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Abstract
Purpose: This study aims to contextualize the Qur'anic principle of Mizan as a Theological framework
for addressing the global climate crisis, which reflects a cosmic imbalance resulting from excessive
anthropogenic activities. It specifically explores how Mizan can be implemented as a solution through
the lenses of two major contemporary exegetes.

Methodology: This research employs a qualitative library research method, utilizing thematic
(maudhu'i) and comparative (muqarran) exegetical approaches. The analysis focuses on comparing the
legalistic-contemporary perspective of Wahbah al-Zuhayli's Tafsir Al-Munir with socio-literary (adabi-
ijtima'i) style of Buya Hamka's Tafsir Al-Azhar.

Results: The findings demonstrate that Wahbah al-Zuhayli emphasizes Mizan as a divine rule that is
legally binding, where environmental destruction is categorized as a Sharia violation with sinful
consequences. Conversely, Buya Hamka perceives Mizan as a manifestation of cosmic harmony and
spiritual etiquette (adab). The synthesis of these perspectives culminates in the concept of "Integral
Mizan" a mitigation model that integrates regulatory firmness (law) with moral consciousness (adab).

Application/Originality/Value: This research contributes a novel theological-ecological model called
"Integral Mizan" to the discourse on environmental ethics. It offers a robust theological foundation
for policy-makers and religious scholars to develop comprehensive, solutive, and spiritually-
grounded climate mitigation policies.

Keywords: Mizan, Climate Crisis, Tafsir Al-Munir, Tafsir Al-Azhar, Environmental Ethics.

I. Introduction

Climate change has emerged as a critical global challenge for humanity today. According to
reports from various international organizations, such as the World Meteorological Organization
(WMO), the Intergovernmental Panel on Climate Change (IPCC), and the United Nations
Framework Convention on Climate Change (UNFCCC), climate change will persist for decades
to come unless effective mitigation efforts are promptly implemented. The adverse impacts of
climate change, including rising global temperatures and sea levels, demand a collective global
response to mitigate risks and initiate adaptation strategies to address the resulting consequences
(Putratama, 2024).
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The phenomenon of global warming is a direct consequence of the exploitation of nature
and the environment. Nature was created with an inherent balance designed to benefit humanity.
However, the widespread misuse of natural resources has disrupted this cosmic equilibrium. Such
actions fundamentally contradict moral, ethical, and theological principles, which mandate that
humans utilize natural facilities in accordance with the norms established through religious
guidance.

In Islam, all teachings refer to the primary source, the Al-Qur’an, which provides a
comprehensive blueprint for a life of beauty and happiness, guiding humanity from darkness
toward enlightenment  the straight path. The Al-Qur’an serves as a guide, with human conduct
as its primary object of focus (Nurrohim, 2019). Furthermore, as stated in Surah Al-Bagarah
[2]:30, humans were created to be khllif"h fi [1-Crdh (stewards on earth). A kh[lifUh or leader is
tasked with maintaining justice and public welfare (m[5/[hTh) on earth. This aligns with the
human obligation to utilize nature and the environment responsibly and ethically.

The interpretation of Qur'anic verses has been conducted since the era of Prophet
Muhammad %, specifically through direct inquiries to him regarding difficulties in
comprehending the context of the verses (Suharjianto & Maghfiroh, 2022). Understanding the Al-
Qur’an can be categorized into two perspectives: consensus-based understanding (mujm[ 7 ‘T1Tih),
characterized by theoretical clarity of the message, and disputed understanding (mukht"ITf fih),
which involves diverse and sometimes contradictory interpretations (Nurrohim, 2019). The Al-
Qur’an also discusses natural elements such as mountains, seas, and other phenomena. Interpreters
from the classical to the contemporary eras have offered varied perspectives on these verses. Ibn
Jarir al-Tabari, for instance, classified environmental verses as kl[uniy[h signs, signifying the
power of Allah and the human duty of gratitude. In contrast, al-Razi interpreted the continuity of
nature as evidence of divine wisdom.

Beyond classical scholarship, several contemporary interpreters have also addressed
environmental themes. Sayyid Qutb, in his work Fi Zhill1 Al-Qurh, posits that nature is an
CimCh(h (trust) bestowed upon humanity. The universe, meticulously ordered by Allah SWT, must
be preserved and nurtured. The aforementioned examples indicate that existing environmental
studies tend to emphasize the concepts of khllifl'h (stewardship) and fl5(d
(destruction/corruption). However, the Al-Qur’an offers another alternative for maintaining the
global balance ordained by Allah: the concept of mizan. This concept of balance (mizan) warrants
further investigation through diverse interpretations based on its specific Quranic contexts. The
concept of mizan (balance) is understood as a divine decree established by Allah to ensure that
humanity consistently upholds justice. This concept dictates that every action, no matter how
minute, will be held accountable in the divine court of the hereafter.

In the environmental context, extensive research has explored Islamic environmental
ethics, predominantly focusing on the concepts of k[ 1ifh (stewardship), /15 d (destruction), and
mus [ khkh([r (the subjugation of nature). Prominent scholars such as Fazlun Khalid emphasize the
human role as custodians responsible for the environment, while M. Quraish Shihab argues that
committing fI'§[d (environmental corruption) constitutes a sinful act. These actions contradict
ethics, understood as human moral conduct that is free from taboos and errors within social life
(Mahmudulhassan dkk., 2024).

Despite the abundance of studies on ki [ lif h and fI 5[ d, existing frameworks often remain
partial, focusing primarily on human roles and prohibitions. Recent research by Rasyid, Bakir, and
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Munawir (2025) regarding the principle of mizan in Tl fsir AI-Azhr (QS. Ar-Rahman: 7-9) has
provided significant contributions to contextualizing the principle of balance with environmental
conservation. However, that study remains limited by its focus on a single verse and a singular
interpretive perspective. Given that Hamka’s perspective on mizan is rooted in an [d[bi-ijtim[ i
(socio-literary) context, a synthesis with Wahbah al-Zuhayli’s perspective (which views mizan as
a robust legal regulation) is profoundly necessary.

This research aims to transcend these limitations by conducting a comparative-thematic
study that integrates all mizan-related verses across various Quranic contexts. By comparing 7T fsir
Al-Munir by Wahbah al-Zuhayli (representing the contemporary-legalistic style) and 71 fsir Al-
Azh[r by Buya Hamka (representing the modern-social tradition), this study presents a synthesis
of two distinct interpretive styles. This synthesis yields a theological, legal, and social framework
as a solution to the global climate crisis. Variations in Quranic interpretation are inevitable, often
stemming from changes in transmitted information (n§/i-s[in i), or differences in the interpreters
intellectual capacities ([ g/i) (Nurrohim, 2019).

Utilizing a comparative-thematic method, this research formulates the environmental
ethical consequences of the mizan concept. Ultimately, this study is expected to contribute to
Islamic intellectual discourse, specifically in formulating the concept of mizan as a foundational
pillar for Figh [1-Bi’Th (Environmental Jurisprudence).

Methodology

This research employs a qualitative methodology centered on Library Research. To ensure
a comprehensive understanding of the Mizan verses, the study utilizes Thematic (MTudii’7) and
Comparative (Mugarin) exegetical approaches, subsequently analyzing two distinct
contemporary interpretive styles. Wahbah al-Zuhayli is recognized for his systematic analysis of
legal aspects in 11 fsir Al-Munir, while Buya Hamka represents the [Cd[bi-ijtim[Ti (socio-literary)
approach in the modern era, which aligns with prevailing social and natural conditions (Yazril &
Syauqani, 2025).

The primary focus of this study is on verses containing the word Mizan and its derivatives.
While the term Mizan appears 23 times in the Al-Qur'an, the in-depth analysis is narrowed down
to verses that demonstrate a direct correlation with ecological balance and social ethics.

Primary Data Sources include the Holy Al-Qur'an, 7T fsir A/-Munir by Wahbah al-Zuhayli,
and Tl fsir Al-Azh[¥ by Buya Hamka. Secondary Data Sources consist of scientific journals on
Islamic environmental ethics and supporting literature regarding the ecological perspectives of
both scholars to establish a comparative framework and its relevance to contemporary issues.

Furthermore, this research applies the Content Analysis technique to examine Wahbah al-
Zuhayli’s and Buya Hamka’s interpretations of the Mizan verses. According to Hasan Shadily
(1980), content analysis is a research approach used to deconstruct messages and content
objectively and systematically (Shadily, 1980). Through these two interpretations, this study
investigates similarities and differences in the conceptualization of Mizan, identifying a potential
semantic shift from a "physical scale" to "ecological balance." The results of this comparison will
be analyzed for their relevance to the global climate crisis, aiming to formulate environmental
ethical principles derived from classical literature that remain pertinent to modern challenges.
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III. Result and Discussion

A. Classification of Mizan Verses in the Al-Qur'an

1.

Natural Balance
The first category refers to the divine cosmic decree or inherent balance within nature,
as articulated in QS. Ar-Rahman [55] : 7-9:

@D o2 & 155 Vi (D O o s ezl
(D ol g Vs el B3 150350
“And the helven He rlised Tnd imposed the bTlThce (7). Th(t you not trnsgress within

the bllnce (8). And estblish weight in justice [nd do not mlke deficient the bl nce
©).”

This verse fundamentally explains the existence of an inherent system of equilibrium
within Allah's creation. In the context of the climate crisis, there is a clear prohibition
against "transgressing the limits" (¢[thghlw). Thus, Mizan serves as a theological warning
for humanity to avoid environmental exploitation that could disrupt the Earth's ecological
order (Shihab, 2005, hlm. 498).

Legal Justice
The second classification places Mizan within the context of legal and social justice,
as stated in QS. Al-Hadid [57]: 25:

3 2 Wl sl 2 3 Sl S s G oy iz gl A

4 o . L@ 5 _° P o | - % PP S $

e bo d By Sl g 2t 2 b gy o a3 T 5
“Indeed, We sent Our messengers with clelr proofs, [nd with them We sent down the
Scripture [hd the bl1Tnce "of justice™ so th(t people m[y Tdminister justice. And We sent
down iron with its grelt might, benefits for humnity, [ nd melns for Alllh to prove who

is willing to” st'nd up for Him Uhd His messengers without seeing Him. Surely AllTh is
All-Powerful, Almighty.”

In this verse, Mizan is mentioned alongside the Scripture (Al-Qur’an), signifying its
role as a principle of social order. It acts as an objective standard for discerning right from
wrong, balancing rights and obligations, and measuring social justice (Aulia dkk., 2023).
This is further emphasized in QS. Al-An'am [6]: 152:

Leedl Sy 0 gl S50 gl s e g i V1 i U e s
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“And do not come nelr the wellth of the orphUn—unless intending to enhlhnce it—until

they [ttlin m(turity. Give full melsure [ nd weigh with justice. We never require of [ ny

soul more thUn wh(tit cCh [fford. Whenever you spelk, mUintlin justice—even reglrding

Cclose reltive. And fulfil your covennt with AlITh. This is wh(t He h’s commTnded you,
so perhlps you will be mindful.”
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In this verse, mizan can be understood as a standard of justice and a measurement of
social integrity at a fundamental level (Sri Ratna Wulan, 2025). The word mizan is paired
not only with the command to "fulfill" but also "fulfill with justice," which underscores
the moral and social urgency of equity.

Al-Maraghi interprets [I-K[ V! wl[I-Mizan (measure and weight) as a form of honesty
in economic transactions. In 71 fsir [I-MTiraghi, the command to perfect measures and
weights is understood not merely in a technical sense but as having broader ethical
consequences. It serves as a critique of economic practices that potentially marginalize or
diminish the rights of the vulnerable (Al-Maraghi, 1993).

. Accountability
The third dimension of Mizan pertains to eschatological accountability, found in QS.

Al-Anbiya'": 47
G 1 s o e QU 06705 B i plld S5 s 13 el oyl ey

“We set up the sclles of justice for the DIy of Judgment, so no soul will be wronged in
the lelkt. And even if [deed is the weight of mustvd seed, We will bring it forth. And
sufficient [ve We [§ [1vigillnt Reckoner.”

In this context, the term appears in its plural form, A/-m[wazin, understood as the literal
scales on the Day of Judgment to weigh human deeds against Allah's standard of justice.
Even the smallest action will be accounted for without injustice (Al-Zuhayli, 1991).
Similarly, QS. Al-A'raf: 8-9:
S i Eie s O Ol b AU Wy S8 50 o s B
D Gpals 8l G ekl s 230
“On th(t DIy the weighing of deeds will be true Thd just: those whose good deeds [re

helvy on the sclles will be the ones to prosper (8). [nd those whose good deeds [re light
will be the ones who hl Ve lost their souls through their wrongful rejection of Our mess ges

9).”

In his exegesis, Ibn Kathir interprets mizan in this context as a literal scale used to
weigh human deeds. Beyond the deeds themselves, both the individuals and the records
of their actions will be weighed, as he cites the hadith: "On the D[y of Resurrection, [
[Trge, he[vy m[n will be brought forth, but in the sight of AlITh, he will not weigh [s much
(5 Omosquito'’s wing" (Narrated by Bukhari & Muslim). Ibn Kathir further asserts that
those whose scales are heavy with good deeds will attain salvation. Conversely, those
whose scales are light will be among the losers. This illustrates Allah’s absolute justice
toward His creatures, ensuring that no one is treated unjustly (Ibn Kathir, 1999).

. Economic Integrity
The final category involves the application of Mizan in maintaining integrity within
socio-economic interactions, as seen in QS. Al-Isra’: 35:

S5 et e A gl a2 S0
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“Give full melsure when you melsure, [hd weigh with Cccur(te sclles: thlt is better [nd
flirer in the end.”

According to al-Qurtubi, the term mizan in QS. Al-Isra’: 35 refers to the physical
scales used in buying and selling transactions. This verse serves as the foundation for the
obligation to uphold justice in trade. He emphasizes the prohibition of giving short
measure and the necessity of maintaining honesty. In this context, the meaning of mizan
does not extend to the eschatological realm (the hereafter) but is instead positioned as a
socio-economic regulation within worldly life (Al-Qurtubi, 1964).

In addition to the aforementioned verse, the interpretation of mizan within a socio-
economic context is also found in QS. Al-Mutaffifin: 1-3:

teg of 020Gl T R B TR R IPL R Yo uf L0 a0
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“Woe to those who give short melsure (1). Who demnd of other people full melkure for

themselves (2). But give less th(n they should when it is they who weigh or melsure for
others! (3).”

Although mizan is mentioned through its derivatives [in these verses], the text clearly
falls within a socio-economic context. According to al-Baydawi, mizan in this context
refers to the literal scales and measures used in physical buying and selling transactions.
The verse also condemns those who practice fraud in measurements, as such actions
undermine social justice. Consequently, mizan serves as a symbol for the implementation
of economic integrity and acts as a Sharia foundation to ensure that transactions proceed
without infringing upon the rights of others (Al-Baydawi, 1998).

The following is a summary table based on the classification of the mizan verses:

Verse . . Ke .
No. Classification y Ecological Relevance
Reference Phrasing
QS. Ar- . The establishment of
1 | Rahman Natural Balance Ol ’C:bj systemic equilibrium within
[55]: 7-9 the universe.
QS. Al- ; S s
. . < 5. 42t | A symbol of justice within
: Iradlg. . G5
2 2H§adld [57]: | Legal Justice Osaally. . U535 the order of life
QS. Al- \};j/\j Prohibition of harming
3 An'am [6]: Legal Justice . | others through the
152 Oxe)’3 | manipulation of rights.
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QS. Al- . . | The consequences of every

Anbiya' Accountability L2l ;.:{J}J\ human action in relation to

[21]: 47 Divine Justice.

QS. Al-A'raf . A 4 God’s absolute justice over

.08 .

[7]: 8-9 Accountability & 5315 human behavior on earth.
The mandate to maintain

QS. Al-Isra’ | Economic T, 30, 1. | accurate measurements as a

[17]: 35 Integrity HEEE 22 foundation for consumption
ethics.

I(\Q/Iitﬁf;ﬁn Economic #2555 3! A critique of injustices that

[83j: 1-3 Integrity 3}; . 2 disrupt the social order.

B. Mizan in the Perspective of Wahbah al-Zuhayli: Legal Justice and the Ethics of Life

1.

Methodological Characteristics of Al-Zuhayli in 71 fsir Al-Munir

Wahbah al-Zuhayli, whose full name was Abu ‘Ubadah Wahbah Mushthafa al-
Zuhayli, was born in Dir ‘Athiyyah, Rif, Damascus, in 1351 H/1932 M. Following his
graduation from [I-7s[n[wiyy[h [I-Sylr’iyy[h in 1952, he pursued higher education in
Egypt. He enrolled concurrently in the Faculty of Sharia and Arabic Language at Al-Azhar
University and the Faculty of Law at ‘Ain Shams University, Cairo (Fadhil, 2021).

He earned his degree from Al-Azhar University in 1956 and from ‘Ain Shams
University in 1957. His profound dedication to scholarship established Wahbah al-Zuhayli
as a preeminent expert in the fields of Jurisprudence (Figh) and Exegesis (71 fsir) (Iyazy,
t.t., hlm. 684-685).

The interpretive method employed by al-Zuhayli in TTfsir AI-Munir integrates bil-
mUtsur (narrative-based) and bil-r[Tyi (reason-based and ijtih[ d) approaches (Dahliana
& Wahab, 2023). This work is classified as a modern exegesis; while it utilizes traditional
methods, it also incorporates legal and social perspectives relevant to contemporary social
issues. The exegesis focuses on a t[hlili (analytical) approach to understand linguistic
nuances and a mudhu’i (thematic) approach to grasp the comprehensive context of the
verses (Solehati, 2024).

The systematization of 71 fsir Al-Munir is characterized by dividing verses into
thematic units accompanied by in-depth legal (fikhi) analysis. This approach allows al-
Zuhayli to present a comprehensive interpretation ranging from linguistic aspects to the
Sharia context and the "Manhaj of Life" (m[hh[j [I-h[3C%). In this study, such a
methodology is vital as it facilitates the derivation of sA[#7 legal conclusions regarding
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the obligation to maintain ecological balance (Mizan) as a manifestation of a muk(1I[fs
(accountable person's) obedience.

Al-Zuhayli’s interpretive style is predominantly [d[bi-ijtim[ Vi (socio-literary) and
fighi (legalistic), reflecting his mastery of Islamic jurisprudence. He provides explanations
using meticulous diction and style, adapted to the evolving conditions of society. 71 fsir
Al-Munir ultimately aims to synthesize the foundational elements of classical exegesis
with the advancements of contemporary tafsir (Iyazi, 1414, him. 701-702).

Ontological Interpretation of Mizan (QS. Ar-Rahman: 7-9)

The concept of Mizan is explicitly articulated in Surah Ar-Rahman: 7-9. In 71 fsir Al-
Munir, Al-Zuhayli elucidates that the phrase "wllw[dh[ (] mizan" signifies that Allah has
established justice, legal order, and equilibrium within every cosmic element. Allah has
positioned the heavens above the earth, simultaneously enforcing a balance between the
two realms (celestial and terrestrial). He further explains that Allah established this justice
so that humanity does not transgress the limits of equity and honesty, including in social
exchange transactions. Al-Zuhayli cites a renowned adage: "Bil 'ldl gam[t [I-smawat
wll Cirdh," which means: "By justice, the heVens [hd the elrth [re upheld [in order]."

Regarding verse 8: "Al[ t[thghlw fil-mizan", Al-Zuhayli interprets this as a
prohibition against arbitrary actions or tyranny towards what Allah has regulated through

Mizan as a cosmic justice decree. It also forbids violating or exceeding the boundaries
established by divine justice (Al-Zuhayli, 1991).

Subsequently, the term Mizan reappears in verse 9 with the phrasing "wl] Cgimul
wlznbil gisth," which commands the execution of weighing and measuring with honesty
and fairness. The continuing sentence explicitly forbids diminishing weights and
measures. The repetition of the term Mizan in this passage serves to emphasize the
imperative of maintaining perpetual honesty and justice (Al-Zuhayli, 1991).

. Mizan s [ Instrument of Glob[1 Justice (QS. Al-Hadid: 25)

In this verse, the term Mizan is juxtaposed with the word Kitab (Scripture). Al-Zuhayli
explains that grammatically, Kit@b here refers to the generic noun (jins) representing
revealed books containing Sharia laws. Furthermore, he explicates Mizan as the
representation of established justice (Sri Ratna Wulan, 2025).

Al-Zuhayli draws a correlation between this verse and preceding verses that describe
the conditions of the world and the hereafter. He posits that Allah intends to demonstrate
the purpose of sending Messengers, fortified by miracles and absolute arguments, while
simultaneously safeguarding social order through divine laws and Sharia (Shohib, 2024).

The correlation between Kitab, Mizan, and Hldid (Iron) in this verse implies a
symbolic relationship among three pillars, understanding religion as comprising [I-
i tigld (belief), [l-mu’Tim[It (social interaction), [l-ushul (fundamental principles), and
[l-furu’ (derivative branches). Al-Itigld and [l-ushul cannot be perfected without the
foundation of celestial books (kitab sl m[wi). Conversely, [I-mu’lim[1lt and [I-furu’
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4.

cannot be solutive or orderly without Mizan, defined here as justice (Al-Zuhayli, 1991).
Additionally, the existence of H[did signifies the necessity of a supporting force to
protect the Sharia legal order, serving as a deterrent for those who violate faith and the
social interaction system (al-Razi, 1981, Volume 29 hal. 240).

In 71 fsir Al-Munir, Al-Zuhayli clarifies that this verse narrates the revelation of Sharia
through angels to the Prophets for delivery to their people. Allah sent down with the
Prophets the Kitab encompassing all revealed scriptures and the Mizan, manifesting as
justice in law. Allah commands the Prophets to uphold justice according to the
determined balance. By adhering to the Kitab and Mizan, humanity is expected to follow
divine commands so that their lives stand on the foundations of truth and justice, enabling
them to interact with fairness (insh(f) in both religious and worldly matters (Sri Ratna
Waulan, 2025).

From the perspective of Figh [I-H[y['t (Jurisprudence of Life), Al-Zuhayli asserts that
this verse constitutes the fundamental basis for an Islamic society governed by Sharia,
fully committed to the methodologies of truth, justice, and equality in all forms of social
interaction (mu’Um[ITh). This principle of justice is represented by the term Al-Mizan.
Consequently, Al-Zuhayli’s T fsir Al-Munir views religion and the state as inseparable
entities (Yazril & Syauqani, 2025). The Kitab provides the legal foundation (Legislative),
Mizan serves as the standard of justice in legal application (Judicial), and H did provides
the power for law enforcement (Executive).

Human Responsibility as a Legal Subject (Muk[1ITf)

From the perspective of 7T fsir Al-Munir, Prophet Muhammad # was sent to his people
to uphold justice and provide welfare in accordance with the natural constitution
established by Allah, utilizing A/-Mizan as the instrument of justice. Within this
framework, human beings serve as the legal subjects of justice. In social interactions
(mu’CimCICh), there is a strict prohibition against diminishing weights and measures. If
justice is upheld, losses in every aspect of life can be minimized. Conversely, if this
cosmic order is violated, it may trigger significant social issues(Akhandi dkk., 2024).

The violation of the Mizan principle is identified as a primary cause of ecological
degradation. Balance is not merely a relationship between humans and Allah SWT, but
also encompasses relationships among humans and with the universe. Islam guides life
towards a balance between worldly aspects and the hereafter, freedom and responsibility,
as well as the equality between rights and obligations (Sri Ratna Wulan, 2025).

The consequence of violating the Mizan principle is ecological shifts resulting from
misalignment with the cosmic order. A prominent example is climate change caused by
human use of fossil fuels, leading to increased greenhouse gas concentrations in the
Earth's atmosphere and rising global average temperatures. Addressing this issue, nations
have initiated international cooperation efforts. In 1992, the Earth Summit was held in
Rio de Janeiro, Brazil, marking the inception of the United Nations Framework
Convention on Climate Change (UNFCCC), with a focus on controlling the greenhouse
effect (Ghaniyyu & Husnita, 2021).
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This phenomenon represents an effort by modern humanity to re-establish the "tilted"
Mizan. This aligns with Al-Zuhayli’s view on restoring the Mizan principle within cosmic
balance. Al-Zuhayli posits that humans bear the ¢ k/if (legal responsibility) for climate
justice. Climate justice, as part of environmental discourse, is a multidisciplinary concept
referring to environmental law and social equity. It addresses the inequality where
marginalized groups suffer the impacts of ecological violations without benefiting
equally from the activities causing climate change (Kusuma dkk., 2024).

C. Mizan in Buya Hamka’s View: Natural Balance & Social Etiquette
1. Methodological Characteristics of A/-Azh[r: The Ad"bi-Ijtim[7i Style of the Archipelago

Buya Hamka, broadly known by his acronym for Haji Abdul Malik Karim Amrullah,
was born in 1908 M / 1326 H in Tanah Sirah. He stands as a contemporary exegete and
a figure of interpretive authority in the Nusantara (Indonesian Archipelago) region, most
notably through his monumental work, 71 fsir AI-Azh[r. This exegesis began with the
interpretation of Surah Al-Kahfi, which Hamka first taught during dawn (Subuh) lectures
to the congregation at the Al-Azhar Mosque, Kebayoran Baru, Jakarta (Abdul Rasyid
dkk., 2025).

Through Tifsir Al-Azh(¥, the background of the interpreter’s life is vividly
illuminated. Hamka explains the societal thoughts and socio-cultural aspects prevalent at
the time of writing. This work successfully records the bitter socio-political history of the
Umm['h while demonstrating a strong determination to ignite D[ 'wlh across the
Archipelago. His imprisonment from 1964 to 1967 further strengthened his struggle,
sparking new strength and spirit in his thoughts and worldview (Abdul Rasyid dkk.,
2025).

As Hamka wrote in the introduction to 71 fsir Al-Azh i
“For during th('t detention, [plrt from working on this 'T fsir' during the dl3, the nights
provided Uimple opportunity to worship the Lord, performing TChUjjud Tnd Munjt pCst
midnight, this ws the most potent remedy for gloom Tnd loneliness when Tll plths of
connection on elrth were closed by men, the p(th to the vst he[vens remlined wide
open.” (Hamka, 1982).

As a Muslim intellectual raised in Minangkabau culture, which is deeply rooted in the
local philosophical wisdom of "A/[in t[ k[ mb['ng j[di guru"” (Nature unfurled becomes a
teacher), Hamka possesses a unique interpretive space. This background ensures that
Hamka's thought on the Mizan concept does not stop at the theological realm but
transforms into an ethical consciousness regarding the balance of the universe.

T fsir Al-Azh[¥ is Hamka's magnum opus in building thought and intellectual
tradition, marking an important history in exegesis in the Archipelago. It was written
based on a clear worldview and methodology (mChhlj), referencing Figh, Hadith, Asb[h
[I-Nuzul, NUsikh-M[nsukh, Arabic linguistic rules, and S[/[f interpretations (Abdul
Rasyid dkk., 2025).

Unlike Al-Zuhayli’s systematic legal approach, Hamka employs the ¢[A/ili method
with a distinct [d[bi-ijtima’t (socio-literary) style, rich in historical narratives and
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analysis of contemporary events. With these characteristics, Hamka does not merely
explain the textual meaning of Mizan, but also pulls it into the practical-spiritual realm
through summaries of advice at the end of each surah discussion. In this study, such an
approach is vital for transforming theological principles into ethical consciousness and
social etiquette ([d[D) in facing the current environmental crisis.

2. Mizan as Beauty and Cosmic Harmony (Analysis of QS. Ar-Rahman: 7-9)

The concept of Mizan enshrined in the Qur'an serves as a fundamental principle
governing both human life and the universe, acting as a synthesis of the two. In Surah
Ar-Rahman: 7-9, Hamka posits that the existence of Mizan renders the natural world
beautiful.

Regarding verse 7, Hamka observes that the heavens are raised above the earth by
Allah, who simultaneously established the balance within the universe. He interprets this
as the existence of precise natural laws that regulate cosmology without defect, allowing
humans to perceive it as natural harmony. This flawlessness is what Hamka defines as
the concept of Mizan (Abdul Rasyid dkk., 2025).

Furthermore, the text elucidates the prohibition against violating this determined
balance. In verse 8, this is understood as a prohibition against committing tyranny (zulm)
in both worldly and spiritual matters. Hamka emphasizes that any disequilibrium in
social, economic, or ecological interactions becomes a catalyst for destruction and the
ruin of harmony (Abdul Rasyid dkk., 2025).

The command to establish weight with justice follows in the subsequent verse.
According to Hamka, this verse reinforces the preceding ones, asserting that the
command to act justly encompasses both social and ecological realms. Through the
universe, one can perceive the attribute of Allah, "Ar-RChmn" (The Most Merciful),
which manifests beauty and justice without flaw (Abdul Rasyid dkk., 2025). As subjects
of natural law, humans bear a moral responsibility to preserve nature without committing
injustice or harming others.

3. Social Justice and Etiquette (4dh) in Utilizing Nature (Analysis of QS. Al-Hadid: 25 &
QS. Al-An’am: 152)

The concept of Mizan can be interpreted within the framework of social justice, as
inscribed in QS. Al-Hadid: 25. In this verse, Mizan is juxtaposed with the Kitab. Hamka
explains that the Messengers were sent not only equipped with Scriptures as guidelines
for human life but also with the obligation to uphold justice in the balance and to lead
their communities with the wisdom possessed by the Prophets. He also views Iron
(H(did) as a strengthener of the law for anyone who violates God's rules (Hamka, 1982).

4. Contextualization of Nusantara Culture in Environmental Preservation
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The mid-20th century marked a peak of intellectualism in Minangkabau. Born into a
religious family, Hamka’s character was shaped as a Muslim scholar and a prominent
Minangkabau intellectual. Hamka elucidated two critical aspects that serve as the
foundation for societal harmony in Minangkabau: Religion (4glin[) and Custom (A4d[¥)
(Mustika, 2024).

The correlation between religion and cultural aspects in this region is unique,
characterized by a lack of conflict. This aligns with the life philosophy that grounds the
society: "Ad't Blslndi Sylrlk, Sylr'k Blsindi Kit'bull'h, Sy'r'k M ngoto Ad't
MUmk(3" (Custom is based on Sharia, Sharia is based on the Book of Allah; Sharia
mandates, Custom applies). This proverb is deeply rooted in society, establishing Islam
as the perfecter of the customary system. This correlation is evident in the social principle
that encourages humans to study and contemplate nature as a reflection of Allah's majesty
(Mustika, 2024).

Additionally, a traditional aphorism (p[ntun) explicitly states that Minangkabau
society is grounded in natural laws:

Plnlkilk pisCu sirl wik,

CmbiTk gUITh b(tThng lintThulhg,
silodTng Timbilk k[niru.

N stttilk jldikln [wik,

nln sCkCpjTdik[n gunuTng,
Hlm tTkCimbhg jUdi guru.

This culture underpins Hamka’s view in interpreting Mizan. The awareness of the
importance of preserving nature regarded as a teacher of life has been formed since
childhood, birthing a national individual personality that is inherently religious.

D. Theological Synthesis: Mizan as a Solution to the Global Climate Crisis

1.

The Dialectic of "Instrument" (Al-Zuhayli) and "Sense" (Hamka)

The concept of Mizan is viewed through diverse contexts. As previously discussed,
Al-Zuhayli views Mizan as a parameter regulating humans in utilizing the universe. It
serves as a legal regulation for social interaction within an Islamic society rooted in
justice, equality, and balance (Nasution, 2022).

Conversely, according to Hamka, Mizan is a subjective guideline that awakens the
human conscience to protect nature, which was created as a manifestation of the Most
Merciful. As servants and creatures, humans should feel a sense of shame (m[Ju) when
misusing nature and causing destruction (Abdul Rasyid dkk., 2025).

Global climate regulations, such as the Paris Agreement, demonstrate limitations
when operating solely as legal instruments without moral socialization among the
implementers. From Al-Zuhayli’s perspective, weak and non-binding regulations fail to
prevent environmental degradation. Meanwhile, Hamka emphasizes that without inner
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consciousness and ethics, compliance with regulations easily devolves into mere
formality. However, individual consciousness alone is insufficient without strict rules and
enforcement mechanisms. Therefore, the effectiveness of climate policy demands the
integration of robust regulations and societal ethical consciousness.

2. The "Integral Mizan" Framework: Integrating 7T k/if and AdTh

Through the Mizan principle, humans are obliged to protect nature according to
established rules. In Al-Zuhayli's perspective, damaging the climate is akin to violating a
rule, where Allah has designated nature as a trust (Lin[ [ h), and such violations bear the
consequence of sin. In Hamka's view, protecting the climate is a form of 4dTh (etiquette)
towards Allah in an ecological context. Thus, a strong legal fence and a moral compass
are simultaneously required to manage the global climate crisis.

3. Mizan as a Climate Crisis Mitigation Parameter

Referring to reports from international bodies such as the WMO, IPCC, and UNFCCC,
climate change is driven by global warming caused by the accumulation of greenhouse
gases (Kusuma dkk., 2024). In this case, climate mitigation is essential. Mitigation is not
merely about new technology but an effort to return the Mizan (scale) to its original
position through a moderate lifestyle consistent with ecological etiquette and fair policies
that do not harm one another.

4. Collective-Global Responsibility (Climate Justice)

Miz[n represents the justice that governs social interactions, including climate
management. The climate crisis impacts not only polluter nations but also extends to
developing countries. Limited technology in developing nations may exacerbate the
impact of the crisis. Mizan mandates accountability from the agents of climate change to
create global solutions rooted in social justice and equity.

Conclusion

This research concludes that the principle of Mizan in the Al-Qur'an offers a
comprehensive theological-ecological framework in response to the global climate crisis. Through
a comparative analysis of Wahbah al-Zuhayli’s 7T fsir AI-Munir and Buya Hamka’s Tl fsir Al-
Azh[r, this study finds that Mizan functions as a parameter of cosmic equilibrium that transcends
the symbolic meaning of the hereafter's scales; it serves as a direct instruction for humanity to
maintain the stability of the Earth's ecosystem.

Wahbah al-Zuhayli provides a normative-legalistic foundation, asserting that climate
destruction is a violation of Divine Law with sinful consequences, as it compromises the [m[n[h
(trust) of managing a systematic natural order. Conversely, Buya Hamka complements this with
an ethico-aesthetic dimension, viewing environmental preservation as an expression of spiritual
[dl'b (etiquette) in safeguarding the harmonious beauty of Allah's creation.

The synthesis of these two perspectives culminates in the concept of "Integral Mizan" a
climate mitigation model that integrates robust legal boundaries (regulation) with solutive moral
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compasses ([#@Ch). The implementation of this principle demands climate justice, rooted in
collective global responsibility to restore the ecological balance through a moderate lifestyle and
equitable policies.
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