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Abstract: This study examines religious messages concerning environmental
degradation and natural disasters in Tere Liye’s novels Si Anak Pemberani and Si Anak
Spesial through an Islamic ecotheological approach. Environmental crises encompass
not only physical consequences but also spiritual and ethical dimensions. Children’s
literature provides a strategic medium for cultivating ecological consciousness among
younger generations, yet its potential remains underexplored in ecotheological
scholarship. Employing a qualitative design, this study uses content analysis, the
Miles and Huberman interactive model, and theoretical triangulation integrating
Islamic ecotheology, literary studies, and environmental humanities. Correspondence
with Tere Liye further indicates his sustained engagement with environmental issues
in his literary works. The analysis generates three interrelated findings. First,
environmental degradation and natural disasters are represented as consequences of
human actions that violate the principle of khalîfah fî al-ardh, emphasizing human
responsibility for environmental stewardship. Second, religious messages are
expressed through moral courage, social piety, and ecological responsibility, framing
environmental care as a form of worship. Third, Islamic ecotheology is communicated
through characters’ lived experiences, fostering transformative and spiritually grounded
environmental awareness. These findings demonstrate that children’s literature can
function as a productive arena for articulating Islamic ecotheological perspectives
and advancing value-based environmental education for younger readers and
communities.
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Introduction
The ecological crisis poses a significant threat to the balance of life. Data from the

World Bank (2021)1 indicates that human activities are driving climate change and
exacerbating vulnerabilities to natural disasters. In Indonesia, the National Disaster
Management Authority (BNPB) recorded more than 3,500 natural disasters in 2023,
most of which were hydrometeorological (BNPB, 2023). This trend reflects a close
connection between environmental degradation and the erosion of religious perspectives
toward nature. From an Islamic point of view, natural disasters are not merely physical
occurrences; they are seen as manifestations of divine will that carry moral and spiritual
messages. The environmental crisis, marked by the increasing frequency of natural
disasters, has fostered awareness that ecological solutions require not only technical
and scientific approaches but also ethical and spiritual ones. One emerging approach
that bridges these ecological and spiritual dimensions is ecotheology.2 Ecotheology
integrates theology and ecology to interpret the relationship between humans and nature
through the lens of faith. The Qur’an affirms that corruption on land and sea results
from human actions (Q.S. Ar-Rûm/30:41).3 Humanity is reminded to return to the
principles of balance and fulfill its role as vicegerent on Earth.4 This perspective is
reinforced by contemporary Muslim scholars emphasizing the importance of spiritual
and religious integration in environmental conservation.5

Islamic ecotheology is thus a relevant framework for analyzing the interconnected
relationship between humans, nature, and the Divine.6 It views nature not as an object
to be exploited but as signs of God that deserve reflection and reverence.7 The term
“ecotheology” derives from the combination of “ecology,” the study of living beings and
their environments, and “theology,” the study of God and religious beliefs. Hence,
ecotheology is a theological reflection on the environmental crisis, aiming to foster faith-
based ecological consciousness.8 Core principles of ecotheology across religious traditions
include the sacredness of nature, interconnectedness, ethical responsibility, recognition
of ecological sin, and the need for restoration and repentance.9 It stresses that nature is
a divine trust that must be protected.10 Environmental degradation is interpreted as
humans’ failure to fulfill their role as vicegerent. In Islamic thought,11 nature is not
merely a backdrop or resource for exploitation; rather, it represents the signs of God that
reflect His omnipotence and wisdom.11 Natural disasters and environmental degradation
are thus viewed as phenomena with ethical and spiritual dimensions rather than solely
ecological issues. Furthermore, Nasr12 argues that the environmental crisis is
fundamentally rooted in a modern spiritual crisis that alienates humans from their nature
as inherently religious beings. Similarly, Özdemir13 asserts that any destructive act against
nature constitutes corruption, which is strictly prohibited from moral and religious
standpoints. Allah commands that humans should not transgress or disturb the balance
of nature (Q.S. Ar-Rahmân/55:7–9).14
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In this context, children’s literature emerges as an effective cultural medium for
instilling moral, spiritual, religious, and ecological values in younger generations in
pursuit of balance and sustainability. Literature, in essence, does not merely reflect social
and natural realities; it also serves as a tool for shaping character and moral
consciousness.15 Several works of children’s literature successfully integrate these
elements, including the novels Si Anak Pemberani and Si Anak Spesial by Tere Liye. These
novels depict the life experiences of the main characters amidst the harshness of nature,
including encounters with natural disasters. Through the characters’ narratives and
experiences, the stories convey strong religious messages, including gratitude for God’s
blessings, the importance of prayer as spiritual communication with the Creator, and
reflection on divine power as manifested through natural events.

Children’s literature carries an important educational function. It serves as a means
for imparting moral and spiritual values. Nikolajeva16 argues that children’s literature
engages in “world-making,” shaping children’s paradigms of reality and ethics. Literature
mirrors human life and its relationship with nature and the Divine. It holds the potential
to evoke emotion and raise awareness in readers about broader life values, including
environmental ethics and spiritual consciousness.17 Within the Islamic context, literature
can serve as a medium for conveying Islamic teachings in a communicative and
aesthetically engaging manner. According to Abolfotoh,18 in Islamic literature, nature is
not merely a narrative setting but a spiritual actor communicating with humankind,
delivering messages, and offering opportunities for reflection and repentance. Common
themes in Islamic literature include natural disasters as divine warnings (Q.S. Ar-Rûm/
30:41),19 praise for nature as a sign of God’s greatness (Q.S. Al-Ghâsyiyah/88:17–20),20

and critique of human greed that leads to environmental degradation (Q.S. Al-A‘râf/
7:56).21 The integration of ecological values and Islamic teachings in children’s literature
is highly effective in fostering a foundation for ecotheological consciousness from an
early age.22 As a medium of Islamic ecotheology, literature offers an educational, spiritual,
and aesthetic approach to nurturing ecological awareness. This is in line with the current
Indonesian curriculum, which emphasizes the Pancasila Student Profile, one of which is
to have faith, be devoted to God Almighty, and have noble character and be sustainable
towards the environment.

Si Anak Pemberani and Si Anak Spesial portray environmental degradation and
natural disasters as powerful narrative settings for shaping children’s characters. Through
depictions of the relationship between humans, nature, and God, these novels convey
religious messages that can ignite environmental awareness from an early age. Through
narrative exposition and character dialogue, the novels subtly reveal how these ecological
disruptions have led to increasingly frequent and severe flooding. Furthermore, as the
author, Tere Liye embeds messages about the lack of ecological consciousness, illustrating
how humans often disregard the balance of nature, resulting in nature “responding”
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through disasters. From an Islamic perspective, such degradation is caused by human
greed and negligence toward the divine trust. This message aligns closely with the narrative
in the novels, where natural disasters catalyze the collective awakening of the village
community to live more humbly, wisely, and in harmony with the environment. Si Anak
Pemberani and Si Anak Spesial thus go beyond mere entertainment; they embody a deep
ecotheological dimension. The ecological experiences of the characters become a pathway
toward spiritual enlightenment. Within the narrative, nature is depicted as if it “speaks”
through disasters, calling upon humans to listen and draw moral and spiritual lessons.23

This study views Si Anak Pemberani and Si Anak Spesial by Tere Liye as literary texts that
embed narratives of Islamic ecotheology, in which the relationship between nature,
humanity, and the Divine is framed harmoniously. Through the lens of Islamic ecotheology,
this study identified and analyzed how depictions of environmental degradation and
natural disaster experiences in these novels are interpreted as vehicles of spirituality.

Method
This study employed a qualitative approach using content analysis as its method.

According to Denzin and Lincoln24 qualitative research aims to interpret phenomena in
their natural context by emphasizing meaning, experience, and process. Content analysis
was chosen as it enables the researchers to systematically identify symbolic meanings,
themes, and ideologies within literary texts.25 In addition, it utilizes a series of procedures
to draw valid inferences from texts. The study aimed to identify and analyze religious
messages related to environmental degradation and natural disasters as depicted in the
novels Si Anak Pemberani and Si Anak Spesial by Tere Liye. To conduct the analysis, the
study adopted an Islamic ecotheology approach, grounded in the principle that in Islam,
nature is a creation of God with intrinsic value, and humans bear both spiritual and
ethical responsibilities to protect it.26 The primary data sources were the novels Si Anak
Pemberani and Si Anak Spesial by Tere Liye, published in 2018. The research data consisted
of words, phrases, clauses, and sentences within these texts. Data were collected using
reading and note-taking techniques. To ensure the validity and reliability of the findings,
theoretical triangulation was used, referring to Islamic literature,27 interpretations of
the Qur’an,28 and literary theory.29 Interpretation was carried out by considering the
social, cultural, and spiritual contexts present in the narratives. Data were analyzed
using an interactive model involving data reduction, data display, and conclusion
drawing/verification. This qualitative content analysis, grounded in Islamic ecotheology,30

reveals the religious meanings embedded in the depictions of environmental degradation
and natural disasters in Si Anak Pemberani and Si Anak Spesial.
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Results and Discussion
Representation of Environmental Degradation and Natural Disasters
from an Islamic Ecotheological Perspective

In literature, nature functions not only as a physical setting but also as a thematic
and symbolic element that reflects the human-environment relationship. The novels Si
Anak Pemberani and Si Anak Spesial portray environmental degradation and natural
disasters both explicitly and implicitly through their narratives. Depictions create a space
for ecological and religious learning for young readers, aligning with literature’s mission
as a medium for value-based education. Furthermore, environmental degradation and
natural disasters reflect not merely a damaged ecosystem but also ethical and spiritual
dimensions. In the stories, these natural events become metaphors for human greed and
collective failure to uphold their entrusted responsibility. This aligns with the Qur’anic
verse in Q.S. Ar-Rûm/30:41.31 Thus, when children’s novels feature environmental
degradation and natural disasters within their narratives, such portrayals cannot be
separated from these theological meanings. The following excerpts are research findings
illustrating this point.

Narrative Excerpt 1
According to Mr. Bin, our class teacher, that was the sound of dynamite being

detonated. A team from the city was conducting a geological exploration to investigate
oil deposits in the forest near our village. They drilled holes, poured explosive powder
into them, inserted dynamite and fuses, and then blew them up. Mr. Bin added that the
exploration team used sophisticated oil-detection equipment, which operated based on
the vibrations from the underground explosions.32

This excerpt describes oil exploration through detonation, reflecting a destructive
approach to natural resource extraction. The drilling and blasting activities using dynamite
in the forest exemplify technological applications that harm soil structures and forest
ecosystems. Such degradation resonates with the Qur’anic concept of fasad fî al-ardh
(corruption on Earth), serving as a moral and spiritual warning in Islamic teachings.
Within an Islamic ecotheological framework, the Earth and all within it are considered a
trust from Allah SWT to humankind as vicegerents. Environmental damage caused by
excessive exploitation represents a betrayal of this trust. This interpretation is consistent
with Q.S. Ar-Rûm/30:41.33 Human greed and avarice not only violate environmental
ethics but also contravene Islamic spiritual principles, including the command not to
harm the Earth as a creation of Allah SWT.34 Furthermore, Szerszynski35 argues that
modernity has distanced humanity from a sacred understanding of nature, reducing it
to merely an economic object rather than a manifestation of divine signs.
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Narrative Excerpt 2
“Hey! How could you not understand? They will bring us no benefit whatsoever.

Look at Prabumulih, there are countless oil fields. But has village life improved? Are the
roads repaired? Electricity?” My father spoke sharply. “The potholes on the roads have
only increased. And to this day, even now, since the Dutch demanded land, let alone
electricity, not even a single lamp lights up there. Only a small oil lamp that’s easily
extinguished by a gust of wind. And our place? Even more remote. Their promises are
nothing but lies.”36

This excerpt represents natural resource exploitation not accompanied by social
justice or ecological welfare for the local population. Instead, the community inherits
physical environmental damage, exclusion from development, and unfulfilled promises
from capital holders. This illustrates both ecological and social inequality caused by
development solely driven by economic interests, without regard for environmental
balance or the well-being of local residents.37 This has already been pointed out in the
Qur’an, Q.S. Al-Baqarah/2:30.38 The comparison made by the character between his
village and Prabumulih, a region rich in oil yet poor in infrastructure, highlights a form
of extraction devoid of benefit. This act contradicts the trust bestowed by Allah SWT, as
mentioned in the verse above. In Islam, protesting such injustice is part of amar ma’ruf
nahi munkar (enjoining good and forbidding evil), especially regarding environmental
governance and the equitable distribution of natural resources.39

Narrative Excerpt 3
Since the mine resumed operations, the mothers who bathed their children in the

river started complaining. They said their laundry ended up dirtier than before. They
shouted at the little boys not to stay too long in the murky water. The fathers who came
with nets and fishing gear also grumbled. Their catch had dwindled. Who knows where
the fish, shrimp, crabs, and other river creatures had gone?40

This excerpt portrays the ecological damage to freshwater ecosystems caused by
mining activities, marked by water pollution, disruption of aquatic life, and interference
with the daily livelihood of the local community. The river can no longer serve its role as
a life-sustaining resource for residents. This type of environmental degradation reflects
a tangible local ecological crisis stemming from uncontrolled and unsustainable resource
exploitation. Such mining-related degradation, which causes suffering to surrounding
communities, contradicts the Islamic concept of trust, as nature is a divine entrustment
from Allah that must be preserved. This is aligned with the message in the Qur’an, Q.S.
Al-Ahzâb/33:72.41 This verse underscores the view in Islam that humans are appointed
as representatives of God on Earth, entrusted with the duty to protect and maintain the
natural environment, not to destroy it.42 The verse serves as a warning and a reminder
of the moral and spiritual weight of environmental stewardship.
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Narrative Excerpt 4
All forests on the island of Sumatra are under threat. Let alone customary or ordinary

forests that lack legal protection; even protected forests and national parks are being
destroyed. Chainsaws are sent out along with logging trucks. Across Sumatra, more
than the equivalent of one hundred football fields of forest are destroyed every single day.
Imagine how vast a hundred football fields are. Every single day, without pause.43

This excerpt illustrates the magnitude of ecological destruction caused by large-
scale deforestation, highlighting forest degradation, extractive industrial activities, and
the daily decline in forest cover. It emphasizes that environmental degradation is no
longer an isolated or sporadic event but a systematic and uncontrolled practice. Forests
represent a life system that must be preserved. Destroying them means committing injustice
(zhulm) against other living beings and violating the principle of universal compassion
(rahmah). In this narrative, the forest is portrayed as a continuously assaulted entity,
symbolizing the betrayal of an ecological trust. This is aligned with Q.S. Yûnus/10:14.44

By destroying forests, humans demonstrate negligence in their role as vicegerents, thereby
triggering a crisis that affects entire ecosystems like water, soil, air, flora and fauna, and
humanity itself. This narrative not only voices ecological critique but also calls for a
return to divine values in the governance of the Earth.

Narrative Excerpt 5
Father agrees; that’s also what’s destroying the forest. But you forgot the most

important part. The villagers only take what they need and cut only what is necessary.
They have boundaries. Never take all the bamboo shoots without leaving some sprouts to
grow back. Never poison the river or throw in electric wires that will kill not only the big
fish but also the eggs and the small ones, for it’s from them that the river will stay full of
fish tomorrow. Never harvest all the rattan shoots. That’s what we call—.45

This excerpt contrasts two models of natural resource utilization: exploitative greed
versus the local community’s ecological wisdom. The former leads to environmental
degradation—overharvesting, poisoning rivers, and disrupting regenerative cycles—while
the latter is rooted in sustainability, restraint, and respect for nature’s life cycles. The
ecological wisdom practiced by the local villagers reflects a spiritual and ethical approach
to the environment. It stresses taking only necessary things, preserving regeneration,
and maintaining reverence for the natural world. This representation conveys that
environmental damage is not solely due to resource use but results from the loss of
spiritual values, ethics, and traditional wisdom in interacting with nature.46 As described
in the excerpt, the community’s practices align with Islamic teachings on mîzân (balance)
and the prohibition of isrâf (excessiveness). This is supported by the Qur’an in Q.S. Ar-
Rahmân/55:7–9.47 The principles expressed in the phrases “never take all the bamboo
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shoots” or “never harvest all the rattan shoots”  reflect an effort to uphold ecological
balance, an trust from Allah that must be safeguarded for sustainability. The prohibition
against poisoning rivers or killing small fish demonstrates ecological ethics, a form of
respect for all life and Allah’s creations. The character in this excerpt underscores the
importance of moral and ecological boundaries in using natural resources. As vicegerents,
humans are expected to utilize these resources wisely and responsibly, ensuring that the
Earth remains a livable and sustainable place for all creatures.

Narrative Excerpt 6
Father and Mother also said, “You are a brave child, Eli.” And so Kak Eli became

brave in many things, even when she was older. I heard that Kak Eli went alone to the
palm oil plantation factory to ask them to stop clearing our forest. She led thousands of
demonstrators to protest the mining concession.48

This excerpt highlights two major causes of environmental degradation in Indonesia:
the expansion of palm oil plantations and large-scale mining operations. According to
Xu et al. (2022)49 Toumbourou et al. (2022),50 these two sectors are key drivers of
deforestation and ecosystem degradation. In the narrative, the resistance against forest
clearing and mining concessions is framed not only as a moral act of courage but also as
a form of environmental protection at the local level. The character of Kak Eli emerges
as a vicegerent, a vicegerent who understands that nature does not belong solely to
humans but is a trust from Allah that must be protected and preserved. Her opposition to
palm oil and mining corporations transcends political resistance, expressing spiritual
responsibility toward ecological stewardship. Kak Eli’s ecological activism is, in essence,
a religious act within the framework of amar ma’ruf nahi munkar (enjoining good and
forbidding evil), grounded in ecotheology. In Islamic ecotheology, caring for the Earth is
a divine command, and opposing those who destroy it is part of fulfilling one’s duty as a
vicegerent. Her actions exemplify the integration of faith, ethics, and environmental
justice.

Narrative Excerpt 7
“Heavy rain for six hours. Unrelenting heavy rain. Hey, that must be a flash flood.

The dam far upstream had burst. From a distance of several kilometers, the river water
surged out, turning into a six-meter-high flood, rushing downstream, sweeping away
everything.”51 The river water kept flowing violently. What was once a fifty-meter-wide
river turned into a vast body of water, hundreds of meters wide. The water reached the
edge of the village, submerging the grasslands. The flash flood also destroyed the mining
workers’ barracks in the district town. Dozens of trucks and heavy machinery parked
there were utterly destroyed.
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This excerpt represents a large-scale flash flood caused by the collapse of a tebat (a
traditional dam or water barrier) located upstream. The deluge devastated the surrounding
natural areas and obliterated mining infrastructure, including workers’ quarters and
industrial machinery. This narrative illustrates how the degradation of upstream
ecosystems disrupts hydrological balance and triggers ecological disasters. According to
Rattan,52  natural disasters like flash floods are often linked to vegetation loss and soil
damage due to unsustainable resource exploitation. The flash flood here symbolizes the
consequences of environmental imbalance. Humanity’s failure to respect natural
boundaries in utilizing water and forest resources results in nature retaliating in its way.
Islam condemns all forms of degradation committed by humans, particularly when it
stems from neglecting divine laws regarding nature. From an Islamic ecotheological
perspective, natural disasters are not merely physical phenomena but also serve as divine
warnings and reminders for humans to return to the values of ecological monotheism.
This is supported by Q.S. Al-Isrâ’/17:59.53 The destruction of mining properties in this
narrative can thus be interpreted as a divine admonition, a rebuke for the arrogance and
destructiveness of environmental exploitation. Foltz54 argues that Islamic ecotheology
views disasters as opportunities for spiritual reflection, behavioral transformation, and
the restoration of a harmonious relationship between humans and the environment.

Narrative Excerpt 8
“The dry season finally passed. It truly was the longest, hottest, and most suffocating

dry season we had ever experienced....”55

This excerpt portrays the impact of extreme drought, a prolonged, scorching, and
suffocating dry season. According to Farooqi et al.,56 such events represent ecological crises
triggered by climate imbalances widely linked to human-induced climate change. The phrase
“the time” in the narrative symbolizes that nature and time are instruments of divine power
that operate with justice and consistency. From the perspective of Islamic ecotheology, time
is not merely a linear dimension but part of a cosmic order governed by Allah’s laws. The
intense and distressing drought is understood as a test and a reminder from Allah to
humanity. This aligns with Q.S. Âli ‘Imrân/3: 190.57 As Erol58 explains from an Islamic
ecotheological standpoint, human responses to disasters are not merely technical but deeply
spiritual, requiring patience (shabr) and the act of returning all matters to Allah.

Narrative Excerpt 9
“That is nature’s truest policy, even if it is simple. Since your uncle and father were your

age and saw those deer for the first time, until now, the forest deer have remained protected.
For over forty years, the taboo on the ‘sacred river’ has effectively protected them. Who knows
what will happen in the future? Ah, more and more hunters from the city are coming into the
forest, and they no longer believe in such stories,”59 Uncle Unus sighed softly.
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This excerpt reflects the tension between traditional ecological conservation and
external forces of environmental degradation. Local communities had established a
customary conservation system through taboo, a prohibition over certain areas such as
the ‘sacred river’ (sungai larangan), which effectively preserved the forest deer population
for decades. However, urban hunters who disregard or fail to understand the values
embedded in such local wisdom increasingly threaten this traditional system. This situation
indicates a shift in ecological ethics, the erosion of nature’s sacred narrative, and a
deepening spiritual crisis. In Islam, every community on Earth holds the responsibility to
preserve the balance of Allah’s creation. The traditional wisdom of the ‘sacred river’ reflects
a concrete expression of a vicegerent practice, managing nature responsibly with a long-
term vision rather than exploiting it for immediate gain. In the Islamic view, the act of
protecting the ‘sacred river’ and its deer population is an ecological form of worship.
When such systems are disrupted, the damage inflicted is not merely environmental but
also moral and spiritual, marking a broader human disconnection from divine
responsibilities toward nature.60

Narrative Excerpt 10
“I’m glad you have that understanding,” Father said. “It means you love this forest,

Eli. Two nights ago, during the village hall meeting, the villagers also discussed the river
water becoming murky. It’s no longer pleasant for afternoon bathing. They said there’s
heavy machinery and trucks upstream, churning sand and coral every day.”61

This excerpt highlights two interrelated issues: tangible ecological damage and the
emergence of personal and collective ecological awareness. The ecological damage is
evident in the river’s murkiness, which has rendered it unsuitable for daily use by the
community. This degradation results from upstream activities involving heavy machinery
disturbing sand and coral beds. On the other hand, ecological awareness is reflected
through the character Eli and the villagers, who show sensitivity to environmental
deterioration by actively engaging in communal discussions and resistance during village
meetings. This shows a growing consciousness and willingness to act in the face of
environmental threats, an important component of community-based environmental
stewardship. In Islam, water is a sacred and vital blessing from Allah. Actions that pollute
or damage water sources contradict the objectives of syarî‘ah (Islamic law), particularly
the principle of environmental protection (hifzh al-bi’ah). This is supported by the Qur’an
in Q.S. Al-Mu’minûn/23:18.62 This verse emphasizes that water is provided by divine
wisdom and balance, and any disruption to this system is a violation of sustainable
management principles entrusted to humans. The depiction of murky river water caused
by industrial activities portrays a clear disruption to the water cycle, which was designed
by God with precise regulation.
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Religious Messages Embedded in the Children’s Novels Si Anak
Pemberani and Si Anak Spesial

Baratz and Hazeira63 emphasize that children’s literature can serve as a
transformative medium for fostering ecological consciousness from an early age.
Children’s literature is characterized by its simple presentation yet rich educational content.
Hunt64 describes it as “didactic literature in disguise,” conveying moral messages through
engaging and easily understood narratives. The perspective of Islamic ecotheology guides
young readers to understand environmental conservation through a moral and spiritual
lens. This perspective interprets natural disasters as divine warnings that call humanity
back to the values of ecological monotheism. King65 further emphasizes that spiritually
grounded environmental education is more effective when instilled from an early age,
such as through literary media. The following section presents the research findings on
religious messages in the children’s novels Si Anak Pemberani and Si Anak Spesial, focusing
on themes of moral courage, social piety, and environmental responsibility as a form of
worship.

First, the religious message revolves around moral courage. Kidder and McLeod66

defines moral courage as the individual’s capacity and determination to do what is right,
even in the face of social pressure, risk, and potential negative consequences. Within the
framework of Islamic ecotheology, Ismail67 emphasizes that moral courage is essential in
maintaining the balance between humans, nature, and the Creator. This courage is
expressed through resistance to environmental degradation and social injustice. It is
often seen as part of one’s trust and spiritual responsibility to God, fellow humans, and
the natural world. This religious message of moral courage is illustrated in narrative
excerpts 2, 6, and 10. In narrative excerpt 2, the protagonist’s father voices strong criticism
against social injustice and the excessive exploitation of natural resources. His bravery
in speaking the truth before the community reflects moral courage grounded in a deep
sense of responsibility toward society and the environment. The religious message conveyed
here aligns with the Islamic principle of amar ma’ruf nahi munkar. In narrative excerpts
6 and 10, the character Kak Eli demonstrates a high degree of moral courage by actively
taking the initiative to combat environmental degradation in an effort to protect the
forest. This is a concrete expression of ethical resistance to ecological injustice. The
religious message embedded in these narratives is that the courage to reject environmental
harm represents a form of jihâd ekologis, a spiritual struggle in the path of God to protect
His creation. Preserving the trust that God has bestowed upon humanity over nature is a
form of religious responsibility. The act of opposing river pollution, as depicted in narrative
excerpt 10, can be seen as part of a collective obligation (fardhu kifâyah) within the
community. This interpretation resonates with the perspectives of Firmansyah et al.68

and Pratisti,69 who explain that moral courage is a core Islamic educational value that
upholds the pursuit of truth.



479

Hayati, et al.: REPRESENTING RELIGION AND ENVIRONMENTAL CRISIS IN  ...

Second, the religious message concerns social piety. Azra70 describes social piety as
a dimension of religiosity that emphasizes compassion for others, social justice,
environmental concern, and active engagement in promoting truth and resisting injustice
in the social realm. According to Sutiyan et al.71 Islamic education should be able to
integrate the values of social piety through exemplary and contextual learning. The
characters in the novels demonstrate social concern and environmental advocacy as
tangible representations of social piety. This religious message of social piety is illustrated
in narrative excerpts 2, 3, and 5. In narrative excerpt 2, the father expresses social anxiety
over the injustice of development caused by the exploitation of natural resources. His
criticism of oil exploration that fails to benefit local villagers reflects a socially pious
stance demanding structural justice. His actions embody the concept of social jihâd, a
moral struggle to uphold the rights of the impoverished as part of Islamic ethics. In
narrative excerpt 3, the portrayal of village mothers and fathers expressing concern over
river pollution represents a form of social piety grounded in ecological awareness. Their
concern reflects a commitment to the sustainability of clean water and the health of
their children. The Muslim community is obligated to fulfill its role as vicegerents by
protecting water resources. Islam regards water as a communal right and its pollution,
therefore, as a form of oppression (zhulm). In narrative excerpt 5, the ethical portrayal
of harvesting forest products illustrates the principle of balance and shared benefit. This
aligns with the concept of faith in public protest, which emphasizes the importance of
transforming private belief into social-political action for sustainability.72 Thus, social
piety is actualized through actions that protect ecosystems, not merely as environmental
ethics but as a divine trust.73

Third, the religious message encompasses environmental responsibility as a form
of worship. Islam emphasizes sustainability as an integral part of social and spiritual
responsibility. Efforts to preserve the natural environment are viewed as intergenerational
acts of care that hold the value of ‘ibâdah (worship). The religious message of
environmental responsibility is illustrated across narrative excerpts 1, 3, 4, 5, 9, and 10.
In narrative excerpt 1, the use of dynamite in resource exploration depicts the destructive
exploitation of the Earth for economic gain. This action contradicts the human role as
vicegerent of the Earth. Magunjaya74 explains that environmental preservation is a
spiritual obligation in Islam. Hence, environmental degradation constitutes a betrayal
of the divine trust bestowed by God. In narrative excerpt 3, the pollution of the river
impacting essential daily needs such as bathing, washing, and fishing demonstrates the
breakdown of natural systems due to human greed. The religious message embedded
here is that Islam teaches the preservation of clean water as part of safeguarding life and
the community’s health. narrative excerpt 4 presents the exploitation of protected forests
as a reflection of systemic greed. In Islamic teaching, large-scale deforestation violates
the principle of tawâzun (balance). Kearns75 asserts that maintaining ecological balance
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is an act of worship, as it involves caring for God’s creation as an expression of taqwâ
(piety). In narrative excerpt 5, the community’s ethical approach to forest use, harvesting
only what is needed, reflects local wisdom and represents the application of the Islamic
principles of mashlahah (public interest) and trust. Taking only what is necessary while
ensuring the regeneration of resources is a tangible form of ecological worship. In narrative
excerpt 9, the traditional prohibition against entering the ‘sacred river’ area as a measure
to protect species (such as deer) reflects a form of ecological awareness rooted in spiritual
understanding. The religious message here is that protecting and conserving God’s
creatures, including animals, is both a divine trust and an act of worship.76 Finally, in
narrative excerpt 10, the character Eli’s concern over bird poaching and river dredging
for personal gain demonstrates a deep moral and spiritual sense of environmental
responsibility. The religious message is that caring for the environment is an expression
of love for God’s creation and an implementation of the role of khalîfah fil ardh (vicegerent
on Earth).

Conclusion
This study yields three logically interrelated propositions. First, environmental

degradation and natural disasters in both novels function as theologically charged symbols
that establish a cause-and-effect relationship between human moral failings—such as
exploitation, deforestation, and river pollution—and the disruption of the divine natural
order, affirming that the environmental crisis is, in essence, a spiritual crisis. Second,
Islamic eco-theological values are organically embedded in the characters’ agency through
moral courage in rejecting ecological injustice, social righteousness in standing in
solidarity with affected communities, and environmental responsibility as a form of
worship; all three articulate the principle of khalîfah fil ardh as a lived practice, not an
abstract doctrine. Third, children’s literature serves as a legitimate yet under-theorized
arena for eco-theology; by encoding Islamic environmental ethics into narratives accessible
to young readers, these texts fulfill a transformative pedagogical function that bridges
spiritual formation and ecological awareness from an early age. These three propositions
affirm that the integration of Islamic eco-theology into the analysis of children’s literature
is of great scholarly importance, with direct implications for the development of
environmental education curricula and policies in Indonesia.
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