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Abstract

This dissertation explores environmental ethics from an Islamic perspective and  determines to what extent, within the Bangladeshi Muslim community, is environmental education and activism taking place. The work initially provides an overview of the development of environmental ethics in the Western civilisation, discussing some key contributions, as well as briefly highlighting many dilemmas facing environmental philosophers and which are still in discussion.  The dissertation also provides a critical review of the available publications on Islamic environmental ethics and addresses why this area has not developed as a separate legal subject, and why only now, Islamic scholars have begun to take a serious interest in this field. The dissertation examines the Islamic laws and rulings that are available for the protection of the environment and the welfare of animals and shows how these are sufficient to be able to provide an ethical model to change the perceptions and behaviours within the community. 

The findings highlighted in this dissertation is then finally used to propose how the basic principles of environmental ethics from an Islamic perspective can be introduced within the British Bangladeshi communities and mosques through education and activism. If this work is implemented within the community it will help to increase spiritual awareness and will also enable individuals to lead an environmentally friendly and sustainable way of life, fulfilling both the spiritual obligations of the Islamic faith but also helping to protect the environment and meet some of the key aims and objectives of the UK governments 25 year environmental plan. 

1
The Environmental Dilemmas
1.1 
Introduction

Of all the technological achievements of man there can be none greater than having the means to view and observe the world and various intricate life systems around us with such detail and clarity. But perhaps the greatest of all was the ability to view the Earth from the perspectives of space. There is indeed something humbling about being able to see our planet, a blue sphere (Figure 1.1) hanging unaided, a unique amongst all of the planet within the Solar System, or indeed within our own limited knowledge of the galaxy. By pondering over this view it puts into perspective our existence on this planet and all of our differences, whether political, nationalistic, geographical or religious beliefs becomes totally irrelevant as the planet is shared by all of us. 
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Figure 1.1
Blue Planet: (Ref. Green Anglicans, Anglican Communion Environmental Network)
In the existence of the human civilisation there has always been the interaction with nature and the environment as without it we would not have been able to exist. As civilisations have progressed this interaction has become ever more so complex, both in rate and scale. This unprecedented  increase in the complexities of our interactions is having major adverse implications to the environmental which are not temporary or limited to localised areas. The effects have national and international implications affecting not just the current generation but the generations to come. The technology developments that have helped to fuel the environmental degradation of the planet can also be the tool by which we can help the environment. With the ever increasing needs of the human civilisation maintaining our existence and way of life requires a complex balancing act which have dimensions that are both economic and political as well as ethical. What is certain is that as a global species our response must be global and therefore our knowledge and actions need to coordinated and pooled together. This will give us the chance to ethically interact with nature and the environment and managing the planets resources through sustainable development without adversely affecting the environment. 
It is now accepted by environmentalist that the world has entered a new age with significant environmental challenges that require immediate action. All throughout the world people are realising  that to address these challenges requires the development of a new type of environmental ethics. But across the world people vary in their understanding of the environment and their relationship with it and these can be based on cultural or religious beliefs or a combination of these two. One common theme that every culture holds is that everyone has the right to life and it is unethical to deprive someone of their life. However, when it comes to ethical commitments not all cultures may share the same vision. In spite of this and other differences, there is however, a globally agreed ethical commitment pertaining to the rights to life, liberty and security of a person across the planet as stipulated by the United Nations 1948 Universal Declaration on Human Rights. This perhaps provides a common starting point for any new ethical approach in dealing with the environmental crisis.
1.2
The Environment Crisis

The human civilisation has been shaped by two great changes; the move away from the hunter-gatherer communities to one based on agriculture and second the rise of industry and manufacturing. Each change has had a considerable impact on earlier cultures or civilisations and introduced ways of life that was inconceivable to previous generations. The first of these changes, the agricultural revolution, was prominent for thousands of years. However, the second change to human civilisation; the industrial revolution, has only been for a fraction of that time at only a mere 300 years. Today civilisation is grappling with mass communication, globalisation, and the consumption of natural resources that would be inconceivable to previous generations. This change is accelerating at a much faster rate than any of the previous civilisations and it is likely that the full impact of this change will be felt by individuals within their lifetimes. In many areas of the world this is already happening.
It was the move to an agricultural way of life that gave people the freedom to pursue other interests and gave rise to the development of the social classes which helped to shape ‘civilisation’ as we know today. It is the latter event that has enabled nations to advance at unparalleled levels between other communities and nations. This ultimately led to the Industrial Revolution which arose as a result of the responses by manufacturers, industrialists and merchants who wanted to operate in a market that was free from government pressure. The Industrial Revolution enabled individuals, communities and nations to gain material wealth far beyond others and this eventually gave rise to the capitalist and free market economics as we know today.

The Industrial Revolution gave rise to levels of advancement of human society in many different aspects covering principally, science and technology. As nation infrastructures developed from this, facilitating the mass movement of people, this also influenced the rise in the complexity and variety of consumer and consumable goods to meet the many different lifestyles of a multicultural society. Today’s living standard is now unimaginable compared to previous civilisations. 

However, the current lifestyle of humans ultimately comes at a significant price. Societies now live in a globalised and interconnected economy consuming natural resources, polluting and destroying the natural environment at levels not seen in the history of the human civilisation. Scientists are beginning to realise the impact of mass consumption, and our lifestyles, is having on the stability of the eco-system of the planet and ultimately to our health and well-being in the communities in which we reside. In many cases this has already become an environmental as well as a social crisis. Whilst the cause and the solutions to this environmental crisis are in continuous debate amongst, scientists, economists and policymakers, the widespread destruction of the environment and natural habitats continues. Furthermore, the assault on the planet is also being aggravated by many other factors which includes population growth, industrialisation, technological manipulation (genetically modified foods) as well as the ongoing military conflicts throughout the world. The basic elements which sustain all life forms; air, water, and land seem to be now at risk than at any time in human history. 

Scientists realise that unless action is taken now then the future of the human civilisation is at risk. However, it is also realised that the solution is not straightforward. The challenges to deal with these issues are formidable as they have many interrelated dimensions both economically, politically, and socially. What is certain, however, is that once environmental destruction is set in motion it can be difficult to reverse, and even if the destruction is stopped, the eco-system may take decades or even hundreds of years for it to regain its balance and bio-diversity. For example the River Thames, as a result of the levels of pollution since the time of the Industrial Revolution which gave rise to London as being one of the world’s major cities for trade and commerce, was declared biologically dead in 1957 by the Natural History Museum. After much investment, research, and conservation work, today the river has recovered with 125 species of fish in its waters amongst many other life forms, Gray 1. This shows that the world is resilient and given the right condition, and maintaining this, can eventually recover though it may take decades. However, this is not true for all environmental problems, for example in the case of the extinction of a species. Once a species is lost, it is gone forever, together with it the any other life forms which may depend on it.

1.3
Environmental Ethics

Although there have been many philosophers who have dealt with the various aspects of this subject throughout history the topic is still under much discussion and debate. The subject has yet to emerge in any unified form to provide a framework based on principles that could assist us in understanding our interdependent and biotic relationship with the natural environment. One of the very early pioneers of the subject was Aldo Leopold 2 whose work has inspired generations of conservation scientists. One of his most famous essays, ‘The Land Ethic’, which was published as part of his book The Sand County Almanac in 1949, was principally responsible for stimulating much debate and discussions on the ethical principles needed to deal with the environmental issues. Leopold’s essay essentially argues for the treatment of nature, which includes animals, based on responsible and ethical principles, a position which was to become the heart of modern conservationism. In brief his most famous principle, is as relevant today as it was then.

“A thing is right when it tends to preserve the integrity, stability and beauty of the biotic community. It is wrong when it tends otherwise”,

Aldo Leopold: The Sand County Almanac
Although there have been many philosophers who have dealt with the various aspects of this subject throughout history, but environmental ethics as a distinct philosophical discipline only developed in the 1970s3, challenging the anthropocentric, or the human centred view of the world. The subject also developed in part due to the  awareness of the adverse impact to the environment as a consequence of the rapid advancement of technology, industry, infrastructure, economic expansion and population growth which took place from the 1960’s. It was also during this period that chemical pesticides was widely used and the threat of this to not only public health but to the destruction of wildlife was highlighted by Rachel Carson in the “Silent Spring” 4. The “control of nature”, as she likened to the use of chemical pesticides, was seen to exist for man’s benefit. But this arrogant conception of this phrase, according to Carson, is based on a primitive science and in its application in the eradication of insects using chemical pesticides, which she considers “a terrible weapon” also turned against the earth. Another book also published in the same period which also attracted much attention, as well as criticism, is “The Population Bomb” 5. This book argued the need for population growth control in order to maintain the worlds resources and minimise the pressures on the economies. But these have not been the only environmental concerns. The advancement of human civilisation has led to dwindling plant and animal diversity as well as the loss of natural habitats. These have ultimately led to the upset of the balance of eco-systems. Climate change is also another area which has been influenced by human activity, although there is still much debate on this topic. But all of these have resulted in a multitude of environmental or “green” issues which have influenced public awareness and policy in recent times.
Since Leopold’s publication, and the subsequent contributions in the field of environmental ethics, the academic study of this subject has expanded as a result of many new thinkers, such as Callicot 6 and Rolston 7 who have helped to further develop Leopold’s principles. According to Callicot Leopold’s principle infers that the wellbeing of the human must be sacrificed to maintain the good of the biotic community and this is the view taken by other academics. Callicot addresses this aspect of Leopold’s statement which he believes can be misinterpreted as being misanthropic, or the contempt for human kind. Rolston also furthers Leopold’s arguments for an environmental ethical discipline based on the respect for all forms of life, and to acknowledge that human life is only but a sub-set of the many life-forms that exist.

The current approach to tackling some of the environmental issues has been based on the development and enactment of environmental policies and laws, at local government levels and through various international bodies. However, scientists are also realising that these methods, which are based on the interventionist and techno-centric models, alone are not sufficient to tackle the environmental crisis and therefore there needs to be a philosophical basis of engagement. The branch of philosophy that has emerged, which could be used as a basis for engagement is ‘environmental philosophy’, or as it as it is widely referred to in the academic world is, ‘environmental ethics’. Ethics, is the action that is derived from practical reasoning and environmental ethics, according to Millgram 8, is practical philosophy. Environmental ethics deals with the moral behaviour of humans and their relationship with the environment. 
The study of this relationship aims to define the best moral behaviour and conduct that humans should have, or aspire to, which would enable them to live their life in the best possible way without adversely affecting the environment. The study of this relationship raises a number of philosophical questions which Keller 9 defines as;

i)
What are human beings?


ii)
What is nature?


iii)
How are humans related to nature?


iv)
How should humans be related to nature?

In environmental ethics the words “nature” and “environment” are frequently used synonymously. However, these have distinctively different meanings. According to Passmore10  nature has three principle meanings. In the first anything that is human made is not seen or considered as part of nature. In the second nature is everything in the universe other than the supernatural. Finally, in the third definition nature is that  innate essence that when left to develop unhindered or without tampering has the capacity to grow through a biological process. In the context of the discussion on environmental ethics nature is referred to those parts with which the humans have interaction with and influence and these are; the lithosphere,  hydrosphere, atmosphere and biosphere 9. Collectively these systems make up what we know as the “environment”. The branch of biology that deals with the relationship of the biota and the abiotic to their surroundings is termed ecology and this parallels the definition of the environment. In the study of environmental ethics philosophers have primarily been concerned with the environment as being the wilderness or everything else other than humans and their artefacts such as the built environment. Richard Sylvan, an Australian philosopher holds the view that cities, parks and even household gardens should be included in environmental ethics 11 . 
With the complexity of environmental issues it is not enough that one is just aware of their responsibility but there also has to be a moral foundation for engagement. Philosophers have identified three ethical principles of moral environmental responsibility; Anthropocentrism, Biocentrism and Eco-centrism. Each of these theories support environmental responsibility but using different approaches as illustrated in Figure 1.2.
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Figure 1.2
Philosophical Approaches to Environmental Ethics12
Anthropocentrism is human centred ethics and holds the view that human interests alone is what drives environmental responsibility. This thinking assumes that human beings alone are morally significant and have moral standing. Our environmental duty therefore derives from our need to survive and we can manipulate the environment to meet this need. 
Biocentrism is environmental ethics based on a life-centred approach. In the broadest sense it acknowledges that all life forms have the right to exist and therefore have moral value. It advocates for the wellbeing of all life forms in the biosphere.

Eco-centrism holds the view that the environment has moral (intrinsic) value and that it deserves moral consideration in its own right and not one that is derived from either human or animal interests. Eco-centrism advocates for self-reliance than controlling nature through technological means. Unlike bio-centrism, eco-centrism views the environment as a whole system together with its abiotic aspects. The ecologist Aldo Leopold, who presented this theory in his essay “Land Ethic” in the A Sand County Almanac,  was one of the earliest advocates of this approach2. Eco-centrism which recognises humanities obligations towards nature is seen by many philosophers as a central theory by which the environmental crises could be tackled. The theory covers a number key ethical areas which includes the evolution of the human species from the rich life source provided by the planet, spiritual aspects which introduces an eco-centric moral sentiment and also an ecological view in that humans as well as non-humans are wholly dependent on the ecosystem and its process that nature provides.
1.4
The Green Religions
Ethics, like the environmental crisis, is a very complex area as its understanding and perceptions can vary differently from nation to  nation, from religion to religion, and even within the various groups and ethnic communities within a nation. Although nations are now introducing new laws which are deemed environmentally ethical, but it is nonetheless, difficult to legislate all good ethics. For example it would be beneficial to drive less to reduce pollution but this could not be legally enforced, whereas dumping of toxic substances into a river could be, and is made illegal, in almost all of the world’s nations. However, even with legislation it still requires a strong personal ethical commitment from an individual from breaking the law and or behaving ethically. The individual commitment to ethical behaviours can be influenced by many factors and these can be due to religion, custom, habit as well as social economic pressures. 
With the many ethical dimensions of the environmental crisis it is now becoming clear that a new religious and cultural approach is also needed to tackle this crisis. It no longer belongs in the realms of the scientists, lawyers and policymakers, a view that was held until recently. In the modern age however, it is forgotten that the world’s religion were the first environmental campaigners. Although religious communities have been, and still are in certain religious communities, embroiled in sectarian conflicts but many of the religious scholars, from all faiths, have come to realise the magnitude of the environmental crisis facing the world. Religious scholars and academics are realising the contribution they can make using a religious and a spiritual basis of engagement to deal with the environmental crisis. As such they are now being challenged to respond to the environmental crisis. This also presents a unique opportunity for all religious communities to unite and open up for inter-faith dialogues. This has already started to happen and one of the first organisations to respond to the call the National Religious Partnership for the Environmental (NRPE) formed in 1993 in the United States.  Similarly in the UK Greenfaith was formed in 1992 which is an interfaith coalition group for the environment. Three years later the Alliance of Religions and Conservation (ARC) was founded by HRH Prince Philip in 1995. This group now works with 12 major faith groups, embracing some 85% of the world’s population, and whose combined influence on the world can cover 7% of the planets habitable surface. Using some of the basic religious sacred texts and beliefs, religious organisation are in a position to have immense influence socially, educationally, politically and culturally in helping to tackle the environmental crisis. Each faith have their own unique cultural history, style of teaching and its relationship with creation as highlighted below in some of the sacred texts. 
"Let there be peace in the heavens, the Earth, the atmosphere, the water, the herbs, the vegetation, among the divine beings and in Brahman, the absolute reality. Let everything be at peace and in peace. Only then will we find peace."

Atharva Veda
"Like the Buddha, we too should look around us and be observant, because everything in the world is ready to teach us. With even a little intuitive wisdom we will be able to see clearly through the ways of the world. We will come to understand that everything in the world is a teacher. Trees and vines, for example, can all reveal the true nature of reality. With wisdom there is no need to question anyone, no need to study. We can learn from Nature enough to be enlightened, because everything follows the way of Truth. It does not diverge from Truth". 

Buddhism: Ajahn Chah, Forest Sangha Newsletter
“When a person observes God’s works and God’s great and marvelous creatures, and they see from them God wisdom that is without estimate or end, immediately they will love God, praise God and long with a great desire to know God’s Great Name...And when a person thinks about these things they draw back and are afraid and realizes that they are small, lowly and obscure, endowed with slight and slender intelligence, standing in the presence of God who is perfect in knowledge.” 

Mishneh Torah, Sepher Madah, Hilkhot Yesodei Ha-Torah 2:1-2
“But ask now the beasts, and they shall teach thee; and the fowls of the air, and they shall tell thee: Or speak to the earth, and it shall teach thee: and the fishes of the sea shall declare unto thee. Who knoweth not in all these that the hand of the Lord hath wrought this? In whose hand is the soul of every living thing, and the breath of all mankind.”
Holy Bible: Job 12:7-10, King James Version

“There is not an animal in the earth, nor a flying creature flying creature on two wings, but they are peoples like unto you. We have neglected nothing in the Book (of our Decrees). Then unto their Lord they will return.”

Quran: Surah Al-Anam verse 38, Mamaduke Pickthall

1.5
Summary

Although much advances have been made on the subject of environmental ethics, discussion and debates are still continuing with many challenges lying ahead. The environmental crisis no doubt will create many moral dilemmas, and in addressing these, it is now acknowledged by academics that the great world religions must be part of any debates and the subsequent actions and policies that may prevail. Although there is abundant scientific knowledge today of the environmental crisis, acknowledged by government and the various conservation movements, there is however, the lack of leadership that is needed particularly in the religious and ethnic minority communities.  One question that is being asked is why has it taken so long for the religious community to get involved in the debate. Tucker and Grim13 give some reasons why this could be the case, but without engaging in any theological debate;

i)
Have personal salvation superseded all other?

ii)
Have divine-human relations been primary?

iii)
Have anthropocentric ethics been all-consuming?

iv)
Has the material world of nature been de-valued by religion?

v)
Did the religions simply surrender their natural theologies and concerns with exploring purpose in nature to positivistic scientific cosmologies?

Tucker and Grim believe that even if all of the above questions were answered there would still be further scope for exploration and explanation why there is a lack of engagement from a religious perspective.

Other academics such Moran14 , identifies three challenges which first need to be addressed before any environmental ethical framework can be even begin to be considered, and it is here that much of the debate and theoretical disputes lie. The first of these challenges is the anthropocentric view of nature, a view which places humankind as the most important element of creation above all other life forms. It views the purpose of nature to being subservient to human interests only and fails to see the ‘intrinsic value’ of nature. The second challenge is to understand our place in nature and our hierarchy within it and whether we have a duty to maintain and manage it. The third challenge is to understand on what basis one should assign moral status to animals and other natural objects. Moran considers that finding a unified consensus on these challenges will provide the theoretical foundation for environmental ethics. From these questions it becomes clear that a religious perspective is needed to address these and to guide us on how we should interact with the environment and other life forms around us.

Perhaps the reluctance of religious communities lack of involvement can be traced back to In the period after the 2nd World War when it was viewed that religion was in part responsible for the crisis, an idea which came from the publication of a paper by   Lynn White15. White sought to explore why his civilisation exploited nature to such an extent that their own survival was considered to be at stake. Although the tools developed through science and technological means provided the means by which environmental destruction was being perpetrated, but what White could not conceive was knowing their destructive power why were they being used with so much impunity and disregard for the environment? The answer to this question in White’s view was that the western civilisation held a dualistic ethical view, in that it was deemed acceptable to exploit nature but wrong to exploit people. Another principle argument of White was that Christianity failed to give any acknowledgment to the spiritual essence of all things in creation, a belief that is known as animism. The paper caused much controversy as it argued that the environment problems could be traced back to the bible which established a position that separated man from nature. According to the biblical texts people were considered to be masters of the natural world and therefore stood above all other life forms. White argued that both Judaism and Christianity maintained this dichotomy between people and nature. Moreover, it was White’s view that both the Jewish and Christian faiths believed that creation existed for no other purpose but for the benefit of man. This position started much debate and led to the view that religion was in essence anthropocentric, although this was not the intent of the article, a position which many academics agreed upon. However, White’s position was un-palatable to many Christians16, and as a result, large numbers including people from the Jewish community, who were environmentally conscious challenged White’s thesis. This response, in many cases was, were emotionally charged and he was viewed as a heretic. His critics’ failed to appreciate that White was writing as a historian on an aspect of Christianity and what it meant to a particular society at a given time and place.

Although much debate continued which inspired radical approaches to environmental activism, Islam, however, was never part of these debates. The debate continued for many years until in 1992 when HRH the Duke of Edinburgh17  proposed that all major faiths should review their scriptures to highlight the role that religion could play in environmental conservation.  This was also at a time when the movements for the “greening of religions” was taking place and various organisations were being established as a result. Perhaps the most highest profile spokesperson for an Islamic approach in helping to protect the environment was HRH Prince Charles who delivered an hour long speech to Islamic Scholars at the Oxford Centre for Islamic Studies on the 10th June 2010 advocating that we should “follow the Islamic way to save the world”18. The Prince argued that our destruction of the world was contrary to all religions, but in particular he noted, contrary to the Islamic faith. He also made the point that it was our attitude to the environment, in addition to industrialisation,  which has caused the great division between man and nature, and it is this that goes against ‘sacred tradition’.
In the latest initiative taken by the UK government is the publication of the 25 Year Environmental Plan19  which sets out the plans and action needed to help regain and maintain the ‘good health’ of the natural environment. The plan is commendable and sets out the framework and policies by which this will be implemented. However, the plan fails to provide any guidance on how religions and the different communities could play their part. It is surprising that religion is totally ignored in this framework considering that nine of the world’s major faiths, representing billions of people, each have a close relationship with the natural environment20.
The aim of this dissertation is to explore environmental ethics from an Islamic perspective and to what extent, within the Bangladeshi Muslim community, is environmental education and activism taking place. The dissertation will provide a critical review of the available publications on Islamic environmental ethics and try to address why this area has not developed as a separate legal subject, and why only now Islamic scholars have begun to take a serious interest in this field. It will examine the Islamic laws and rulings that are available for the protection of the environment and the welfare of animals and attempt to show whether these are sufficient to be able to provide an ethical model to change the perceptions and behaviours within the community. It will also explore how this subject can be introduced within the British Bangladeshi communities and mosques through education and activism with the aim of increasing spiritual awareness and also to enable individuals to lead an environmentally friendly and sustainable way of life. The work presented in this dissertation if implemented within the communities will also help protect the environment and meet some of the key aims and objectives of the UK governments 25 year environmental plan, see Section 2.0. 
No doubt that any environmental ethical model based on Islamic principles will itself be fraught with its own challenges, particularly the internal conflict between legal and spiritual aspects of Islamic thought. After much decline and stagnation in Islamic legal thought since the Golden Age of Islamic Civilisation the subject is once again going through a phase of much needed revival. This is in part due to the many challenges and un-charted territories that modern societies has forced upon the humankind which requires a re-evaluation and re-interpretation of many of the Islamic legal rulings. Islamic environmental ethics is one such area. 

Perhaps the biggest challenge of all in introducing an Islamic, or any other religious environmental ethical model, are the features of modern life which may threaten any commitment. Gottlieb21 identifies these features of modern life as; consumerism, fundamentalism and globalisation. Therefore, these aspects of modern life, as well addressing the questions and challenges posed by Tucker and Grim and Moran,  are also discussed in this work in the theological context of an environmental ethical model. 
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2
The UK Government’s 25 Year Plan to Improve the Environment

In the 2011 White Paper, The Natural Choice1, the UK government made a commitment to the protection and improvement of the environment with the aim that each generation should leave the environment in a better condition than they found it. This vision culminated in the launch of the long-awaited 25 year environmental plan, “ A Green Future: Our 25 Year Plan to Improve the Environment ” 2, launched with a landmark speech by the Prime Minister on the 11th January 2018 at the London Wetlands Centre in Barnes. The plan sets out the vision and policy framework on how the UK government will tackle some of the immediate environmental crisis as well as long term effects such as climate change. The effects of climate change is regarded as the most significant long-term risk to the planet as a whole and will have devastating consequences to the environment and animal species.
The UK being in a prominent position with the 5th largest economy in the world importing goods and food products from all over the world as well as having some of the world’s best universities, is uniquely placed to have both a local and global impact and be a champion for environmental activism, sustainable development and the development of environmental sciences. The plan provides an opportunity to change the UK’s and its citizens relationship and interaction with the environment in a positive and sustainable way. An overall view of the plan and its intended outcome is illustrated in Figure 2.1.
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Figure 2.1
UK Governments 25 Year Environmental Plan

The government’s environmental plan has been directed by the Natural Capital Committee (NCC). This is an independent body that advises the government on the sustainable use of its natural capital which includes; forests, rivers, land, minerals and oceans. The committee’s remit also covers the benefits that are derived from the natural assets. The organisation was set up to advise the government on how to deliver its objectives as outlined in its White Paper, “The Natural Choice”1. The NCC was asked by the government to provide advice on the primary aims and objectives of the 25 year environmental plan and how the government should seek to achieve these with appropriate metrics for measurement of success. In its report, “Advice to Government on the 25 Year Environmental Plan”3, the NCC provided its recommendations of what the government should consider in its 25 year plan. These, in addition to its recommendations for the vision, ambition and goals of the plan, included the type and scale of natural capital asset investments needed and recommendations for the implementation of milestones, governance and accountability. Another key aspect of the NCC’s recommendations included a sustainable agriculture and forestry policy, particularly now where Brexit has been initiated and which will ultimately require the UK to withdraw from the Common Agricultural Policy (CAP) as well as the Common Fisheries Policy (CFP). The NCC, however, sees this as an opportunity for the UK to develop its own and a more coherent farming, fisheries and environmental policy based on the government’s own 2005 paper ‘A Vision for the Common Agricultural Policy’4.
The Environmental Plan policy framework, as illustrated in Figure 2.1, provides six key areas for the development of policies to help protect and enhance the environment and meet its key aims and objectives. The plan also encourages individuals on how they can make a positive contribution by being aware of the environmental impact of their daily day-to-day decisions. The plan is also intended to send a message to the rest of the world that the UK is at the forefront of its obligation in protecting the environment. The plan will enable key decisions to be made by understanding the full value of benefits offered by the environment, as well as the cultural heritage of the UK. This is an aspect that was never fully understood or appreciated in the past, and as a consequence, have resulted in actions, poor decisions and a way of life, for both businesses and individuals, that was and still is unsustainable causing immense damage to the environment. The plan tries to mitigate this by treating the environment as a quantifiable natural asset and one which is a contributor to the overall economy of the UK. By making this link the plan wants to give a defined value to this asset, one which can be captured in the accounting process, and therefore it becomes more clearer to see why this asset needs to be protected and enhanced. One key term that the plan adopts in introducing the environment as an asset is the “Natural Capital Approach”. The report defines the natural capital as the sum of the  eco-system, species, freshwater, land, soils, minerals, air and seas. These are seen as elements of the environment that bring value to the people and communities. By adopting this approach the plan tries to ensure that informed choices and long-term decisions can be made by being fully aware of their impact to the natural assets and their value to the communities. This is an approach that the plan intends to be at the heart of an organisations management strategy and policies helping it to identify its core principles that will underpin the implementation and delivery of the plans key objectives. 
The government intends for the Environmental Plan to be a living blueprint for the environment, and although it is being led by the government, its main intent is to encourage every citizen to play their part in promoting an environmentally friendly and sustainable way of life. Two other important government strategies that sits alongside this plan are the Industrial Strategy and the Clean Growth Strategy. The Industrial Strategy seeks to boost productivity based on five governing principles; ideas, people, infrastructure, business, environment, and places. The Clean Growth Strategy seeks to promote those economic and environmental policies which will help to mitigate the effects of climate change and provide a cleaner and green economic growth.
Within the environmental community, however, there have been mixed responses to the plan. While the ambitions of the plan, and the breadth of environmental issues it covers together with its aims and objectives are admired, there are still areas that are considered to be not so well defined. In particular, as highlighted by the British Ecological Society 5, it lacks the necessary legal strength and falls short of proposing any new legal requirements. Also, there are many areas of the plan which are considered to be vague and non-committal, particularly where the plan requires the voluntary cooperation of industry. It is the lack of any proposed legislation and the very lengthy timescales for achieving some of the aims and objectives that are of particular concern to environmental groups. The plan is also seen to fail in how it is going to deal with some of the more immediate issues on plastic pollution, dirty air, climate change and the protection of the natural heritage. Brexit is also another concern for environmentalists as the EU has played a significant role in the protection of the environment and there is the risk that the UK’s position may be weakened unless a new Environmental Protection Act is introduced upon leaving the EU. This is a view that is echoed by many environmental groups who are also advocating an independent governing body to oversee the implementation of the governments environmental plan. Although the government has made a commitment to keeping all of the existing EU environmental policies after Brexit but securing the necessary political agreements that are necessary to implement the plan will in its self be challenging for the governments Department for Environment, Food and Rural Affairs (Defra), a concern raised by Professor Andrew Jordan of the University of Anglia in the Geographical 6. The reason for this concern is that Defra’s position has been weakened as a result of being subjected to some of the largest cuts to its resources, which in real terms equates to 57% as stated by the RSPB in the Guardian7.
Although there have been many mixed responses from environmental groups on the government’s 25 year environmental plan there seems to be very little response from any religious communities, particularly from the Muslim communities. The Rt Revd Nick Holtam, Bishop of Salisbury, reporting in the Church Times8, does commend and welcome the plan but fails to refer to any religious obligations. Perhaps this is not so surprising as the plan itself fails to include or make any reference to religion or the religious communities in helping it to tackle the environment crisis from a philosophical or spiritual basis of engagement at grass roots level. One of the common themes shared by all religions is its ethical  principles concerning man’s relationship with nature, and with billions of people all over the world belonging to any one of the nine major faiths, a religious basis of engagement with faith groups concerning the environment must and should be a priority for any environmental plan. In the current estimates there are approximately 2bn Christians, 1.4bn Muslims, 750mn Hindus, 700mn Buddhists, 16mn Sikhs, 12.5mn Jews and 5mn Bahais9. These numbers are not insignificant and with the right approach and engagement with these religious groups there is tremendous opportunity to make real changes at the way we live and view the world. Although there is a close relationship between religion and environment, but in the day-to-day lives and practices of the adherents of these faiths, there is a wide gap from that of the religious text or obligations. It is the widening of this gap that has caused the loss of spirituality and moral decline that has also contributed to the environmental crisis. This is a position that was highlighted by Tucker & Grim at a conference held at the Centre for the Study of World Religions at Harvard Divinity School10. 
In the last three decades there has been considerable amount of interest and discussion in academia on the environmental crisis. This has led to what has come to be known as the “Green Revolution” which is reshaping our understanding of the cosmological assumptions of religions and spiritualism 11. As a result many religious and spiritual groups are converging through various interfaith alliances around their shared commitment to address the global environmental crisis12. 
According to Reuter 14 there is a growing trend in the world religions whose people and their scholars are re-evaluating the cosmological status of their relationship with nature and the environment with reference to their sacred texts. Reuter 12 is of the opinion that this interest will eventually create local and global interfaith alliances who will advocate for strong action on the most pressing of the environmental issues. This is already  starting to happen as evidenced by the gathering of the largest inter-faith alliance, The World Parliament of Religions as reported by Reuter 12. 
It is this aspect of the environmental activism that is missing from the government’s 25 year environmental plan. By not making any reference to religion or a philosophical basis of engagement in the plan this I believe is a missed opportunity and one which can be seen to reinforce the science-based worldview that the environmental crisis is due to the scarcity of the natural resources and as a result of pollution induced by humans13,14. It fails to take into account some of the most fundamental assumptions that humans hold on their understanding of their place and purpose on this earth, which may for some be based on religion, whilst for other be based on secular principles. For some, however, it may be a combination of both. What is true is that humans, unlike the animal world, have the capacity to reflect and it is this aspect of reasoning that differentiates humans from all other life forms. But ones self-reflection can be influenced by cultural assumptions, religion and socio-political background and therefore all of these must be considered as they will affect the responses that an individual may have on the environmental crisis.
It is the aim of this thesis to provide a framework for the development of an action plan, based on Islamic environmental ethical principles, which will help in engaging with the UK Bangladeshi Muslim communities, overcoming some of the cultural, religious and socio-political assumptions held by this community. The engagement plan proposed by this work is also in line with the aims and objective of the government’s 25 Year Environment Plan (Chapter 3 of the plan) and therefore will help to meet some of its key aims and objectives as outlined in Figure 2.2.
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Figure 2.2
Action Plan for Engaging with the UK Bangladeshi Muslim Community
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Bangladeshi Muslims in Britain

3.1
Introduction

The migration from the region of Sylhet, an East Bengal Region of India at the time before the partition, to the UK can be traced back to the middle of the nineteenth century. It was the imperial trading route of Calcutta that provided the opportunities for the early Sylhetis to work as lascars (sailors) on the British East India Company trading ships which were carrying goods around the world (Das 2013 & Gardner 2009). During and after the period of the Napoleonic wars in 1803-1815 in excess of a 1000 Lascars a year from the Indian sub-continent were arriving in British ports, and by the year 1842, this number had increased to 3000 a year (Visram 1986).
The lascars also played a vital role in the British Merchant as well as Royal Naval ships during World War I and II.  It was during this period that many ‘jumped ship’ in East London, where they went on to stay and work in the textile industries. It was the appalling and in-humane conditions to which the Lascars were subjected to on the ships that was the main reason for the Lascars to jump ship (Pollen 2002). However, even in the face of such hardships migration still continued after the eighteenth century. The region of Bengal has always had a tradition of migration within the Indian sub-continent. The migration cannot be attributed to poverty as many of the Sylhetis that did migrate to other parts of India, as well as to the UK, were not from the poorest section of community (Carey & Shukur 1985). Indeed many, if not all, were from wealthy land owning families (Gardner & Shukur 1994).
It was during the political turmoil of the partition of British India into the two separate states of India and Pakistan which influenced the migration of men from Sylhet in to the UK during the 1940s and 1950s (Pollen 2002). Furthermore, the need for labourers, after the second World War, prompted further significant migration from the Sylhet region. Although exact numbers are not known but it is reported that there were only about 300 Sylhetis that were living in East London in the early 1950’s (Adam 1987). By the 1960’s a significant number of Bangladeshi’s settled in the UK (Zeitlin 2012). This was as a result of the need for labourers after the second World War where more than 5000 labourers were brought in from East Bengal (Adam 1987). Many of the migrants were employed in the textile industries in East London, but eventually many found work elsewhere in Birmingham, Oldham, Bradford and Newcastle. It was this period, 1950-1962, that was considered to be the golden era of migration from the Sylhet region to the UK as result of the open immigration policy. After 1962 the British Government introduced the voucher system which restricted migration from the commonwealth to those who already had secured jobs and for those who had a specific skill and qualification as recognised by the UK government.
By the latter part of the 1960’s the textile and other industries began to decline in most of the UK cities outside of London. East London thus became once again the economic centre and the focus for migration from Sylhet. The early Sylheti men already residing in East London provided those newly arrived with welfare assistance. Tower Hamlets was thus to become the focal point for the settlement of early Sylheti men from Bangladesh. In the subsequent years those residing in East London brought in their fellow relatives from the same village through a system of ‘chain migration’ (Begum & Eade 2005 and Desai 1963) . From a population of 2000 in 1951, as highlighted in Table 3.1, the migration from Sylhet continued and the Bengali population grew at just over 300% per year until 1991. In the period 1991 to 2001 the population growth nearly halved from the previous decade, due to migration tailing off. 
Table 3.1
UK Bangladeshi Population Estimates 1951-2001 (Peach 2005)
	Year (Census)
	Population

	1951
	2,000

	1961
	6,000

	1971
	22,000

	1981
	65,000

	1991
	163,000

	2001 (actual based on Census)
	283,000


Based on the population census of 20011  the largest concentration of Bangladeshis, nearly 153,000 representing 54% of the UK Bangladeshi population (Figure 3.1), was in the Greater London region. Unlike in the previous decade where the population nearly halved, in the following decade there was a resurgence in the population increasing by 150% to 436,514 as shown by the 2011 census in Table 3.1. Again Greater London represented a significant portion at just over 50% of the entire Bangladeshi population. 
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Figure 3.1
Percentage Distribution of Bangladeshi Population in UK 1
Table 3.1
Bangladeshi Population of UK (2011 Census) 2
	UK & England Regions
	Population
	% of National or Regional Population

	England
	436,514
	0.8

	
	Greater London
	222,127
	2.7

	
	West Midlands
	52,477
	0.9

	
	North West
	45,897
	0.7

	
	East of England
	32,992
	0.6

	
	South East
	27,951
	0.3

	
	Yorkshire & the Humber
	22,424
	0.4

	
	East Midlands
	13,258
	0.3

	
	North East
	10,972
	0.4

	
	South West
	8,416
	0.2

	Wales
	10,687
	0.3

	Scotland
	3,788
	0.1

	Northern Ireland
	540
	0.03


___________________________________________________________________

1.
Office for National Statistics, April 2001 UK Census.

2.
Office for National Statistics, April 2011 UK Census.

3.1
Bangladeshi Muslims in Kent
The Bangladeshi community now represented nearly 0.8% of the total population in England. Although other regions of England have seen rises this work particularly looks at the Bangladeshi population of Kent, and in particular and in particular the district of Medway. The Bangladeshi population in Kent stands at 3,381 with Medway having a population of 1,304 as shown in Table 3.2. The earliest settlement of Bangladeshi’s in the Medway towns was from the 1960’s as a result of the employment opportunities available in the Naval Dockyard and the many engineering factories serving the automotive industry. These were the first generation of Bangladeshi’s who located to the Medway towns from other areas of England. This started of the next wave of migration through what is termed by scholars as ‘chain migration’ by bringing over their immediate family members and close relatives. This process of chain migration brought in the next, second generation of Bangladeshi’s, particularly from the Sylhet district (Eade 1997). This process continued from the 1970’s through to the 1980’s when the chain migration changed from bringing in immediate family members to bringing in male family members through marriage. Today this practice of inter-family marriage is more or less non-existence amongst the third generation of Bangladeshi young adult females who are more independent than their predecessors as a result of their educational attainment and  employment. This group represents a more optimistic future for the Bangladeshi community than their parents who have generally suffered much deprivation and hardship affected by other factors such as region, social class, age and gender (Ahmed et al 2001). 
Today the Bangladeshi population is widely dispersed throughout Kent, but Medway remains with the highest number of Bangladeshi’s with 39% of the Kent’s population. This dispersion is mainly due to the business interests within this community, particularly the catering industry.
Table 3.2
Bangladeshi Population of Kent (2011Census) 3
	South East & Kent Region
	All Residents
	Bangladeshi Population
	% of Regional or District Bangladeshi Population
	Muslim Population
	% of National or Regional Muslim Population

	England
	53,012,456
	436,514
	0.8
	2,660,116
	5.0

	South East
	8,634,750
	27,951
	0.3
	201,651
	2.3

	Kent
	1,463,740
	3,381
	0.2
	13,932
	1.0

	
	Ashford
	117,956
	185
	0.2
	1,019
	0.9

	
	Canterbury
	151,145
	251
	0.2
	1,838
	1.2

	
	Dartford
	97,365
	431
	0.4
	1,566
	1.6

	
	Dover
	111,674
	151
	0.1
	521
	0.5

	
	Gravesham
	101,720
	477
	0.5
	1,894
	1.9

	
	Maidstone
	155,143
	381
	0.2
	1,685
	1.1

	
	Sevenoaks
	114,893
	146
	0.1
	600
	0.5

	
	Shepway
	107,969
	226
	0.2
	796
	0.7

	
	Swale
	135,835
	206
	0.1
	792
	0.6

	
	Thanet
	134,186
	178
	0.1
	1,230
	0.9

	
	Tonbridge & Malling
	120,805
	236
	0.2
	750
	0.6

	
	Tunbridge Wells
	115,049
	513
	0.4
	1,241
	1.1

	
	Medway Unitary Authority
	263,925
	1,304
	0.5
	5,169
	2.0

	Kent & Medway
	1,727,665
	4,685
	0.3
	19,101
	1.1


___________________________________________________________________

3.
Business Intelligence Statistical Bulletin, January 2013. 2011 Census: Cultural diversity in Kent.
3.2
Socio-Cultural Dynamics of the Bangladeshi Muslim Community

The Bangladeshi Muslim communities face many levels of tensions, particularly between those of the first and the later generations. These tensions have been built as a result of the disparities between both the cultural and religious understandings. As more later generations of Bangladeshi’s become more educated, both in the secular and religious subject matters, these clashes have become more pronounced. As a result, however, the inter-dynamics between the generations  has evolved and raised many complex issues which need to be navigated, it is no longer a case of a generational clash or a clash of cultures. The newer generation, those that were born in the UK, are trying deal with many complex issues on a number of fronts; their identity as British citizens, British Muslims, Bangladeshi Muslims as well as trying to maintain their Bangladeshi cultural heritage (whatever that may be). Whilst the older, the first/second generation Bangladeshi’s, are trying to maintain their cultural heritage and their way of Islamic practices, as handed down by their teachers and parents, the newer generation are more focused on their life and aspirations here in the UK. As British-born Bangladeshi’s are more concerned about their life and future in the UK, as noted by Eade and Garbin (2002), they are therefore more likely to concern themselves with the many issues facing the community, such as discrimination, islamophobia and social exclusion.
It is the changing aspirations of young women and their aspirations in education, employment, social participation and the freedom to choose their own marriage partner that has created the most challenging inter-generational conflict. Communication and the lack of comprehension for each other’s views and aspirations is perhaps the major factor which inhibits any meaningful dialogue and interaction between the generations. The cultural norm of the older generation, and their desire to impose them on the younger generation, are seen to be in direct conflict with the what young people experience in society 4. The Bangladeshi women are still, in most cases, controlled by a patriarchal system which exists in the community and are thus seen a culturally oppressed. This has resulted in many of community based organisations, including and most predominantly the Mosques, being entirely male dominated. The effect of this has resulted in the limited services, facilities and the participation of women within their community. Although change is on the way and there are now many women’s group that have started to appear in communities around parts of the UK, their impact in the wider community is still somewhat limited. Their activities are mostly limited to children’s and the various cultural activities. The participation of women within the Mosques, either as committee members or in any other capacity, is still out-of-reach. In the Bangladeshi controlled Mosques around the Medway and nearby towns there are no women in any of the committees. Furthermore, there are no adequate facilities or provisions for the participation of women in any position of authority. Only one Mosque in the Medway Towns has recently started to use women as teachers to teach Islamic education. To counter this exclusion, and the need to develop a more secular styled Islamic teaching, two groups, Tarbiya and Misbah Foundation, have appeared where women are in a position of responsibility and are involved in key decision making in the teaching of Islam and the Quran.
The position and the influence of Bangladeshi women within community are continually changing thus challenging the male dominated positions. This is in part due to the outperforming of girls, compared to the boys, both in education and employment. In communities where there is a large population of Bangladeshi’s, such as London - Tower Hamlets, the influence of the Bangladeshi women and their participation in various groups are much better. The exact number of Bangladeshi women community groups is unknown and there seems to be very little research or information available on such groups and the activities they offer. In smaller communities, however, there are no community groups and the women in general play a very passive role within the community with very little access to any help, support or funding from their male counterparts. In the Medway towns a local Bangladeshi community group for children, Shishu Kishor Club, has been set-up and run entirely by Bangladeshi women for many years. Their activities are limited mainly to raise awareness and maintain aspect of the Bengali cultural heritage. The organisation is very well respected in the wider community and it has been able to obtain funding through various means to support some of its activities for children. The organisation is also very well positioned to reach out to the wider community, mothers in particular, to highlight many other issues affecting the community or society at large, environmental issues being one such area. However, the organisation has no affiliation or support, financial or otherwise, from any of the Mosques. In many cases it is seen as inappropriate for the group to be involved in delivering any theme that is considered to be Islamic, a role that is only reserved for the Mosques.
Despite the fact that Bangladeshi girls are outperforming the boys in education and employment, they still however, have an overall low level of participation, as compared to other ethnic groups, in the formal labour market4. In spite of the difficulties Bangladeshi women face within their communities things are moving in the right direction. When it comes to issues like health, fitness, medical, dietary and religious education the Bangladeshi women are generally more active and concerned than their male counterparts.  With the current and emerging environmental issues education and raising awareness, with a sense of responsibility, will need to incorporated into key community based and religious activities. With the rising aspirations of the  Bangladeshi women and their eagerness to participate in community based activities they perhaps are best placed to start discussions on the environmental crisis.
___________________________________________________________________

4.
The Bangladeshi Muslim Community in England – Understanding Muslim Ethnic Communities. Change Institute, Communities and Local Government: London (2009).

3.3
Islamic Education and the Role of the Mosque in the Bangladeshi Muslim Community

3.3.1
Historical Roots

Islamic education has evolved within the Muslim communities since the time of the Prophet. It is well known that the Islamic Civilisation was formed from the social role that education played which provided the means for people to attain knowledge, both revealed and acquired. It also provided the reason, based on divine obligations, why man should pursue such knowledge. Indeed the first revelation in the Islamic faith was the command by Angel Gabriel to the Prophet instructing him to read. This was followed by the second statement which drew attention to the importance of writing. It is this aspect of the Islamic faith which propelled the early Muslims to excel in many branches of knowledge and thus helped to establish the Islamic empire. 
In the era of the Islamic civilisation it was the first four Caliphs who paid particular attention to the spreading of knowledge as well as collaborating in worldly matters by establishing the Masjid and centres of learning. This tradition of learning continued in the later Umayyad (661-750 AD) and Abbasid (750-1258) dynasties who were responsible for introducing other subjects such as Islamic Jurisprudence, mathematics, medicine, chemistry, astrology, and philosophy (Ahmed et al 2012). 
The Umayyad (661-750 AD) period was considered to be the golden period of Islamic education as it was during this period which saw a significant growth in educational research covering the arts, civilisations and culture as well as in the sciences. Educational programmes developed during this period were delivered in schools which became part of the Mosque establishment. Other eminent scholars were also responsible for setting up their own private educational centres. 
It was during the Abbasid Caliphate (750-1258) period that the education system went through a complete re-organisation and this was the era that was considered to be the golden age of Islamic education and learning. The Abbasids introduced an organised system of education covering both Islamic subjects and the secular disciplines. This system of education commenced at a very early age, primary education, following through to higher learning, secondary education. It was during this period that the madrassas were introduced for higher learning. The Madrassa, which is derived from the Arabic word ‘darsun’ which means to teach and educate, is an Islamic educational institution which provides teaching in both religious or secular subjects. It was in 1067 AD that the first Madrassa system of education was formalised by Nizam-ul-Mulk Hassan Bin Al-Tusi in Baghdad (Vestenskov 2018). A 33 year old Al-Ghazali was one of its first teachers of the school.
3.3.2
Islamic Education in the Indian Sub-Continent
The Madrassa curriculum was based on the messages contained in many of the great Islamic books which had been written earlier in the latter part of the eighth century. Scholars of the three Islamic empires, Ottoman, Safavid and Mughal empires used these texts to establish a curriculum under various subject headings and themes, covering both rational and transmitted subjects (Robinson 1997). The Madrassa curriculums were not universal throughout the Islamic empire and varied from area to area depending on the political and social condition of the region. The formalised Madrassa system of education appeared in India around 1206 AD during the time of the Mughal Empire. The Mughal emperors went on to establish many educational centres though out various parts of India by providing grants, which included both land and money (Ahmad et al 2012). By the middle of the eighteenth century a new curriculum was introduced which came to be known as the Dars-i-Nizamiyaa curriculum. This curriculum was formulated by Mulla Nizam al-Din who was one of the Farangi Mahalla Ulama of Luknow in 1748 (Robinson 1997). This was a time in India when significant advances were made in the rational subjects as a result of the influence of the Safavid scholars and Mulla Nizam al-Din sought to include these in the curriculum in addition to the transmitted subjects. The Dars-i-Nizamiyaa curriculum, shown in Figure 3.1, became the standard curriculum which was used throughout India. 
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Figure 3.1
The Dars-i-Nizamiyaa curriculum
India, however, was going through significant changes within the society as a result of the British Colonial influence.  The Dars-i-Nizamiyaa curriculum failed to keep up with the changing social and educational environment and therefore overtime the rational subjects were given much lesser importance. Greater importance was thus given to the theological subjects within the curriculum. 
3.3.3
Islamic Education in Bangladesh
The Madrassa system of education in the region what is now known as Bangladesh can be traced back to Bakhtiyar Khilji, who was the first Muslim ruler of the region in the early 13th century (Ahmad 2006). This system of education persisted in this region, as well as the rest of India, until the British Colonial rule in the middle of the 18th century where it went through a transformation. This transformation happened to primarily address the British colonial interests in the region and this led to two streams of education; the ‘Alia’ and ‘Quomi’ streams of Islamic Education. It was the Alia Madrassa system that was transformed by the British by forcing it to introduce curriculums that were needed to enable the functioning of its administration system. 

The Alia Madrassa systems, which has its roots in Calcutta, offered a combination of both religious and secular education covering modern subjects such as science, technology as well as subjects in the humanities and social sciences. These types of  Madrassa’s are centrally funded and managed under the direct control and scrutiny of the government via the Bangladesh Madrassa Education Board. A main aspect of the Alia Madrassa system is that they offer diversity in their theological and doctrinal orientations and therefore are in effect non-sectarian, a position which enables them to attract students from different doctrinal backgrounds. As these Madrassas sits along Bangladesh’s national education system, the degrees awarded by these establishments are on par with the mainstream general secular education establishments.

The Quomi Islamic Education system is completely different from the Alia system with its own history and ideological doctrine and orientation. The word Quom, sometimes spelt Qawmi, is derived from the Arabic word Qawm meaning public. The Quomi Madrassa developed as a protest against the British who were seen to be dividing and weakening the political, and intellectual authority in India (Zaman 1999). In order to maintain the classical Islamic values and awareness within the population, which was thought to being eroded by the British, a prominent number of  scholars, which included one of the most prominent Islamic Scholar of his time, Shah Waliullah Muhaddis al-Dehlovi. Together these scholars established a new Madrassa system of ‘Dar-ul-Ulum Deoband’ in 1867 (Al-Hasani et al 2017). The teaching style was based on Shah Waliullah Muhaddis al-Dehlovi’s own religious school of thought, the Hanafi school, and the Dars-i-Nizamiyyah curriculum. This is a curriculum that is widely followed in the Indian sub-continent, including Bangladesh.
3.3.4
Islamic Education and Mosques in the British Bangladesh Community
It can therefore be said that the British colonial rule had had a direct influence on how Islamic education evolved in the sub-continent. Through migration of the early generation of Bangladeshi’s from the Sylhet region this system of education started to take form within the settled towns and cities of the UK over time. As mosques started to appear in the local communities, through the purchase and conversion of houses from private donations, then Imams were also needed for them. With no Islamic educational institutes within the UK during these early periods in the 1950’s, 60’s and even the 70’s which could provide UK trained or educated Imams, the only options was then to employ Imams from Bangladesh. As a result Imams were drawn in from the local villages of those individuals who are in charge of the Mosques, the committee members. This practice continued for many decades and is still prevalent today. It is this practice that lies at the heart of many of the issues facing the Bangladeshi Muslim communities. As a result many of the Bangladeshi mosques have Imams who speak very little, and in most cases, no English at all. These early Imams who have had no training at all in many of the areas that today’s teacher’s or even Imam’s would have had. Therefore, they do not have the intellectual capacity to adapt or introduce a revised teaching and engagement strategy to cater for the needs of the current British Bangladeshi community. As a result the Islamic education within the UK Bangladeshi community still predominantly follows the religious education models of Bangladesh itself; the Quomi Madrassa system. The roots of this traditional education system are at complete odds with the British culture and the life styles and aspirations of the British Bangladeshi Muslims. 
The role of these mosques even to this date has been to provide a ritualistic observance of the Islamic faith with no room for engaging with the many issues facing the wider community or encouraging the debate and discourse on the many wider subject matters of the Islamic faith itself. 
The Bangladeshi Muslims in the UK can generally be said to belong to the Hanafi school of thought. However, even within this umbrella group the community and the Mosques are divided into a number of sub-groups depending on their affiliations or association with various organisations. These include the following



There have been many studies made on the Muslim communities in the UK but this is a very difficult area as there is not a homogenous Muslim community in the UK, even within the Bangladeshi community itself. In relation to the role of the Imams and the governance of the Mosques what is recognised is that there needs to Muslim umbrella bodies which can help to introduce standards for Mosques and Islamic Centres as proposed by a recent study commission by Citizens UK titled “The Missing Muslims” 5. Although the report does single out any Muslim community but it does highlight the wider issues facing the communities and what needs to happen. The report highlights a number of recommendations in the context of an umbrella body to deal with the issues of governance and reforms needed to the Mosque committees, including a strategy for the inclusion of women. The reports suggests that these could be managed by bodies such as the Mosque and Imams National Advisory Body (MINAB). The report also suggests that Mosques should develop partnerships with communities outside of its own faith group to help develop its own capacity. It also calls for Mosques to invest in British-born and educated Imams equipped with the pastoral skills needed to deal with current challenges facing the community. Another important aspect of the report is that it highlights the need for professional Muslims to take a more active role within the Mosques to strengthen their community. It recognises that these individuals are better placed to lobby for the implementation for standards and to help the Mosque to connect with other external bodies to help with capacity building.
As a result the Muslim communities have become very passive, insular and do not have the academic or intellectual capacity to bring Islam into the modern world and deal with the current issues facing society. 
___________________________________________________________________
5
The Missing Muslims  - Unlocking British Muslim Potential for the Benefit of All. Report by the Citizens Commission on Islam, Participation and Public Life. London (2017), ISBN 978-1-527-1114-8.

3.4
The need for Environmental Awareness and Education within the Bangladeshi Muslim Community

The Muslims, according to the Pew Research Centre1, represents 24% of the world’s population with 1.6billion people. This, after Christianity, makes Islam the second largest religion of the world. However, as Muslims have the highest natural increase compared to all other religious groups, and together with converts to the faith, it is expected that by 2050 the Muslims will represent nearly 30% of the world’s population2. By the end of this century it is expected that Islam will overtake Christianity as being the most dominant religion. There are 49 Muslim majority countries around the world with Indonesia having the largest Muslim population at nearly 209million2. Contrary to many western perceptions, that Muslims are predominantly from the Middle East, the majority of the Muslim populations are found in the Asia-Pacific countries as shown in Figure 3.1.
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With the desire for technological developments and changing life-styles within these majority Muslim countries the impact to the environment as well as to climate change is intensifying. Muslim majority countries are some of the highest contributors to climate change through their burning of fossils fuels, but at the same time, they are also some of the most affected countries. Countries from Turkey to the Middle East suffer from increasingly intense droughts to the flooding’s in Bangladesh and Indonesia as a result of climate change.

In Bangladesh the effects of climate change are very dramatic indeed. Unpredictable weather phenomena, as a result of rising sea levels with increased temperatures, is causing existing whether patterns to becoming more extreme. Furthermore, with the desire for development and industrialisation, coupled with a huge population, the effects on the local environment in Bangladesh is severe. Bangladesh suffers from some of the worst environmental pollution of any nation. There is severe air pollution, mainly caused by vehicle emission, industrial discharge and the burning of fossil fuel (Alam 2009). The water resource of Bangladesh is also contaminated from arsenic, human waste and industrial effluent. Dhaka, the capital city of Bangladesh, is considered a mega-city and suffers from some of the highest air pollution of any mega-city. The Buriganga river, which flows through Dhaka, is now one of the most polluted rivers in Bangladesh as result of discharge of industrial waste, chemicals and human waste. According to a World Bank study four other major rivers near Dhaka receive 1.5million cubic meters of waste water from 7000 industrial units per day as well as from other sources. The pollution of these rivers are to such a level that all fish populations and aquatic life have died with the rivers being turned into black like gel (Majumder 2009). According to Minnatullah, a World Bank specialist, the river is considered to be ‘biologically dead – a septic tank’. Although there are environmental laws within Bangladesh but these are deemed to be inadequate tackle the crisis and to deal with the current needs of the country. They are also not consistent with the changing environmental conditions of the world. As many of these laws were passed decades ago they cannot be incorporated with the modern concepts of sustainable development or environmental protection3. Furthermore, it is also recognised that poverty and illiteracy are also aggravating the environmental crisis. Although the Asian Development Bank has given a number of recommendations for addressing the environmental issues, but these are all based on governmental policy initiatives. What is not included is any approach to tackling the problem through education or an Islamic religious approach considering that the country is 95% Muslim.

It is not the intention of this thesis to highlight the environmental issues in Bangladesh but to merely show that within the current culture in Bangladesh there seems to be a total disconnect from nature and this is continuing. It can be argued that this due to poverty, population growth and the desire for the country to develop and industrialise but fundamentality it raises other questions with respect to individuals moral behaviour and attitude to oneself, others and to the environment. Perhaps more importantly it also shows the lack of understanding and the development of the principles enshrined in Islamic laws and sacred texts which emphasis on the spiritual and ethical significance of nature or Islamic environmental ethics. 

This lack of development in the Islamic understanding of the order of nature has been to some extent been compounded by the very rigid Islamic educational systems in Bangladesh which has not changed since the introduction of the Madrassa system. With Bangladeshis now residing in the UK and who have built Mosques and Islamic educational institutions based on similar educational models, the lack of environmental awareness and responsibility based on the principles of Islamic teachings, or Islamic Environmental Ethics, still persists. There is therefore an urgent need for the revival of Islamic Environmental Ethics within the community. With 1836 mosques in England 4  who’s capacity range from 100’s to several thousand worshipers the Mosque’s and their associated educational institutes are well placed to revive this sacred knowledge. Furthermore, as mosques are getting larger and larger and with the Islamic ritual washing required before prayers the Muslims are thus a significant user of water as well as the energy needed to maintain these premises. The carbon foot print of some of these larger mosques is significant and there is very little research available which looks at this in a quantitative manner. Therefore, the Mosques should really be at the forefront of establishing and preaching environmental awareness both by way of example in the construction and use of the Mosque premises as well as the establishment of appropriate educational theme within their curriculum.

Some Mosques have now taken up this challenge and there is now a drive to build eco-friendly mosques in the UK. The Cambridge Mosque Project is one such mosque and is the first green mosque of its kind in the UK. There are also other eco-friendly mosques being built in the UK which are embracing the Islamic vision of the role of Muslims as stewards or vice-gerents on this earth. However, these are large Mosques with significant funding streams who have well known visionary people in within the management team. Nonetheless they provide the perfect role model and example for other smaller local Mosques which are found in many of the smaller towns and cities. However, many of the small Bangladeshi Mosques in the local towns and cities suffer from a number of disadvantages with poverty being the most significant. It is well recognised that Bangladeshi’s in the UK are considered to be socially disadvantaged both by poverty (50% of Muslim households are considered to be in poverty), discrimination and prejudice in the labour market, (Heath and Li 2015) then proper investment in eco-friendly Mosques, Islamic education and institutions within the community remains a challenge.

___________________________________________________________________

3.
Country Environmental Analysis Bangladesh – Asian Development Bank July 2004.

4.
UK Mosque Statistics / Masjid Statistics 16th September 2017. Derived from data listed in the Mosques.MuslimsInBritain.org/Maps.php Directory.

Bibliography

Adam, C., (1987). Across seven seas and thirteen rivers: Life stories of pioneer 

Sylheti settlers in Britain. London: Thap.

Ahmad, M., (2006). Islamic Education in Bangladesh – Tradition, Trends, and 

Trajectories. Islamic Education in South & Southeast Asia Survey Project of the 
National Bureau of Asian Research, June 2006.
Ahmad, R., Hifazatullah., and Rahman, B. S., (2012). An Overview of the Curriculum 

of Religious Seminaries of Pakistan withits Historical Background. Interdisciplinary 

Journal of Contemporary Research in Business, May 2012 Vo. 4, No. 1.

Ahmed, N., Phillopson, C., & Latimer J., (2001). Transformation of Womanhood 

Through Migration. Centre for Social Gerontology, Working Paper No. 8. Keele 

University. ISBN 1900842022.

Alam, G. M., (2009). Environmental Pollution of Bangladesh – It’s Effect and Control. Proceedings of the International Conference on Mechanical Engineering 2009 (ICME2009) 26-28 December 2009, Dhaka, Bangladesh.

Al-Hasani, Syed. M. A., Ismail, Ab-Rahim., Kazeemkayode, B., and Elega, D. A. Q., 

(2017). Creating a Practising Muslim: A Study of Qawmi Madrassah in Bangladesh. 

British Journal of Education, Society & Behavioural Science. 20(3): 1-9, 2017, Article 

No. BJESBS.30910, ISSN 2278-0998.

Begum, H., & Eade, J., (2005). All Quiet on the Eastern Front? Bangladeshi

Reactions in Tower Hamlets’ in Abbas, T (2005, ed). Muslim Britain: Communities 
Under Pressure, New York & London: Zed Books.

Carey, S., & Shukur, A., (1985). A Profile of the Bangladeshi community in East 

London. New Community 12, 405-417.

Das, T. K., (2013). Migration of Sylhetis to the United Kingdom: An Exploration.

Social Work Chronicle, Volume 2 Issue 1, May 2013.
Desai, R., (1963). Indian Immigrants in Britain, Oxford: Oxford University Press.
Eade, J. & Garbin, D., (2002). ‘Changing Narratives of Violence, Struggle and

Resistance: Bangladeshis and the Competition for Resources in the Global City’ in 

Oxford Development Studies, Vol. 30, No 2. 

Eade, J., (1997a). Keeping the Options Open: Bangladeshi’s in a Global City. In 
Kershen, A. (ed) London: the promised land? The Migrant Experience in a Global 
City. Aldershot: Avebury.

Gardner, K., (2009). Lives in Motion: the life-course, movement and migration in 

Bangladesh. Journal of South Asian Development, 4 (2). Pp. 229-251. ISSN 0973-
1741.

Gardner, K., & Shukur, A., (1994). “I’m Bengali, I’m Asian, and I’m living here. In 
Desh Pardesh: the south Asian presence in Britian (ed) R. Ballard. London: Hurst & 
Company.

Heath, A., and Li, Y., (2015). Review of the relationship between religion and poverty – an analysis for the Joseph Rowntree Foundation. Centre for Social Investigation (CSI) Working paper 2015-01. Downloaded from http://csi.nuff.ox.ac.uk/
Majumder, A., (2009). Bangladesh river pollution threatens millions. Environment article in Reuters, May 19th 2009. 

Peach, C., (2005). Muslims in Britain. In T. Abbas (ed.), Muslim Britain: Communities 
under pressure (pp. 24). London: Zed Books.
Pollen, R. (2002). Bangladeshi Family Life in Bethnal Green. PhD Thesis, 

Department of Social Anthropology, London School of Economics and Political 

Science.

Robinson, F., (1997). Ottomans-Safavids-Mughals: Shared Knowledge and 
Connective Systems. Journal of Islamic Studies 8:2 (1997) pp. 151-184.

Vestenskov, D., (2018). The Role of Madrasas – Assessing parental choice, financial 

pipelines and recent developments in religious education in Pakistan & Afghanistan. 

Royal Danish Defence College, Copenhagen, Denmark.

Visram, R. (1986). Ayahs, lascars and princes: Indians in Britain 1700-1947. London: 

Pluto.

Zaman, M. Q., (1999).  Religious education and the rhetoric of reform: The Madrasa 
in British India and Pakistan. Comparative Studies in Society and History. Cambridge 

University Press; 1999.
Zeitlin, B., (2012). The Sylheti Bari and the Londoni Flat. Space and Culture, 20(10), 

1-13.

3
Islamic Environmental Ethics
3.1
Introduction

There is no doubt that the environmental crisis that humanity is facing is unprecedented in the history of humanity itself. Humanity, unlike any other life forms, has the power to change and transform the earths landscape in un-imaginable ways with the technological instruments it has at its disposal. Furthermore, this change is happening at such speed that the capacity of animal and other life forms to adapt to such rapid change may be exceeded (Whitehouse and Duffus (2009). Although animals, and all life forms, have always been subjected to evolutionary change and pressures over the course of the earth’s history but these changes have occurred over a long period of time, thousands if not millions of years, thus giving them time to respond and adapt to changes. Come forward to present times today’s eco-systems are under such-pressure that these effectively require an instantaneous response, as compared to a geological time frame, from the animal world and all other non-human life forms. This adaption at this rate is clearly not possible and the impact of this change on not only the health of the wildlife itself but consequently on humans as well is becoming a cause for concern. Not addressing these issues is not an option as it also has the potential for causing serious health implications at individual and consequently population levels, eg., fertility rates leading to population decline, immune system damage leading to increased infectious diseases,  (Whitehouse and Duffus (2009). 
The changing landscape is but only one aspect of the environmental crisis. As individuals and communities strive for development and better living standards this is also increasing consumerism. The way in which goods are produce, transported, used, and ultimately disposed of is also intricately linked to the environmental crisis. Furthermore, the consumption of goods is also a function of the culture as each communities have different life styles, dietary preferences and religious practices and this will therefore require different methods of approach. All of this when coupled with the changing landscapes, pollution, living styles and food consumption has already taken its toll on the health and well-being of the population and left un-addressed the situation will continue to deteriorate. In some communities this is already happening and scientists are now very aware of the situation as it is placing tremendous pressures on the UK’s health system as well as for the families of the individuals concerned. An example of this crisis has manifested within the UK Bangladeshi population where there is now a high prevalence of Type 2 diabetes. As a result medical scientists have recognised that strategies are now urgently needed for preventing this disease (Choudhury et. al). In the British Medical Journal (Grace at al 2008) it is reported that amongst the normal strategies, as dictated by the scientific community,  there also needs to be a religious approach in relation to the prevention of diabetes in the Bangladeshi community. The report also cited that within the community there was also resistance to education on diabetes prevention because of the communities lack of cultural and religious understanding as well as the complex system of hierarchy that exists within the community. There was also a perceived sense within the community that everything happened by the “will of Allah” and therefore this negated any need or placing importance on self-care, a position that is now refuted by the religious leaders of the community. Although education will address some of the problems but the main barrier lies in overcoming some of the accepted social norms within the community, which education alone, will not be sufficient to address this, but it is a starting point nevertheless. 
The deepening environmental crisis is adversely affecting society and communities at many different levels and the true magnitude of the damage, in a holistic context,  is only now being realised by scientists. It is also recognised that the current human centred approach, which has been prevalent for so long in the West, is no longer sufficient to tackle the environmental crisis. A broader philosophical and spiritual perspective is needed, one which requires a fundamental change in our attitude and understanding of our place within this world and our responsibility towards it. Many academics and  environmentalists are realising the  inadequacy of the modern structures of the Western system in dealing with the environmental crisis and therefore they realise the  need for a new approach, one that includes all of the earth’s constituents, (O’ Riordan, 1981; Orr, 1992; Capra, 1996).
The bedrock of Western civilisation has been the development of the scientific disciplines and its application and exploitation. The scientific culture, which for so long, has been based around the observable and measurable; free from external influences, political or otherwise, is now being challenged. This challenge has arisen from the fact that the community now realises that science can be subject to many different kinds of biases. Perhaps the most significant change is the public’s relationship with science, particularly where the realms of ethics are concerned in relation to genetically modified foods, embryology, stem cell research and many other areas. Where science was once free from political pressures and influences it has now become the instrument by which societies can be organised and manipulated by politicians, groups and businesses with significant vested interests. Nowhere is this more evident than in the context of climate change and the rise of hormonal diseases from the use of endocrine disrupting chemicals, Le Monde (2016). In the modern age of the information revolution knowledge and news are now easily accessible by the public. This is also being used as a tool for holding people, governments and business to account. With the ever increasing debates and public pressures the scientific community and the way in which science is understood is changing. According to O’Riordan, as reported by Harland (2015), the scientific community must develop a new form of engagement: with the nation, politicians, and with future generations through a revised form of scientific learning. O’ Riordan recognises that for this to happen science has to be more humble and open to cooperation and the willingness to explore circumstances for which we may not know all the answers. A structural change in the scientific community needs to happen and also the way in which science is approached in universities. But the most significant change O’ Riordan is advocating, and one that is relevant in the context of this work, is a moral and spiritual revolution – a spiritual reawakening. In this context O’ Riordan believes that there must be a spiritual and moral framework based on the peoples fundamental beliefs where they are able to feel content, confident and connected, and at the same time, having a sense of power and be able to deal with change. This he believes will enable individuals to become more rounded and be able to have a view of things over a much longer period of time than focusing on the immediate gratification of the self.
It was in 1989 that David Orr presented an essay, ‘Ecological Literacy’, where he introduces the term “ecological literacy”, an environmental education system that gives us the  ability to understand the earth’s natural eco-systems. With this literacy, Orr believes that it is possible for human beings to change in order to live a more sustainable lifestyle. The current environmental and ecological crisis, or as Orr states, “the disorder of eco-systems”, is also a reflection of the crisis and disorder of the human mind. But ultimately Orr believes that that all of these reflects the crisis within the education systems itself, where there is a lack of environmental education. It is because of this that humans have become incapable to reflect about “ecological patterns, systems of causation and long term effects of human action” Orr (1994). Similarly, Capra (1996), also is of the view that an ecological literacy is needed and this should be incorporated within all of the educational institutions from primary level and onwards. According to Capra this level of education must be considered as a critical skill set for all professionals in every sphere of work.
Education, on which there is no doubt, has an important role to play in changing people’s lifestyles and to motivate and empower them. It is, as Schumacher (1973) stated, as the ‘greatest resource’ that mankind has in order achieve an ecological society based on a just and balanced lifestyle. To achieve this teachers, both in the secular and religious educational institutions must themselves have the right level of knowledge and education as they are in the front line to bring about social changes in the next generation. A report published by WCED (1987), The Brundle Report, emphasised the importance of this education and its necessity for sustainable development. The importance of the role of education in promoting social change to protect the environment was identified earlier in a United Nations report where it argued that:
‘Education is critical for promoting sustainable development and improving the capacity of the people to address environment and development issues…It is critical for achieving environmental and ethical awareness, values and attitudes, skills and behaviour consistent with sustainable development and for effective public participation in decision-making’ (UNCED 1992, chap 36 p.2).
It is therefore clear that a new educational framework is needed to cover ethics related to how we interact and live in harmony with the environment. This however is not as straightforward as it may seem as it has complex interrelationship issues which cover business, political, economic, social, cultural and religious dimensions. But among the academics and environmental philosophers there seems to be a growing recognition for a complete structural change, one that includes a moral and spiritual basis of engagement. This sentiment has long been echoed by Nasr (2007) who realised that in the West the religious and sacredness of nature had been lost and modern science had now become the accepted “religion” for many people. He argues that what is forgotten by the Western secularists is that in much of the world people do still hold on and live by a religious code of conduct, albeit in some communities it may be nothing more than a ritualistic practice. But rituals themselves, from the religious perspective, are as ordained by God and therefore are an enactment of a divine prototype, with the aim of linking us with a higher level of reality. Rituals are meant for us to constantly reflect on our spiritual state with our creator and the purpose of our existence on this planet and responsibilities towards it. The most observable daily ritual of the Muslims are the five daily prayers at times which coincide with the temporal changes that are part of the earth’s daily cycle as it moves through its various stations in relation to the Sun. This is a ritual passed on to mankind through the Prophet Muhammad through a series of instructions from God. Indeed the very first prayer of the ritual is the recitation of the first chapter of the Quran, Surah Al-Fatiha, which is a prayer for guidance but it also reminds us that God is the Lord and Sustainer of all the Worlds. The most visual impact of the ritual is perhaps the prostration (sujood) which requires the man/women to humble themselves before their creator but it also connects us with the earth. Considering the importance of religion, and in particular Islam to Muslims, then religion must play a significant role in both the understanding of the environmental crisis and towards its solution as well (Nasr 2007). According to Nasr without a religious perspective on environmental ethics it is unlikely that any policies based on a secularist political approach would be accepted. This is particularly true of many of the Muslim majority countries which suffer from some of the worst environmental issues on the planet. It is also surprising, that while Islam provides some of the most comprehensive ethical principles on the environment, many of these Muslim majority countries show a complete indifference to environmental issues (Saniotis 2011). It is this lack of ethics on man’s life, and this together with the forces of modernity, where man’s actions are not constrained brings about and disorder and misery that Muslims and many of their communities are facing as stressed by Badawi (1979). A cultivation of the soul is therefore needed as this will provide the sustenance that is needed for Muslim communities to foster change and action.  As man is part of the natural environment, as without this environment we are unable to survive, then the position of many ecologists that the universe consists of a unified material and spiritual entity (Pepper, 1996) is in close agreement with the spiritual aspects of the Islamic faith, and in particular, Islamic monotheism. 
Islamic environmental ethics needs first to be communicated to enlighten the Muslim communities and to change their perceptions and attitudes towards nature. It must be emphasised that humanity is not above or apart from the rest of creation and that there is intrinsic value in all forms of life and these must be conserved. In response to the environmental crisis and the re-wakening of scholars within the Muslim communities, Muslim scholars both in the UK and worldwide are examining Islamic texts for raising awareness and to help change the lifestyles of Muslims  to help tackle many of the environmental and health issues their communities are faced with. Even though the Bangladeshi community can be considered to be religiously active but with modern technology and lifestyles even this community, like many other communities, seemed to have lost the capacity to self-reflect and thus have become less spiritual and more detached from the natural environment. Islam to most people within this community has become nothing more than a ritual obligation. The effect of this loss of spiritual and moral awareness and its implication to the environment can be truly seen in Bangladesh, a country which suffers from some of the world’s highest levels of pollution and a multitude of other environmental issues. These changes have not come suddenly, but a turning point has been reached and the survival of the next and future generations are now at stake. What is required now is immediate action from each and every one of us and to accept that the responsibility rests with us. Considering that large numbers of Bangladeshi’s reside in some of the socially deprived areas within the major cities of the UK then environmental education must play a key part within the mosque establishments in those communities.
The Bangladeshi communities need to rise up to the new challenges that they are faced with. In the UK it is the development of the new Cambridge Mosque, under the leadership of Shaikh Abdual Hakim Murad, that is leading the way and is setting an example for the rest of the Muslim communities to follow. The Cambridge Mosque will be the first-purpose built eco-friendly Mosque in Europe which takes up Islam’s environmental responsibility.

3.2
Islamic Discourse on the Environment
The Islamic faith has the capacity for its faith to be harnessed as a vehicle for social action and change to benefit both humans and the environment. Islam provides the moral and ethical framework which effectively constrains mankind’s interaction and dealings both with other humans, the environment and other lifeforms. Islam encourages mankind towards maintaining a conscience based ethical responsibility without losing sight of the divine outlook and aims of the purpose of mankind’s existence. As part of a greater spiritual purpose it honours mankind with the stewardship of the temporal world, the earth, together with all its resources. Islam does not neglect the needs of a modern society, but it seeks to engender in its believers a sense of moral responsibility for which, we are reminded, that we will be held accountable. This therefore requires mankind to contemplate on all his actions, for whatever purpose, and its effect not just in the moment but for the society as a whole in the future and this includes the environment. In maintaining this level of consciousness and responsibility it will naturally advocate man’s rational use of the earth’s natural resources. This consciousness for a Muslim must ultimately come from a deep reflection of the revelations, and the Sunnah, contained within the Islamic faith. The Quranic revelation emphasis on the use of intellect and reason and nowhere is this more evident than its emphasis and evocation of the natural world. Many Muslims, however, often miss this or take it for granted without any reflection. The contemplation of the natural world and acting in accordance with a divine purpose can be considered at the heart and foundation of the Islamic faith. We are encouraged to look around us and come to know that all things are pointing to somewhere. Nowhere is this more beautifully articulated than in the following Quranic verse;
‘Indeed, in the creation of the heavens and the earth and the alternation of night and day are signs for those of understanding – Who remember God while standing or sitting or lying on their sides and give thought to the creation of the heavens and the earth, saying, “Our Lord, You did not create this aimlessly; exalted are You (above such a thing); then protect us from the punishment of the Fire”’. Quran: Sahee International, Chapter 3 Verses 190-192.

In light of the Quranic position on the contemplation and reflection of the natural world it is somewhat surprising that the current generation of Muslims are not well versed in these messages. This is perhaps part of the problem within the Muslim communities and current education systems. As a consequence of this the Islamic position on the environment is not generally well represented in the discourse that is happening in the wider community and this is certainly true for the Bangladeshi community. This silence and lack of involvement has not gone un-noticed and there have been a number of eminent scholars who have noted and commented on this silent position within the Muslim communities (Foltz 2000; Kula 2001; Ramadan 2009). Within academic circles, however, there has been a steady and growing change in the study of Islamic principles in relation to the environment dating back to the 1960’s. Muslim theologians have and continue to examine and extend Islam’s liberatory discourse on ecology and environmental ethics, guided by the two principle elements of the Islamic faith; the Sovereignty of God and the trusteeship, ‘Khalifah’, of the Earth that is given to  man. These studies have helped to create a theocentric ecological philosophy of Islam based on the ethical precepts contained within the Quran and Sunnah, (Mohamed 2013). One of the foremost eminent scholar of Islam, Mawil Izzi Dien, has written extensively on Islam and the environment since the 1980’s and has contributed much to the environmental debate (Izzi Dien 1997 & 2000). He provides a cross-disciplinary detailed examination of Islamic positions, including Islamic law, on the environmental issues. One of his main aims is to extract an Islamic educational framework that will fit the modern age, without rejecting the main tenets of the Islamic faith and the environmental elements of the faith that it supports. He presents an insight into the classical elements of the Islamic faith on the environment in relation to water, earth, air, humans and animals. He emphasis these elements as tangible objects all with their own intrinsic values and these need to be understood in the Islamic context. He also presents an Islamic  theological view point of the environment; the nature of the unseen and the seen as all of God’s creatures. This theology is based on the unity of creation, which to the perceptions of many humans may seem chaotic, by the oneness of the Creator, Tawheed. 
In the current climate with so much negative sentiment towards Islam and Muslims in general, as portrayed in the media and ultimately in peoples mind, there is much scepticism among the ordinary public as to whether Islam is able to offer anything at all. Therefore, Islam is open to be misconceived and misinterpreted, but this is true for any religion, including Christianity. The very notion of any Islamic law or policies conjures an image of social restrictions and extremely harsh punishments. There is therefore much work to be done to change these negative sentiments and views of the Islamic faith. What is needed today is not a new theology but to retrieve the fundamental aspects of the Islamic faith and to revive the spirit of the  progressive elements of its theology. At the heart of this progressive theology lies a balanced social existence of man that is connected with the environment and other lifeforms. Nature and the environment in the Islamic context is not there to be conquered and subdued like some demonic force which needs to be tamed, but this is exactly what is happening today and why humanity is in this terrible position. In Islam nature is the means by which Gods infinite wisdom, mercy and the other attributes of God, known and un-known, are manifested and refracted so that we may reflect and ponder,  and come to know the unity within creation and ultimately the unity of God and thus learn to praise Him abundantly. Islam deems all of creation to having spiritual life and there are numerous verses in the Quran which support this. The most significant of them is perhaps that ultimately on the day of judgement the earth itself will stand as a witness against or in support of man. Islam must therefore relate to all aspects of one’s life and enjoin on the individual both spiritual and moral standards.  By making morality and ethics integral to the Islamic faith this therefore allows individuals to have and invoke moral principles which may override any statutory laws of the land. Islam therefore is a holistic religion, providing both a spiritual and intellectual needs but also man’s social and other needs. In this respect the spiritual aspirations cannot be separated from material needs and bodily desires of  man, as one cannot be attained without the other.
There is no doubt that humanity cannot survive without the environment for its sustenance but Islam puts a constraint on this in many respect and encourages man to  use whatever is need  but in balance and moderation. The Islamic faith therefore encourages mankind to connect with nature but this is based on three premises; that everything is created by God, and that His Sacredness is reflected in all His creations, and there is unity within all of His creation as everything surrenders to his Will, Ammar (2001).
Although there are many educational establishments today within this community, ranging from local masjids to madrassah’s and other educational centres, including also private education, but there is no educational framework which provides any education specifically on the environment or the environmental ethical teachings contained within this religion. Much of the education provided by these institutions are not representative of the true holistic and integrated educational philosophy that Islam can offer. The growing interest and activism in Islamic environmentalism, both theoretical and practical, is providing the impetus for the greening of the Islamic faith and the need for the introduction of new educational programmes on these subjects (Al-Naki 2004; Haddad 2006; Abu-Hola 2009). Al-Naki, in particular, argues the case for deriving an educational programme of environmental ethics in an Islamic context based on the concepts and teaching methods of the West. 
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