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Abstract

Pakistan is one of the most vulnerable nations of climate change that is facing frequent flooding,
heat waves, water shortage, deforestation, and environmental degradation. Although there are
formal policy tools, such as the Pakistan Climate Change Act (2017) and the National Climate
Change Policy (2021), climate governance in Pakistan is highly technocratic, and little focus is
directed towards the ethical frameworks that can promote long-term interest in the society and
change behaviour. This paper has discussed the moral gap in the environmental management of
Pakistan by establishing the possibilities of Quranic ecological ethics as an alternative normative
system. The article uses a qualitative thematic analysis of chosen Quranic ideas, The ethical and
ecological framework in Islam emphasizes several core principles, the majority of which are:
483 (Khilafah — Stewardship), o/ s (Mizan — Balance), 44 (Amanah — Trust), <354 (Israf —
Prohibition of Waste), =¥ & sié (Fasad fi al-Ard — Ecological Corruption), and 4}
(Rahmah — Mercy), and critically examines the current climate policy tools of Pakistan. The
research is not aimed to replace scientific or technical policy methods; instead, it assesses the
possibility of improvements in the policy legitimacy, the population adherence and moral
responsibility through ethical foundations that are based on Quran. The results indicate that there
is a significant conceptual overlap between the ecological ethics of Quraysh as per the Quran and
the main intentions of significant development, especially those formulated in the United Nations
Sustainable Development Goals (SDGs). The ethics of Quran provide normative consistency,
culturally instilled moral authority and leverage in terms of behaviour that can empower climate
change adaptation and mitigation in Pakistan. With its application to indigenous religious ethics
in climate governance, this article can also be used in interdisciplinary research in religion and
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sustainability and suggest a policy-consequential ethical framework that enhances climate
governance without trespassing into theological matters.

Introduction

Pakistan is among the most climate-sensitive nations on the planet with its unique geographic
location, ecological variety, and overwhelming socioeconomic restrictions. It is located in the
Indus River Basin and has the Himalayan, Karakoram, and Hindu Kush mountain ranges making
it a very sensitive country to climatic variability and change (UNFCCC, 2024). The glaciers of
the country are melting fast, which endangers future water flows to the Indus system, and
jeopardizes water security of millions of people (Ministry of Climate Change [MoCC], 2021).
The legislature in the landmark Pakistan Climate Change Act (2017) acknowledges that there is a
relationship between the greenhouse gas emissions, extreme weather events, and long-term
environmental risk, and an institutional mechanism is to be established to address these issues
via mitigation and adaptation planning (Pakistan Climate Change Act, 2017). The magnitude of
hazards that face Pakistan is evidenced empirically by the scale of climate-induced hazards. In
2010, the historic floods ate about a fifth of the country and killed more than 2,000 people,
whereas the unprecedented monsoon of 2022 swept away half of the territory, displaced millions
and caused tens of billions of dollars of economic damage (PIDE, 2024; MoCC, 2021).
According to one analyst, the vulnerability of Pakistan increases due to the regularity and high
severity of extreme events like floods, droughts, heatwave, which are getting more unpredictable
because of the climate change (PIDE, 2024, p. 3). The cross-sectoral analysis is also applicable
to the increased temperatures and unreliable rainfall patterns that increase stress in the heat,
negatively affect the productivity of agriculture, and add pressure on water resources, which
further increase the fragility of the socioeconomic situation (MoCC, 2021; PIDE, 2024).

Hydrological extremes are not the only climate stressors. The urban centres of Pakistan are
developing fast and are becoming more vulnerable to heat waves and air pollution, which
exacerbates the threat of human health along with the pressure on infrastructure in high-density
metropolitan areas (MoCC, 2021). Pakistan is always ranked by the World Climate Risk Index as
one of the countries that are most affected despite the fact that it generates less than 1 % of the
global emissions of greenhouse gases, a gap that highlights the disproportionate nature of the
exposure of this nation to climate risks (MoCC, 2021). All these climatic strains demonstrate the
immediate necessity of good and context-sensitive climate governance not just in national
planning but sensitive to society, social behaviour and local adaptive capacity.

2.2 Problem Statement

As part of rising climate risks, Pakistan has come up with official policy tools, the most recent of
which include the Pakistan Climate Change Act of 2017 and the National Climate Change Policy
(NCCP) of 2021. The Act provides the creation of the Pakistan Climate Change Council and
Authority to organize the mitigation and adaptation efforts at the federal and provincial level-
requiring comprehensive adaptation planning and integrating climate issues in the decision-
making process in development (Pakistan Climate Change Act, 2017; Climate Laws.org, 2025).
The NCCP 2021 reaffirms the Pakistani dedication to global climate solutions and defines policy
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plans of resilient-development such as institutional alignment, the mitigation and adaptation
priorities (MoCC, 2021). Although these are the formal mechanisms, scholars highlight striking
inconsistencies between the design and implementation of policies especially in regard to the
societal interaction and the culture of environmental governance. As an illustration, studies by
Shah (2025) highlight the fact that although the climate policies in Pakistan clearly define the
mitigation and adaptation plans, such policies tend to lack the implementation channels and
stakeholder engagement pathways, which fail to foster behavioural changes and stakeholder
ownership (Shah, 2025). On the same note, Asif (2025) criticizes the dynamics of governance as
he believes that limited resources, poor institutional capacity, and limited technocratic prisms
lead to deficiencies in implementation to leave grassroots accommodation to supportive (Asif,
2025). This has created a disconnection between the policy frameworks and social compliance
such that formal pledges of adaptation and mitigation fail to directly translate to sustainable
community practices or sustainable behaviour change. This disconnection asks critical questions
about the effectiveness of climate governance in Pakistan in the long term in a culture, religion,
and normative society that is highly influential in the collective behaviour of society. It
highlights how integrative strategies that bridge the gap between the formal policy tools and the
societal values and community participation are necessary in building more profound ownership,
resiliency, and malleability in all levels of the society.

2.3 Research Gap

The available literature on the topic of climate change in Pakistan has largely concentrated on the
scientific appraisal, policy analysis, and institutional proficiency. In line with this, there is an
increasing body of literature on Islamic environmental ethics that examines the Quranic ideas on
the concepts of nature, stewardship, and moral responsibility. Nevertheless, these two streams of
studies are not much connected. Islamic theological studies usually keep on being normative and
abstract whereas policy oriented studies mostly ignore the resources found in religion and ethics
that drive the values and behaviour of the populace. No interdisciplinary studies that
substantially combine Quranic ecological ethics with the modern climate governance systems are
known to be carried out in Pakistan. This lack of exploitation of indigenous ethical sources is a
major lapse in the field of scholarship and policy.

2.4 Research Questions
In order to fill this gap, the following research questions will be directing the present study:

What are the most applicable Quran ethical ideas in relation to environmental stewardship and
ecological responsibility?

What are the connections between these ethical concepts and the significant climate issues
affecting Pakistan such as floods, water shortage, pollution and deforestation?

How can Quranic ecological ethics empower the sustainable development policy in Pakistan
without usurping scientific and technical governance systems?
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2.5 Structure of the Article

The methodology and the analysis framework that were employed in this study are outlined in
the article after this introduction. It subsequently discusses some of the Quranic pillars of
ecological ethics by conducting a thematic analysis on some of the concepts. The following
sections transfer the ethical principles to the issue of climate problems in Pakistan and discuss
how they fit in with sustainable development objectives. The paper ends with an analytical
analysis of how climate governance can be reframed using Quran ethics, and the paper contains
policy-based conclusions and recommendations.

3. Analytical Framework and Methodology
3.1 Research Design

The research design used in this study is qualitative, normative-analytical research design, which
investigates the ethical aspects of climate governance in Pakistan, in terms of the Quranic view.
The study is based on conceptual analysis and critical interpretation, unlike either empirical
fieldwork or quantitative modelling, which is specifically appropriate to researching normative
frameworks, ethical assumptions, and value-based aspects of sustainability that are frequently
undervalued in technocratic policy formulations (Creswell and Poth, 2018). In pursuing this
design, the research aims at investigating how the ecological ethics on Quran can be used to
supplement modern structures of climate governance by improving moral legitimacy, citizen
participation and establishment of behavioural orientation. The relevance of the inclusion of
moral values and ethical beliefs into the realm of environmental policy, as stated by the previous
scholarship, is critical to the way in which values and moral regimes determine the nature of
community involvement and adherence (Folke et al., 2021; McKinnon, 2020). Such views are
consistent with this research, as it draws attention to the interaction between normative ethics
and institutional governance within a society that is culturally and religiously based such as in
Pakistan.

3.2 Textual Analysis

The thematic textual analysis of the selected Quranic verses relevant to environmental
stewardship and ecological responsibility is the key approach to the analysis. Such fundamental
ethical notions as 4434 (Khilafah — Stewardship), o/ (Mizan — Balance), 4%l (Amanah — Trust),
<354 (Israf — Prohibition of Waste), o= ) & slé (Fasad fi al-Ard — Corruption on Earth), and
4225 (Rahmah — Mercy) are systematically found and explained in their far wider Quranic
context (Abdel Haleem, 2004). In order to achieve consistency and accuracy in the text, the
English version of M. A. S. Abdel Haleem has been used in this study. Where deemed
appropriate we cite classical sources of exegesis, especially the Ibn Kathir with whom we can
date ethical ideas in the more traditional traditions of interpretation (Ibn Kathir, 2003). The use
of exegetical content is discriminated and demonstrative, and intended to facilitate thematic
reading as opposed to indulging in intricate jurisprudential discussion. This methodology is
aligned with the normative studies in Islamic environmental ethics that focus on explaining
concepts rather than codifying the law (Foltz, 2013).
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3.3 Policy Analysis

As an addition to the text-based research, the given research will conduct a critical policy
assessment of the climate governance systems in Pakistan, concentrating on the Pakistan Climate
Change Act (2017) and the National Climate Change Policy (2021). These reports are reviewed
to find the hidden and overt ethical suppositions, normative orientations, and where moral
considerations are incorporated or not. The manner in which the policies cover responsibility,
equity, accountability and behavioural change is given special care especially where the
community compliance and societal involvement are the keys to success in climate action (Shah,
2025; Asif, 2025). In its analysis, the study intentionally omits the technical analysis of
performance, but rather the degree to which ethical aspects, particularly those that are appealing
to the Quranic values have been enshrined in the policy design and implementation. This
duplicity approach will enable an interdisciplinary approach to understand normative religious
ethics with the present day governance systems in order to offer an insight into the potentials of
the ethical integration to increase legitimacy and social engagement in climate policy.

3.4 Limitations

The research is more normative and interpretive than empirical, and outcomes of policies and
behaviour of the people are not quantified. Although the collection of hadiths is occasionally
cited in the context where it is applicable, the analysis pays the main attention to the Quran as the
main source of ethics. In turn, the results are to be interpreted as providing conceptual and
policy-based information, as opposed to making empirical judgments.

4. Ecological Ethics Foundations in Quran

Quran gives the detailed ethical nature of the worldview in terms of human interaction with the
natural world. Instead of viewing nature as a morally neutral context of human activity, the
Quran places the natural order in the context of a divine purpose, moral responsibility and
accountability. Considering a combined system of morality that connects cosmology, human
agency, and justice, ecological ethics in the Quran are developed. This section defines six closely
interrelated Qur’anic concepts—4&\a (Khilafah — Stewardship), ub-m (Mizan — Balance), 44l
(Amanah — Trust), <) (Israf — Prohibition of Waste), o= B 4 JLé (Fasad fi al-Ard —
Corruption on Earth), and 422}, (Rahmah — Mercy)—as the foundational principles of Islamic
ecological ethics.

4.1 Khilafah (Stewardship)

The Quran refers to the human beings as #4ls (vicegerents or stewards) of the earth and they are
given the responsibility of overseeing creation and not ownership of the creation. The
stewardship as a delegated and responsibility-based power is created in the verse, which states,

sV Ul ks A 35 1t is He who has made you successors upon the earth (Qur'an 6:165).
This title does not imply absolute domination; it is a qualified trusteeship which is open to moral
responsibility (<tss). It is therefore the human agency that is made to test the ethical behavior in
the consumption of natural resources. Being ecologically based, the notion of khilafah sets
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certain limitations on the exploitation of the materials and states that the environmental resources
have to be preserved, taken care of, and used fairly. The Quranic association between
accountability and stewardship limits anthropocentrism overspending and aligns the human
activity in keeping with the divine purpose. This concept is against the exploitative resource
management practices in the Pakistani setting, which include excessive extraction of the
groundwater, unsustainable agricultural development, and deforestation. The environmental
governance as khilafah reinstates the state and society as custodians of collective ecological
resources, such as rivers, forests, and land, in trust of future generations and not commodities to
accomplish short-term profit.

4.2 Mizan (Balance and Measure)

Central place in the Quranic concept of the natural order is taken up by the principle of mizan.
According to Quran, ol i 135 ¥ G5l aiags ey slldisHe elevated the sky and
established the scale that you may not fall short of the scale (Quran 55: 7-8). The meaning of this
verse is both cosmological and moral: creation exists within certain definite boundaries and its
behavior has to follow the same boundaries. In turn, the degradation of the environment is not
the technical failure but, at the same time, the moral transgression of the overindulgence and
imbalance. The notion of mizan offers a moral paradigm of modern sustainability issues with the
focus on proportionality, restraint, and balance. The environmental issues in Pakistan including
air pollution in the city, too much emission, and dropping water levels are the examples of the
outcomes of the breach of ecological balance. The application of mizan to climate governance
would mean setting up and implementing ecological limits, not only on emissions, a resource
extraction, and land use, but also acknowledging their violation as an ethical failure, and not a
merely regulatory violation. Such an approach strengthens the discourse of sustainability by
basing environmental limits on the concept of moral responsibility.

4.3 Amanah (Trust)

The Quranic idea of amanah hlghllghts the religious trust that is given to man. Quran 33: 72
states, ¥sea Lol (8 8= sy laa 5 he Gail5 eilads of cils Jaally (V15 et e BGY) Gae G we
gave the Trust to the heavens, the earth, and the mountains but they refused to carry it, and man
took it upon himself. According to classical exegetes, this trust includes moral responsibility,
free will and accountability. Amanah, when used in the ecology context, implies that the natural
resources are given to humans to utilize and not to be exploited in a carefree manner.
Environmental mismanagement, which can either be pollution, deforestation, or destroying of a
habitat is a violation of this trust. Amanah in terms of governance requires transparency, integrity
and accountability in environmental policy and governance. In Pakistan, sustainability actions
are usually sabotaged by weak enforcement and institutional failures; the concept of
environmental governance as a trust enhances ethical accountability both on the part of the states
and the society. Amanah-based policies would be not only appealing to the legal obligation but
also moral conscience.
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4.4 Israf (Prohibition of Waste)

The Quran is against extravagance and wastefulness several times saying, 43171 s .8 Y31 5455 3 AS

G yndll Ca3 Y eat and drink, but do not waste; indeed He does not love the wasteful (Qur 7:31). It
is not only a ban on personal consumption of israf, but also on group trends of production,
distribution, and resource consumption. Moderation (Jxie!) is thus made out to be an ethical
requirement that is part of sustainable life. Inept use of water through irrigation systems, food
waste along the supply chains and high energy usage are some of the wasteful practices within
Pakistan. These practices can be understood in terms of israf, which makes them not only be seen
as economical failures, but also as moral ones. The Quranic taboo on waste by associating it with
sustainability and ethical restraint reinforces behaviour-change agenda and plays well with the
modern objective of responsible consumption and production.

4.5 Fasad fi al-Ard (Ecological Corruption)

Quran is categorical about corruption on earth and says, (il il CAil Ly Hadlls ol 8 dadl) el
Corruption has been stroke on earth and at sea due to the works of their hands (Qur’an 30:41).
Conventionally perceived as comprising of social injustice and moral corruption, fasad also
comprises environmental annihilation caused by human activities. Ecosystems like pollution,
deforestation, desertification and loss of biodiversity may be viewed as the expressions of moral
disorder. This moral contextualization brings out the connection between environmental
degradation and endemic corruption, greediness and injustice. Poor governance, unlawful
resource exploitation, and poor regulations tend to increase ecological damage in Pakistan. The
Quranic stance on this way of practice by classifying them as fasad makes their moral value even
more severe and creates the necessity of accountability and reform.

4.6 Rahmah (Mercy to All Creation)

Ethic of rahmah in the Quran develops an ethical concern that is not limited to human interests
but to all living things. eellall 223 5 ¥) @G 5 Quran 21:107 refers to Prophet Muhammad as a
mercy to all worlds which is an indication of an all-inclusive ethic of compassion. Prophetic
traditions which are stressing on kindness to animals and respect of life affirm this principle.
Ecologically, rahmah offers an ethical basis to the conservation of the biodiversity, the protection
of animals and the ecosystem. Pakistan, where habitat destruction and population reduction is a
significant issue, the inclusion of the concept of rahmah in the environment policy would
welcome the integrated approach that non-human life is an integral element of the moral
community. A combination of 43\a (khilafah), ¢\ (mizan), &% (amanah), <54 (israf), 258
(fasad), and 42> (rahmah) constitutes an interlaced Qur’anic ethical system. These principles are
not accidental; on the contrary, they are all integral to stating a sensible moral vision shaping the
environmental stewardship as a question of responsibility, balance, restraint, accountability, and
compassion. In turn, this means that Quranic ecological ethics offers a strong normative platform
on which sustainability and climate governance can be reconsidered mainly in situations where
ethics and culture must be heard to find ethical and sustainable action.
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5. Pakistan Climate Problems with an Ethical Perspective of the Quran

The environmental problems in Pakistan are not a few climatic incidents but intricate results of
the ecological vulnerability, weaknesses in governance, and a lack of sustainability in
development strategies. Solving these issues within the context of a Quranic ethical paradigm
does not presuppose theological determinism or ideas of divine punishment; rather, it provides a
set of moral terms to explain human responsibility, accountability and corrective action. Qur’anic
concepts of o3 (mizan—balance), Jx (‘adl—justice), <5 (israf—waste), %l (amanah—
trust), and 2%é (fasad—corruption) offer an ethical prism through which Pakistan’s climate
challenges can be critically examined.

5.1 Floods and Environmental Mismanagement

There have been repeat disastrous floods in Pakistan, the most notorious one in 2010 and 2022
that have led to massive displacement, damage to infrastructure and the loss of the economy in
the long term. The World Bank reported (2022) that the floods of 2022 impacted more than 33
point-seven million individuals and resulted in damages worth more than USD 30 billion.
Although changes in extreme rainfall patterns due to climate change had a major influence,
several studies have highlighted that mismanagement of the environment, such as deforestation,
unplanned urbanisation, and intrusion of floodplains, contributed significantly to the effects of
floods (Rupp etal.,2022). In terms of Quranic ethics, these results may be conceptualised by
using the concept of fasada fi al-ard. According to the Quran, corruption has taken places on
earth and sea due to the work of the hands of people to earn, so that He may show them a bit of
what they have done to repent (Qur’an 30:41; Abdel Haleem, trans.). Classical and more modern
scholars warn about taking this verse to mean that divine retribution causes disasters, instead
they should emphasize the effects of human behavior that alters the ecological balance (Saniotis,
2012). Pakistan floods are ethically an indication of mizan being brought out-of-place by
deforestation, poor land-use control. This reading puts floods in a context of moral responsibility
and government ineffectiveness and strengthens the Quranic focus on human responsibility and
not fatalism.

5.2 Urban Pollution and Heatwaves.

The extreme heatwaves have come to be a very common and fatal event in Pakistan. The Karachi
heatwave in 2015 alone claimed over 1,200 lives with functionalities of low-income groups
highly vulnerable to acquiring the disease due to inadequate access to treatment and air
conditioning systems (Ratnam et al., 2016). Even more recently, the health risks of people have
been increased by the chronic air pollution in cities like Lahore and Karachi. According to
Rafique et al. (2022), air pollution is estimated to decrease average life expectancy in Pakistan
by almost three years. These facts are an evident ethical breach of mizan and adl. The Quran
confirms that God made everything in its right proportion: al3 125 : 355 2Ty (e V15 ol el il &3 (g3)
) 5eah 5508 oo T (K Gl Gllall o &, 4 & “He made everything and measured it in exact measure
(Qur’an 25: 2). The lack of balance in the environment due to the uncontrolled industrial
emissions and traffic jams is a manifestation of human carelessness in this ratio. In addition,
environmental injustice occurs when the poor are the ones who are suffering the health effects of
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pollution. The Islamic morality focuses on justice as being the right thing to do and in the
Quranic order to keep justice without fail (Qur’an 4:58). In this view, the issue of urban pollution
in Pakistan can be neither simply a regulatory failure nor, but an ethical dilemma of uneven
distribution of risks and non-focus on the good of people. Ethics in the Quran therefore support
modern environmental justice models in preempting the ethical obligation to marginalised
populations.

5.3 Water Scarcity

The increasing population, climatic changes, and poor water management are reaching the
critical point of waterscarcity in Pakistan. Qureshi (2020) cautions that the availability of water
per capita has reduced drastically leading to Pakistan being one of the water-stressed nations.
More than 90 percent of freshwater resources are used by Agriculture, and a significant portion
of it is wasted because of the ineffective flood irrigation process (Ahmad & Farooq, 2021).
Quranic israf ban targets such unsustainable practices. The prophet tells in the Quran: Eat and
drink, but waste not; indeed, He does not love the wasteful (Qur’an 7:31). According to scholars,
this principle applies more to the use of collective resources than to the consumption of
individual resources (Khalid, 2019).

5.4 Deforestation and Loss of Biodiversity

Deforestation leads to soil erosion, reduction of biodiversity and the exposure to high chances of
floods. Although measures like massive tree-planting programs have been undertaken,
researchers warn not to idealise these practices because of the issues of transparency, and
survival of plantations, and governance (Rasul,2016). Within a Qur’anic perspective,
deforestation is a violation of the amanah that is the entrustment of humankind to look after the
creation. The Qur’an is a description of nature as a sign (ayah) of divine wisdom (Qur’an 6:99),
suggesting the presence of intrinsic value in nature other than economic usefulness. Sustainable
ecological integrity over the long term is necessary instead of the short-term interventions
demanded by ethical stewardship.

The climatic issues in Pakistan can be interpreted through Quranic ethical perspective of a
merger between climate imbalance, moral neglect and inefficiencies of governance. Quran ethics
cannot substitute scientific explanation or policy processes, but rather enhance the moral-basis of
governing climate as it ensures responsibility, justness, moderation and trust. This moral rhetoric
enhances the idea of sustainability because the environmental protection is connected with the
responsibility in front of society and God.

6. Sustainable Development and Islamic Ecological Ethics

Sustainable development as defined by the global policy frameworks is aimed at striking a
balance between environmental security, social justice and economic sustainability. The 2030
Agenda of Sustainable Development by the United Nations provides that sustainability is a
comprehensive process that needs structural transformation, behavioural change, and moral
dedication (United Nations, 2015). The Sustainable Development Goals (SDGs) form a universal
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framework of policy but the need to implement contextual legitimacy of the SDGs and moral
quality of the goals in particular societies are crucial to their implementation. Islamic ecological
ethics are based on the Quran and developed in Muslim-majority countries, including Pakistan,
provide an alternative ethical framework that only intersects with the SDGs and supports their
normative underpinnings. A critical interpretation of the SDGs shows that it has a large
conceptual overlap with fundamental Quranic ethical principles. This intersection implies that
the Islamic ecological ethics are not the opponent of global sustainability standards but consult
them with the help of culturally-based moral values.

SDG 13 (Climate Action) and SDG 15 (Life on Land) are very much comparable to the Quranic
teachings of khilafah (stewardship) and mizan (balance). SDG 13 demands a radical move to
counter the effects and causes of climate change, whilst SDG 15 focuses on defending and
rehabilitating terrestrial ecosystems (United Nations, 2015). In the same manner, the Quran sets a
human being in the role of a steward, who has to preserve the ecological balance: It is He who
has made you heirs on the earth (Quran 6:165). Researchers claim that khilafah means
accountability not only to the current generation, but also to future generations, and this concept
is similar to intergenerational equity in the context of sustainability (Kamali, 2016; Rizk, 2014).
The term mizan also strengthens the aspect of SDGs on planetary boundaries, as the
understanding of environmental extravagance in mizan revolves around moral transgression, and
not an accidental breach. The Quranic banning of israf (waste) is very close to SDG 12
(Responsible Consumption and Production). SDG 12 aims at eliminating the resource
inefficiency, food waste and the unsustainable consumption patterns. Qur'an condemns the
wastefulness expressly: Eat but drink, but do not waste, Indeed, He is not in love with the
wasteful (Qur'an 7:31). The modern Islamic environmental theorists recognize the existence of
such an ethical concept as moderation as a fundamental building block of sustainability,
connecting environmental protection and social equity (Khalid,"2019; Helfaya et al., 2018). SDG
10 (Reduced Inequalities) is aligned with the aspect of the Quran of a principle of justice (adl).
The marginalised populations are disproportionately impacted by environmental degradation,
which also contributes to the augmentation of social disparities (World Bank, 2022). In the
Quran, the issue of justice is always stressed as a moral norm that requires being just in the
government and social affairs (Qur'an 4:58). The implementation of sustainability policy with the
inclusion of the term adl provides moral support to the idea of climate justice, especially to
vulnerable populations in Pakistan in flood-prone and heat-impacted areas.

SDG 16 (Peace, Justice, and Strong Institutions) is ethically supported in the concept of Quranic
amanah (trust). SDG 16 emphasizes the need to have accountable institutions, transparency and
rule of law. The Quran defines government as a trust and that has to be given out in a responsible
manner (Quran 33:72). The application of the environmental governance concept with the use of
amanah can transform the basis of corruption, regulatory failure, and mismanagement into an
ethical violation, thus enhancing the accountability of the institutions (Abdelzaher et al., 2019).

6.1 Ethical Added Value

In addition to this conceptual convergence, there is a substantial value addition in the application
of Islamic ecological ethics to sustainable development projects to cover areas of concern that
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are frequently overlooked in technocratic policy formulations. To begin with, the Quranic ethics
provide moral motivation. Ethical obligations based on religious faith can be used to promote
voluntary compliance and self-regulation, whereas policy tools are dependent on the use of
incentives and regulations. Studies indicate that ethical theories based on faith have a stronger
impact on the environmental attitude and behaviour, compared to the purely instrumental ones
(Saniotis, 2012).

Secondly, cultural legitimacy is promoted through Islamic ethics. Sustainability policies only
based on technical or economic reasons are unlikely to go far in societies of a culturally and
religiously oriented nature. With the integration of environmental responsibility with Quranic
values, the sustainability efforts will be able to appeal more to the minds of the people, establish
social ownership and engagement of people (Foltz, 2006). Third, the ethics in the Quran help to
bring long-term behaviour change. Sustainable development entails changes in the consumption
pattern, governance, and social norms, which may be long-lasting. The idea of moderation,
accountability and compassion, which make up the ethical principles known as ijtidal, hisab and
Rahmah, encourage internal moral discipline and not immediate compliance. The internalisation
is important in maintaining environmental promises outside the policy cycles and political
changes.

6.2 Theocratic Overreach is another mistake to avoid

Although Islamic ecological ethics have significant advantages, their inclusion in sustainable
development should not be faced with the danger of theocratic overreach. This paper does not
support the substitution of scientific understanding, technical planning, and plural systems of
governing by religious dogma. Instead, it puts the Quranic ethics as a complementary normative
framework that adds value to the policy discourse. It has to be compatible with plural
governance. The constitutional and policy frameworks in operation of Pakistan are founded on a
plural legal and administrative system which interacts with the international institutions, science
and various stakeholders. Islamic ethics may well exist alongside such plurality operating as a
moral guide and not a commanding force. Researchers stress that the most efficient way of
applying the Islamic environmental ethics is to shape the values and priorities rather than enforce
the Islamic regulations as strict legal laws (Kamali, 2016; Saniotis, 2012).

In addition, evidence-based policymaking should be upheld by ethical integration. Climate
science, environmental economics and technical planning are also necessities. Quranic ethics
contribute value by providing a framework of the reasons as to why sustainability is important
and who should get the sustainability and the science provides the reasons as to how
environmental issues arise and how they can be dealt with. This complementary relationship has
the benefit of making sure that religious ethics reinforce the effective climate governance rather
than weakening it.

Islamic ecological ethics and sustainable development do not require a competitive paradigm but
are complementary frameworks. Powerful overlap between the Quranic ethical principles and
SDGs proves that sustainability goals may be both globally oriented on the one hand and locally
significant on the other. Cultural legitimacy, moral motivation and, ethical depth, Quranic
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ecology adds a richness to the discourse on sustainable development, and is consistent with
plural governance systems based on science.

7. Reframing Climate Governance in Pakistan

The concept of climate governance in Pakistan has changed a lot over the last decade, especially
with the implementation of the Pakistan Climate Change Act (2017) and development of a
National Climate Change Policy (2021). These frameworks are demonstrating increasing
awareness of climate risks and institutional obligations. Nevertheless, being technically
advanced, the continued decline of nature and the inability of people to adhere to them show that
structural and moral weaknesses remain unaddressed. This part is a critical analysis of these
inadequacies and it contends that the Quranic ecological ethics can serve as a remedial normative
system that enhances governance without having to supplant scientific or policy-based methods.

7.1 Ethical Blind Spots of Existing Policy

One aspect that is leading in the climate governance in Pakistan is its focus on infrastructure-
based approaches to adaptation and mitigation. Flood control structures, agriculture that is
resilient to climate, early warning systems, and development of urban infrastructure are the
primary priorities of policy documents (Government of Pakistan, 2021). In as much as these are
necessary, this paradigm can be seen as a largely technocratic one that views climate change as
an engineering and administrative issue, as opposed to a very ethical and behavioural issue.
Environmental governance scholars warn that infrastructure-oriented solutions usually fail when
they are not supported by behavioural change in the society and ethical responsibility
(Ostrom, 2010). There are problems of unlawful construction of floodplains, excessive use of
ground waters, and the wastage of resources in Pakistan even though regulatory structures are in
place. These practices imply that there is a high underemphasis on consumption behaviour,
public responsibility, as well as moral accountability during the creation of the policies. Lack of
ethical dialogue at official structures constrain public ownership of sustainability objectives and
their implementation through compliance. Moreover, the policy of climate does not pay much
attention to the ethical aspect of the unequal vulnerability. The documents recognise the poverty
due to climate but seldom do they mention environmental injustice as a moral issue that needs
remedial governance. Such exclusion represents a wider inattention in which the effectiveness of
policy is evaluated in terms of outputs and not ethical accomplishments.

7.2 Quranic Ethics as a Remedial Framework

The Quran ecological ethics would provide a corrective normative by establishing a balance
between the rights and responsibilities in the management of climate. Modern sustainability
rhetoric often highlights environmental rights, i.e. the right to clean water and air, but minimally
defines parallel responsibilities. Quran, regularly places entitlement in case of responsibility, and
human agency is the accountable stewardship, which is liable to moral assessment (Qur'an
6:165). Amanah (trust) is also a concept that is relevant especially when dealing with
transparency and corruption in environmental governance. In Pakistan, corruption has been cited
as a major obstacle to optimal climate policy, thus sabotaging the regulation of the environment
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and management of resources (Transparency International, 2023). The Quranic concept of trust
as a moral duty (Quran 33:72) to repackage failures in governance not only as failures of
administrative efficiency but also as an failure of moral duty, and enhances anti-corruption
efforts by appealing to the moral sense in addition to imposing legal penalties (Abdelzaher et al.,
2019). Moreover, the values of moderation (i‘tidal) and waste ban (israf) also present a restraint
as a self-governing policy. The current systems of economic planning tend to focus on growth
measures and pay little attention to ecological benchmarks. Quranic ethics argue with this
paradigm by making restraint the norm and excess a drawback of an individual (Quran 7:31).
Moderation can ensure sustainable consumption and efficiency in the consumption of resources
without the exclusion of economic development.

7.3 Religious institutions have a role to play in this matter

The sphere of religious institutions in Pakistan holds the key role in the sociocultural context and
has significant opportunities of becoming the ethical enhancers of climate governance. Mosgues,
religious seminaries and community based religious networks access parts of the society which
are often not reachable via the formal policy channels. Empirical studies in the field of public
health have shown that faith-like institutions can be instrumental in terms of influence on
behaviour, development of trust and propagation of normative messages (Clarke and Jennings,
2008). Experience during vaccination drives and disaster response exercises show how a
religious leader can help to resist misinformation, by engaging with religious leaders well, and
encouraging socially responsible behaviour. Equally, environmental ethics expressed in sermons
(khutbahs), school curriculums, and community activities, can be used to strengthen stewardship,
moderation, and responsibility values without the politicization of religion. Researchers stress
that this should be an ethically oriented and not a doctrinally coercive involvement to maintain
inclusiveness and pluralism (Khalid, 2019). Notably, religious institutions should be supportive
and not dictatorial. Their work is in the area of ethical persuasion, moral education, and value
formation- but not in policy making or enforcement. Religious institutions can maximize the
compliance and change of behaviour in the long term when they are congruent with both the
state policy and scientific messaging.

7.4 Tension Development -Ecology

There is a longstanding debate in the policy debate in Pakistan between the economic growth and
the ecological sustainability. The strategies of development tend to focus on industrial growth,
development of infrastructure, and urbanisation often at the cost of the integrity of the
environment. This trade-off can be seen as the embodiment of the parsimonial understanding of
development that identifies progress with material growth. The mizan as understood in the Quran
offers an ethical perspective on how to deal with this tension. Balance does not imply stagnation
or anti-development feeling, it requires proportionality, restraint and long view perspective. The
Quran cautions against transgression balance (ki) (Quran 55:8), which is similar to modern
sustainability theories that attract a planetary boundaries development (Rockstrom et al., 2009).
The application of mizan to development planning promotes the development of policies that
combine economic goals with the ecological boundaries, social justice, and concerns about the
future generation. This moralist approach justifies the revision of the concept of development as
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qualitative enhancement (instead of quantitative wastefulness). A way forward in reframing
climate governance in Pakistan is to shift the focus on technocratic solutions to ethically-based
ones, which focus on behaviour, accountability and justice. Ecological ethics of the Quran
present an effective normative approach that can address the policy blind spots and increase
institutional integrity to align development with sustainability. When implemented as
supplementary moral prism instead of a normative legal framework, these principles may be
empowering to climate regulation in terms of cultural appeal as well as practical efficiency.

8. Policy Recommendations and Conclusion
8.1 Key Findings

This paper has attempted to analyze the climate governance in Pakistan in terms of Quranic
ecological ethics in order to fill the ethical gap that continues to exist regardless of the existence
of formal climate policies in Pakistan. It has been shown that Quranic ethics can offer a
consistent moral system that can supplement technocratic methods of sustainability. The basic
ideologies like khilafah (stewardship), mizan (balance), amanah (trust), israf (prohibition of
waste), adl (justice), and rahmah (mercy) are elements that define a comprehensive ecological
ethic that centers on responsibility, restraint, accountability and mercy. The results also indicate
that there is a high conceptual correspondence between ethics in Quran and international
standards of climate regulation, especially those reflected in the United Nations Sustainable
Development Goals ( United Nations, 2015). Instead of providing an alternative or oppositional
model, Islamic ecological ethics strengthen the principles of sustainability by entrenching them
in culturally evocative moral values. This congruence increases the normative legitimacy of
action regarding climate in Pakistan and encompasses behavioural and moral aspects that are not
yet developed and integrated into current regulations (Khalid, 2019; Kamali, 2016). Notably, the
paper does not use deterministic or punitive theological understanding of environmental
disasters. Rather, it portrays climate issues as the result of man-made action, state malfunction
and moral negligence, which would be in accordance with the Quran and modern environmental
studies (Saniotis, 2012; Ostrom, 2010).

8.2 Policy Recommendations

The study will recommend the following policy-relevant results based on these findings:
Moralizing the National Climate Policy

The policies on climate of Pakistan must use an explicit language that can only be described as a
language of responsibility, moderation, and intergenerational justice. By incorporating both
moral standards and technical goals, it is possible to achieve policy coherence and enrich the

level of public involvement without interfering with scientific principles (Government of
Pakistan, 2021).
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Public Enlightenment by means of Religious Bodies

Ethical environmental awareness should be employed as mosques, religious schools of
education, and community networks. Sustainability values, including stewardship and
moderation, can be reinforced through carefully framed sermons, educational materials, and
community programs that can be based on the experience of the successful interventions in the
area of public health (Clarke and Jennings, 2008).

Moral Trust Moral Accountability Environment

Accountability must be a key priority in environmental governance mechanisms because it is
both a legal and a moral responsibility. By positioning transparency, anti-corruption and
compliance with the rules as manifestations of amanah, institutional integrity and trust in the
authorities can be enhanced (Abdelzaher et al., 2019).

Education Reform Inclusion of Islamic environmental Ethics

In Islamic ethics, both Islamic and scientific materials in school and university education should
be included in the environmental education curriculum. This can bring about ethical awareness,
critical thinking and behaviour change that can be long lasting especially in religiously based
societies (Foltz, 2006). This does not mean that these suggestions are propagating the overthrow
of the current governance structures or scientific knowledge. Instead, they advocate ethical
integration as a supportive measure that can improve the efficacy and suitability of climate
governance.

8.3 Academic Contribution

This article enhances the expanding area of Islamic environmental ethics by shifting the
conversation from theoretical theological contemplation to practical governance evaluation. The
study connects Qur’anic ethics with Pakistan’s climate issues and international sustainability
frameworks, addressing an important gap between religious morals and public policy. It provides
a culturally rooted sustainability framework that is significant at a local level while being
compatible on a global scale, enhancing interdisciplinary research in religion, ethics, and climate
governance.

8.4 Upcoming Research

Future studies need to empirically evaluate how religious—ethical interventions affect
environmental behavior and adherence to policies in Pakistan. Comparative research in Muslim-
majority nations could examine how Islamic ecological ethics engage with various political,
institutional, and cultural environments. This research would enhance comprehension of the
functional importance of ethics in promoting sustainable development and climate resilience.

825



International Research Journal of Arts, Humanitiesand |2025
Social Sciences(IRJAHSS)

No Conflict of Interest

The author(s) affirm that the research, analysis, and conclusions detailed in this article were
carried out independently, free from any commercial or financial relationships that might be seen
as a potential conflict of interest.

Acknowledgment:
Sections of the manuscript were created with the help of OpenAl's ChatGPT, an Al language
model, for editing, phrasing, and enhancing clarity. ChatGPT (OpenAl, 2023)

Correspondence should be addressed to: Dr. Imran Hayat, Lecturer, Department of Islamic
Studies, Division of Islamic and Oriental Learning, University of Education, Lower Mall
Campus, Lahore, Pakistan. Email: imran.hayat@ue.edu.pk

826 | 0 Omom


mailto:imran.hayat@ue.edu.pk

International Research Journal of Arts, Humanitiesand |2025
Social Sciences(IRJAHSS)

References
Abdel Haleem, M. A. S. (2004). The Qur’an: A new translation. Oxford University Press.

Abdelzaher, D., Kotb, A., & Helfaya, A. (2019). Eco-Islam: Beyond the principles of why and
what, and into the principles of how. Journal of Business Ethics, 155(3), 623-643.
https://doi.org/10.1007/s10551-017-3507-3

Ahmad, S., & Faroog, U. (2021). Water governance and irrigation efficiency in Pakistan:
Challenges and policy options. Water Policy, 23(2), 318-335.
https://doi.org/10.2166/wp.2021.198

Asif, Z. (2025). The political economy of climate adaptation in Pakistan: Challenges,
governance, and global justice. Social Science Review Archives, 3(4), 368-378.

Clarke, G., & Jennings, M. (2008). Development, civil society and faith-based organizations:
Bridging the sacred and the secular. Palgrave Macmillan.

Climate-Laws.org. (2025). Pakistan Climate Change Act, 2017. https://www.climate-
laws.org/ccl_pakistan

Creswell, J. W., & Poth, C. N. (2018). Qualitative inquiry and research design: Choosing among
five approaches (4th ed.). Sage Publications.

Folke, C., Biggs, R., Norstrom, A. V., Reyers, B., & Rockstrom, J. (2021). Social-ecological
resilience and biosphere-based sustainability science. Ecology and Society, 26(1), Article 41.
https://doi.org/10.5751/ES-12358-260141

Foltz, R. C. (2006). Animals in Islamic tradition and Muslim cultures. Oneworld Publications.

Foltz, R. C. (2013). Environmental ethics and Islam. In R. C. Foltz, F. M. Denny, & A.
Baharuddin (Eds.), Islam and ecology: A bestowed trust (pp. 1-28). Harvard University Press.

Food and Agriculture Organization of the United Nations. (2020). Global forest resources
assessment 2020: Country report—Pakistan. FAO. https://www.fao.org/forest-resources-
assessment

Government of Pakistan. (2017). Pakistan Climate Change Act, 2017. Ministry of Climate
Change.

Government of Pakistan. (2021). National Climate Change Policy (Updated 2021). Ministry of
Climate Change.

827 ONom


https://www.climate-laws.org/ccl_pakistan
https://www.climate-laws.org/ccl_pakistan
https://doi.org/10.5751/ES-12358-260141
https://www.fao.org/forest-resources-assessment
https://www.fao.org/forest-resources-assessment

International Research Journal of Arts, Humanitiesand |2025
Social Sciences(IRJAHSS)

Helfaya, A., Kotb, A., & Hanafi, R. (2018). Qur’anic ethics for environmental responsibility:
Implications for business practice. Journal of Islamic Accounting and Business Research, 9(2),
240-253. https://doi.org/10.1108/JIABR-05-2016-0060

Ibn Kathir, I. (2003). Tafsir Ibn Kathir (S. R. Al-Mubarakpuri, Trans.). Dar-us-Salam
Publications.

Ibn Majah. (n.d.). Sunan Ibn Mdajah. Dar Ihya’ al-Kutub al-‘Arabiyyah. (Hadith no. 425)

Kamali, M. H. (2016). The middle path of moderation in Islam: The Qur’anic principle of
wasatiyyah. Oxford University Press.

Khalid, F. (2019). Islam and the environment (2nd ed.). Kube Publishing.

Ministry of Climate Change. (2021). National Climate Change Policy (NCCP) of Pakistan.
Government of Pakistan.

Ostrom, E. (2010). Polycentric systems for coping with collective action and global
environmental change. Global Environmental Change, 20(4), 550-557.
https://doi.org/10.1016/j.gloenvcha.2010.07.004

Pakistan Climate Change Act, 2017, ch. 15 (Pak.).

Pakistan Institute of Development Economics. (2024). Impact of climate change on water in
Pakistan. PIDE.

Qureshi, A. S. (2020). Water security in Pakistan: Issues and challenges. Water Policy, 22(2),
253-271. https://doi.org/10.2166/wp.2019.143

Rafique, M., Rehman, S., & Ahmed, T. (2022). Air pollution and public health in Pakistan:
Evidence from satellite and ground data. Environmental Science and Pollution Research, 29(12),
17234-17247. https://doi.org/10.1007/s11356-021-17001-5

Rasul, G. (2016). Managing the food, water, and energy nexus for achieving the Sustainable
Development Goals in  South Asia. Environmental Development, 18, 14-25.
https://doi.org/10.1016/j.envdev.2015.12.001

Ratnam, J. V., Behera, S. K., Ratna, S. B., Rajeevan, M., & Yamagata, T. (2016). Anatomy of
Indian heatwaves. Scientific Reports, 6, Article 24395. https://doi.org/10.1038/srep24395

Rizk, R. (2014). Environmental ethics in Islam: Principles and perspectives. Journal of Islamic
Thought and Civilization, 4(1), 1-17.

Rockstrom, J., Steffen, W., Noone, K., et al. (2009). A safe operating space for humanity.
Nature, 461(7263), 472-475. https://doi.org/10.1038/461472a

828 | (@Mom


https://doi.org/10.1016/j.gloenvcha.2010.07.004
https://doi.org/10.1016/j.envdev.2015.12.001
https://doi.org/10.1038/461472a

International Research Journal of Arts, Humanitiesand |2025
Social Sciences(IRJAHSS)

Rupp, D. E., Abid, M., & Scheffran, J. (2022). Climate change, floods, and vulnerability in
Pakistan. Climate Risk Management, 35, 100413. https://doi.org/10.1016/j.crm.2021.100413

Saniotis, A. (2012). Muslims and ecology: Fostering Islamic environmental ethics.
Contemporary Islam, 6(2), 155-171. https://doi.org/10.1007/s11562-011-0173-8

Shah, Z. (2025). Assessing policies of Pakistan on climate change: Literature trends and
implementation gaps. Contemporary Journal of Social Science Review.

Transparency International. (2023). Corruption perceptions index 2023.
https://www.transparency.org

United Nations. (2015). Transforming our world: The 2030 agenda for sustainable development.
United Nations General Assembly. https://sdgs.un.org/2030agenda

United Nations Framework Convention on Climate Change. (2024). National climate
vulnerability assessment: Pakistan. UNFCCC.

World Bank. (2022). Pakistan: Flood damage and needs assessment. World Bank Group.
https://www.worldbank.org

Zahid, A., Jellani Khan, A., & Cheema, Q.-U.-A. (2024). An overview on governing
environment in Pakistan. Pakistan Social Sciences Review, 8(2), 55-70.

829 @0


https://doi.org/10.1016/j.crm.2021.100413
https://doi.org/10.1007/s11562-011-0173-8
https://www.transparency.org/
https://sdgs.un.org/2030agenda
https://www.worldbank.org/

