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Abstract

Colonialism in Africa has entrenched the exploitation of natural resources, a legacy that
persists today through multinational corporations, foreign debt, and neoliberal policies. The
Democratic Republic of Congo, with the world’s largest cobalt and copper reserves yet over
60% of its population living in extreme poverty, exemplifies this enduring global inequality. In
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this context, the hadiths of Prophet Muhammad PBUH, which stress distributive justice,
prohibition of monopoly, and ecological stewardship, gain critical relevance. This study
explores the normative contribution of hadith to economic and environmental justice in
postcolonial Africa. Using a qualitative descriptive method with historical-critical and
theological-normative approaches, it integrates hadith textual analysis with the socio-economic
realities of African societies. Findings reveal three main points: first, hadiths on water, land,
and tree planting articulate principles of conservation and equitable resource distribution;
second, Islamic ecotheology frames environmental degradation as a violation of human
responsibility as God’s khalifah (steward); third, development models grounded in hadith
values offer alternatives to exploitative global capitalism. The study concludes that revitalizing
hadith is vital not only for theological discourse but also for guiding ethical and structural
systems, aiming to build a more just and sustainable global order for African societies still
burdened by colonial legacies.

Keywords: Colonialism, Africa, hadith, economic justice, environment, ecotheology.

Introduction

Colonialism in Africa represents one of the darkest chapters in modern human history, in which
various European imperial powers—such as Britain, France, Belgium, and Germany—
competed to exploit the continent’s natural resources and its people (Nunn, 2007). The process
of colonization, which intensified from the late nineteenth century to the mid-twentieth century,
brought systemic impacts on the social, economic, and environmental structures of African
societies (Boahen, 2008). One of the most destructive aspects was the large-scale exploitation
of natural resources without regard for economic justice or ecological balance (Tosam, 2019).

Social realities demonstrate that the impact of colonialism on African societies remains deeply
felt to this day. Countries such as the Democratic Republic of Congo, Nigeria, and Angola
continue to struggle with economic inequality, conflicts over natural resource control, and
environmental degradation inherited from exploitative colonial practices (Parashar and Schulz,
2021). According to data, more than 40% of the population in Sub-Saharan Africa lives below
the extreme poverty line, despite the region’s abundance of mineral reserves, petroleum, and
other biological resources. This irony reflects deeply entrenched structural inequalities
resulting from colonial systems that diverted Africa’s natural wealth beyond the continent.

Colonial exploitation by Spain, Portugal, Italy, France, Britain, Germany and Belgium, has had
detrimental effects on Africa’s economic and environmental structures. In his seminal work
How Europe Underdeveloped Africa, Rodney argues that colonialism not only drained Africa’s
natural wealth but also dismantled local economic systems, forcing production orientations that
served solely colonial interests (Rodney, 2018). A similar view is expressed by Walter Mignolo
in his concept of “epistemic disobedience,” arguing that colonialism also deprived local
communities of their intellectual and ecological sovereignty (Mignolo, 2011). From an Islamic
perspective, the hadiths of the Prophet Muhammad PBUH emphasize the prohibition of
injustice and highlight the importance of preserving the balance of nature (mizan). One such
hadith states:

.."Indeed, the world is green and beautiful, and indeed Allah has appointed you as
stewards within it, so He will see how you act.(Muslim, No. 2744)

Several previous studies have demonstrated the relevance of this topic in contemporary
contexts. Research by Ndlovu-Gatsheni discusses how the colonial legacy continues to shape
the political-economic structures in Africa, particularly in the control of natural resources by
multinational corporations (Ndlovu-Gatsheni, 2015). This research highlights the failure of the
neoliberal system in addressing inequalities inherited from colonialism. Furthermore, a study
by Colin Bundy demonstrates that economic disparities in Africa cannot be separated from the
historical exploitation of colonialism and that modern legal and bureaucratic systems continue
to reflect earlier colonial interests (Bundy, 2020). Meanwhile, research by Leonard emphasizes
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the importance of a legal perspective grounded in environmental and social justice in
addressing the ecological crises left behind by mining companies in Africa (Leonard, 2024).

This study identifies a significant gap in research on the impact of colonialism on the
exploitation of natural resources in Africa, namely the lack of integration of normative Islamic
perspectives, particularly the hadith of the Prophet Muhammad SAW. Existing studies are
generally limited to postcolonial economic-political, legal, and secular approaches. However,
Islam, which is widely embraced on the continent, offers an alternative ethical and spiritual
framework. Therefore, this study seeks to answer how colonialism shaped the dynamics of
resource extraction, what the socio-economic-environmental consequences were, and to what
extent the hadith can provide an ethical framework for interpreting this reality.

This study focuses on integrating historical-colonial analysis with hadith values regarding
distributive justice (al-‘adl), stewardship in environmental management (amanah), and the
prohibition of corruption (fasad) and injustice (zulm). This approach is important for bridging
the dark history of colonialism with Islamic teachings that uphold universal justice. In the
pluralistic context of Africa, especially in the Sub-Saharan region with its large Muslim
population, exploring the ethical potential of hadith is a strategic effort to build a collective
consciousness rooted in spirituality, in order to respond to the legacy of exploitative economic
paradigms.

Furthermore, this research is expected to contribute to interdisciplinary scholarly discourse,
particularly in the fields of hadith studies, African studies, and environmental ethics. The
integration of classical Islamic sources into contemporary discussions on postcolonialism and
ecological justice represents an epistemological innovation that combines normative Islamic
knowledge with historical and structural realities. Thus, hadith are not merely read as spiritual
texts but also serve as a source of values that can guide socially, economically, and
ecologically just actions. In this interdisciplinary framework, the Qur’an also occupies a central
position as a primary ethical and theological foundation that articulates core principles such as
khilafah (stewardship), amanah (trust), mizan (balance), and fasad (ecological corruption),
which are crucial for reading environmental justice as part of religious responsibility. When
situated within similar postcolonial and ecological debates, Qur’anic discourse not only
strengthens the normative basis of Islamic environmental ethics, but also provides a macro-
vision of justice that can be dialogued with historical experiences of domination, unequal
resource extraction, and structural ecological violence.

Method

This study employs a descriptive qualitative research design, this study aims to understand
complex social and historical phenomena and how Islamic values, particularly hadith, can
provide an ethical perspective on these issues. The approach used combines historical-critical
and theological-normative methods. The historical-critical approach is applied to examine the
dynamics of colonialism and its impact on the environment and economic structures of African
societies, while the theological-normative approach is used to explore the relevance of Islamic
teachings through hadith, particularly concerning social justice, wealth distribution, and
environmental preservation.

This study uses two sources of data: primary data in the form of hadiths from the books Sahih
al-Bukhari, Muslim, and others on economic and environmental justice; and secondary data in
the form of literature on African colonialism, academic articles, and NGO reports. The analysis
techniques applied are content analysis of hadith texts to identify Islamic normative values,
and contextual analysis of the African colonial situation. Thus, this study aims to critique
colonial exploitation practices through an Islamic ethical perspective, and to show how the
teachings of the Prophet Muhammad can serve as a moral foundation for the struggle for global
ecological and economic justice. Hadith are central because they translate Qur’anic ethical
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ideals into concrete prophetic practices that address power, wealth, and social harm in lived
realities. Through the Prophet’s responses to injustice, resource control, and public rights,
hadith provide operational moral guidance for resisting exploitation. They also supply
interpretive authority for applying Islamic ethics to specific postcolonial and ecological
contexts.

To ensure that the reading of hadith does not stop at the literal meaning, this study uses an
ethical-normative hermeneutic framework based on maqasid al-shart‘ah, which is interpreting
hadith by emphasising the moral objectives and public interests that the Prophet's teachings
seek to realise. Operationally, the steps include: (1) its editorial structure to capture its
universal message; (2) identifying core values such as justice (‘adl), prohibition of zulm,
trustworthiness, protection of public rights, and ecological balance; (3) testing the relevance of
these values to contemporary realities through structural analysis (colonialism, extractivism,
global inequality); and (4) formulating practical implications as social ethics that favour the
protection of life, property, the environment, and human dignity, so that hadith can serve as a
normative guide for social and ecological transformation.

Result and Discussion
Colonialism, Economic Injustice, and Natural Resource Exploitation in Africa

European colonialism in Africa has left profound marks on the continent's social, political, and
economic structures. The colonial legacy is not limited to geographical borders or modern
administrative systems; it also involved the establishment of an extractive economic system
that systematically deprived local communities of their autonomy. This system laid the
foundation for structural inequalities that persist to this day. Colonialism is not merely a
historical event but a historical process that continues to shape global dynamics, particularly
in the relationships between Global North and Global South countries.

Walter Rodney, in his work How Europe Underdeveloped Africa, asserts that colonial
exploitation destroyed Africa's endogenous development. He argues that European
development and African underdevelopment are two interrelated and mutually reinforcing
phenomena. The colonial system destroyed autonomous local economic structures, replacing
them with a system of production designed to meet the needs of European industry. Agricultural
land was converted into commercial plantations for export crops such as cotton and rubber,
which deprived communities of control over their land and forced them into cheap labor. Data
shows that by the early 20th century, about 60% of fertile land in East Africa was controlled by
colonial governments and leased to European capitalists (Clarence-Smith, 1985; Rodney,
2018).

Mahmood Mamdani deepens this critique by showing that colonialism also shaped repressive
power structures. In Citizen and Subject, he explains that the colonial system created a duality
of government: modern authorities in urban areas and politicized traditional authorities in rural
areas. Village heads became extensions of the colonial administration, controlling village life,
including taxation and forced labor (Mamdani, 1996). As a result, local communities lost control
over resources and political processes.

Acemoglu and Robinson's research shows that colonial extractive institutions have long-term
effects, hindering innovation because they do not guarantee ownership. Postcolonial elites
often continue the old power structures. The Democratic Republic of Congo is a prime
example: the colonial legacy continues through the exploitation of resources by foreign
companies. After independence, major mines such as Tenke Fungurume remained controlled
by multinational corporations, while local state-owned companies held only minority shares
with no real control. The benefits to local communities remained minimal, reflecting the
continuation of postcolonial exploitation (Acemoglu & Robinson, 2012; IMF, 2007; International
Crisis Group, 2016).
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Although the DRC is rich in cobalt, copper, and coltan, the majority of the population lives in
extreme poverty (around 62.3% in 2022). Mineral extraction drives macroeconomic growth,
but does not reduce poverty proportionally, highlighting the gap between large exports and low
welfare (Bank, 2022). State revenues from the mining sector are vulnerable to price
fluctuations, tax avoidance, and limited administrative capacity. The IMF notes that about one-
third of domestic revenues come from mining, but this dependence allows profits to be
transferred abroad without adequate social redistribution (International Monetary Fund. African
Dept., 2024).

Transparency International studies show that corporate payments to governments are often
opaque through “parafiscal” practices and complex agreements, hindering accountability.
Investigations have uncovered massive corruption at Gécamines and a cross-border coltan
smuggling network that enriches foreign middlemen and rebel groups. This evidence
reinforces the “resource curse” thesis: foreign corporate control, monopolistic contracts,
corruption, and weak state oversight lead to the accumulation of wealth far from local
communities (Levinson et al., 2025; Toroskainen et al., 2020).

This structural inequality is reflected in global data. Of the 20 countries with the lowest Human
Development Index (HDI), 17 are in Sub-Saharan Africa. The richest 10% of Africa's population
controls more than 50% of total wealth, while millions of people have no access to education,
health care, or decent work (Ahmed et al., 2022). The structure of international trade also
continues to follow colonial patterns: around 80% of Africa's exports in 2022 were raw materials
such as crude oil and metal ores, while value-added products were imported. This dependence
makes African economies highly vulnerable to global commodity price fluctuations (UNCTAD,
2023).

In the context of Islam, the hadith of the Prophet Muhammad SAW on ownership and justice
is highly relevant in criticizing the injustice of this structure. The hadith, which prohibits the
seizure of another person's land, even if it is only the size of a palm, emphasizes that such an
act is oppression (HR. Bukhari, no. 2452; Muslim, no. 1610) Ibn Hajar al-'Asqalani interprets
the punishment of “being buried in seven layers of earth” as a metaphor for the heavy moral
and social responsibility of rights deprivation (Al-’Asqalani, 1959). In the contemporary context,
land dispossession occurs not only between individuals but also through political and economic
systems, including colonialism and modern-state capitalism.

Muhammad Abu Zahrah, within the framework of Islamic economics, emphasizes that
ownership distribution must be equitable and should not be monopolized by a single party, as
this contradicts the maqasid al-shariah, particularly the protection of wealth (hifz al-mal)
(Zahrah, 2003). Colonial practices that seized local land and exploited it for the benefit of a
small elite of colonizers constitute a form of structural injustice, obscuring the Islamic principles
of justice and public welfare (maslahah). A similar view was expressed by Muhammad Bagir
al-Sadr in Igtisaduna, emphasizing that the system of ownership must be founded on social
justice and should not create economic disparities that deprive communities of their rights.
Thus, Islam rejects all forms of systems that institutionalize economic oppression, including
colonialism, as they contradict the principles of fawhid and justice, which serve as the ethical
foundation of Islamic social order (Ramadan, 2009).

Environmental Exploitation in Africa: An Ecotheological Approach in Hadith

Environmental exploitation in Africa reflects a tangible legacy of colonialism, now perpetuated
by multinational corporations. In the Democratic Republic of Congo, for example, the extraction
of cobalt and copper by global companies has caused severe ecological damage, including
river pollution from heavy metal waste and large-scale deforestation (Abulu, 2024). A study by
Amnesty International revealed that children are involved in illegal mining activities, which not
only harm human well-being but also degrade the surrounding cosystems (Amnesty
International, 2016). In Nigeria, pollution of the Niger Delta by oil companies such as Shell has
led to the destruction of coastal habitats, a decline in water quality, and adverse impacts on
public health. In Nigeria, pollution in the Niger Delta caused by oil companies such as Shell
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has resulted in the destruction of coastal habitats, deterioration of water quality, and negative
impacts on public health (UNEP, 2011).

Within the perspective of Islamic ecotheology, the guidance of the Prophet Muhammad PBUH
offers a solid theological basis for environmental conservation. The notion of humans as
khilafah (guardians) on earth signifies not only a spiritual duty, but also an ecological obligation
to protect and sustain God’s creation. The Prophet said ;

“...Indeed, this world is green and delightful, and Allah has made you vicegerents upon
it to see how you will act. So, beware of the world and beware of the trial of women, for
the first trial of the Children of Israel was through women. (Muslim, No. 2742)

This hadith carries two essential messages: the ecological responsibility of humankind as
khilafah and the warning against worldly temptations and the trial of women. In his Sharh Sahih
Muslim, Imam al-Nawawi explains that the phrase “green and delightful” refers to the
attractiveness of worldly life, which can distract humans from their duties as servants of Allah
and as stewards (khilafah). The meaning of khilafah here is not that of an absolute ruler, but
rather a guardian and caretaker of the earth, entrusted with responsibility and accountability
(al-Nawawi, 1994).

The ecological message in this hadith is very clear: humans are given the authority to maintain
the balance of creation, not to exploit it. From the perspective of Islamic eco-theology, the
principle of mizan (balance) affirms humanity's responsibility to maintain ecological harmony.
This is in line with the commandment in Surah al-Rahman (55:7-8) which prohibits
transgressing boundaries and disturbing the harmony of creation.

In a global context, uncontrolled economic expansion and a culture of greed have accelerated
environmental degradation. Human activities have increased the Earth's temperature by
approximately 1.1°C above pre-industrial levels, triggering more frequent natural disasters,
rising sea levels, and the threat of food and water crises (IPCC, 2022). This condition
contradicts mizan. Human ecological footprints have even exceeded 1.6 times the Earth's
regeneration capacity, which means that we consume resources faster than nature can renew
itself (World Wildlife Fund, 2020). The Prophet's warning to be cautious of the world can be
interpreted as a call to build ecological awareness, so as not to be trapped in economic greed
that destroys the sustainability of life. This hadith is particularly relevant to the development of
modern environmental ethics that balance material needs, moral values, and ecosystem
preservation.

Ibrahim Ozdemir asserts that this hadith must be understood within the framework of Islamic
cosmic ethics, in which every action towards nature is part of spiritual and social responsibility
(Ozdemir, 2003). Therefore, economic activities that damage the environment are not only a
violation of policy, but also a betrayal of the mandate of the caliphate.

Islamic eco-theology rejects the exploitation of nature that disregards mizan and “adl (justice).
When multinational corporations pursue profits by destroying the environment and ignoring the
rights of local communities, they violate not only human rights but also the basic principles of
amanah and ecological responsibility in Islam. The Prophet Muhammad SAW said, ". Do not
waste water, even if you are by a flowing river (HR.Ibn Majah, no. 425), is not only a teaching
of efficiency, but also instills awareness that natural resources are an amanah (trust) that must
be preserved, even in times of abundance (Al-Munawi, 1994). This principle demonstrates that
Islam instills an ethic of conservation even in times of abundance—an ethic that, in modern
reality, is highly relevant in addressing the large-scale exploitation of natural resources. Fazlun
Khalid asserts that the waste of resources is a form of spiritual betrayal that contradicts tawhid
(Khalid, 2010).

Oil exploitation by multinational companies in the Niger Delta has severely polluted the land
and water, destroying the livelihoods of fishermen. Reports by UNEP and research by Linden
& Palsson (2013) confirm hydrocarbon and heavy metal contamination far exceeding safe
limits, threatening food security and public health (Lindén & Palsson, 2013; UNEP, 2011). The
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ongoing oil spills clearly contradict Islamic principles of preserving nature (hifz al-makhliqgat)
and responsibility as stewards (amanah). The awareness to continue doing good for the
environment is emphasized in the hadith: "...If the Day of Judgment is near and one of you
has a date seed in his hand, then plant it (Ahmad, No. 12902). This command emphasizes the
importance of righteous deeds until the end of time, as a form of sincerity (ikhlas) and fulfillment
of the amanah towards the earth, where the effort itself is valued, not just the results (al-
Hanbali, 1999). From an eco-theological point of view, Islam does not recognize the word “too
late” in caring for the environment. Planting trees, even at the end of time, is still an act of
worship. Fazlun Khalid calls this ecological spiritual optimism (Khalid, 2010).

This theological value is supported by empirical evidence. The IPCC states that reforestation
and afforestation are among the most effective options for carbon sequestration if planned
properly, although they must still be accompanied by reductions in fossil fuel emissions (Shukla
et al., 2022). The latest mapping shows that hundreds of millions of hectares of lava fields
have the potential to be sustainably reforested to absorb billions of tons of CO, per year
(Carrington, 2025). Thus, this hadith encourages Muslims not to despair in the face of climate
change. Planting based on scientific planning, social justice, and sustainability is a form of
sustainable worship that reflects the care of creation (khalq) and the fulfilment of amanah for
future generations (Muhammad, 2023).

Revitalizing the Spirit of Hadith as a Critique of Contemporary Exploitation

Postcolonialism did not mark the end of exploitation; rather, it signaled its transformation into
more veiled forms: foreign debt, the dominance of multinational corporations, and neoliberal
policies promoting privatization and market liberalization (Harvey, 2006). Countries in Africa
and Asia remain structurally dependent on global economic powers. According to Joseph
Stiglitz, former Chief Economist of the World Bank, neoliberal policies often damage local
economies, undermine food sovereignty, and deepen social inequality through the pressures
exerted by international financial institutions such as the IMF and the World Bank (Stiglitz,
2003).

In this context, the hadiths of Prophet Muhammad PBUH offer a transformational framework
of values. For instance, the principles of al-musawah (equality), al-‘adalah (justice), and the
prohibition of riba (financial exploitation) form the foundation of an Islamic economic system
that rejects structural oppression. Contemporary Muslim economist Umer Chapra emphasizes
the importance of integrating Islamic values into the global economic system to achieve greater
justice. He asserts that development rooted in Islamic ethics must uphold fair distribution of
wealth, protection of the vulnerable, and restrictions on exploitative capital accumulation
(Chapra, 2008).

...The Muslims are partners in three things: water, pasture, and fire. (Sunan Abi Dawid,
no. 3477; Musnad Ahmad, no. 2395)

Al-KhattabT's interpretation of the hadith of the Prophet Muhammad SAW, which prohibits the
monopolization of water, fire, and pastures, affirms the concept of public ownership (al-
milkiyyah al-'‘ammah). This principle is not merely a moral recommendation, but a normative
foundation for a just socio-economic system, as well as a fundamental critique of capitalism,
which commodifies everything, including the basic elements of life (Al-Khaththabi, 1995). This
idea is in line with Tarig Ramadan's call for the revitalization of Islam to be systemic, involving
criticism and redesign of global structures that perpetuate inequality, such as the previtalization
of natural resources (Sachs & Warner, 1995).

In the global reality, this principle is relevant for analyzing the phenomenon of the “resource
curse.” The classic study by Sachs and Warner shows that resource-rich countries (such as
Nigeria, Angola, and Venezuela) tend to experience economic stagnation, corruption, and deep
inequality, especially if natural wealth is not managed with a fair and accountable distribution
system (Sachs & Warner, 1995).
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Recent research reinforces the finding that weak institutions (non-independent judiciary, low
accountability) exacerbate this curse. Without adequate institutional quality, resource revenues
actually fuel corruption and waste, and deepen dependency. Case studies in Venezuela and
analyses in Sub-Saharan Africa show that weak democracy and public participation capacity
can turn the potential blessings of resources into a disaster of inequality (Acheampong et al.,
2023; Narh, 2025).

In addition, recent data highlight the exacerbating effects of inequality driven by the
combination of weak democracy and natural resource wealth. For example, a study on Sub-
Saharan Africa found that natural resources reduced inequality in some regions, such as West
and Southern Africa, but increased inequality in East Africa where democratic institutions and
citizen participation capacity were weak (Acheampong et al., 2023).

“...In this context, the Prophet’s hadith stating that “People are partners in three
things: water, pasture, and fire. (HR. Abu Dawud, No. 3477)

This hadith can serve as an ethical and normative foundation for constructing an alternative
development model—one that is based on distributive justice and ecological sustainability. This
approach is reinforced by contemporary Islamic economic thought, such as that of Muhammad
Umer Chapra, who emphasizes that development must avoid al-fakathur (excessive
accumulation) and instead promote fair distribution as part of the maqéasid al-shariah,
particularly within the dimensions of hifz al-mal (protection of wealth) and hifz al-brah
(protection of the environment) (Chapra, 2008).

Studies in Latin America show that the privatization of water and energy by transnational
corporations triggers local resistance. The Cochabamba case (1999-2000) confirms this:
concessions caused water rates to jump 200-300%, triggering bloody protests until the
contract was canceled (Spronk, 2007). The anti-privatization movement was successful when
a strong coalition was formed and there was a political opportunity (Lobina et al., 2011). From
a political economy perspective, the state often acts as a facilitator of global capitalism rather
than a protector of the people (Sprague-Silgado, 2017). In this context, the Prophet's hadith
prohibiting the monopoly of public resources can be read as a theological statement defending
the oppressed.

In this context, the Prophet's hadith prohibiting the monopoly of public resources can be read
as a theological statement defending the oppressed. From a secular environmental ethics
standpoint—especially traditions that reject religious frameworks in public policy—such a claim
may be criticized as “non-neutral,” because it grounds ecological justice in revelation rather
than in universal reason. Yet, the substance of the hadith converges with major secular
arguments: that essential ecological goods should not be captured by private power, and that
the commons must be governed to prevent exclusion, degradation, and inequality. The
prophetic principle that people share collective rights over “water, pasture, and fire” can be
interpreted as an early moral critique of enclosure and extractivism, aligning with contemporary
debates on commons governance and distributive justice (Sya’roni et al., 2025).

Moreover, secular theorists of common-pool resources emphasize that equitable and
sustainable environmental governance depends on institutions that protect communal access,
accountability, and collective decision-making—rather than leaving vital resources to market
monopoly alone (Ostrom, 1990). In this sense, hadith ethics strengthens—not replaces—
secular ecological reasoning by providing moral motivation, a language of obligation, and a
critique of oppression (zulm) that resonates with structural environmental injustice. Finally,
within plural societies, such religious reasoning can still enter public debate through shared
ethical goals (justice, dignity, sustainability), without demanding that all citizens adopt its
theological premises.

An important academic critique questions whether a pre-modern legal-ethical text can be
directly applied to modern capitalism, where exploitation is mediated by corporate structures,
global supply chains, financialization, and state-backed property regimes. Classical hadith
such as “Three things cannot be denied: water, pasture, and fire” (HR. Ibnu Majah, No. 2473).
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emerge from a socio-economic world shaped by basic subsistence needs, not industrial
extractivism. Critics argue that the gap between these contexts risks producing anachronistic
moral claims that lack operational precision. Moreover, “monopoly” in modern economies is
embedded not only in hoarding (ihtikar) but also in legal privatization, concession contracts,
and market liberalization, which cannot be reduced to individual unethical behavior.

However, a maqasid-based hermeneutic can respond by treating such hadith as articulating
public rights (huqiq ‘@mmah) and an anti-domination principle rather than a narrow rule about
specific commodities. The prohibition of restricting shared necessities can therefore be
extended—by ethical analogy—to contemporary “commons” such as water systems, forests,
and mineral wealth, especially when their privatization intensifies harm. This approach aligns
with modern theoretical debates on Islamic normativity and modern power, including critiques
that the modern state and capitalist governance reorder moral life through impersonal
bureaucratic control (Hussin, 2014). Thus, the hadith functions less as a technical economic
policy manual, and more as a prophetic moral grammar for resisting ecological dispossession
and structural injustice.

Thus, juxtaposing the hadith with empirical studies demonstrates that Islam provides a
normative framework that can serve as a foundation for constructing a just and sustainable
alternative economic system. The spirit of the hadith is not only relevant in a religious context
but can also serve as an ethical and political blueprint for social movements and public policies
that prioritize ecological justice and equitable resource distribution. This guidance can be
utilized by Muslim activists, environmental NGOs, policymakers, Islamic philanthropic
institutions, educators, and community leaders seeking faith-based frameworks for
sustainability. It also benefits interdisciplinary scholars and global justice advocates who
require normative ethical resources to strengthen collective action.

Integrating Hadith Ethics and Ecotheology in Critiquing Colonial-Ecological Injustice
1) Critical Analysis: How Hadith Perspectives Evaluate Colonial Exploitation

In Islamic ethics, the principles of justice (al-‘ad/) and the prohibition of corruption (fasad) form
a moral foundation that directly contradicts colonial systems of domination and resource
extraction. Hadith literature provides a comprehensive ethical framework for evaluating the
historical and ongoing exploitation of Africa’s natural resources, people, and environment.
When assessed through Prophetic teachings, colonialism emerges not only as a political and
economic crime but also as a profound ecological violation.

First, The hadith affirms that the earth is a trust (amanah). The Prophet said: “This world is
sweet and green, and Allah has placed you as guardians over it, to see how you will act”
(Muslim, Kitab al-Dhikr, no. 2742). This concept of stewardship (khilafah) obliges humans to
maintain ecological balance. The practice of European colonialism extracting gold, oil, timber,
and fertile soil from Africa for the benefit of the empire is a betrayal of this sacred trust.

Second, the Prophet condemned all forms of oppression. He said: “Oppression will be
darkness on the Day of Resurrection” (Bukhari, al-Zulm, no. 2447). Colonialism in Africa—with
its forced labor, resource extraction, racial domination, and economic impoverishment—fits
this definition of zulm, creating structural ecological injustice that continues to have an impact
(Rodney, 2018).

Third, The Prophet forbade indiscriminate destruction of the environment, rebuked those who
cut down trees unnecessarily, and prohibited the killing of animals without reason (Abu Dawud,
al-Jihad, no. 2614). In contrast, the colonial extractive industry cut down forests, polluted rivers,
and depleted minerals, representing fasad fi al-ard (destruction on earth). Critically, this fasad
is not accidental but structurally produced through political-economic regimes that normalize
environmental sacrifice zones for imperial profit. It reflects an epistemic violence that reduces
nature to commodities, negating ethical stewardship and intergenerational justice.
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Therefore, from the standpoint of hadith ethics, colonialism is deeply incompatible with Islamic
moral teachings. It violates stewardship, justice, and ecological balance, and thus represents
a form of ecological sin. This aligns with African theologians such as Wangari Maathai, who
describe colonial exploitation as a system of intertwined social and ecological injustices
(Maathai, 2009).

2) Islamic Ecotheology as a Foundation for Ecological Liberation Ethics in Africa

Islamic ecotheology provides a rich theological framework for reinterpreting Africa’s historical
experience and contemporary challenges through the lens of environmental justice. Its core
concepts—tawhid (divine unity), khilafah (stewardship), and mizan (balance)—offer a
liberatory ethical vision capable of critiquing both colonial and post-colonial ecological
injustices.

First, the principle of tawhid asserts the interconnectedness of all creation under the
sovereignty of God. In this view, ecological destruction and human oppression are not separate
phenomena but interconnected violations of the unity of creation. As Nasr argues, the
ecological crisis is rooted in a spiritual crisis caused by the severing of the human—divine
relationship (Nasr, 1996). Restoring African environments therefore requires a theological
renewal that reaffirms this holistic interconnectedness.

Second, khilafah underscores that the management of natural resources must occur
responsibly and ethically. Colonial regimes imposed extractive economic models focused on
exploitation rather than stewardship. Hadith emphasize that humans will be held accountable
for any misuse of authority, including environmental mismanagement (Muslim, no. 2742).
Ecotheology thus challenges African governments and global corporations to adopt policies
that promote ecological sustainability and equitable access to resources.

Third, the concept of mizan reinforces the necessity of maintaining ecological equilibrium.
Colonial extraction disrupted ecosystems and contributed to long-term environmental
degradation. Contemporary challenges—such as the “resource curse,” deforestation, and
mineral exploitation by multinational corporations—continue this legacy (UNEP, 2020). Islamic
ecotheology identifies these practices as violations of divine balance and intergenerational
justice.

When combined, these principles form what can be described as an Islamic ecological
liberation ethic. This ethic, (a) rejects extractive economic systems inherited from colonialism,
(b) demands ecological justice for marginalized African communities, (c) promotes restoration
of ecosystems and sustainable practices, and, (d) revives Prophetic environmental ethics as a
transformative paradigm.

This approach resonates with African environmental movements such as the Green Belt
Movement, which emphasize social justice, ecological restoration, and community
empowerment (Maathai, 2009). Islamic ecotheology can enrich such movements by grounding
ecological activism in spiritual and moral commitments.

Conclusion

Colonialism and natural resource exploitation in Africa represent forms of structural injustice
that are clearly contrary to the principles of economic justice and ecological responsibility
outlined in the hadiths of the Prophet Muhammad PBUH. Hadiths such as the prohibition
against wasting water, the exhortation to plant even as the Hour approaches, and the
prohibition of monopolizing public resources emphasize that Islam views human relations with
nature and fellow beings as an integrated ethical and structural unity. These values are not
merely moral-spiritual teachings but also provide a normative framework for organizing a just,
ecological, and sustainable social system. In the context of today’s global crises, revitalizing
the understanding of hadith as a guide for social transformation is a necessity rather than a
choice.
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However, this study is not without limitations. Its conceptual framework still needs to be
deepened through interdisciplinary approaches, particularly political economy and decolonial
theory. The data sources used are predominantly secondary literature, with limited empirical
field studies from Africa that could enrich contextual analysis. Moreover, the results presented
are more normative than operational. Nevertheless, the main contribution of this study is the
integration of hadith into the discourse of global justice and political ecology, opening space
for the reinterpretation of religious texts within a liberation framework. Future research could
combine field studies in countries affected by exploitation with thematic tafsir and social justice
theory, thereby providing more concrete practical impact for activism and public policy
grounded in Islamic values.

This research contributes theoretically by proposing Islamic ecological liberation ethics, a
framework that uses prophetic teachings as a moral lens to confront structural domination over
humans and nature. In this view, hadith are not limited to personal piety but function as
transformative ethical texts promoting liberation from oppression (zulm), restoring balance
(mizan), and protecting shared life systems (maslahah). The novelty lies in linking hadith ethics
with political ecology, showing that environmental destruction is inseparable from unequal
power relations, extractive capitalism, and colonial legacies. Thus, ecological crises are
understood as moral-political issues requiring justice-oriented responses. Practically, the study
highlights policy implications such as adopting anti-extractive ethics, ensuring transparency in
mineral governance, enforcing environmental protection, and guaranteeing community
consent. It also emphasizes equitable management of public resources, faith-based ecological
restoration programs, legal advocacy against pollution, and the integration of eco-justice
literacy in education and religious institutions to support sustainable and just development.
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