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Abstract. Professor Sardar developed the term Postnormal Times, which has emerged
as a framework for understanding the complexities and contradictions of our time. One
of the contradictions is that we live on a planet we are constantly destroying. How to
change the situation is not just a billion-dollar question, but it is a vital question. Solving
the ecological crisis is an essential question for our generation, but how can public atti-
tudes toward nature be changed, and how can environmental culture be implemented into
everyday practice? This allows for deeper analyses of common public responses to con-
temporary environmental challenges. By analysing these diverse perspectives, we seek to
understand how these traditions conceptualise ecological culture and its role in their worl-
dview. The article explores public responses to contemporary environmental challenges,
provides a rationale for developing spiritual and moral education to ensure sustainable
development and discusses how their teachings can be harnessed to promote sustainability
and ecological awareness via schooling. Based on the study of the material in the article, it
is concluded that we all, including the esteemed audience, need to introduce spiritual and
moral education to form a responsible younger generation.

Keywords: Islam, Christianity, Postnormal Times, core values, religion, ecology

Introduction

The younger generation’s lack of spiritual and moral education is a severe prob-
lem. The erosion of spiritual and moral foundations is both an individual problem and
a problem of society and humanity. For example, the environmental issues of our time
are not only the result of an irresponsible and consumerist attitude to nature but also the
inability and, in most cases, the absence of the desire to find compromises and abandon
one’s benefit in favour of the general welfare. The loss of the spiritual and moral basis
threatens humanity with environmental, economic, epidemiological and other global
problems. Humanity consists of individuals, and the formation of worldview ideals is
primarily influenced by the family and the education system. Educational programs
play an essential role in the formation of personality. Institutes of preschool education
accept children with knowledge who are open to new information. Already-formed
personalities come from school institutions, looking for the knowledge that interests
them in universities. University years can radically affect young people, but changing
spiritual and moral ideals in the future seems more complex and may require exis-
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tential upheavals. The earlier a person receives and determines spiritual and ethical
values, the more organically these values are included in decision-making.

Not in Islam not in Christianity has clashes with science and progress. In Islam
and Christianity, education plays a unique role in forming a person and is considered
a blessing for any person. In Orthodoxy, the word “education” is rooted in Slavic. It
comes from the word “Image,” which refers to obtaining knowledge; a person should be
likened to the Image of God. Therefore, according to the Orthodox tradition, knowledge
and skills only bring good things to the world. However, as Metropolitan Nikon of Ufa
and Sterlitamak noted, “Man, by his sinful nature, has learned to strongly distort the
‘Image of God’. Religious education in secular educational institutions can be a signifi-
cant step towards regulating ideals and values, which is especially important in our time
of information warriors, warriors for the minds and souls of people. Informing society
about religious foundations is also essential to correcting misconceptions that can lead
individuals and humanity from a harmonious existence to anarchy and Hausa.

One of the most effective measures to counteract informational and ideological
aggression is education. Systematic work on forming a balanced and comprehensive
education system in the CIS has been carried out for a long time. For decades, with the
support of governments, various agencies for spiritual education and enlightenment
have been actively working to ensure the training of specialists with in-depth knowl-
edge of the history and culture of Islam and Orthodoxy. The prevention of extrem-
ism on ethnic and religious grounds is also among the main areas of their work. The
achievements of such work, in addition to reducing the level of extremism, should be
the formation of a theological school on which the Islamic Ummah and the Orthodox
world will rely.

Most modern states are secular, and the education system does not involve study-
ing subjects about forming a person’s spiritual and moral foundations. The latter are
formed based on numerous factors without certain subjects to form certain spiritual
and moral foundations. Of course, the presence of subjects responsible for forming
spiritual and moral values in the curriculum does not exclude the influence of numer-
ous other factors on this process. Still, it makes it possible to facilitate control over
one of the primary sources designed to form a self-sufficient and multifaceted person-
ality with high spiritual and moral ideals. Moreover, the absence of any control over
the processes of formation of the spiritual and moral foundations of citizens allows,
against the background of the lack of information, to fill the information vacuum with
information that has content aimed at destroying the individual and society as a whole.

It is known that the schools of the Commonwealth countries are constantly search-
ing for the optimal balance of natural sciences and humanities and the curriculum
content. The result of these searches and transformations must be an improvement
that will not only provide knowledge and skills in the fields of natural sciences and
humanities but also lay the unshakable spiritual and moral foundations and values of
the country’s future citizens and humanity.

In this article, we will analyse the discourse of ecological culture in several major
religious traditions, including Christianity and Islam. Through this analysis, we will
seek to understand how these traditions conceptualise ecological culture and what role
it plays in their overall worldview. We will also examine how these traditions have
responded to contemporary environmental challenges and how their teachings can be
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applied to promote sustainability and ecological awareness. This article will draw on
various sources, including religious texts, scholarly literature, and interviews with re-
ligious leaders and practitioners.

Methodology

The article employs a robust interdisciplinary research method, combining anal-
ysis and synthesis with hermeneutic analysis of religious literature. This hermeneutic
approach, widely used in the study of ecology in spiritual literature, involves a sys-
tematic interpretation of religious texts to understand their meaning and relevance to
environmental issues. It allows for a comprehensive understanding of how religious
texts address ecological problems, thereby enhancing the credibility and thoroughness
of our research.

Religion and nature

Religious traditions have long concerned themselves with the relationship be-
tween humanity and the natural world. Many religions advocate for the care of the
earth and its inhabitants, often through rituals, stories, and ethical guidelines. For in-
stance, in Christianity, the ritual of baptism symbolises a commitment to caring for
God’s creation, while the story of Noah’s Ark teaches the importance of preserving
biodiversity. In Islam, the ethical guideline of ‘Amana’ (trust) emphasises humans’
responsibility to protect the environment.

Indigenous peoples’ resilience to environmental change and their contribution to
biological and cultural diversity through traditional knowledge and sustainable use are
of paramount importance. However, actions to combat biodiversity loss and climate
change threaten these invaluable aspects of their livelihoods and cultural heritage. As
both an enabler and a driver of sustainable development, culture faces common threats
from urbanisation, relocation, and misguided development initiatives. Therefore, it is
crucial to delve into all aspects of people’s cultures, including their beliefs and spiritu-
al practices, to comprehend the challenges and potential solutions fully.

Over 80% of the global population affiliates with one of approximately 4300 reli-
gious, spiritual, or cultural traditions, many of which profoundly influence daily prac-
tices and worldviews [1,2]. These traditions are deeply embedded in communal and in-
dividual life, shaping moral reasoning, social norms, and decision-making processes.
As such, they constitute powerful yet often underutilised frameworks for fostering sus-
tainable behaviours and ecological responsibility. Recognising the formative role of
religion in cultivating values that guide environmentally significant action is essential
in addressing transnational environmental crises. This research is situated within this
paradigm, highlighting religious worldviews’ global relevance and integrative poten-
tial in advancing sustainability [3,4]. In September 2015, the international community
adopted the 2030 Agenda for Sustainable Development, articulating a comprehensive
and transformative framework to foster global prosperity, environmental steward-
ship and social equity [5]. Central to this agenda are the 17 Sustainable Development
Goals, which emphasise inclusive partnerships across all sectors of society, including
religious and spiritual communities.
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Aligned with these objectives, our research investigates the ecological potential
of religious worldviews, examining how theological principles and spiritual ethics can
actively contribute to sustainable development. Increasingly, global institutions have
recognised the critical role of religion in advancing sustainability. A notable example
is the United Nations Environment Programme’s (UNEP) Faith for Earth Initiative,
which was established to engage faith-based organisations in collective action toward
achieving the Sustainable Development Goals [6]. This initiative underscores the op-
erational relevance of our inquiry, affirming that theological traditions can catalyse
measurable environmental progress.

Empirical findings further support the linkage between religious belief and en-
vironmental outcomes. A cross-national study by the Centre for International Earth
Science Information Network (CIESIN) explored correlations between religious ad-
herence levels and various environmental impact indicators. The study observed that
countries with lower rates of religious affiliation tend to exhibit higher levels of re-
source consumption and greenhouse gas emissions, suggesting that religious world-
views may exert a moderating influence on environmental degradation [6].

The ethical underpinnings of environmental stewardship are embedded across a
broad spectrum of religions and traditions. From Bahai principles of unity and har-
mony with nature to Daoist reverence for the natural order and Islamic teachings on
balance or “mizan” to Christian ecological theology, diverse faith systems articulate
values conducive to environmental care [4,2]. Similar commitments can be identified
within Buddhism, Hinduism, Jainism, Judaism, Sikhism, Shintoism, Zoroastrianism
and Vishnoism -- underscoring a truly global spiritual consensus around ecological
responsibility.

The institutionalisation of this interfaith ecological dialogue can be traced back
to September 1986, when the Worldwide Fund for Nature convened a groundbreaking
summit in Italy, uniting leaders from Buddhism, Christianity, Hinduism, Islam and
Judaism. Each tradition issued its declaration affirming its theological basis for envi-
ronmental action. In October 1987, the Bahai faith joined as this coalition’s sixth major
religious tradition, reinforcing the Network on Conservation and Religion’s commit-
ment to multifaith collaboration on environmental issues [7].

These developments illustrate the untapped potential of religious frameworks as
catalysts for ecological consciousness and collective sustainability. They also affirm
that spiritual belief, far from being peripheral, is central to the moral architecture need-
ed to address the planetary challenges of the 21st century.

The discourse of ecological culture in Islam

“Devote thyself single-mindedly to the faith, and thus follow the nature designed
by Allah, the nature according to which He has fashioned mankind; there is no altering
the creation of Allah” (Quran 30:30)

Many philosophers and scientists believe there has to be something more signifi-
cant than the material world, something bigger than us and religion is very much part
of being human. It is often assumed that people of religion are irrational. According to
Professor Sardar, Islam is the religion of knowledge and encourages seeking the truth.
Devotees of critical thinking travel through fields of thought and reflection. God in
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Islam is the One who likes a good argument. He is a God who does not want me to be
dogmatic. He is a God who wants me to search for answers. According to Professor
Sardar, that is what we can understand from the Quran.

Not only does worship make someone a better person, but in the classical un-
derstanding of Islam, all forms of knowledge are often interpreted as scientific and
religious knowledge, and only nowadays, for example, has it been reduced to mean
religious knowledge.

The Quran affirms the intrinsic connection between human beings and the nat-
ural world through the principle of “fitrah” -- the original, divinely ordained nature
of creation. As stated, “devote thyself single-mindedly to the Faith, and thus follow
the nature designed by Allah, according to which He has fashioned mankind. There
is no altering the creation of Allah” [8]. Within Islamic theology, the environment is
not merely a backdrop to human activity but a dynamic reflection of God’s attributes.
His name’s al-Khaliq -- the Creator, and al-Bari -- the Maker. Islamic writings state,
“Nature in its essence is the embodiment of My Name, the Maker, the Creator. Vary-
ing causes diversify their manifestations; in this diversity, there are signs for men of
discernment” [9]. These “ayat” serve as spiritual lessons and ecological imperatives,
inviting human beings to recognise the sacredness of biodiversity and the complexity
of ecosystems as expressions of divine wisdom.

Islamic teachings maintain that material resources are essential to civilization-
al development. However, this utilitarian perspective is always moderated by a mor-
al framework that emphasises responsible stewardship, “amanah.” Humanity is de-
scribed as a vicegerent “khalifah” on Earth, entrusted with caring for and preserving
the planet’s resources [ 10]. Environmental degradation is not merely a technical failure
but a moral transgression with spiritual consequences.

In recent decades, the global Islamic community has increasingly engaged with
environmental discourse at international levels, including through active participation in
United Nations initiatives. Islamic organisations and thought leaders have contributed
to developing ethical frameworks addressing climate change, deforestation, biodiversity
loss, waste accumulation, and pollution. Central to these efforts is the belief that environ-
mental crises are rooted in spiritual and ethical dislocation, necessitating a reevaluation
of prevailing materialistic paradigms and consumer-driven development models [11,6].

The Baha’i faith, often aligned with Islamic philosophical thought in its origins
and ethical outlook, similarly emphasises the integration of spiritual and scientific per-
spectives in addressing environmental issues. Bahai teachings view climate change
as a moral challenge that necessitates global cooperation, spiritual reflection, and so-
cio-economic transformation. This approach critiques prevailing models of material
progress and advocates for a holistic rebalancing of material and spiritual values [12].
Furthermore, the Bahai vision for a just and unified global society situates environ-
mental stewardship within a broader framework of human solidarity and ethical inter-
dependence.

Ultimately, Islamic and Bahai perspectives articulate a comprehensive vision of
sustainability rooted in scientific analysis and spiritual consciousness, moral account-
ability, and the pursuit of justice. The ethical challenges that arise from environmental
issues include the need for a new understanding of the relationship between men and
nature [13]. For example, Bahai’s teaching has stated that “the environmental crisis is
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essentially a crisis of justice that arises from the vast inequities in wealth and power
between nations and between classes within nations" [14].

Material resources are indispensable for the sustenance and advancement of civil-
isation, and as human societies evolve, they will inevitably continue to draw “new and
wonderful things” from nature’s laboratory [9]. However, in the Islamic worldview,
such interaction with the natural world is never value-neutral. Nature is seen as a re-
flection of divine attributes, manifesting the names and qualities of God, particularly
al-Khaliq -- The Creator, al-Musawwir -- the Fashioner, and al-Hakim — The Wise. This
theological framework transforms ecological engagement into spiritual recognition
and moral accountability. Islamic metaphysics, especially as articulated by al-Ghazali,
underscores the interconnection between the seen and unseen realms. Al-Ghazali em-
phasised that understanding the order in nature leads the believer toward a more pro-
found comprehension of God’s wisdom and unity — tawhid [15]. Seyyed Hossein Nasr
(1996) expands on this view, arguing that modern ecological crises are fundamentally
spiritual, arising from a desacralised view of the cosmos. He maintains that the reme-
dy is restoring the sacred cosmology that once informed traditional Islamic and other
religious worldviews [11].

According to Osman Baker (1999) [16], the Quranic concept of “mizan” -- bal-
ance embodies an ecological principle that reflects the intrinsic harmony of the uni-
verse. Humanity’s role, therefore, is not one of dominance but stewardship or “Khila-
fah”, wherein God entrusts people to maintain this balance. In Quranic terms, “It is He
who has appointed you vicegerents on the Earth ...” [8]. This trusteeship implies. It
is not only about the ethical use of resources, but also accountability for their misuse.

Modern Islamic scholars such as Ziauddin Sardar argue that the spiritual dimen-
sion of environmental ethics must be reclaimed to address today’s ecological crises.
He posits that the root causes of environmental degradation lie in exploitative and ma-
terialistic paradigms, which must be challenged through a revival of values-based faith
development. Sardar emphasises that while Islam may not prescribe explicit rituals for
environmental protection, its moral and legal principles like “Hima,” “haram,” and
“waqf” historically guided sustainable land and water management [17].

Bahai faith parallels these Islamic perspectives, offering a spiritual critique of
materialism and asserting that the ecological crisis cannot be resolved merely through
technological innovation. It demands a fundamental reorientation of values and a com-
mitment to the unity of humankind and the balance between material and spiritual
progress. From the perspective of Islamic tradition, environmental stewardship is not
simply an ethical recommendation; it is a divine trust — “amanah”. In all its grandeur
and diversity, the natural world is a “ayah” of God’s majesty. Humans bear the pro-
found responsibility of preserving the planet’s ecological balance as a spiritual and
social obligation. Islam has stated that the environmental crisis is a moral challenge
requiring a fundamental reassessment of values. It is clear says in Islamic scripts that
Man suppose to safeguard the earth [18].

The Islamic teachings emphasise the importance of a holistic approach to devel-
opment that considers the spiritual, social, and economic dimensions of human life.
The Islamic writings state that humanity’s well-being, peace, and security are unat-
tainable unless and until its unity is firmly established. Islamic leaders have actively
promoted sustainable development at the international level, participated actively in

ISSN 1999-5911 (Print) www.alfarabijournal.org
ISSN 2960-2173 (Online) 3(89) 2025 | Anp-®apabu 143



Religious Studies

United Nations conferences, and issued statements on sustainable development.

Islamic teachings emphasise the ethical imperative of compassion toward all liv-
ing beings, including animals, as part of a divinely mandated stewardship — “Khila-
fah” of creation. Classical and contemporary Islamic thought frames ecological re-
sponsibility as a moral and spiritual obligation.

Islamic teachings emphasise compassion, justice and equilibrium — “mizan” in all
dimensions of life, including the treatment of animals and the environment. The Proph-
et Muhammad is reported to have said, “Whoever is kind to the creatures of God is
kind to himself”, underscoring the centrality of “rahma” -- mercy in Islam’s moral uni-
verse. Classical Islamic scholars such as al-Ghazali interpreted the ethical treatment of
animals as a reflection of one’s piety and spiritual sensitivity [19]. Hossein Nasr (1996)
has repeatedly argued that environmental degradation is symptomatic of a spiritual
malaise rooted in modernity’s disconnection from sacred cosmology [11]. The author
calls for revitalising Islamic metaphysical principles wherein nature is not merely a
resource but a manifestation of divine signs, “ayat”. Similarly, Osman Baker (1999)
elaborates on Quranic themes such as “tawhid” — divine unity, “khilafah”- trustee-
ship, and “amanah” -- trust, framing humanity’s ecological duty as a sacred obligation
grounded in divine law — “shariah” [16]. Islamic environmental thought critiques the
excesses of materialism and consumer culture, advocating a return to spiritual values
that harmonise life’s material and metaphysical dimensions [17]. Islam envisions a just
and unified global society where ecological challenges like climate change become
shared moral responsibilities requiring collective ethical responses and a global and
justice-oriented ecological vision. Tenderness and loving kindness are fundamental
principles of God’s heavenly Kingdom. His compassion reflecting a theology that sees
the natural world as both sacred and educational, revealing divine attributes and moral
lessons. Islam encourages believers to address environmental crises through activism,
spiritual transformation, and global solidarity.

The Islamic view on sustainable development is that it is an essential aspect of
society’s spiritual and material progress. The Islamic teachings emphasise the impor-
tance of a holistic approach to development that considers the spiritual, social, and
economic dimensions of human life. Leaders have promoted sustainable development
at the international level, participated in United Nations conferences, and issued state-
ments on sustainable development.

Seyyed Hosseini Nasar and Ziauddin Sardar emphasised the need to rebalance
human life’s material and spiritual dimensions. In this context, climate change is an
environmental crisis and a catalyst urging humanity to prioritise collective values over
individual consumption. Islam envisions a unified global society grounded in justice
“adl”, solidarity — “ta awun”, and the spiritual interconnectedness of all creations.

How do the Holy Bible and Christianity view ecological culture?

Contemporary ecological discourse is increasingly informed by religious worl-
dviews that offer metaphysical insight and ethical imperatives regarding human re-
sponsibility toward the natural world. Islamic and Christian traditions provide robust
frameworks for understanding the spiritual significance of environmental stewardship
and animal welfare.
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In Christian tradition, the natural world is understood as God’s creation imbued
with inherent goodness. The Bible affirms the sacred relationship: “God saw every-
thing that he had made, and indeed it was very good” (Genesis 1:31, NRSV). While
humanity’s dominion over creation, theologians increasingly interpret this not as a
license for exploitation, but as a call to stewardship “oikonomia” rooted in responsi-
bility and reverence.

Pope Francis’s encyclical Laudato Si (2015) powerfully affirms the interconnect-
edness of ecological and human well-being, urging believers to see with “the eyes of
faith the link between the natural environment and the dignity of the human person”
[20]. This marks a significant shift toward what is now called integral ecology, or a
holistic approach that addresses both environmental and social injustice.

Although the Bible does not directly mention climate change, its teachings on
creation care, justice, and humility form the ethical foundation for Christian ecologi-
cal engagement [21]. Some theological interpretations historically emphasised human
dominance over nature. However, eco-theologians who advocate for sustainable and
compassionate coexistence with the Earth are increasingly challenging this view [22].

According to Christianity, sustainability is a categorical imperative of modern
creation responsibility and requires more than just eco-political equilibrium models.
Christians worldwide are working towards achieving the 17 Sustainable Development
Goals (SDGs) and their associated targets through various social, philanthropic, and
environmental protection activities. Examples include forest protection in Lebanon,
beautification of church surroundings in Poland, and environmental protection policy
development in Tanzania. Christian institutions worldwide also play a significant role
in providing ethical foundations for ecological dilemmas [23].

Christian Environmental ethics is an evolving area of Christian religious teach-
ing. It highlights that God is the creator of all things and that humans need to work in
partnership not only with God and the land but also with each other to ensure that the
world’s fragile environment today is nurtured and protected [24].

Environmental issues in the Holy Bible and Christianity relate to environmental
protection practices. The Bible contains approximately a hundred verses about protect-
ing the environment [25].

Christian Environmental Ethics is based on the belief that God is the creator of all
things and that humans need to work in partnership with God and the land to protect
the environment. The first one is the Principle of Creation value that asserts that all
creation possesses intrinsic value, as it is intentionally created and affirmed by God
(Genesis 1:31). Second, the Principle of Sustained Order and Purpose maintains that
the natural world operates within divinely instituted systems and teleological struc-
tures, continuously upheld by God’s Providence (Colossians 1:17; Psalm 104). Third,
the Principle of Universal Corruption and Redemption reflects the theological under-
standing that the entirety of creation is affected by the Fall (Romans 8:22), yet remains
subject to ultimate restoration through the redemptive work of Christ. These principles
collectively inform a Christian environmental ethic that views ecological responsibili-
ty not merely as utilitarian stewardship but as a moral and eschatological mandate. As
such, Christian theology encourages transformative behavioural change, advocating
for sustainable practices grounded in the anticipation of creation’s renewal and the
ethical imperative to care for God’s world for future generations [21, 22].
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Margot J. Hudson and Margot R. Hodson wrote a book named A Christian Guide
to Environmental Issues that covers climate change, food, biodiversity, population
growth, the relationship between environmental problems and issues relating to world
development, and many other matters related to climate change [26]. For example, one
such issue is how the Holy Bible and Christianity view the use of natural resources
in modern times. The Christian faith teaches that the Earth belongs to God and that
humans are stewards. The biblical tradition offers significant insights into the ethical
relationship between humanity and the natural environment, particularly emphasis-
ing the human responsibility for ecological stewardship. The Old Testament, for in-
stance, chronicles God’s efforts to structure society in a manner that reflects divine
order and purpose, while documenting humanity’s repeated failure to adhere to these
divine mandates. In this context, environmental responsibility is framed as a moral
imperative -- humans are entrusted with the task of caring for the Earth, ensuring its
preservation for future generations and maintaining its integrity as a creation of God
(Genesis 2:15). Central to this theological framework is the principle that human be-
ings should refrain from exploiting the natural world for short-term gain. Instead, they
are called to engage in sustainable practices that respect the balance of the ecosystem
and promote long-term ecological justice. Biblical passages such as the injunctions
against overconsumption and the exhortations to care for the vulnerable, underscore
the interdependence of all creation and the need for humanity to act as stewards rather
than dominators (Leviticus 25:4-5; Deuteronomy 20:19-20). These teachings resonate
with modern concepts of environmental sustainability, protection of biodiversity, and
the ethical Treatment of Animals, which are gaining prominence in the field of ecolog-
ical ethics.

Isaiah 43: 20-21 exemplifies the biblical recognition of the intrinsic value of the
natural world, stating, “The wild animals honor me, the jackals and the owls, because
I provide water in the desert and streams in the wasteland to give drink to my people,
my chosen, the people I formed for myself, that they may proclaim my praise” (Isaiah
43:20-21). This addresses crucial issues of Environmental Protection, advocating for the
prohibition of environmental exploitation, the preservation of endangered species, and
the broader concept of ecological justice. As scholarly discourse on the intersection of
religion and environmental ethics grows, researchers are uncovering deeper layers of
biblical wisdom that can inform contemporary environmental policy and practice. These
theological insights offer a foundation for constructing a robust environmental ethic that
balances human needs with the imperative to protect and sustain the planet’s ecosystems.

Conclusion

Pone of the contradictions of our time is that we live on a planet we are constantly
destroying. How to change the situation is not just a billion-dollar question, but it is a
vital question. Solving the ecological crisis is an essential question for our generation,
but how can public attitudes toward nature be changed, and how can environmental
culture be implemented into everyday practice? This allows for deeper analyses of
common public responses to contemporary environmental challenges. By analysing
these diverse perspectives, we seek to understand how these traditions conceptualise
ecological culture and its role in their worldview. The article explores public responses
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to contemporary environmental challenges, provides a rationale for developing spir-
itual and moral education to ensure sustainable development and discusses how their
teachings can be harnessed to promote sustainability and ecological awareness via
schooling. Based on the study of the material in the article, it is concluded that we all,
including the esteemed audience, need to introduce spiritual and moral education to
form a responsible younger generation. The relationship between men and the envi-
ronment is based on the ideas of the consumer society, the result of which is the deep-
ening of global environmental problems. Spirit and moral values help find the source
of human life in nature.

Islamic teachings encourage individuals to take responsibility for the environ-
ment and work towards sustainability. Muslim leaders have been active in promot-
ing sustainable development at the international level. It is encouraging that religious
traditions advocate for environmental protection. Individuals need to consider these
teachings when making decisions that affect the environment.

An Islamic theologian, discussing the problems of modern humanity, assumes that
modern man interferes in the affairs of God and is to blame for the issues from which
he suffers. The return of spiritual foundations to the life of a modern person can be-
come the foundation of the ecological culture of the future. The ideals of a modest and
pious way of life Orient humanity towards moderation in the consumption of natural
resources, so they are still relevant today and can be used by environmentalists. Both
Islam and Christianity present unique but complementary perspectives on the envi-
ronmental crisis. I think the moral imperative of ecological stewardship. Islam views
the environmental crisis not only as a practical challenge but as a profound ethical and
spiritual concern necessitating a reassessment of fundamental values. Individuals need
to recognise their responsibility as stewards of the Earth, advocating for sustainable
practices that reflect a balance between material consumption and spiritual integrity.
Islamic leaders and scholars have increasingly engaged in global dialogues on en-
vironmental sustainability positioning. The participant in the international discourse
on climate change and ecological justice. Similarly, Christianity frames the natural
world as a divinely ordained creation, with humans entrusted to care for it as stewards
of God’s work. Biblical teachings provide a framework for responsible research use,
linking environmental care to broader theological principles of redemption and justice.
While some Christian interpretations assert dominion over nature, others emphasise a
more ecologically balanced approach, calling for sustainable practices that align with
God’s redemptive purposes. Perspectives have inspired Christian environmental advo-
cacy and contributed to the growing movement of faith-based sustainability.

Despite differing doctrinal approaches, both religions share a common vision of
the imperative to balance human life’s material and spiritual aspects in the pursuit of
sustainable development. The convergence of the Islamic and Christian ethical frame-
works underscores the potential for. Collaboration in addressing the global environ-
mental crisis. As religious communities continue to engage with ecological issues, the
teachings of Islam and Christianity offer valuable insights that can inform both indi-
vidual behaviour and global policy towards a more sustainable and just future.

This research was funded by the PCF BR21882428 “the future and prospects of
Islam as a spiritual, cultural, political, economic phenomenon in post-normal times:
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the experience of the countries of the Middle East and Central Asia”
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Iokenon JI.I1.
IMocTHOpMAJIBAI 3aMaHAaFBI CeHIMIe HeTi3e/reH TYPAKTbUIbIK: XPUCTUAH JAiHI MeH
HMCJIAMHBIH KYHIBLIBIK ApaIUrMaaapbl

Anoamna. Tlpodpeccop Capnmap Kasipri 3aMaHHBIH KYpIENUIrlT MEH Kapama-
KaWIIBUTBIKTAPBIH TYCIHY VIIiH HETi3 peTinae maiaa 6onrad [ToctHopmansai TaiiMc TepMuHIiH
kacanel. Kapama-KaHmbUTBIKTapaelH Oipi 013 YHEMI >KOMBII OTHIpaTHIH FalaMIIapaa eMip
cypin xaTeipMbI3. JKarmalael Kamail e3repTy KepeKTiri — Oyl TeK MIUUIHapATaraH Mocele
FaHa eMmec, Oy eTe MaHBI3ABl Mocele. DKOIOTHSIIBIK AaFAaphICTBl IICNTy Oi3AiH yprak
YIIiH MaHBI3IBI Mocene, Oipak KOFAMHBIH TaOWFaTKa JETeH Ke3KapachlH Kajald e3repTyre
0oabl JKOHE DKOJIOTHSIIBIK MOJICHHMETTI KYHIENIKTI Taxipubere kaiai eHrizyre Oonaubi?
Cappnap xoHe 0acka Jja KONTereH 3epTTEeyIIiIep YKOJOTHIIBIK KaFJal/Ibl JKaKcapTy pyXaHH
KYH/IBUTBIKTAP IbIH JKaHJaHybIHA OalIaHbICThI nen ecenteiiai. [Ipod. Capmap aran eTkeHACH,
FBUIBIMHBIH, JIHHIH, OpPKalCBIMBI3/IBIH KYII-XKIrepiMi3 OpTaK T'YJIICHYTe KOJ JKCTKi3y OOJIbII
Tabbagsl. OchlFaH OaiaHBICTBl PyXaHU-aJaMIepUIUIIK TopOue MEH ecill Keie JKaTKaH
YpHaKThl TopOueney macenenepi OypbIHFBIAAH J1a ©3€KTipeK.

By makana Toyenciz Memnekerrep doctacteirsl (TM]I) aiMarbIHIAFBI IKOJIOTHSIBIK
IUCKYPCTHI JKOHE HETI3T JIHW TMPaKTUKAaHBI JKaH-KAKTHl Tanmayra OareiTTanmradH. Kasipri
3aMaHFbl FBUIBIMHA OachUTBIMIApFa, JIHM MOTIHIEpre, FHUTBIMU ofcOMeTKe >KyHelni Moy
xKacay OyJ1 OCTYPJIEPIiH SKOJOTHSUIBIK MOJICHUETTIH KOHIENTYalH3alusIChl MEH OJIapiblH
JYHUETAHBIMBIHIAFBl PONIH JKaH-KaKTBl TYCIHyre KeMekTeceni. bynm Kasipri 3aMaHFBI
9KOJIOTUSUIBIK CBIH-TETEYPIHAEPre OpTaK KOFaM/IBIK JIEH KOO MIapanapblH TEPEHIPEK TaljayFa
MYMKiH/IiK Oepesi. Ochl atyaH Typlii IepCcHeKTHBaNIap bl Tajl1ail OTBIPBII, 613 OYI1 19CTYpIiepiH
9KOJIOTHSUIBIK MOJICHHMETTI Kaslall TYCIHETIHIH JXKOHE OJIapblH JYHHUETAaHBIMBIHIAFBI POJIH
TyciHyre ThIpbicaMbl3. Makanaga Ka3ipri 3amMaHFbl 3KOJIOTHSJIBIK ChIH-TEreypiHaepre
KOFaMJIBIK JIEH KOIO IIapajiapbl 3epTTeNe/li, OPHBIKTHI IaMyAbl KAMTaMachl3 €Ty YIIiH pyXaHH-
aJaMrepIlTik OiiM Oepyal JaMBITYIbIH HETi3JeMeci KapacThIPhLUIFaH KOHE MEKTEI apKbLIbI
TYPaKTBUIBIK MIEH SKOJOTHSIIBIK Xa0apIapIbIKThl UITepiieTy YIIiH oJap/blH OKyJapblH Kaiai
naiiananyra 00JaThIHBI TAJIKBIIaHAIBl. MaKanagarsl MaTepuallibl 3epTTeyTe CYHeHe OTHIPHIT,
0131iH OopiMi3re, COHBIH IMIIHAC THIH ayAUTOPHUSIFA JKayalThl OCKEIICH YPIAKTHl KaTbIITACTHIPY
YIIiH pyXaHH-aJaMIepIIiIiK TOpOUEHI eHT13y KaXKeT JeTeH KOPBITHIHIBIFA KeJe/i.

Tyiiin co3oep: Vicnam, Xpuctuan niHi, [locTHOpManbi 3aMaH, HETI3T1 KYHABUIBIKTAP,
IIiH, 9KOJIOTHSI.
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lakenos duac [MaBnoBuu
JKoJIOTHYeCKasi YCTOHYHMBOCTH B TMOCTHOPMAJbHbIe BpeMEHAa: IEHHOCTHBIE
napagurMbl XpUCTHAHCTBA M HcJIaMa

Annomauyusn. Tlpodeccop Capaap paspadoTan TEPMUH «IIOCTHOPMAaJbHBIC BPEMEHa»,
KOTOPBIM CTall OCHOBOW [IJIs MOHMMAHMS CJIOKHOCTEH M MPOTHUBOPEUYHUI HAIIEro BPEMEHHU.
OZ[HO us3 HpOTl/IBOpelll/II‘/II 3aKJII04YacTCd B TOM, 4YTO Mbl JXUBEM Ha IIJIAHCTC, KOTOPYIO
MOCTOSTHHO paspymiaeM. Kak M3MEHHTh CHUTyallMIO — 3TO HE MPOCTO BOMPOC Ha MHIUIMAPJ
JIOJTApOB, 9TO JKU3HEHHO BayKHBIM BOIpOC. Pelrenue sKoIornueckoro Kpusuca — akTyanbHbIH
BOIPOC /ISl HAILETro IIOKOJICHWS, HO KaK M3MEHUTHh OTHOIIEHHWE OOLIeCTBA K INPHPOAE H
KaK BHEAPHUTH IKOJOTHYECKYIO KYJBTYpy B THOBCETHEBHYIO NMpakTHKy? Capiaap M MHOTHE
JIpyTHE HCCIIEA0BATENM CUNTAIOT, YTO YIy4IICHHE 3KOJOTHMYECKOM OOCTAaHOBKH 3aBHCHUT
OT BO3POXKACHUS AyXOBHBIX IleHHOCTeH. Ilo cioBam mpodeccopa Cappapa, ycuiust HaykH,
PENUIUM 1 K)KIO0TO M3 HAC HAIPaBIICHBI HA JOCTIKEHHE OOILIETO MpouBeTaHus. B cBs3m ¢
9THUM KaK HUKOTJ]a aKTyaJIbHBI BOIIPOCHI JyXOBHO-HPABCTBEHHOTO ITPOCBEIIECHHS X BOCITUTAHHS
MOJIPACTAIOIIETO OKOJICHUSI.

Ienpo maHHO#M CTaThbM SBJSIETCS BCECTOPOHHHI aHAM3 HKOJIOTHYECKOrOo AMCKYypca
1 OCHOBHBIX PEJMTHO3HBIX NpakTHK B pernoHe CoapyxectBa HezaBucumsbix ['ocymapcTs
(CHI'). Cucremarnueckuid 0030p COBPEMEHHBIX HAy4HBIX ITyOJHMKALMHA, PEIMIHO3HBIX
TEKCTOB W HAy4YHOW JIMTEpaTypbl IIOMOTAeT BCECTOPOHHE IIOHITh, KaK OSTH TPaJuLUU
KOHLICNTYaJIH3UPYIOT DKOJIOTHUECKYIO KYJIBTYpPY W €€ pOojb B HMX MHPOBO33PEHHH. JTO
MI03BOJISIET TIIyOKe MPOAHAIM3UPOBATh PEaKIMU OONIECTBA HA COBPEMEHHBIE HKOJIOTHUECKHUE
BBI30BBI. AHAITM3HUPYS 3TH Pa3INUHbIC TOYKH 3PSHUS, MBI CTPEMHMCS ITOHATH, KaK 3TH TPAIHILIIH
KOHLENTYJIH3UPYIOT SKOJIOTHUECKYIO KYJIBTYPY U €€ poib B (JOPMUPOBAHNN MUPOBO33PEHHUSL.
B crarbe nccnenyroTcs oOIIECTBEHHBIE PEAKINN HA COBPEMEHHBIC 3KOJIOTHYECKNE BBI3OBBI,
maeTcs OOOCHOBAaHME DPAa3BUTHS TyXOBHO-HPABCTBEHHOTO 0O0pa3oBaHMS s OOeCTICUCHHS
YCTOWYIHMBOTO Pa3BUTHSA, a TAKKE OOCYXKIAeTCsl, KaK 3TH 3HAHHUS MOTYT OBITh HCIIOJIb30BAHbI
JUIsl IPOJIBMKEHHUS yCTOMYMBOCTH 1 9KOJIOTHYECKOT0 CO3HAHMUS Yepes3 MKobHOoe 00ydeHue. Ha
OCHOBE M3y4YCHHOI'0 MaTepuaa cJieJiad BEIBOJI O TOM, YTO BCEM HaM, B TOM YHCIIE ¥ YBAKACMO
ayJJUTOPHHU, HEOOXOIMMO BHEIPSTH lyXOBHO-HPABCTBEHHOE BOCIHUTAHKE ISl (JOPMHUPOBAHHS
OTBETCTBEHHOTO MOIPACTAIOMIET0 TOKOJICHUS.

Knrueswvie cnoea: wucnam, XpuctuanctBo, IlocTHOpMmanbHBIE BpeMeHa, OCHOBHBIE
LIEHHOCTH, PEJIUTHS, IKOJIOTHSL.
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