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Abstract: Contemporary Islamic ecotheology has advanced 
environmental responsibility through institutional reform and ethical 
reinterpretation of classical principles such as khilāfa and amāna, yet it 
remains structurally limited by its predominant focus on behavioral 
compliance rather than the prior conditions of ecological perception. This 
study addresses that gap by developing Ecosufism as an analytically 
grounded framework that extends Islamic ecotheology toward a Sufi 
metaphysical account of the human-nature relationship. Drawing on 
hermeneutic analysis of classical Sufi sources alongside critical 
engagement with Nasr, Rosa, Latour, and Weber, the study 

operationalizes the Tawh }īd–Tazkiyya–‘Amal triad as a functional model 
specifying the mechanisms through which ontological awareness, ethical 
self-purification, and embodied ecological action constitute a coherent 
and sequential process of ecological consciousness. Indonesian cases, 
including the 2025 Ekoteologi Islam initiative, FNKSDA activism, and 
Neo-Sufi movements, illustrate the triad’s analytical range while revealing 
a consistent structural gap between the perceptual transformation 
Ecosufism prescribes and the institutional conditions required to sustain 
it at the collective scale. The study contributes an original analytical model 
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that repositions ecological crisis as a problem of ontological perception 
within Islamic thought. 
 

Keywords: Ecosufism; Islamic Ecotheology; Tawh }īd–Tazkiyya–‘Amal; 
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Introduction 
The ecological crisis of the Anthropocene cannot be reduced to 

environmental degradation alone. Thomas Berry frames it as the 
defining challenge of the present age, one that exposes a deeper 
rupture in the relationship among the divine, the human, and the 
natural world.1 Hartmut Rosa’s concept of social acceleration offers a 
sociological correlate: modernity progressively erodes the human 
capacity for meaningful engagement with the environment, producing 
what Rosa terms a loss of resonance.2 Within Islamic thought, this 
condition corresponds to ghafla (heedlessness or spiritual 

innatenivaties), a forgetfulness of tawh}īd kawniyya, the cosmological 
unity that underlies all of existence.3 When this unity is forgotten, the 
natural world is stripped of its status as a system of divine signs (ayāt) 
and becomes an object of exploitation instead, destabilizing the 
balance (mīzān) that sustains ecological order.4 The crisis, in this 
reading, is not only material but ontological. 

Sayyed Hossein Nasr identifies this rupture as a crisis of the 
spirit, rooted in modernity’s systematic estrangement from the sacred 
cosmos.5 For Nasr, environmental catastrophe follows directly from a 
breach of the metaphysical covenant between humanity and creation. 
Any adequate response must therefore address the inner dimension of 
the self and restore the practice of dhikr, the remembrance of the 
Divine present in all created things. Bruno Latour’s concept of the 
“New Climatic Regime” reinforces this demand from a different 

 
1 Thomas Berry, The Great Work: Our Way into the Future, 1st ed (New York: Bell 
Tower, 1999), 3–6. 
2 Hartmut Rosa, Social Acceleration: A New Theory of Modernity (Columbia University 
Press, 2013), 280–84, https://doi.org/10.7312/rosa14834. 
3 Asfa Widiyanto, Fejrian Yazdajird Iwanebel, and Aris Widodo, “From Spiritual 
Ecology to Environmental Governance: The Ecological Engagement of Sufi 
Orders in Australia,” MIQOT: Jurnal Ilmu-Ilmu Keislaman 50, no. 1 (March 2026): 166, 
https://doi.org/10.30821/miqot.v50i1.1580. 
4 Sayyed Hossein Nasr, Religion & the Order of Nature (New York: Oxford University 
Press, 1996), 5–12, https://doi.org/10.1093/acprof:oso/9780195108231.001.0001. 
5 Ibid., 23–25. 
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theoretical perspective, arguing that the human-nature relation must 
be reconceptualized as a co-inhabited existence rather than sovereign 
domination.6 This study responds to both demands through the 
framework of Ecosufism, defined here as the integration of Sufi 
metaphysics, ethical purification, and embodied ecological action into 
a coherent paradigm for engaging planetary crisis within Islamic 
thought. 

Indonesian Islamic institutions have recently moved to translate 
ecological concern into formal policy. The Ministry of Religious 
Affairs (Kementerian Agama) has repositioned khilāfa (stewardship) 
as an expression of īmān (faith) and framed the triple planetary crisis 
as a theological issue.7 This shift is evident in the publication of the 
Buku Ekologi Islam and in Indonesia’s engagement with international 
policy forums on Islamic eco-theology.8 Minister Nasaruddin Umar 
has directed that ecotheological principles be incorporated into the 
national religious education curriculum, institutionalizing spiritual 
ecology as a structural feature of educational governance.9 These 
developments signal a trajectory that moves beyond instrumental 
environmentalism toward an integrated framework in which 
ecological responsibility is grounded in theological conviction.10 

 
6 Bruno Latour, Facing Gaia: Eight Lectures on the New Climatic Regime (Cambridge: 
Polity Press, 2017), 45–49. 
7 Samsul Arifin, “Ekoteologi Pesantren: Sinergi Fatwa MUI No. 86/2023 dan 
Kepemimpinan Kiai dalam Membangun Perilaku Ekologis Santri,” Jurnal Pemuliaan 
Lingkungan Hidup dan Sumber Daya Alam, no. 1 (2024): 1–22, 
https://jurnal.mui.or.id/index.php/lplhsda/article/view/29. 
8 “Kementerian Agama akan Gelar International Conference on Islamic Eco-
theology for the Future of the Earth (ICIEFE),” ANTARA News, 11 Juli 2025; 
Firda Amalia Putri and Saiful Umam, “International Conference on Religious 
Environmentalism in Actions: Knowledge, Movements, and Policies.,” Studia 
Islamika: Indonesian Journal for Islamic Studies 32, no. 3 (December 2025): 573–82, 
https://doi.org/10.36712/sdi.v32i3.46650. 
9 “Visi Pendidikan Hijau Menag: Ekoteologi Masuk Kurikulum Pendidikan Agama,” 
Mosaic Indonesia, January 21, 2025; Kementerian Agama Republik Indonesia, 
Ekoteologi; Mengamalkan Iman, Melestarikan Lingkungan, 1st ed., ed. Pusat Strategi 
Kebijakan Pembangunan Bidang Agama, Badan Moderasi Beragama dan 
Pengembangan SDM (Jakarta: Kementerian Agama Republik Indonesia, 2025), 22, 
https://www.academia.edu/145111224/Ekoteologi_Mengamalkan_Iman_Melestari
kan_Lingkungan. 
10 Dian Febrianingsih, Ahmad Arifi, and Sabarudin Sabarudin, “Ecotheology as a 
New Direction in the Politics and Policy of Islamic Religious Education in 
Indonesia,” Qalamuna: Jurnal Pendidikan, Sosial, dan Agama 17, no. 2 (December 
2025): 1462–64, https://doi.org/10.37680/qalamuna.v17i2.7426. 
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Indonesia thus provides a productive site for examining how 
institutional religious authority negotiates the demands of planetary 
crisis. 

These institutional initiatives resonate with a wider global 
reconfiguration of ecology as a spiritual calling. Fazlun Khalid’s 
foundational work and Johannes Koehrsen’s analysis of faith-based 
climate leadership provide comparative coordinates for understanding 
this phenomenon.11 Indonesia offers a particularly dense context for 
studying lived religion (dīn ma‘īshī) as it intersects with emerging 
ecological praxis. Ecosufism, as defined in this study, is increasingly 
visible within pesantren networks, mosque movements, and Neo-Sufi 
communities that reinterpret spiritual discipline through the lens of 

ecological stewardship (h}imāyat al-bī’ah).12 These formations represent 
a mode of religious environmentalism that existing institutional 
frameworks have yet to fully account for, precisely because they 
operate at the level of perception and relation ontology rather than 
policy compliance. 

Contemporary Islamic ecotheology has developed substantial 
scholarship on the ethical and institutional dimensions of 
environmental responsibility. Anna M. Gade’s Muslim 
Environmentalisms provides a systematic account of how classical 
principles such as khilāfa and amāna (trusteeship) have been mobilized 
to frame intergenerational ecological responsibility.13 Zainal Abidin 
Bagir situates eco-activism within the discourse of ‘adl (justice), 
treating environmental degradation as a form of social and spiritual 
oppression.14 The 2025 Studia Islamika special issue on “Green Islam” 
consolidates this intellectual current by documenting how masjid hijau 
programs and eco-pesantren initiatives institutionalize religious ethics 

 
11 Fazlun M. Khalid, Signs on the Earth: Islam, Modernity and the Climate Crisis (London: 
Kube Publishing, 2019), 4–7; Jens Koehrsen, “Muslims and Climate Change: How 
Islam, Muslim Organizations, and Religious Leaders Influence Climate Change 
Perceptions and Mitigation Activities,” WIREs Climate Change 12, no. 3 (May 2021): 
702, https://doi.org/10.1002/wcc.702. 
12 Fachruddin M. Mangunjaya, Konservasi Alam dalam Islam (Jakarta: Yayasan Pustaka 
Obor Indonesia, 2005), 15–19. 
13 Anna M. Gade, Muslim Environmentalisms: Religious and Social Foundations (New 
York, NY: Columbia University Press, 2019), 41–49, 120–25. 
14 Zainal Abidin Bagir, “Beyond Instrumentalization: Lived Religion, Politics, and 
Justice in Indonesian Muslim Environmentalisms,” Studia Islamika 32, no. 3 
(December 2025): 439–65, https://doi.org/10.36712/sdi.v32i3.46652. 
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as operational practice.15 This body of work represents the most 
developed strand of contemporary Islamic environmental thought 
and constitutes the direct intellectual context for the present study. 

Despite these contributions, existing Islamic ecotheology 
remains predominantly instrumental in orientation. Testriono and 
Billahi observe that current approaches prioritize policy mandates and 
social activism while leaving unaddressed the deeper ontological 
rupture of the Anthropocene.16 Nasr’s analysis further shows that 
without an epistemological reorientation, environmental ethics risk 
operating as regulatory compliance rather than genuine renewal of the 
human relationship with creation.17 Gade’s and Bagir’s framework, 
while analytically rigorous, focuses on behavioral and institutional 
outcomes rather than on the prior question of how ecological 
perception itself is formed. This structural limitation means that 
current discourse addresses the consequences of ghafla without 
treating the condition itself as a problem requiring ontological 
resolution. The gap is not a deficit of ethical content but of 
metaphysical grounding. 

This gap points to the absence of an operative Sufi metaphysics 
within Islamic ecological thought. Scholars such as Syafaatun 
Almirzanah and Syafwan Rozi have reintroduced cosmological 
frameworks, but their insights have remained largely as isolated 
theoretical interventions.18 The broader metaphysical resources of 
William C. Chittick and Annemarie Schimmel have not been 
systematically applied to the contemporary environmental crisis.19 

 
15 Frans Wijsen, “How Green Is Green Islam? Religious Environmentalism and 
Public Policy in Indonesia,” Studia Islamika 32, no. 3 (December 2025): 421–38, 
https://doi.org/10.36712/sdi.v32i3.46654. 
16 Testriono and Savran Billahi, “Revisiting Religious Environmentalism in 
Indonesia: Navigating Ethics, Politics, and Policy,” Studia Islamika 32, no. 3 
(December 2025): 405–20, https://doi.org/10.36712/sdi.v32i3.46674. 
17 Nasr, Religion & the Order of Nature, 35–38. 
18 Syafaatun Almirzanah, “God, Humanity and Nature: Cosmology in Islamic 
Spirituality,” HTS Teologiese Studies / Theological Studies 76, no. 1 (October 2020), 
https://doi.org/10.4102/hts.v76i1.6130; Syafwan Rozi, “Understanding the 
Concept of Ecosufism: Harmony and the Relationship of God, Nature and 
Humans in Mystical Philosophy of Ibn Arabi,” Ulumuna 23, no. 2 (December 2019): 
242–65, https://doi.org/10.20414/ujis.v23i1.354. 
19 William C. Chittick, The Sufi Path of Knowledge: Ibn al-ʻArabi’s Metaphysics of 
Imagination (Albany, N.Y: State University of New York Press, 1989), 47–49; 
Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill: University of North 
Carolina Press, 1975), 98–104. 
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Budi R. Hakim’s recent work on tazkiyya as a foundation for 
ecological awareness represents a meaningful step toward this 
integration.20 Against this background, this study asks how Sufi 
metaphysics can provide the ontological foundation for ecological 
consciousness within contemporary Islamic thought, and what 
analytical model can operationalize that foundation for scholarly and 
practical use? To address this question, the study synthesizes classical 
Sufi sources, particularly al-Ghazālī, Ibn ‘Arabī, and al-Qushayrī,21 
with Indonesian empirical cases including the Tariqa Qādiriyya 
Naqshbandiyya, FNKSDA activism, and green pesantren initiatives.22 

The central contribution is the Tawh}īd–Tazkiyya–‘Amal triad as an 
original analytical model that moves Islamic eco-theology from 
instrumental ethics toward ontological participation.23 The article 
develops this argument in four stages: the metaphysical foundations 
of Ecosufism; the construction and logic of the triad; its illustrative 
application in the Indonesian context; and its theoretical and practical 
implications for Islamic environmental thought. 

 
 

20 Budi Rahman Hakim, “Neo-Sufism as a Social Da’wah Paradigm: Addressing 
Challenges and Transforming Spirituality in Modern Indonesia,” International Journal 
of Educational Technology and Society 1, no. 3 (September 2024): 14–33, 
https://doi.org/10.61132/ijets.v1i3.336. 
21 Synthesizes al-Ghazālī’s psychological-ethical framework (Ih}yāʾ ʿUlūm al-Dīn, 2 

[Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997], 55–57); Ibn ʿArabī’s metaphysics of tajallī 

(Fus}ūs } al-H }ikam, ed. ʿAfīfī ʿAfīfī [Beirut: Dār al-Kitāb al-ʿArabī, 1946], 48–53); and 

al-Qushayrī’s relational ethics (al-Risālah al-Qushayrīyyah, ed. Mah}mūd al-Sharīf 

[Kairo: Dār al-Maʿārif, n.d.], 180–85). 
22 Maps Indonesian praxis across policy (Firda Amalia Putri and Saiful Umam, 
“International Conference on Religious Environmentalism in Actions,” 573–82); 
activism (Nur Anis Rochmawati, “Ecotheology in Action: The Strategic Role of 
Religious Identity in FNKSDA’s Environmental Movement,” Jurnal Sosiologi Reflektif 
20, no. 1 [October 2025]: 189–95, https://doi.org/10.14421/rhkaya21); and 
institutional education (Ahmad Arif Widianto et al., “Practising Eco-Theology: 
Pesantren and Green Education in Narmada Lombok, Nusa Tenggara Barat (NTB), 
Indonesia,” in Proceedings of the 1st Lawang Sewu International Symposium on Humanities 
and Social Sciences 2022 (LEWIS 2022), vol. 758, ed. Dodi Mulyadi, Siti Aimah, and 
Eny Winaryati, Advances in Social Science, Education and Humanities Research 
[Paris: Atlantis Press SARL, 2023], 118–25, https://doi.org/10.2991/978-2-38476-
078-7_14); Budi Rahman Hakim, Actualization of Neo-Sufism: A Case Study of the 
Tariqa Qadiriyya Naqshabandiyya Pondok Pesantren Suryalaya (Jakarta: RM. Books, 
2022), 45–50. 
23 Anchors the ontological transition in Nasr, Religion & the Order of Nature, 41–43; 
Berry, The Great Work, 10–15; Chittick, The Sufi Path of Knowledge, 112–15. 
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The Metaphysical Foundations of Ecosufism 
Sufi metaphysics grounds its account of ecological 

responsibility in a prior claim about the nature of existence itself. 

Drawing on the doctrine of wah}dat al-wujūd, Ibn ‘Arabi argues that all 
created beings (makhlūqāt) are not discrete, self-subsisting entities but 
differential expressions of a single underlying reality.24 The cosmos, 
on this account, reflects the Divine Names (asmā’) and attributes 

(s}ifāt),25 constituting an ontological field in which nature operates as a 
domain of meaningful sign (āyāt kawniyya).26 This position has a direct 
methodological consequence: the natural world cannot be 
apprehended as an autonomous object standing apart from the 
human observer but belongs to an interconnected order that demands 
interpretive engagement.27 Ecological disruption, therefore, is not a 
technical malfunction to be corrected through management but a 
symptomatic index of a deeper breakdown in the relation structure 
linking humans, nature, and the divine.28 Any framework that treats 
the environmental crisis as primarily a problem of resource 
governance misses this prior ontological dimension. 

The rise of Cartesian dualism institutionalized precisely the 
separation that Sufi ontology rejects. By severing the knowing subject 
from the objects of inquiry, Cartesian epistemology accelerated 
scientific productivity while simultaneously entrenching a conceptual 
divide between human beings and the natural world, thereby 
normalizing extractive and exploitative orientations toward the 
environment. The Islamic concept of mīzān (balance) explains why 
this divide is ecologically consequential: environmental stability is 
contingent on maintaining relational harmony within the created 
order, not on optimizing discrete variables.29 When that harmony is 

 
24 Ibn ʿArabi, Fus}ūs } al-H {ikam, 87–90. 
25 Ibid., 92. 
26 Nasr, Religion & the Order of Nature, 43–47. 
27 William C. Chittick, In Search of the Lost Heart: Explorations in Islamic Thought, ed. 
Mohammed Rustom, Atif Khalil, and Kazuyo Murata (Albany, N.Y: State 
University of New York Press, 2011), 14–19. 
28 Schimmel, Mystical Dimensions of Islam, 97–101. 
29 Henry Corbin, Alone with the Alone: Creative Imagination in the S }ūfism of Ibn ’Arabī, 
with Bollingen Foundation Collection (Library of Congress), Bollingen Series 91 
(Princeton, N.J.: Princeton University Press, 1969), 190–93; Sachiko Murata, The 
Tao of Islam: A Sourcebook on Gender Relationships in Islamic Thought (Albany: State 
University of New York Press, 1992), 23–25. 
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structurally disrupted by a worldview that treats nature as inert matter, 
ecological degradation follows as a necessary outcome rather than an 
accidental one. Restoring ecological order thus requires addressing the 
ontological assumptions that produce misrelation, not merely the 
behavioral practices that express it. 

The ontological claim that reality is unified immediately raises a 
corresponding epistemological question: how is that unity perceived, 
and what cognitive conditions make such perception possible? Nasr 
traces the contemporary ecological crisis to a fundamental 
impoverishment of the human capacity to perceive reality in its full 
relational depth.30 Modern scientific epistemology compounds this 
problem by reducing nature to quantifiable data, converting both the 
natural world and the human role within it into primarily functional 
and instrumental terms.31 Ecosufism proposes an alternative 
epistemological register centered on ma‘rifa: direct, experiential 
knowledge grounded in transformative awareness, as distinguished 
from propositional or abstractly theoretical cognition.32 Hakim 
identifies the practical expression of this epistemology as Neo-Sufi 
praxis, in which tazkiyya (purification of the self) and ‘amal (purposive 
action) operate as a unified process of spiritual-ecological engagement 
rather than sequential stages.33 The implication is significant: 
ecological ethics, on this model, are not derived from external moral 
obligation but emerge from a prior and constitutive transformation of 
perception.34 

This epistemological position also clarifies the limits of 
influential secular diagnoses of the ecological crisis. Rosa’s concept of 
resonance identifies the erosion of meaningful connection as a 

 
30 Nasr, Religion & the Order of Nature, 55–57. 
31 Charles Taylor, A Secular Age (Cambridge, Mass: Belknap Press of Harvard 
University Press, 2007), 539–43; Gade, Muslim Environmentalisms, 72–75. 
32 Mālik Badrī, Contemplation: An Islamic Psychospiritual Study (Herndon, VA: 
International Institute of Islamic Thought, 2000), 45–52; Abdallah Rothman and 
Adrian Coyle, “Toward a Framework for Islamic Psychology and Psychotherapy: 
An Islamic Model of the Soul,” Journal of Religion and Health 57, no. 5 (October 
2018): 1734–36, https://doi.org/10.1007/s10943-018-0651-x. 
33 Budi Rahman Hakim, “Neo-Sufism as a Social Da’wah Paradigm,” 23–25. 
34 Osman Bakar, Classification of Knowledge in Islam: A Study in Islamic Philosophies of 
Science (Cambridge, U.K: Islamic Texts Society, 1992), 32–36; Richard Foltz, Islam 
and Ecology: A Bestowed Trust, ed. Frederick M. Denny and Azizan Baharuddin, 
Religions of the World and Ecology (Cambridge, Mass: Harvard University Press, 
2003), 291–304. 
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defining pathology of modern life, but it remains largely diagnostic, 
offering a phenomenological description of relational loss without 
prescribing a restorative path.35 Ecosufism moves beyond this 
diagnostic register by introducing dhikr (remembrance of the Divine) 
as a constitutive practice that does not merely describe relational loss 
but actively reconstitutes the human subject as a participant within a 
web of relationships rather than a detached observer.36 This 
distinction between diagnosis and transformation is not incidental; it 
marks the point at which Ecosufism departs from sociological 
frameworks and asserts the necessity of spiritual praxis as an 
ecological category. Without this move, accounts of relational 
impoverishment risk reproducing the very abstraction they seek to 
critique. 

An epistemology that grounds knowledge in relation awareness 
implies a correspondingly relational anthropology. Sufi anthropology 
conceives of the human being as a mediating agent whose ethical and 
spiritual orientation constitutes, rather than merely expresses, his or 
her position within the natural order.37 Al-Ghazālī’s account of the 
perfected human (al-insān al-kāmil) elaborates this figure as one who 
sustains balance across ontological, social, and ecological dimensions 
simultaneously rather than sequentially.38 Izutsu’s analysis deepens 
this by conceptualizing the human subject as a site in which 
consciousness is organized through internal alignment, a structural 
condition rather than a biographical achievement.39 Van Bruinessen 
and Gade observe that when tazkiyya is integrated with ecological 
praxis, this interior alignment functions as a structural safeguard 
against exploitative orientations toward the natural world.40 Ahmad 
and Suwito further emphasize that genuine ecological subjectivity 
requires integrating cognitive, affective, and moral dimensions rather 

 
35 Hartmut Rosa, Resonance: A Sociology of Our Relationship to the World (Cambridge: 
Polity Press, 2019), 171–78. 
36 Muhammad Iqbal, The Reconstruction of Religious Thought in Islam (Stanford: Stanford 
University Press, 2013), 56–59. 
37 Chittick, The Sufi Path of Knowledge, 16–18. 
38 al-Ghazali, Ih }yāʾ ʿUlūm al-Dīn, 3:22–25. 
39 Toshihiko Izutsu, Sufism and Taoism: A Comparative Study of Key Philosophical Concepts 
(Berkeley: University of California Press, 1983), 159–63. 
40 Martin van Bruinessen, “Sufism, ‘popular’ Islam, and the Encounter with 
Modernity,” in Sufism and the ‘Modern’ in Islam, ed. Martin van Bruinessen and Julia 
Day Howell (London: I.B. Tauris, 2007), 3–25. 
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than privileging any single register.41 Human fulfillment, on this 
account, is realized through ‘ubūdiyya (servanthood to God), a 
condition of interior self-consistency that provides the generative 
foundation for ecological responsibility.42 

These ontological, epistemological, and anthropological 
commitments together position Ecosufism as a substantive critical 
response to the metaphysical assumptions driving the ecological crisis. 
Nasr identifies modern alienation as a condition in which nature is 
treated as a resource to be controlled technologically rather than 
encountered as a meaningful relation domain.43 Latour’s account of 
the New Climatic Regime registers the consequences of this reduction 
but stops short of providing the metaphysical ground for unity that a 
durable alternative requires.44 Rosa diagnoses the symptoms of 
relational loss with sociological precision, yet cannot address the 
constitutive metaphysical conditions that produce them.45 Weber’s 
concept of disenchantment captures how nature was historically 
rendered calculable and stripped of intrinsic meaning, but it offers no 
reconstructive pathway.46 This study argues that Weber’s iron cage of 
rationalization is, in Islamic metaphysical terms, an ontological 
imprisonment of the nafs, one that is not remedied by institutional 
reform alone but requires reorientation toward the primordial 
covenant between the human being and the divine. Ecosufism 
advances a relational model in which human participation in the 

 
41 Operationalizes these dimensions via Indonesian cases. See Maghfur Ahmad, 
“Three Sufi Communities Guarding the Earth: A Case Study of Mitigation and 
Adaptation to Climate Change in Indonesia,” Al-Jami’ah: Journal of Islamic Studies 57, 
no. 2 (2019): 359–96, https://doi.org/10.14421/ajis.2019.572.359-396); Suwito et 
al., “Hybrid Sufism for Enhancing Quality of Life: Ethnographic Perspective in 
Indonesia,” HTS Teologiese Studies / Theological Studies 78, no. 4 (March 2022): a7198, 
https://doi.org/10.4102/hts.v78i4.7198; and the broader frameworks of Gade, 
Muslim Environmentalisms, 15–18; and Khalid, Signs on the Earth, 210–14. 
42 Links the ʿubūdiyya-cosmic nexus (Izutsu, Sufism and Taoism, 218–20; Nasr, Religion 
& the Order of Nature, 235–37); to its actualization through the human-nature bond 
(Chittick, The Sufi Path of Knowledge, 375–78; Almirzanah, “God, Humanity and 
Nature,” a6130). 
43 Seyyed Hossein Nasr, Man and Nature: The Spiritual Crisis in Modern Man (London: 
George Allen and Unwin, 1968), 6–9. 
44 Latour, Facing Gaia, 22–25; Rosa, Social Acceleration, 114–18. 
45 Rosa, Social Acceleration, 114–18. 
46 Max Weber, The Protestant Ethic and the Spirit of Capitalism (London: Routledge, 
1930), 181–83, https://doi.org/10.4324/9780203995808. 
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environment is defined as non-extractive,47 grounded in renewed 
perception, cultivated interiority, and an ethics of ontological 
recognition rather than regulatory compliance.48 Ecological 
consciousness, however, remains structurally incomplete unless it is 
translated into responsible ecological action.49 This movement from 

ontological ground to embodied praxis is precisely what the Tawh}īd–
Tazkiyya–‘Amal triad, constructed in the following section, is designed 
to operationalize. 

To synthesize the four dimensions developed above, Table 1 
maps the core components of the Ecosufi metaphysical framework 
across their ontological, epistemological, anthropological, and critical 
registers. 

Table 1. The Metaphysical Dimensions of Ecosufism 
Dimension Core Concept Key 

Thinkers 
Ecological Implication 

Ontological Wah }dat al-wujūd; 
ayāt kawniyya 

Ibn ‘Arabī, 
Sayyed 
Hossein Nasr 

Nature as a field of 
divine signs requiring 
interpretive engagement, 
not extraction. 

Epistemological Ma‘rifah; 
tazkiyya, dhikr 

Al-Ghazālī, 
Hakim, Rosa 

Ecological ethics emerge 
from transformed 
perception, not external 
moral obligation. 

Anthropological Al-insān al-kāmil; 
‘ubūdiyya; mīzān 

Al-Ghazālī, 
Izutsu, 
Ahmad & 
Suwito 

The human as relational 
mediator whose interior 
alignment grounds 
ecological responsibility. 

Critical Ghafla as 
ontological 
rupture 

Nasr, Latour, 
Rosa, Weber 

Modern disenchantment 
is an imprisonment of 
the nafs; the remedy 
requires metaphysical 
reorientation. 

Taken together, these four dimensions establish that Ecosufism 
is not a loose synthesis of spiritual vocabulary and environmental 
concern but a structurally coherent paradigm grounded in a specific 
ontology, a corresponding epistemology, a relational anthropology, 

 
47 İbrahim Özdemir, The Ethical Dimension of Human Attitude Towards Nature: A 
Muslim Persepctive (Istanbul: Insan Publications, 2008), 54–57. 
48 Nasr, Religion & the Order of Nature, 72–76. 
49 Syed Muhammad Naguib Al-Attas, Prolegomena to the Metaphysics of Islam an 
Exposition of the Fundamental Elements of the Worldview of Islam (Kuala Lumpur: ISTAC, 
1995), 177–81; Abdal Hakim Murad, Commentary on the Eleventh Contentions 
(Cambridge: Muslim Academic Trust, 2012), 142–45. 
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and a critical diagnosis of modernity. Each dimension is logically 

dependent on the others: ontological unity (tawh}īd kawniyya) 
conditions the possibility of transformative perception (ma‘rifa), which 
in turn shapes the kind of human agency (al-insān al-kāmil) capable of 
responsible ecological action, while the critique of modernity clarifies 
why this reorientation is necessary rather than merely desirable. This 
internal coherence distinguishes Ecosufism from adjacent frameworks 
that address ecological crisis at the level of ethics or policy without 
interrogating the prior conditions of perception that make genuine 
ecological engagement possible. The following section operationalizes 

this foundation by constructing the Tawh}īd–Tazkiyya–‘Amal triad as an 
analytical model through which the movement from ontological 
ground to embodied ecological praxis can be systematically examined. 

 
Ecosufism as Ontological Deepening of Islamic Ecotheology 

Islamic ecotheology has made substantial contributions to 
environmental discourse by reframing classical principles as grounds 
for institutional and pedagogical reform. Gade’s analysis demonstrates 
how the concept of khilāfa and amāna have been systematically 

reinterpreted to position ecological stewardship (h}imāyat al-bī’ah) as an 
expression of faith within a broader normative structure of balance 
(mīzān).50 Indonesia’s Green Islamic initiative, consolidated in the 
2025 Studia Islamika special issue, extends this ethical reorientation 
into an operational framework for ecological governance.51[53] 
Through masjid hijau and eco-pesantren programs, principles such as 

t}ahāra (ritual purity) and wasat}iyya (moderation) are translated into 
observable environmental practices, as exemplified by the sustainable 
management protocols adopted at the Istiqlal Mosque.52 Nor Hasan’s 

 
50 Gade, Muslim Environmentalisms, 45–49; Anna M. Gade, “Climate, Sustainability, 
and Future Generations: An Ecotheology for Indonesia’s Ummah of 
‘Nonidentity,’” Studia Islamika: Indonesian Journal for Islamic Studies 32, no. 3 
(December 2024): 475, https://doi.org/10.36712/sdi.v32i3.46657. 
51 Anchors these initiatives in the foundational cosmotheology of Moh. Helmi 
Umam, “Kosmoteologi Islam Indonesia,” Teosofi: Jurnal Tasawuf dan Pemikiran Islam 
2, no. 2 (October 2015): 315–36, https://doi.org/10.15642/teosofi.2012.2.2.314-
330; as consolidated in Bagir, “Beyond Instrumentalization,” 439–65. 
52 Nadia Farabi and Anjani Tri Fatharini, “Religious Institutions as Global 
Sustainability Champions: Istiqlal Mosque’s Green Mosque Program and the 
Sustainable Development Goals,” Studia Islamika: Indonesian Journal for Islamic Studies 
32, no. 3 (December 2025): 501–5, https://doi.org/10.36712/sdi.v32i3.46647. 
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integration of pesantren pedagogy with grassroots activism and 
FNKSDA’s mobilization of religious identity for environmental 
advocacy further illustrate the institutional reach of this ethical 
project.53 These developments represent a meaningful consolidation 
of Islamic environmental ethics within both scholarly discourse and 
institutional practice. 

Despite these contributions, Islamic ecotheology has reached a 
conceptual ceiling that its current frameworks are not equipped to 
breach. Existing approaches operate predominantly within the 
domains of akhlāq (ethics) and fiqh (jurisprudence), producing 
normative guidance on environmental behavior without interrogating 
the deeper relational structure of the human-nature relationship that 
generates such behavior in the first place.54 The result is a body of 
scholarship that is ethically sophisticated but ontologically thin: it 
addresses what Muslims ought to do with respect to the environment 
without adequately theorizing the mode of perception through which 
the environment is encountered and constituted as meaningful. This 
study does not dismiss these contributions but argues that they 
require a more fundamental conceptual foundation to move beyond 
behavioral compliance toward a genuine transformation of ecological 
consciousness.55 Ecosufism is proposed here as that foundation, not 
as a replacement for Islamic ecotheology but as the ontological 
deepening it currently lacks. 

Ecosufism does not position itself as an alternative to Islamic 
ecotheology but as an extension of its conceptual parameters toward a 
more comprehensive account of the cosmos and the human place 
within it. Where ecotheology provides an ethical basis for 

 
53 Explores the pedagogy-activism synthesis via Lora leadership (Nor Hasan et al., 
“Environmental Activism in Indonesian Pesantren: The Role of Lora in 
Mainstreaming Islamic Eco-Theology in Tapal Kuda, East Java,” Teosofi: Jurnal 
Tasawuf dan Pemikiran Islam 12, no. 2 (2022): 284, 
https://doi.org/10.15642/teosofi.2022.12.2.280-306); and the identity-driven 
frameworks of Nur Anis Rochmawati, “Ecotheology in Action,” 189–90; linked to 
Sufi public engagement (Budi Rahman Hakim, “Resurgence of Sufi Islam in 
Indonesia: From the Periphery to the Center,” Jurnal Ilmu Ushuluddin 12, no. 1 
[2025]: 22, https://doi.org/10.15408/iu.v12i1.46798); and foundational stewardship 
(Ibrahim Abdul-Matin, Green Deen: What Islam Teaches about Protecting the Planet (San 
Francisco: Berrett-Koehler Publishers, 2010), 32–34). 
54 Nasr, Religion & the Order of Nature, 36–40. 
55 Cyrus Ali Zargar, Sufi Aesthetics: Beauty, Love, and the Human Form in the Writings of 
Ibn ’Arabi and ’Iraqi (Columbia: University of South Carolina Press, 2011), 34–38. 
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environmental responsibility, Ecosufism grounds that ethics in a prior 
ontological claim about the nature of reality. Koca and Rozi describe 
the universe as a multidimensional expression of wujūd, emphasizing 
coherence and meaning across different levels of existence in ways 
that ethical frameworks alone cannot fully articulate.56 Al-Ghazālī’s 
account of the natural world as a purposeful system, in which each 
created being expresses a dimension of a greater truth, establishes that 
meaningful engagement with the environment requires more than 
instrumental rationale.57 Al-Qushayrī deepens this by demonstrating 
how dhikr shapes the structure of perception itself, showing that 
awareness and action are not sequential but mutually constitutive.58 
Chittick extends this line of argument by linking correct perception 

(bas }īra) directly to participatory knowledge, where knowing and acting 
within the natural order are inseparable rather than distinct cognitive 
and volitional acts.59 Taken together, these classical perspectives 
establish that environmental repair is inseparable from the repair of 
how reality is understood and encountered, positioning Ecosufism as 
a shift from external activism toward participatory awareness60 that 
addresses the loss of perceptual depth current environmental 
discourse has yet to confront systematically.61 

To operationalize this conceptual shift from instrumentalism to 

ontological participation, this study proposes the Tawh}īd-Tazkiyya-
Amal triad as a functional-analytical model. The triad is not a list of 
static moral ideals but a dynamic system in which each component 
has a distinct mechanism of transformation and a corresponding set 

of observable indicators. Tawh}īd (ontological awareness) constitutes 
the perceptual foundation, reframing the natural world from inert 

 
56 Özgür Koca, Islam, Causality, and Freedom: From the Medieval to the Modern Era 
(Cambridge: Cambridge University Press, 2020), 220–25; Rozi, “Understanding the 
Concept of Ecosufism,” 242–65. 
57 al-Ghazali, Ih }yāʾ ʿUlūm Al-Dīn, 2:55-57. 
58 ʻAbd al-Karīm ibn Hawāzin al-Qushayrī, Al-Qushayrī’s Epistle on Sufism: Al-Risala 
al-Qushayrīyya Fi ’Ilm al-Tasawwuf, 1st ed, trans. Alexander D. Knysh, with Centre for 
Muslim Contribution to Civilization, The Great Books of Islamic Civilization 
(London: Garnet Publishing, 2007), 98–101. 
59 Chittick, In Search of the Lost Heart, 54–56. 
60 Caner Dagli, “The Metaphysics of Nature in the Quranic Worldview,” in The 
Oxford Handbook of Islamic Philosophy, ed. Khaled El-Rouayheb and Sabine Schmidtke 
(Oxford: Oxford University Press, 2017), 580–584. 
61 Nasr, Religion & the Order of Nature, 23–25; Frithjof Schuon, The Transfiguration of 
Man (Bloomington, IN: World Wisdom, 1995), 48–52. 
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matter to a meaningful system of divine signs (āyāt kawniyya), with its 
primary indicator being a demonstrable shift from orientations of 
domination toward participatory engagement grounded in relational 
obligation.62 Tazkiyya (ethical transformation) addresses the interior 
conditions that either enable or obstruct ecological engagement by 
targeting ghafla (heedlessness), understood as a distortion of 
perception that normalizes excessive consumption.63 Through the 
disciplining of the nafs, individuals progressively align their interior 
disposition with ethical responsibility, making ecological behavior a 
consequence of transformed subjectivity rather than external 
compliance, as evidenced by reduced consumptive behavior and 
strengthened ecological accountability at the community level. ‘Amal 
(ecological action) completes the triad by translating internal 
awareness and ethical transformation into collective and institutional 
practice, embedding them into structured initiatives such as Green 
Mosque programs and eco-pesantren governance frameworks.64 The 
three components thus constitute an integrated framework that 
connects perception, transformation, and action as logically ordered 
and mutually reinforcing stages of ecological consciousness rather 
than independent prescriptions. 

The Tawh}īd-Tazkiyya-Amal framework acquires its theoretical 
distinctiveness most clearly through comparative engagement with 
other ecospirituality traditions. Berry’s account of the Great Work 
situates ecological responsibility within a cosmic narrative, but its 
theocentric formulations remain naturalistic in character and lack the 
rigorous theological grounding from which ethical imperatives can be 
derived with normative force.65 Latour’s New Climatic Regime 

 
62 Osman Bakar, Environmental Wisdom for Planet Earth: The Islamic Heritage (Kuala 

Lumpur: University Malaya & Islamic Book Trust, 2022), 129–32; Ibn ʿArabi, Fus}ūs } 

al-H {ikam, 120. 
63 Grounds the process in the foundational ethics of al-Ghazali, (Ih }yāʾ ʿUlūm Al-Dīn, 
3:38); and Berry, (The Great Work, 10–14); actualized in Indonesian “Hybrid Sufism” 
(Suwito et al., “Hybrid Sufism for Enhancing Quality of Life,” a7198); and Neo-Sufi 
praxis (Budi Rahman Hakim, Actualization of Neo-Sufism, 88–92). 
64 Grounds this praxeological transition in al-Qushayrī, (Al-Qushayrī’s Epistle on 
Sufism, 91); and Indonesian institutional praxis (Ahmad Farabi and Elok Fatharini, 
“Religious Institutions as Global Sustainability Champions,” International Journal of 
Social Science and Religion 4, no. 3 (2023): 507); echoing Latour’s “cosmopolitical” 
imperative (Bruno Latour, Facing Gaia: Eight Lectures on the New Climatic Regime 
(Cambridge: Polity Press, 2017), 12). 
65 Berry, The Great Work, 7. 
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advances the case for participatory relationality and demands a 
reconceptualization of the human-nature boundary, but his 
framework operates on a horizontal plane and cannot account for the 
vertical metaphysical dimension that grounds relational obligation 
beyond the immanent social and political order.66 Ecosufism differs 
from both by situating relationality within a theologically grounded 

structure of tawh }īd, in which ecological awareness is embedded in a 
comprehensive order of meaning that connects earthly responsibility 
to the Absolute. This vertical grounding is not a supplement to the 
relational framework but its necessary ontological condition, a 
distinction that separates Ecosufism from parallel efforts in global 
ecospirituality that affirm relationality without grounding it 
metaphysically. 

In the Indonesian context, this orientation finds partial 
institutional expression in the 2025 Ekologi Islam program, which 
employs a cosmoteological triangle to frame the relationship between 
God, human beings, and nature as a sacred amāna.67 Green Mosque 
initiatives and eco-pesantren programs attempt to translate this 
framework into institutional action by converting inner realization 
into structures of collective ecological leadership.68 However, their 
implementation reveals persistent tensions between aspiration and 
structural constraint. These initiatives have generated environmental 
awareness and produced infrastructural change, but have not 
consistently produced the transformative shifts in perception and 
conduct that the Ecosufi model identifies as foundational. Wider 
socio-economic pressures, particularly those generated by extractive 
development contexts, constrain the depth of transformation that 
institutional programs alone can achieve. Concepts such as ukhuwwa 
makhlūqiyya (creaturely solidarity) point toward an ontological 
solidarity that transcends instrumental environmentalism,69 yet their 

 
66 Latour, Facing Gaia, 12; Almirzanah, “God, Humanity and Nature,” a6130. 
67 Kementerian Agama Republik Indonesia, Ekoteologi; Mengamalkan Iman, 
Melestarikan Lingkungan, 18–22; Gade, “Climate, Sustainability, and Future 
Generations,” 462. 
68 Farabi and Fatharini, “Religious Institutions as Global Sustainability Champions,” 
507. 
69 Theorizes justice-oriented ontological solidarity (Bagir, “Beyond 
Instrumentalization,” 452–55); its activist operationalization (Nur Anis Rochmawati, 
“Ecotheology in Action,” 189–90); and resultant sociological tensions (Hakim, 
“Resurgency of Sufi Islam in Indonesia,” 22). 
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practical application remains uneven amid structural developmental 
constraints. Ecosufism provides a productive analytical lens for 
understanding this unevenness as the structured interaction among 
ethical commitments, institutional framework, and the deeper 
perceptual orientations that determine whether ecological action is 
sustained or merely episodic. 

 
Ecosufism in Practice: Conceptual Applications in 
Contemporary Indonesia 

The cases examined in this section are presented as illustrative 
conceptual applications rather than empirical findings. Their purpose 

is to demonstrate how the Tawh}īd-Tazkiyya-‘Amal triad operates within 
contemporary Indonesian settings, identifying the mechanism 
through which Ecosufi principles take institutional form while 
surfacing the structural tensions that accompany their application. 
Neo-Sufi movements, state-mediated educational programs, and 
faith-based environmental activism each represent a distinct register 
in which the triad is operative, yet none realizes its full transformative 
potential without confronting constraints that limit the depth of 
ecological change they can produce. These cases do not confirm the 
triad as a proven solution but demonstrate its analytical purchase as a 
structured lens for interpreting the uneven relationship between 
spiritual formation and ecological practice in Muslim-majority 
societies. 

Neo-Sufi contributes to ecological consciousness by 
restructuring how practitioners perceive their relationship with the 
natural world. This process operates through the mechanism of 

tawh }īd, which shifts environmental perception from a framework of 
detached resource management toward one of relational 
participation.70 Tazkiyya functions as a psychological precondition for 
ecological responsibility, extending interior purification beyond 
individual piety toward structured engagement with the material 
environment, while dhikr operates as a cognitive anchor that sustains 
relational awareness and actively prevents the ghafla that enables 

 
70 Zaprulkhan Zaprulkhan, Zainul Abas, and Akbar Sarif, “Zuhd and Mahabbah: 
Liberating Modern Society from Spiritual Desolation and Moral Decadence,” 
Teosofi: Jurnal Tasawuf dan Pemikiran Islam 15, no. 1 (2025): 206; Budi Rahman Hakim, 
“Neo-Sufism as a Social Da’wah Paradigm,” 15. 
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environmental harm.71 In eco-pesantren models and water-
conservation in Central Java, this process is mediated through 
religious authority and structured spiritual discipline, transforming 
institutional spaces into sites of ecological formation.72 However, this 
transformation frequently remains bounded by individual ethical 
orientation. It does not consistently produce collective ecological 
action; its reach is contingent on the presence of institutional support 
and charismatic religious leadership rather than on structurally 
generalizable conditions.73 

Institutional mediation translates Sufi ecological values into 
structured educational and policy frameworks, providing the 
infrastructure through which Indonesia’s Green Islam initiatives 
integrate spiritual formation with ecological practice.74 The 
Kementerian Agama’s Ekoteologi Islam initiative formalizes this 

 
71 Budi Rahman Hakim, Actualization of Neo-Sufism, 112–15; Suwito et al., “Hybrid 
Sufism for Enhancing Quality of Life,” a7198; Nasr, Religion & the Order of Nature, 
235–38; Bakar, Environmental Wisdom for Planet Earth: The Islamic Heritage, 52–55. 
72 Hasan et al., “Environmental Activism in Indonesian Pesantren,” 280; 
Febrianingsih, Arifi, and Sabarudin, “Ecotheology as a New Direction in the 
Politics and Policy of Islamic Religious Education in Indonesia,” 1462–64. 
73 Analyzes charismatic leadership mediation (Najata Hammada Jakti et al., “Eco-
Theology in Practice through Religious Leadership and Water Conservation by 
Romo Kirjito in Central Java,” Jurnal Studi Agama dan Masyarakat 21, no. 1 (October 
2025): 41–50, https://doi.org/10.23971/jsam.v21i1.8381; Bambang Irawan, 
“Islamic Boarding Schools (Pesantren), Sufism and Environmental Conservation 
Practices in Indonesia,” HTS Teologiese Studies / Theological Studies 78, no. 4 (March 
2022): a7073, https://doi.org/10.4102/hts.v78i4.7073); reflecting uneven 
community adaptation (Ahmad, “Three Sufi Communities Guarding the Earth,” 
370); and broader sociological implications (Hakim, “Resurgency of Sufi Islam in 
Indonesia,” 25). 
74 Synthesizes ontological frameworks (Bakar, Environmental Wisdom for Planet Earth: 
The Islamic Heritage, 38–42; Chittick, The Sufi Path of Knowledge, 156–59; Bakar, 
Classification of Knowledge in Islam, 56; Umam, “Kosmoteologi Islam Indonesia,” 315); 
with Indonesian institutionalization (Shindid Gunagraha, Salim Chayati, and Rustam 
Ibrahim, “Implementasi Ekoteologi Pendidikan Islam (Studi Kasus MI Mambaul 

Huda Widodaren Ngawi),” Al-I’tibar : Jurnal Pendidikan Islam 12, no. 3 (2025): 212, 
https://doi.org/10.30599/5bkme931); Hasan et al., “Environmental Activism in 
Indonesian Pesantren,” 284; Moh Yardlo et al., “Pesantren and Ecotheology: 
Mainstreaming Ecological Consciousness in Pesantren Langitan, East Java, 
Indonesia,” Journal of Education and Religious Studies 4, no. 02 (August 2024): 71–84, 
https://doi.org/10.57060/jers-mm1fwd90; and the Sufi-transpersonal intersection 
(Sri Haryanto and Mohammad Muslih, “Integration of Sufism and Transpersonal 
Psychology,” International Journal of Religion 5, no. 5 (2024): 1041–47, 
https://doi.org/10.61707/gwf1q264). 
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integration through a national framework that links Allah, insān, and 

t}abī‘a as a triadic structure of sacred obligation, translating 
cosmological principles into curriculum guidelines and sustainability 
indicators across higher education standards.75 This 
institutionalization introduces a structural tension: the formalization 
of spiritual concepts within bureaucratic frameworks risks severing 
those concepts from the lived experience that gives them 
transformative force, reducing tazkiyya from a dynamic process of 
interior transformation to a curricular category.76 Cases such as Nurul 
Haramain and the broader eco-pesantren movement demonstrate 
how charismatic leadership can partially bridge this gap, functioning 
as what Ecological Behavior Theory characterizes as a leadership 
sphere connecting institutional norms to everyday ecological 

 
75 Kementerian Agama Republik Indonesia, Ekoteologi; Mengamalkan Iman, 
Melestarikan Lingkungan, 22; Menag Nasaruddin Umar Serukan “Demaskulinisasi Teologi” 
dan Gerakan Ekoteologi Global di AICIS+ 2025 - UIN Sayyid Ali Rahmatullah 
Tulungagung, Berita, October 30, 2025, https://uinsatu.ac.id/berita/menag-
nasaruddin-umar-serukan-demaskulinisasi-teologi-dan-gerakan-ekoteologi-global-di-
aicis-2025/. 
76 Analyzes Indonesian educational formalization risks (Jamhari Makruf and 
Saifudin Asrori, “In the Making of Salafi-Based Islamic Schools in Indonesia,” Al-
Jami’ah: Journal of Islamic Studies 60, no. 1 (June 2022): 227–64, 
https://doi.org/10.14421/ajis.2022.601.227-264); Timothy Lindsey, Jamhari 
Makruf, and Helen Pausacker, eds., Islam, Education and Radicalism in Indonesia, 
Routledge Contemporary Southeast Asia Series (Abingdon, Oxon New York, NY: 
Routledge, 2023), 77–80, https://doi.org/10.4324/9781003269229; linking 
curricular ecotheology (Abdul Rohman et al., “Religious Education for the 
Environment: Integrating Eco-Theology in the Curriculum of Islamic Religious and 
Character Education to Enhance Environmental Education in Indonesia,” Nadwa: 
Jurnal Pendidikan Islam 18, no. 2 (December 2024): 210–25, 
https://doi.org/10.21580/nw.2024.18.2.21094); Febrianingsih, Arifi, and 
Sabarudin, “Ecotheology as a New Direction in the Politics and Policy of Islamic 
Religious Education in Indonesia,” 1455–68; to the operationalization of eco-
pesantren models and indicators (Muhamad Taufik Bintang Kejora et al., 
“Ekopesantren: An Ecology-Based Education Model with Local Wisdom Supports 
the Sustainable Development Goal’s,” Al-Ishlah: Jurnal Pendidikan 17, no. 1 
(February 2025): 291–306, https://doi.org/10.35445/alishlah.v17i1.6246); Ahmad 
Athoillah et al., “Eco-Islamic Boarding School Indicators For Increasing 
Environmental Awareness and Sustainable Development In Indonesia,” Wacana 
Jurnal Sosial dan Humaniora 27, no. 1 (November 2024): 40–54, 
https://doi.org/10.21776/ub.wacana.2024.027.01.04; Widianto et al., “Practising 
Eco-Theology,” 118–25; Arifin, “Ekoteologi Pesantren: Sinergi Fatwa MUI No. 
86/2023 dan Kepemimpinan Kiai dalam Membangun Perilaku Ekologis Santri,” 1–
22. 
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conduct.77 Without sustained institutional support, however, the 
transition from individual spiritual awareness to durable collective 
policy consistently lacks the continuity required for systemic 
ecological impact.78 

The 2025 MUI Fatwa and the Istiqlal Mosque’s Green Mosque 
program reflect efforts to embed ecological responsibility within 
formal religious discourse and urban governance by situating 

environmental ethics within the teleological objectives of rah}mah li-l-

‘ālamīn and the al-maqās}id al-sharī‘a.79 Yet these initiatives expose the 
persistent tension between symbolic institutional commitment and 
the conditions necessary for long-term behavioral transformation, a 
tension that policy formalization alone does not resolve. What is 
required is the cultivation of ‘ilm ‘amalī, knowledge understood as 
practiced and embodied rather than abstractly prescribed, a condition 
that formal policy instruments are structurally ill-equipped to generate 
without complementary mechanisms of spiritual formation.80 This gap 
between normative prescription and lived practice constitutes one of 
the most consequential structural limitations in contemporary 
Indonesian Islamic environmentalism. 

Environmental movements represent the ‘amal dimension of 
the Ecosufi framework in its most explicitly collective form, 
translating interior awareness into organized socio-ecological 
engagement in which spiritual discipline informs public action.81 
FNKSDA exemplifies this dynamic by framing environmental 
advocacy through the concept of tajallī (divine disclosure), grounding 

 
77 Widianto et al., “Practising Eco-Theology,” 118–25; Budi Rahman Hakim, 
Actualization of Neo-Sufism, 88–92. 
78 Arifin, “Ekoteologi Pesantren: Sinergi Fatwa MUI No. 86/2023 dan 
Kepemimpinan Kiai dalam Membangun Perilaku Ekologis Santri,” 15; Widianto et 
al., “Practising Eco-Theology,” 120. 
79 Anchors the normative foundation in Majelis Ulama Indonesia, (Fatwa tentang 
Perlindungan Lingkungan Hidup dan Perubahan Iklim (Jakarta: MUI, 2025), 5–8); ), 
bridged to sustainable lifestyles (Muhammad Iqbal, “Ekoteologi Islam: 
Mengintegrasikan Nilai-Nilai Fatwa MUI No. 86 Tahun 2023 ke dalam Pola Hidup 
Berkelanjutan,” Jurnal Edukasi dan Dakwah Islam 5, no. 1 (2025): 8); and urban 
operationalization via the Istiqlal “Green Mosque” model Farabi and Fatharini, 
“Religious Institutions as Global Sustainability Champions,” 507. 
80 Budi Rahman Hakim, “Neo-Sufism as a Social Da’wah Paradigm,” 20; Gade, 
“Climate, Sustainability, and Future Generations,” 407. 
81 Gade, “Climate, Sustainability, and Future Generations,” 20; Bagir, “Beyond 
Instrumentalization,” 445. 
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activist commitment in cosmological obligation rather than merely 
political interest, and thereby distinguishing its approach from secular 
environmental advocacy.82 However, even theologically grounded 
movements of this character confront the persistent tension between 
symbolic expression and lasting institutional impact. Green Islam 
initiatives encourage a relational orientation toward the natural world, 
but their effectiveness is frequently constrained by resource 
limitations and competing organizational priorities.83 Most programs 
remain project-based and short-term, lacking the structural integration 
necessary for sustained ecological governance, so that the translation 
of ethical orientation into durable environmental policy remains 
contingent on temporary mobilization rather than institutional 
entrenchment.84 

Ecosufism offers a coherent analytical framework for 
rethinking ecological engagement within Islamic thought, but its 
practical effectiveness depends on wider institutional conditions that 
the framework itself does not determine. Its clearest applications 
emerge within faith-based and community-oriented contexts where 
traditional authority and communal bonds provide the structural 
support its mechanisms require.85 Comparative parallels with Berry’s 
communion of subjects and Latour’s cosmopolitics reinforce the 
theoretical case for reconceptualizing the earth as a relational field of 
participants, but they also underscore a shared difficulty in translating 
high-level relational ontologies into durable institutional action.86 This 
study identifies three structural limitations defining the current 
horizon of Ecosufi application: the scalability constraint imposed by 
the intensive personal commitment tazkiyya requires, which limits its 

 
82 Bridges tajallī metaphysics (Chittick, The Sufi Path of Knowledge, 22); to Indonesian 
policy (Testriono and Billahi, “Revisiting Religious Environmentalism in 
Indonesia,” 405–20); and grassroots mobilization across FNKSDA (Nur Anis 
Rochmawati, “Ecotheology in Action,” 195); and pesantren networks (Hasan et al., 
“Environmental Activism in Indonesian Pesantren,” 280–306). 
83 Wijsen, “How Green Is Green Islam?,” 421; Mangunjaya, Konservasi Alam dalam 
Islam, 15–19. 
84 Hasan et al., “Environmental Activism in Indonesian Pesantren,” 280–306; Budi 
Rahman Hakim, “Neo-Sufism as a Social Da’wah Paradigm,” 22–25. 
85 Hakim, “Resurgency of Sufi Islam in Indonesia,” 25. 
86 Latour, Facing Gaia, 30–35; Rozi, “Understanding the Concept of Ecosufism,” 
242–65. 
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reach in a secularized urban context;87 the institutional dependency of 
many Ecosufi initiatives on charismatic leadership, without which the 
dhikr-to-activism mechanism loses organizational continuity;88 and the 

persistent risk that Sufi terminology such as tawh}īd kawniyya is 
appropriated for institutional branding without producing substantive 
transformation of perception and conduct.89 These limitations do not 
invalidate the framework but specify the conditions under which its 
analytical and practical claims can be responsibly advanced. 

To synthesize the mechanisms, indicators, and structural 
limitations identified across the three domains examined above, Table 

2 maps the application of the Tawh}īd-Tazkiyya-‘Amal triad within each 
context. 

Table 2. Application of the Tawh}īd-Tazkiyya-‘Amal Triad in 
Contemporary Indonesian Ecosufi Practice 

Domain Primary 
Mechanism 

Observable 
Indicator 

Structural 
Limitation 

Neo-Sufi 
Movement 

Tawh }īd reframes 
environmental 
perception; dhikr 
sustains relational 
awareness; tazkiyya 
conditions 
ecological 
responsibility 

Shift from resource 
extraction to 
participatory 
environmental 
orientation within 
pesantren and 
conservation 
networks 

Transformation 
bounded by 
individual piety; 
collective impact 
contingent on 
charismatic 
leadership and 
localized 
institutional 
support 

Institutional 
Mediation 

Ekoteologi Islam 
framework 
translates 
cosmological 
principles into 
curriculum and 
governance 
standards; 

Integration of 
ecological ethics into 
national religious 
education policy; 
sustainability 
indicators in higher-
education standards 

Bureaucratic 
formalization risks 
severing spiritual 
concepts from 
lived experience; 
continuity 
dependent on 
sustained 

 
87 Contextualizes localized cosmotheological scalability (Umam, “Kosmoteologi 
Islam Indonesia,” 315–36); against the constraints of high-threshold zuhd 
(Zaprulkhan, Abas, and Akbar Sarif, “Zuhd and Mahabbah: Liberating Modern 
Society from Spiritual Desolation and Moral Decadence,” 224); and macro-level 
ummah mobilization (Gade, “Climate, Sustainability, and Future Generations,” 467–
90). 
88 Farabi and Fatharini, “Religious Institutions as Global Sustainability Champions,” 
491–520; Budi Rahman Hakim, “Neo-Sufism as a Social Da’wah Paradigm,” 56. 
89 Nasr, Religion & the Order of Nature, 93–96. 
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leadership bridges 
normative 
structure and lived 
practice 

institutional 
commitment 

Environment
al 
Movements 

Tajalli-grounded 
advocacy frames 
ecological 
protection within 
cosmological 
obligation; 
spiritual discipline 
informs collective 
action 

Faith-based 
environmental 
campaigns 
positioned within 
Islamic ethical 
discourse; FNKSDA 
mobilization of 
religious identity for 
resource sovereignty 

Project-based 
structure limits 
durable 
governance 
impact; 
effectiveness 
contingent on 
temporary 
mobilization rather 
than structural 
integration 

The pattern across all three domains reveals a consistent 
structural gap between the perceptual and ethical transformations that 
Ecosufism prescribes and the institutional conditions required to 

sustain them at the collective level. In each case, the Tawh}īd-Tazkiyya-
‘Amal sequence is operative as a mechanism of individual and 
community formation, but its extension into durable ecological 
governance is interrupted by the localized, leadership-dependent, and 
project-contingent character of existing implementation. The finding 
does not undermine the analytical value of the triad but clarifies the 
conditions under which a more complete realization of its 
transformative potential would require not only spiritual formation 
but structural institutional redesign capable of sustaining the 
movement from ecological perception to ecological practice across 
scale. 

 
Concluding Remarks 

This study argues that Islamic ecotheology, despite its 
substantial ethical and institutional contributions, operates within a 
conceptual framework that remains insufficient for addressing the 
ontological dimensions of the Anthropocene crisis. Existing 
approaches, as demonstrated by Gade, Bagir, and the 2025 Studia 
Islamika special issue, have advanced the discourse on khilāfa, amāna, 
and ‘adl as grounds for environmental responsibility, but they 
consistently treat ecological engagement as a problem of behavioral 
compliance rather than a crisis of perception. Ecosufism addresses 
this structural limitation by grounding ecological responsibility in Sufi 
metaphysics, reframing environmental degradation not as a failure of 
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governance alone but as a condition of ghafla, a disruption in how 
humans perceive and relate to the interconnected reality of Allah, 

insān and t}abī‘a. The central analytical contribution of this study is the 

Tawh}īd-Tazkiyya-‘Amal triad as a functional model that specifies a 
logically ordered sequence of transformation: tawhid reorients 
perception toward relational awareness by reconstituting the natural 
world as a domain of divine signs; tazkiyya enables ethical refinement 
at the level of the self by targeting the interior distortions that 
normalize extractive behavior; and ‘amal translates this transformation 
into collectively sustained ecological practice. Each component is 
analytically distinct yet structurally dependent on the others, which 
distinguishes the triad from adjacent frameworks in Islamic 
environmental ethics that enumerate ecological obligations without 
specifying the mechanisms through which those obligations are 
internalized and enacted. 

This study makes three contributions to existing scholarship. 
First, it extends Islamic ecotheology beyond its current ethical-
institutional boundaries by introducing a Sufi metaphysical 
foundation that treats ecological crisis as a problem of ontological 
perception rather than solely a moral deficiency. Second, it constructs 

the Tawh}īd-Tazkiyya-‘Amal triad as an original analytical model with 
specified mechanisms and observable indicators, providing a more 
operationalizable framework than the broadly normative accounts 
that currently dominate the field. Third, it positions Ecosufism within 
a comparative conversation with Berry, Latour, Rosa, and Weber, 
demonstrating that the framework’s vertical metaphysical grounding 
supplies resources that horizontal relational ontologies cannot. The 
Indonesian cases examined in this study, including Neo-Sufi 
movements, the Ekoteologi Islam initiative, and FNKSDA activism, 
illustrate the triad’s analytical range while consistently revealing a 
structural gap between the perceptual transformation Ecosufism 
prescribes and the institutional conditions required to sustain it at the 
collective scale. Scalability constraints, institutional dependence on 
charismatic leadership, and the risk of symbolic adoption without 
substantive behavioral change define the current horizon for 
Ecosufi’s application. These limitations do not invalidate the 
framework but specify the conditions under which its transformative 
potential can be responsibly claimed, and they constitute the primary 
challenges that subsequent empirical and comparative research must 
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address if Ecosufism is to move from a conceptual model toward a 
structurally embedded paradigm of Islamic ecological thought. 
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