to respond to modern environmental issues. 
Second, both figures developed complementary approaches: Sahal Mahfudh 
emphasized a social orientation focused on public welfare and structural 
societal problems, while Ali Yafie employed the maqasid al-shari‘ah approach, 
positioning environmental protection as part of safeguarding life, well-being, 
and collective sustainability. Third, the social effectiveness of ecological fatwas 
is determined not only by the strength of normative arguments but also by 
the cultural and institutional authority of the kyai who interpret them. Third, 
the social effectiveness of ecological fatwas is also shaped by the ability of 
kyai to translate religious teachings into concrete practices through sermons, 
pesantren networks, and community social mobilization.

Theoretically, this study contributes to the study of Islamic culture by 
showing that Islamic normative traditions do not function as a static system, 
but rather as a living ethical framework capable of adapting to changes in 
social contexts. This study also emphasizes the importance of viewing religious 
authority not only through formal institutions, but also through the role 
of kyai as cultural mediators who bridge religious texts, local customs, and 
ecological actions. In this regard, the case of Indonesia offers an important 
model of how religious authority can contribute to environmental governance 
in Muslim communities.

This research has several limitations. As a qualitative study based on 
document analysis, the research findings rely on texts, public statements, 
institutional reports, and documented practices, and thus do not yet include 
direct field observations or interviews with religious actors and the community. 
Therefore, this study cannot yet comprehensively measure the factual impact 
of ecological fatwas on changes in community behavior at the grassroots 
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level. Further research can strengthen these findings through field studies 
on pesantren environmental movements, comparisons of kyai networks in 
different regions, or quantitative measurements of the influence of religious 
authority on community ecological attitudes and practices.
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