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Abstract:  

Marriage in Islam serves as the foundation of family formation with evolving social 

responsibilities, including ecological responsibility. In this context, the One Marriage One 

Tree policy in Jombang introduces innovation in marriage services by transforming marriage 

administration into a medium for ecological awareness, raising questions about 

relationships among administrative innovation, public responsibility, and the legitimacy of 

Islamic law. This socio-legal study employs an empirical legal method with a sociological 

approach. Data were collected through interviews with officials from three Religious Affairs 

Offices (KUA) in Diwek, Jogoroto, and Kabuh, an official from the Environmental Agency, and 

prospective brides, supported by document analysis and analyzed using Islamic law and 

structural functionalism. The findings reveal that policy implementation varies according to 

local conditions. KUA Diwek demonstrates a more established pattern with organized 

planting locations, KUA Jogoroto represents collective governance through scheduled and 

documented practices, and KUA Kabuh applies a flexible pattern adapted to dry-land 

conditions. These variations are supported by coordination with village authorities, 

institutional assistance from KUA personnel, and gradual acceptance among prospective 

couples. Within Islamic law, tree planting constitutes a maṣlaḥah-based administrative 

measure rather than a legal requirement of marriage. Through Talcott Parsons’ structural 

functionalism, the policy fulfills AGIL functions by facilitating institutional adaptation, 

ecological goal attainment, social integration, and new ecological value formation. The 

significance of this study lies in showing that Islamic family administration can become a 

platform for legal awareness, ecological education, and family-based environmental 

responsibility without altering the normative structure of marriage law.  
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Functionalism. 
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Introduction  

  Marriage embodies both religious and legal dimensions. In Islam, it is not 

merely understood as a legal relationship between a man and a woman, but as a moral, 

spiritual, and social bond intended to establish a sakīnah (tranquility) family 

characterized by affection, mutual responsibility, and the sustainability of shared life.1 

Ultimately, the purpose of marriage is to achieve a harmonious family life through the 

practice of muʿāsharah bi al-maʿrūf, a principle that emphasizes justice, mutual respect, 

and gender equality.2 Accordingly, from a fiqh perspective, the Islamic marriage 

contract constitutes the essential foundation of family formation.3 Meanwhile, in the 

Indonesian legal system, marriage must also be formally registered in order to ensure 

legal certainty and protect the civil rights of family members,4 even though such 

registration remains administrative in character and does not determine the legal 

validity of the marriage contract under Islamic law.5 This indicates that Indonesia 

adopts a model of accommodative legal pluralism, as the assessment of validity is 

based on religious legitimacy and administrative marriage law.6 

  In practice, however, beyond religious requirements and state regulations, 

additional administrative provisions frequently emerge, either formulated by local 

governments or shaped by particular social needs. Such requirements are generally 

introduced to preserve cultural identity and respond to social challenges, although 

they may also complicate the administrative process of marriage registration.7 One 

 
1  Y. Yuzaidi et al., “Reconstructing the Concept of Sakinah Family in the Qur’an: A Maqāṣidī Tafsir 

Analysis of Contemporary Muslim Family Dynamics,” Mawaddah: Jurnal Hukum Keluarga Islam 3, no. 

2 (2025): 730–58, https://doi.org/10.52496/mjhki.v3i2.114. 
2  Lina Nur Anisa, “The Psychological Well-Being in Building Resilience of Indonesian Muslim 

Families: A Study of Hussein Muhammad’s Thought,” De Jure: Jurnal Hukum Dan Syar’iah 15, no. 1 

(2023): 163–77, https://doi.org/10.18860/j-fsh.v15i1.22102. 
3  Wahbah al- Zuḥayliy, Al-Fiqhu Al-Islāmiy Wa Adillatuhu (Damaskus: Dār al-Fikr, 1985), 7:36. 
4  A. Sultan Sulfian, “The Urgency of Marriage Registration on the Perspective of Indonesian Marriage 

Law and Islamic Law,” Jurnal Al-Dustur 6, no. 1 (2023): 72–90, 

https://doi.org/10.30863/aldustur.v6i1.4224. 
5  Qadriani Arifuddin, “Registration of Marriage as Fulfillment of Marriage Requirements According 

to Islamic Principles,” Nurani 24, no. 2 (2024): 317–28, 

https://doi.org/10.19109/nurani.v24i2.24529. 
6  Nurillo Fayzullaevich Imomov et al., “Marriage Governance and Legal Pluralism in Central Asian 

Family Law Systems,” Journal of Human Rights, Culture and Legal System 6, no. 1 (2026): 59–83, 

https://doi.org/10.53955/jhcls.v6i1.895. 
7  Mustafid et al., “Alternative Legal Strategies and Ninik Mamak Authority: Dual Administration of 

Malay Marriage in Koto Kampar Hulu, Riau,” Journal of Islamic Law 5, no. 1 (2024): 1–18, 

https://doi.org/10.24260/jil.v5i1.1972. 
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contemporary example of this innovation appears in the One Marriage One Tree 

program in Jombang, initiated through collaboration between the local government 

and the Office of Religious Affairs (KUA) under Circular Letter of the Regent of 

Jombang Number 100.3.4/251/415.01/2025. Through this program, every 

prospective bride and groom is encouraged to plant at least one tree as part of the pre-

marital administrative process. Substantively, the policy introduces a new ecological 

dimension by linking family formation with social responsibility toward 

environmental sustainability.8 

 From the perspective of public policy, the One Marriage One Tree initiative is 

closely connected to the responsibility of local government to maintain environmental 

sustainability and promote sustainable development, as affirmed in Article 33 

paragraph (3) of the 1945 Constitution and Law Number 32 of 2009 concerning 

Environmental Protection and Management, both of which place the state as the 

principal actor in environmental governance and supervision.9 Within this 

framework, the policy is not merely an additional administrative procedure in 

marriage services, but also a moral initiative aimed at cultivating ecological awareness 

among prospective couples from the earliest stage of family formation. Tree planting 

is understood as a direct form of public participation in environmental preservation 

through designated plant species, particularly hardwood and single-trunk trees.10  

Nevertheless, the implementation of this policy raises important academic 

questions because it is situated prior to the marriage contract, thereby generating 

debate regarding its status within the framework of Islamic Law and the boundary 

between administrative obligation and legal requirement in marriage. The issue 

becomes more complex because the circular letter is formally persuasive rather than 

binding, yet in several KUA offices it has been implemented with relatively strict 

administrative consequences during marriage registration.11 Differences in 

 
8  Achmad Munajib, “Environmental Education Values in The Perspective of The Quran: A Study of 

Maudui Interpretation,” AIP Conf. Proc. 2805, no. 1 (2023), https://doi.org/10.1063/5.0149567. 
9  Nurul Listiyani and M. Yasir Said, “Political Law on the Environment: The Authority of the 

Government and Local Government to File Litigation in Law Number 32 Year 2009 on 

Environmental Protection and Management,” Resources 7, no. 4 (2018), 

https://doi.org/10.3390/resources7040077. 
10  Surat Edaran Bupatii Jombang Nomor: 100.3.4/251/415.01/2025 Tentang Gerakan Satu 

Pernikahan Satu Pohon Lestari (Jombang Lestari). 
11  Muhammad Ishom, “The Challenging Role of Penghulu and Marriage Administrators in Border 

Areas on Indonesia: Entikong and Sekayam, West Kalimantan,” Ahkam: Jurnal Ilmu Syariah 19, no. 2 

(2019): 391–410, https://doi.org/10.15408/ajis.v19i2.13178. 
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institutional capacity, land availability, and community readiness have resulted in 

uneven implementation, making the policy particularly relevant to examine through 

structural functionalism as a form of institutional adaptation to a new ecological 

policy environment. 

 Several previous studies on the relationship between marriage and the 

environment have been conducted by researchers from various perspectives. Aref 

argued that the quality of the living environment has a significant impact on fostering 

a quality relationship between husband and wife.12 By reviewing 24 articles, Pope et al. 

found that environmental crises are one of the factors triggering an increase in child 

marriage rates, as many families lose their economic assets and even their homes; 

areas facing the most serious environmental threats tend to have high marriage 

rates.13 This finding aligns with the conclusion of Carrico et al., who found that when 

families in Bangladesh face extreme weather and environmental shocks, they tend to 

marry off their daughters earlier or accept less favorable marriage proposals to cope 

with economic and social pressures. These conditions not only increase women’s 

vulnerability in marriage but also have long-term impacts on health, well-being, and 

gender equality amid the growing threat of climate change.14 

 Studies on tree-planting policies in marriage administration have developed in 

various directions, yet they have not fully examined implementation at the 

comparative institutional level of KUA offices as undertaken in this study. Two studies 

focus on the obligation to plant trees under Regent Regulation of Magetan Number 11 

of 2020. Fadli examined its relevance to marriage principles, maqāṣid al-sharī‘ah, 

Islamic legal theory, and the thought of Gustav Radbruch, although the study still left 

unresolved technical questions regarding planting location and tree specifications.15 

Endrik and Uswatul concluded that the regulation tends to create substantive 

inconsistency because its administrative requirements are not regulated by higher 

 
12  Ahmed Aref, “Family Stability and Environmental Sustainability: An Interdependent Nexus,” Adv. 

Sci. Tech. Inno., 2022, 669–74, https://doi.org/10.1007/978-3-030-76081-6_84. 
13  Daniel H. Pope et al., “What Is the Current Evidence for the Relationship between the Climate and 

Environmental Crises and Child Marriage? A Scoping Review,” Global Public Health 18, no. 1 (2022), 

https://doi.org/10.1080/17441692.2022.2095655. 
14  Amanda R. Carrico et al., “Extreme Weather and Marriage among Girls and Women in Bangladesh,” 

Global Environmental Change 65 (2020), https://doi.org/10.1016/j.gloenvcha.2020.102160. 
15  Ulil Bahrul Fadli, “Kewajiban Menanam Pohon Sebagai Syarat Pernikahan Dalam Peraturan Bupati 

Magetan No 11 Tahun 2020 Perspektif Hukum Perkawinan Islam Dan Teori Tujuan Hukum Gustav 

Radbruch (Studi Analisis Di Kecamatan Sukomoro Kabupaten Magetan)” (IAIN Ponorogo, 2024), 

https://etheses.iainponorogo.ac.id/31706/. 
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legal norms on marriage and still encounter legality issues in practical 

implementation.16   

 Other studies examine tree-planting in marriage administration in other 

regions. Examining the implementation of a mayoral instruction in Bontang, Amin et 

al found weak technical specifications and limited public dissemination, although 

their analysis remained largely descriptive and did not yet enter deeper theoretical 

interpretation.17 Meanwhile, through a systematic literature review, Kahirunnisa and 

Sarjan mapped similar policies across various regions of Indonesia, but their 

discussion remained macro in scale and did not yet reach empirical reading at specific 

KUA institutions.18 In relation to KUA-based marriage administration, Rifqi examined 

the discourse on transforming the KUA into a marriage registration center for all 

religions in Indonesia, showing that KUA services are not merely technical-

administrative matters, but also involve legal certainty, institutional reform, public 

service accessibility, and public interest in responding to contemporary social needs.19  

 Previous studies have largely examined tree-planting requirements in marriage 

administration from normative or descriptive perspectives but have not 

comparatively analyzed how KUA offices under the same regional policy implement 

the program differently or how such practices relate to Islamic law and institutional 

capacity. This study fills that gap by comparing the implementation of the One 

Marriage One Tree program in KUA Diwek, KUA Jogoroto, and KUA Kabuh through 

Islamic legal analysis and Talcott Parsons’ structural functionalism. It argues that tree 

planting is not a requirement affecting the validity of an Islamic marriage or a 

condition that should obstruct marriage registration, but an ecological policy 

instrument whose effectiveness depends on institutional adaptation, inter-agency 

 
16  Endrik Safudin and Uswatul Khasanah, “Kewajiban Penanaman Pohon Sebagai Syarat Penerbitan 

Rekomendasi Pengantar Nikah dalam Peraturan Bupati Magetan Nomor 11 Tahun 2020 Tentang 

Gerakan Wajib Menanam Pohon,” Al-Syakhsiyyah: Journal of Law & Family Studies 4, no. 2 (April 

2023): 266, https://doi.org/10.21154/syakhsiyyah.v4i2.5501. 
17 Musabbiha Amin, Cathas Teguh Prakoso, and Dini Zulfiani, “Implementasi InstruksiI Walikota 

Bontang Nomor 4 Tahun 2016 Tentang Pelaksanaan Penanaman Pohon Bagi  Calon Pengantin di 

Kelurahan Lok Tuan Kota Bontang,” fisip-unmul 8, no. 4 (2016). 
18  Aliefia Shatila Diva Kahirunnisa and Muhammad Sarjan, Analisis Kebijakan Penanaman Pohon bagi 

Calon Pengantin di Berbagai Daerah di Indonesia: Tinjauan Pustaka Sistematis, 2025, 2. 
19  Muhammad Jazil Rifqi, “Marriage Registration for All Religions at the Office of Religious Affairs: 

Between Debate and Promoting Moderation,” Al-Hukama’: The Indonesian Journal of Islamic Family 

Law 14, no. 1 (June 2024): 25–45, https://doi.org/10.15642/alhukama.2024.14.1.25-45. 
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coordination, community acceptance, and flexible implementation according to local 

conditions. 

Method 

The One Marriage One Tree program cannot be understood solely from the 

wording of the Regent’s Circular Letter because its practical meaning is shaped by 

institutional interpretation, local ecological conditions, and the responses of 

prospective couples. To explain this process, the study employs Talcott Parsons’ 

structural functionalism through the AGIL framework: adaptation, goal attainment, 

integration, and latency. Adaptation concerns institutional adjustment to local 

conditions; goal attainment refers to the achievement of ecological objectives; 

integration examines cooperation among KUA offices, the Environmental Agency, 

village authorities, and prospective couples; and latency explains the maintenance 

and internalization of ecological values within marriage services.20 Methodologically, 

as a socio-legal study, this article uses an empirical legal method with the sociology of 

law approach, examining law as a living practice rather than merely as a written 

norm.21 The research was conducted from July to November 2025 at KUA Diwek, KUA 

Jogoroto, and KUA Kabuh. These locations were selected purposively because they 

represent different patterns of administration, land availability, inter-agency 

coordination, and environmental conditions. 

 

 

 

 

 

 

 

 

 

 

 
20 Saskia Choirun Nisa’ et al., “Analisis Struktural Fungsionalisme Terhadap Tingginya Angka 

Pernikahan Dini Di Desa Wringinanom Kecamatan Poncokusumo Kabupaten Malang,” Al-Ahwal Al-

Syakhsiyyah: Jurnal Hukum Keluarga Dan Peradilan Islam 5, no. 1 (March 2024): 77–94, 

https://doi.org/10.15575/as.v5i1.31425. 
21  Imam Jalaludin Rifa’i et al., Metode Penelitian Hukum (Banten: Sada Kurnia Pustaka, 2023), 9–10. 
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Table 1 

Informant Data 

No Name Roles 

1 Hasanuddin Head of the KUA Diwek 

2 Zainal Arifin Head of the KUA Jogoroto 

3 Mas’ud Head of the KUA Kabuh 

4 Fa’iz Kamali Marriage Registrar at KUA Diwek 

5 M. Fatoni Islamic Counselor at KUA Jogoroto 

6 Lutfia Dhea Administrative Officer at KUA Kabuh 

7 Feri Raharjo Environmental Agency Official of Jombang Regency 

8 Nur Lutfiatur Rohmah Bride at KUA Diwek 

9 Tiyas Kirana Bride at KUA Jogoroto 

10 Devi Soraya Bride at KUA Kabuh 

 

Primary data were obtained through in-depth interviews with ten informants 

directly involved in the formulation, implementation, administration, or reception of 

the program. They consisted of three heads of KUA, one marriage registrar, one Islamic 

religious counselor, one KUA administrative officer, one official of the Environmental 

Agency of Jombang Regency, and three prospective brides. The interviews explored 

implementation procedures, the legal position of tree planting, institutional 

coordination, planting locations, public responses, and practical constraints. These 

data were supported by observations and documentary analysis of the Regent’s 

Circular Letter, marriage and environmental regulations, institutional records, legal 

literature, and relevant scholarly studies. The data were analyzed qualitatively 

through reduction, thematic classification, cross-case comparison, and inductive 

interpretation.22 Islamic legal analysis was applied to determine whether tree planting 

constitutes a marriage requirement as an administrative supplement or a maṣlaḥah-

oriented ecological initiative. Meanwhile, the AGIL framework was used to interpret 

institutional adaptation, policy achievement, coordination, and the formation of 

environmental responsibility within family life.  

Institutional Variations of Ecological Policy  

The implementation of the One Marriage One Tree program in Jombang 

fundamentally represents more than the technical execution of an administrative policy. 

It also reflects an institutional process in which religious services, environmental 

 
22  Metode Penelitian Kualitatif (Bandung: Afabeta, 2013), 243–44. 
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preservation, and community participation converge within an integrated social practice. 

The program is implemented through collaboration among the Jombang Regency 

Government, the Environmental Agency, and KUA at the sub-district level, with the 

principal aim of cultivating ecological awareness from the earliest stage of family 

formation. Within this framework, the local government functions not merely as a policy 

executor but also as a facilitator, regulator, and driver of environmental education through 

partnerships with community organizations and other stakeholders, enabling ecological 

initiatives to develop into broader social movements involving families and local 

communities. Local environmental programs are indeed commonly designed to 

strengthen collective participation in responding to ecological challenges, including 

through reforestation and greening initiatives.23 Nevertheless, field observations reveal 

clear variations in implementation among KUA offices, particularly regarding procedural 

arrangements, planting locations, patterns of involving prospective couples, and forms of 

inter-institutional coordination. These differences indicate that a single policy may be 

interpreted differently according to local social characteristics, geographical conditions, 

and institutional dynamics. 

Institutionally, this study covers three Offices of Religious Affairs (KUA) with 

distinct geographical and demographic characteristics: KUA Diwek, KUA Jogoroto, and 

KUA Kabuh. KUA Diwek is one of the oldest KUA offices in Jombang Regency, established 

in 1937, and serves a population of 114,947. Located in the peri-urban area adjacent to the 

regency capital, Diwek is characterized by relatively high population density and stronger 

institutional capacity. KUA Jogoroto serves 74,966 residents in a semi-urban district where 

agricultural land remains available. In contrast, KUA Kabuh is situated in the northern part 

of Jombang Regency, an area characterized by drier environmental conditions, lower 

population density, and greater ecological challenges. Consequently, the population 

served by KUA Kabuh is considerably smaller, totaling 43,695 residents. Therefore, these 

institutional, demographic, and geographical differences provide an important context for 

understanding the variations in policy implementation across the three KUA offices.24 

Normatively, the program is based on Circular Letter of the Regent of Jombang 

Number 100.3.4/251/415.01/2025 concerning the One Marriage One Tree Movement, also 

 
23  Anirudh Krishna, “Partnerships between Local Governments and Community-Based Organisations: 

Exploring the Scope for Synergy,” Public Administration and Development 23, no. 4 (2003): 361–71, 

https://doi.org/10.1002/pad.280. 
24  Badan Pusat Statistik Kabupaten Jombang, Kabupaten Jombang Dalam Angka 2025 (Jombang: BPS 

Kabupaten Jombang, 2025). 
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known as Jombang Lestari. The circular seeks to integrate environmental preservation 

values into socio-religious activities, particularly within the pre-marital stage. The policy 

is linked to the President’s Asta Cita, the Ministry of Religious Affairs’ Asta Protas 

concerning eco-theology strengthening, and the sustainable development agenda of the 

Jombang Regency Government. According to Feri Raharjo from the Environmental 

Agency, the program's primary background lies in the declining quality and quantity of 

green land cover in several areas of Jombang, including zones affected by critical land 

degradation resulting from land conversion, illegal logging, and limited reforestation 

efforts. For this reason, the program is positioned as a simple yet sustainable participatory 

measure through which every newly married couple is expected to contribute directly to 

local greening and ecosystem reinforcement.25 

Normatively, the circular specifies that the primary target of this movement is 

prospective couples who intend to marry in Jombang Regency, requiring them to submit, 

plant, and maintain at least one productive or non-productive tree seedling in designated 

locations, either during document verification (rapak) or while attending marriage 

guidance sessions at the local KUA office.26 The determination of tree species refers to 

Regional Regulation of Jombang Regency Number 5 of 2011, which defines a tree as a 

hardwood plant with a single main trunk. In practice, as explained by an Environmental 

Agency official, seedlings may consist of productive species such as mango, guava, durian, 

avocado, and longan, as well as non-productive species such as mahogany and rain trees, 

based on the policy. This arrangement demonstrates that the program is not merely an 

administrative complement to marriage procedures, but an initiative intended to generate 

tangible ecological benefits within social life. At the same time, couples' participation in 

tree planting also carries psychosocial significance, as such activity has been shown to 

reduce tension, stress, anxiety, and negative emotions while encouraging positive 

emotional responses. Direct interaction with nature through shared activity contributes to 

psychological recovery and emotional regulation, potentially creating healthier emotional 

conditions for couples entering married life. Within the context of newly formed families, 

the experience of planting a tree together may strengthen mutual appreciation, reinforce 

emotional bonds, and generate positive energy that influences relational quality.27 

 
25  Feri Raharjo, “Environmental Agency Official of Jombang Regency,” (Jombang), September 20, 2025. 
26  Feri Raharjo. 
27  Dogukan Baran Gungormus and José Manuel Pérez-Mármol, “Participating in Tree Planting 

Improves Mood, Reduces Stress, and Alleviates Anxiety,” Ecopsychology 17, no. 2 (2025): 94–107, 

https://doi.org/10.1089/eco.2024.0038. 
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Nevertheless, implementation in practice is far from uniform. The earliest variation 

appears in the determination of planting locations. The Environmental Agency Official 

explained that land limitations in several KUA areas, especially those close to urban 

centers, encouraged the government to provide special locations such as Kebun Ratu 

Jombang for several supporting KUA offices involved in the initial launch. Other KUA 

offices were instructed to coordinate with village governments or local institutions in 

determining planting land. In the case of KUA Kabuh, limited land availability and 

relatively arid conditions encouraged cooperation with the vocational training center 

(Balai Latihan Kerja), whose yard was used as a collective planting site for prospective 

couples. Planting also took place in villages according to local coordination results.28 This 

demonstrates that policy implementation cannot be separated from spatial conditions and 

available local resources. 

At KUA Diwek, implementation appears relatively more established because this 

office was among the early supporting institutions involved since the policy launch. 

According to the head of KUA Diwek, the program began immediately after its official 

introduction, with planting concentrated either at Kebun Ratu or on village land 

previously coordinated with village authorities. Every prospective couple is required to 

bring one tree seedling to be planted jointly with KUA officers at designated locations. If 

couples cannot attend directly, they are permitted to plant the tree at home and submit 

documentation in the form of photographs or videos containing their identities and the 

tree species planted. In several villages, tree types are even collectively determined, such 

as all couples planting avocado trees in one shared location with the expectation that 

future yields may benefit the wider community. This implementation is significant 

because it relies not only on administrative enforcement but also on a communicative 

strategy used by KUA officers to raise legal awareness among prospective couples. This 

strategy is carried out through explanation, dialogue, and guidance during document 

verification and pre-marital guidance, in which KUA officers clarify that the One Marriage 

One Tree program is not a pillar or legal requirement of marriage under Islamic law, but an 

additional administrative policy intended to cultivate ecological responsibility, public 

participation, and awareness of the broader social meaning of marriage. Through this 

process, prospective couples are encouraged to understand tree planting not as a burden 

or a condition affecting the validity of marriage, but as a lawful civic-ecological practice 

 
28  Mas’ud, “Head of the KUA Kabuh,” September 30, 2025. 
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and moral responsibility accompanying the establishment of a new family.29 This pattern 

shows that implementation in Diwek extends beyond administrative compliance toward 

village-based communal participation, legal awareness, and ecological education, where 

tree selection also opens collective economic possibilities. 

Implementation at Diwek is also supported by clear internal institutional 

involvement. Marriage registrars and religious counselors accompany collective planting 

activities, while data management staff record participants, schedule marriage guidance 

and verification sessions, and document planting completion. Planting evidence is then 

periodically reported to the Environmental Agency through Google Drive as part of 

monthly monitoring.30 From the perspective of legal sociology, the penghulu plays an 

important role not only in administrative verification, but also in explaining the meaning 

and legal position of the program to prospective couples. During document verification 

and pre-marital guidance, the penghulu clarifies that the One Marriage One Tree program is 

not a pillar or legal requirement of marriage, but a local administrative initiative aimed at 

fostering ecological responsibility and awareness of the social meaning of family 

formation. By using simple explanations, such as linking tree growth with the growth of a 

household that requires care and long-term commitment, the penghulu helps couples 

understand the program as a moral and civic responsibility rather than a burdensome 

obligation. Interviews with prospective couples indicate a relatively smooth adaptation 

process. Although some initially felt confused because tree planting seemed unrelated to 

marriage, after receiving explanation from KUA officials regarding the aims, legal 

position, and benefits of the program, they gradually accepted it as part of their new 

responsibility in building a household.31 

Unlike Diwek, KUA Jogoroto applies a more organized and collective model. 

According to the head of KUA Jogoroto, implementation began in May 2025, with planting 

generally conducted after marriage guidance sessions. Activities usually wait until a 

number of couples, for example ten pairs, are gathered in one period before collective 

planting takes place at village halls or land near local health centers. The activity involves 

KUA officers, village officials, and sometimes military personnel, after which 

documentation and data collection are completed by the KUA office. Tree types remain 

flexible as long as they comply with the circular’s hardwood requirement, including 

 
29  Hasanuddin, “Head of the KUA Diwek,” (Jombang), July 29, 2025. 
30  Fa’iz Kamali, “Marriage Registrar at KUA Diwek,” (Jombang), November 12, 2025. 
31  Nur Lutfiatur Rohmah, “Bride at KUA Diwek,” (Jombang), November 12, 2025. 
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mango and longan trees.32This model emphasizes collective ceremony and stronger local 

inter-actor integration. 

The internal role distribution in Jogoroto also reflects stronger administrative 

organization. Religious counselors accompany planting in designated locations, while 

marriage registrars provide program socialization during document verification. 

Administrative staff manage participant records and marriage guidance invitations, while 

counselors remain responsible for field accompaniment.33 From the perspective of 

prospective couples, the program is understood as a new policy first introduced during 

marriage registration and document examination. After receiving explanations, most 

couples accepted it positively and considered it beneficial for environmental preservation. 

They also felt that KUA did not merely impose obligations but provided sufficient guidance 

for implementation. At this point, Jogoroto demonstrates a more organized 

implementation pattern with stronger institutional-social integration.34 

KUA Kabuh, meanwhile, presents a more flexible yet more challenging pattern. As 

an area known for dry environmental conditions, Kabuh faces ecological realities different 

from Diwek and Jogoroto. According to the head of KUA Kabuh, since the district-wide 

launch, the office has applied two models: independent planting by couples in their own 

homes or villages, and collective planting at the vocational training center yard because 

the location is considered ecologically in need of greening. Tree species generally remain 

consistent with policy provisions, especially mango and avocado. For independent 

planting, couples are required to submit photographic and video documentation 

accompanied by their names.35 This strategy illustrates institutional adaptation to more 

demanding geographical circumstances. 

The internal role of KUA Kabuh personnel is similar to that of other offices, 

although external coordination is more prominent. Religious counselors accompany 

village planting activities, marriage registrars coordinate with village authorities 

regarding planting locations, while administrative staff handles documentation and 

reporting, particularly for independently planted trees.36 From the perspective of 

prospective couples, reception appears somewhat more complex. Some initially felt 

burdened by the need to find seedlings and allocate planting time amid marriage 

 
32  Zainal Arifin, “Head of the KUA Jogoroto,” (Jombang), July 30, 2025. 
33  M. Fatoni, “Islamic Counselor at KUA Jogoroto,” (Jombang), November 12, 2025. 
34  Tiyas Kirana, “Bride at KUA Jogoroto,” (Jombang), November 12, 2025. 
35  Mas’ud, “Head of the KUA Kabuh.” 
36  Lutfia Dhea, “Administrative Officer at KUA Kabuh,” (Jombang), September 19, 2025. 
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preparation. Yet after understanding the purpose of the program and discussing it 

together, most eventually accepted it as part of the marriage preparation process. They also 

recognized that although the benefits are not immediately visible, the program remains 

important for long-term environmental quality. Nevertheless, some critical reflections 

emerged, especially regarding the need for stronger follow-up support such as reminders 

and monitoring to ensure that planted trees are genuinely maintained.37 

 

Table 2 

Summary of Implementation Variations across KUA Offices 

 

Implementation 

Aspect 

KUA Diwek KUA Jogoroto KUA Kabuh 

Implementation 

Pattern 

Established and 

organized 

Scheduled and 

collective 

Flexible and 

adaptive 

Planting Location Kebun Ratu, village 

land, or private 

residence 

Village hall, public 

land, or private 

residence 

BLK compound, 

village land, or 

private residence 

Institutional 

Support 

KUA personnel and 

village coordination 

KUA personnel and 

village officials 

KUA personnel, 

village officials, and 

BLK support 

Distinctive 

Characteristic 

Community 

participation 

Administrative 

organization 

Ecological 

adaptation 

 

 

Thus, variation in the implementation of the One Marriage One Tree program across 

several KUA offices in Jombang demonstrates that a single regional policy does not 

necessarily materialize through a single implementation model. Instead, the policy is 

translated differently according to territorial conditions, institutional capacity, and local 

coordination patterns. These differences should not immediately be read as weakness, but 

rather as evidence of adaptive space within environmentally oriented public policy 

implementation. In this regard, Diwek, Jogoroto, and Kabuh each demonstrate 

commitment to implementing the program since its initial launch, although through 

procedures adjusted to local needs and limitations. For this reason, implementation 

variation is better understood not merely as problematic inconsistency, but as a reflection 

of an ongoing process of institutionalizing ecological policy within marriage services at the 

local level. 

 
37  Devi Soraya, “Bride at KUA Kabuh,” (Jombang), November 13, 2025. 
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An Islamic Legal Analysis of the Ecological Policy 

The One Marriage One Tree program implemented in several KUAs in Jombang 

Regency represents an interesting form of administrative innovation in marriage services, 

as it connects the local government's ecological agenda with the institution of marriage 

registration. In practice, the program is implemented through an administrative 

requirement, or at least a strong expectation, that prospective couples plant one tree before 

the marriage solemnization takes place. Normatively, this initiative is grounded in 

Circular Letter of the Regent of Jombang Number 100.3.4/251/415.01/2025 concerning 

the One Marriage One Tree Movement (Jombang Lestari), which aims to expand public 

participation in environmental preservation by utilizing a socio-religious moment with 

high symbolic value.  

Conceptually, the One Marriage One Tree initiative shares the ecological aspirations 

of green marriage. However, the two should not be regarded as synonymous. Sharma and 

Nigam emphasize that green marriage refers to every step of the marriage process—from 

registration to the wedding reception—prioritizing environmental sustainability.38 

Conversely, this initiative remains at an early stage of ecological integration and has not 

yet extended to all dimensions of the marriage process. Similar patterns are evident in 

various similar policies in other regions. Nevertheless, the policies that have been 

launched should be viewed as progressive and innovative steps toward environmental 

conservation. 

From the perspective of regional administrative law, the program may be 

understood as an environmentally oriented public service innovation that uses marriage 

as a social entry point for ecological participation. Nevertheless, neither the Compilation 

of Islamic Law nor Law Number 1 of 1974 on Marriage contains any provision requiring 

tree planting as part of either the legal validity or administrative requirements of marriage. 

Both regulations instead emphasize marriage registration as a legal instrument to ensure 

legal certainty, protect rights, and maintain order in family administration.39 Within this 

framework, marriage registration is regarded as a form of modern administrative ijtihād 

 
38  Eliza Sharma and Neerja Nigam, “Bridging Tradition and Sustainability through a Behavioural 

Model for the Adoption of Green Wedding Practices,” Discover Sustainability 6, no. 1 (2025), 

https://doi.org/10.1007/s43621-025-02215-4. See also: Charu Sheela Yadav and Malavika Bora, 

“Green Elegance: Incorporating Sustainability into Wedding Events,” in The Future of Events: Trends, 

Technologies, and Stakeholder Engagement (Apple Academic Press, 2025), 217–32, 

https://doi.org/10.1201/9781779640734-11. 
39  Arifuddin, “Registration of Marriage as Fulfillment of Marriage Requirements According to Islamic 

Principles.” 
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consistent with maqāṣid al-sharī‘ah, because it guarantees legal protection and secures civil 

rights for married couples, including access to a marriage certificate, family card, and 

children’s birth certificates.40 Administrative compliance in Islamic family law therefore 

develops primarily around registration and formal legality rather than through the 

introduction of new substantive obligations.   

In this regard, the One Marriage One Tree program is better understood as an 

administrative sequence attached to marriage registration, since it is implemented during 

the stages preceding the marriage contract or alongside administrative procedures at the 

KUA. Tree planting does not function as a legal condition determining the validity of the 

marriage contract, but rather as a service innovation accompanying registration 

procedures. Its presence is therefore more appropriately interpreted as a supportive local 

administrative policy that expands the function of marriage registration beyond legal 

formalization toward social and ecological education, while Islamic marriage law itself 

continues to recognize registration as the primary administrative element without 

imposing ecological obligations.41  

Substantively, the program does not contradict the fundamental meaning of 

marriage in Islam. On the contrary, it may be read as an extension of the social 

responsibility assumed by couples entering married life. If the marriage contract 

represents a commitment to build a sustainable shared life, then planting a tree becomes a 

concrete symbol that such sustainability also includes the human relationship with the 

environment. In Islam, marriage emphasizes shared responsibility, affection, and mutual 

understanding, all of which may extend into broader forms of social contribution. The 

concept of mīṡāqan galīẓan underscores the seriousness of marital commitment, including 

 
40  See more on this issue in: Yusuf Agung Purnama et al., “Unregistered and Online Marriage in 

Indonesia: An Islamic Law and Legal Perspective Based on the Principle of Al-Masyaqqah Tajlibu al-

Taysīr,” Mawaddah: Jurnal Hukum Keluarga Islam 4, no. 1 (2026): 43–67, 

https://doi.org/10.52496/mjhki.v4i1.40; Agustin Hanapi and Edi Yuhermansyah, “Urgency of 

Marriage Registration for Women and Child Protection in Gayo Lues District,” Samarah 4, no. 2 

(2020): 528–44, https://doi.org/10.22373/sjhk.v4i2.7942; Abdul Rahim et al., “Minimum Marriage 

Age in the Compilation of Islamic Law: A Progressive Ijtihad Based on Maslahah Fardiyyah and 

A’iliyyah,” Jurnal Hukum Islam 23, no. 2 (2025): 381–410, https://doi.org/10.28918/jhi.v23i2.02; 

Mustamam et al., “Reinterpreting Ḥifẓ Al-Nasl in Contemporary Marriage Contracts: Navigating 

Islamic Normativity and State Law,” MILRev: Metro Islamic Law Review 4, no. 2 (October 2025): 1258–

80, https://doi.org/10.32332/milrev.v4i2.11158; Arifuddin, “Registration of Marriage as 

Fulfillment of Marriage Requirements According to Islamic Principles.” 
41  Dwi Arini Zubaidah, “Pencatatan Perkawinan sebagai Perlindungan Hukum dalam Perspektif 

Maqāṣid Asy-Syarī’ah,” Al-Ahwal 12, no. 1 (2019): 15–28, 

https://doi.org/10.14421/ahwal.2019.12102. 
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ethical responsibility toward community and environment. Planting a tree may therefore 

symbolize continuity and growth within marriage itself. Just as a tree yields long-term 

benefit for the environment, a strong marriage contributes to the well-being of family and 

society. This reading is consistent with Islam’s emphasis on enduring relationships and 

social harmony.42 

Even so, the program's normative compatibility must still be examined through the 

legal structure of marriage in the Compilation of Islamic Law, particularly its pillars and 

legal requirements. Article 14 of the Compilation states that the pillars of marriage consist 

of the prospective husband, prospective wife, guardian (wali), two witnesses, and marriage 

contract (ijab qabul). These are essential elements determining whether a marriage 

contract is valid under Islamic law. Article 14 explicitly defines these components as the 

legal basis of a valid marriage, meaning that practices not mentioned among them, 

including tree planting, hold no legal significance in determining marital validity.43 

Accordingly, tree planting cannot be categorized either as a pillar of marriage or as a 

substantive condition recognized in Islamic law, such as the presence of witnesses, a 

guardian, absence of prohibited kinship, or fulfillment of formal registration. No 

normative basis within the Compilation of Islamic Law treats tree planting as an element 

affecting the validity of marriage. Although local customs such as tree planting may 

accompany marriage ceremonies for symbolic or environmental reasons, such practices 

remain cultural rather than religiously mandated.44  

This distinction becomes important because field findings from the three KUA 

offices show that although the Regent’s Circular uses the term “expected,” in practice 

prospective couples are often treated as if participation were mandatory before the 

marriage solemnization proceeds. From the perspective of Islamic law, this requires 

careful interpretation so that administrative policy does not shift into a legal condition of 

marriage without normative basis in fiqh. Islamic law permits additional administrative 

procedures beyond the pillars and legal conditions of marriage as long as they do not alter 

the substance of the contract or create hardship for the parties. Tree planting is therefore 

 
42  Imam Syafi’i, Ruqoyatul Faiqoh, and Vasco Fronzoni, “Concept of Misaqan Ghalidzan in 

Contemporary Interpretation of Quraish Shihab Thoughts,” MILRev: Metro Islamic Law Review 2, no. 

2 (2023): 115–33, https://doi.org/10.32332/milrev.v2i2.7807. 
43  Fajar Rachmadhani, Mualimin Mochammad Sahid, and Muchammad Ichsan, “The Use of Sadd Al-

Dharī’ah in Contemporary Islamic Family Law in Indonesia: Concept and Practice,” Malaysian Journal 

of Syariah and Law 12, no. 1 (2024): 206–15, https://doi.org/10.33102/mjsl.vol12no1.505. 
44  Arifuddin, “Registration of Marriage as Fulfillment of Marriage Requirements According to Islamic 

Principles.” 
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more accurately positioned as an administrative supplementary requirement, namely an 

additional administrative component attached to public service rather than an element 

determining the validity of marriage. The program may thus function as part of 

environmentally oriented service innovation, but it cannot justify delaying or invalidating 

a marriage when all legal pillars and requirements have already been fulfilled.45  

This approach is consistent with Law Number 1 of 1974 on Marriage, which places 

formal marriage requirements within the stages of notification, administrative 

examination, solemnization, and registration. Tree planting therefore remains outside the 

legal structure determining marital validity. Even so, from the perspective of maqāṣid al-

sharī‘ah, the program possesses a strong maṣlaḥah dimension because contemporary 

Islamic legal thought increasingly recognizes environmental protection as part of the 

expanded objectives of Sharī‘ah as proposed by Yūsuf Al-Qarḍāwy.46 While classical 

maqāṣid focused on protecting religion, life, intellect, lineage, and property, contemporary 

discourse increasingly places ḥifẓ al-bi’ah as a relevant form of public welfare,47 showing 

that protecting the environment is a religious and moral obligation.48 Therefore, 

environmental preservation is now understood as integral to protecting social well-being 

and future generations,49 a means of preserving the assets we possess.50 Within this 

 
45  Zubaidah, “Pencatatan Perkawinan sebagai Perlindungan Hukum dalam Perspektif Maqāṣid Asy-

Syarī’ah.” 
46  Ahmad Sarip Saputra, Ida Rohmah Susiani, and Nur Syam, “Hifdh Al-Bī’ah as Part of Maqāsid Al-

Sharī’ah: Yūsuf Al-Qardāwy’s Perspective on the Environment in Ri’āyat al-Bī’ah Fi Sharī’ah al-Islām 

Book,” AIP Conf. Proc. 2353 (2021), https://doi.org/10.1063/5.0052768. 
47  Saad Mohamed Abdulaziz Al-Tamimi and Mohamed Sayed Abdellatif, “Maqāṣid Al-Sharīʿah (the 

Higher Objectives of Islamic Law) as an Alternative Perspective for Contemporary Environmental 

Sustainability,” Research Journal in Advanced Humanities 7, no. 1 (2026), 

https://doi.org/10.58256/fxbcpz88. 
48  Faiz Zainuddin and Imam Syafi’i, “Environmental Jurisprudence; Environmental Preservation 

Efforts In Islam,” Nusantara: Journal of Law Studies 2, no. 1 (2023): 23–30, 

https://doi.org/10.5281/zenodo.17388745; Mohamed A. ʿArafa, “The Protection of Basic Natural 

Resources and Man under Islamic Law: A New Tool for Sustainable Development and Greening of 

the Environment,” in The Cambridge Handbook of Islam and Environmental Law, ed. Erum K. Sattar et 

al., Cambridge Law Handbooks (Cambridge: Cambridge University Press, 2026), 300–310, 

https://doi.org/10.1017/9781009332118.027. 
49  Mohammad Rindu Fajar Islamy et al., “The Role of Islamic Law in Addressing Global Warming: 

Perspectives from Indonesia and Global Contexts,” Mazahib Jurnal Pemikiran Hukum Islam 24, no. 2 

(2025): 358–86, https://doi.org/10.21093/mj.v24i2.11314. 
50  Agus Taufiqur Rohman and Aminullah Ibrahim, “A Discourse of Islamic Law on Environmental 

Protection and Sustanability: How Are Religious Values Transferred into Indonesian Environmental 

Law?,” Indonesian Journal of Environmental Law and Sustainable Development 1, no. 2 (2022): 139–64, 

https://doi.org/10.15294/ijel.v1i2.58136. 
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framework, tree planting reflects collective responsibility in preserving social and 

ecological balance. 

In Jombang, this reasoning gains practical relevance because the local government 

explicitly links the program to critical land conditions, declining green cover, and drought 

threats in areas such as Kabuh.51 Tree planting by prospective couples therefore carries not 

merely ceremonial meaning but also long-term ecological benefit. Theologically, this 

orientation is supported by the hadith of the Prophet Muḥammad SAW concerning the 

virtue of planting trees: 

ثَ نَا أبَوُ عَوَانةََ.   بَةُ بْنُ سَعيِدٍ، حَدَّ ي ْ ثَ نَا أبَوُ عَوَانةََ، عَنْ قَ تَادَةَ، عَنْ أنََسٍ    حدثنا قُ ت َ ثَنِِ عَبْدُ الرَّحَْْنِ بْنُ الْمُبَارَكِ، حَدَّ وَحَدَّ
مِنْهُ  فَ يَأْكُلُ رضي الله عنه قاَلَ: قاَلَ رَسُولُ اللََِّّ صلى الله عليه وسلم: "مَا مِنْ مُسْلِمٍ يَ غْرِسُ غَرْسًا أوَْ يَ زْرعَُ زَرْعًا، 

 إِنْسَانٌ أوَْ بََيِمَةٌ، إِلََّّ كَانَ لَهُ بهِِ صَدَقَةٌ أوَْ  طَيٌْْ  

 “Qutaybah ibn Saʿīd narrated to us, saying: Abū ʿ Awānah narrated to us. And ʿAbd 

al-Raḥmān ibn al-Mubārak also narrated to me, saying: Abū ʿAwānah narrated to 

us, from Qatādah, from Anas (may Allah be pleased with him), who said: the 

Prophet (peace and blessings be upon him) said: ‘No Muslim plants a tree or sows 

seeds, and then a bird, a human, or an animal eats from it, except that it is counted 

as charity for him.”52  

This hadith confirms that planting in Islam carries not only ecological and economic value, 

but also social devotional value, since benefits enjoyed by other creatures are counted as 

ongoing charity. When attached to the moment of marriage, tree planting therefore 

expands the social meaning of marriage itself into a socio-ecological act. 

 A similar interpretation may be drawn from Article 3 of the Compilation of Islamic 

Law, which defines marriage as oriented toward the formation of a sakīnah (tranquility), 

mawaddah (affection), and raḥmah (compassion) within the family. Traditionally, this 

concept emphasizes harmony within the household, yet in contemporary social context it 

may also be extended to include balance between family and environment. Therefore, a 

harmonious family is not only peaceful and affectionate internally, but also aware of 

ecological responsibility as part of social life. Tree planting in this context symbolizes that 

family formation is built not only upon personal affection but also upon collective 

awareness of sustaining shared life. Thus, ecological consciousness in Islam is closely 

related to spiritual values, where environmentally responsible behavior is understood as 

 
51  Feri Raharjo, “Environmental Agency Official of Jombang Regency.” 
52  Abū ‘Abd Allāh Muḥammad ibn Ismā‘īl ibn Ibrāhīm ibn al-Mughīrah al-Ju‘fī al-Bukhārī, Ṣaḥīḥ Al-

Bukhārī (Kairo: Dār al-Taʾṣīl, 2012), 303. 



 
 

 

One Marriage One Tree Policy in Jombang  

80 | Al-Hukama’: The Indonesian Journal of Islamic Family Law  

 

part of social worship and moral responsibility as khalīfah on earth.53 Consequently, 

adherence to religious teachings becomes a significant factor in encouraging 

environmental stewardship, demonstrating that ecological preservation is not merely a 

civic obligation but also a manifestation of faith.54 

In this position, we argue that the One Marriage One Tree program extends the 

function of marriage registration beyond administrative formalities by incorporating 

social and ecological education, while preserving the normative structure of Islamic 

marriage law. Although some prospective couples initially perceived tree planting as 

unrelated to marriage, explanations provided by KUA officers gradually encouraged them 

to view it as part of the broader social responsibility of establishing a new family. Rather 

than affecting the legal validity of the marriage contract, this policy highlights the close 

connection between religious precepts and the imperative to protect the environment—a 

connection that is sometimes overlooked or deemed irrelevant by the majority. Therefore, 

the program is best understood as an educational administrative policy that links marriage 

registration with ecological responsibility while preserving the normative boundaries of 

Islamic family law.  

From Institutional Coordination to Ecological Values 

The One Marriage One Tree program in Jombang Regency may be understood not 

merely as an environmental administrative policy, but also as a social process illustrating 

how different institutions operate in a complementary manner to maintain social balance 

through organized functional roles. In Talcott Parsons’ perspective, society is conceived as 

a system composed of interdependent elements, in which each institution performs a 

specific function to sustain social stability.55 Within this framework, the program 

demonstrates how the institution of marriage is linked to ecological responsibility, so that 

marriage is not only interpreted as a socio-religious event but also as a space for cultivating 

shared environmental ethics. When tree planting is attached to the marriage process, a 

new value orientation emerges in the form of ecological awareness that strengthens social 

 
53  Hidayat Hidayat, Hamdi Zas Pendi, and Jumira Warlizasusi, “Faith-Based Ecological Counselling: 

Integrating Spirituality and Sustainability for Muslim Students,” Studia Ecologiae et Bioethicae 24, 

no. 1 (2026): 45–60, https://doi.org/10.21697/seb.5873. 
54  Leni Winarni and Roqsunissa Dienda, “Requisitioning the Role of Religion in Preventing Human’s 

Destruction of Nature: A Climate Change from Public Perspective,” AIP Conference Proceedings 2970, 

no. 1 (September 2024): 050036, https://doi.org/10.1063/5.0208334. 
55  James J. Chriss, Reintroducing Talcott Parsons (Taylor and Francis, 2025), 31-54. 
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cohesion and collective responsibility toward the environment.56 Its implementation arose 

from concrete ecological concerns, including declining green land cover, expanding 

critical land, and weakening environmental resilience in several areas of Jombang, 

particularly ecologically vulnerable districts such as Kabuh.57 In response, the local 

government formulated a policy that connects a socially legitimate religious moment with 

ecological action through tree planting, a readily accepted community intervention. This 

process reflects the four functional prerequisites formulated in Parsons’ AGIL scheme, 

namely adaptation, goal attainment, integration, and latency.58 

First, adaptation refers to the capacity of a social system to adjust to environmental 

conditions in order to survive and respond effectively to change.59 In the context of the One 

Marriage One Tree program, adaptation appears in the way religious institutions such as the 

KUA, governmental agencies through the Environmental Agency, and prospective couples 

respond to ecological problems developing in the region, particularly the expansion of 

degraded land in the northern area of the Brantas River caused by topography, climate 

conditions, and limited water availability.60 In this sense, the program should be 

understood as a social response to environmental crisis, because ecological degradation is 

addressed not only through technical government intervention but also through the 

involvement of families as the smallest social unit. Through cooperation between the 

Environmental Agency and the KUA, marriage is gradually transformed into a socially 

legitimate moment for introducing ecological responsibility to newly formed families. 

This reflects positive social adaptation because marriage is no longer interpreted merely as 

an administrative event, but also as a starting point for family participation in preserving 

the environment. 

At the implementation level, adaptation is clearly visible in KUA Diwek. This 

district demonstrates relatively strong adaptive capacity because, from the outset, it 

benefited from planting on land prepared by the local government, particularly through 

the use of Kebun Ratu as the main planting site. At the same time, geographical limitations 

 
56  Renée C. Fox, Victor Lidz, and Harold J. Bershady, eds., After Parsons: A Theory of Social Action for the 

Twenty-First Century (Russell Sage Foundation, 2005), 30. 
57  Feri Raharjo, “Environmental Agency Official of Jombang Regency.” 
58  Victor M. Lidz, “The Theory of Action and the Analysis of Culture,” in The Routledge International 

Handbook of Talcott Parsons Studies, ed. A. Javier Treviño and Helmut Staubmann (Taylor and 

Francis, 2021), 48–68, https://doi.org/10.4324/9780429321139-5. 
59  Chriss, Reintroducing Talcott Parsons, 31–54. 
60  Zulfikar et al., “Community Structure of Fruit Tree Species on Successful Marginal Land 

Conservation in Jombang Regency, East Java Province, Indonesia,” J. Phys. Conf. Ser. 1563, no. 1 

(2020), https://doi.org/10.1088/1742-6596/1563/1/012025. 
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and proximity to the urban center led the KUA to adopt flexible arrangements. When the 

central planting location was considered too distant, prospective couples were allowed to 

plant trees at home or on village land coordinated beforehand.61  This flexibility shows that 

the policy seeks not only administrative compliance, but also family-based ecological 

participation. Interviews with prospective couples indicate that although many initially 

had no prior knowledge of the policy, they were able to accept and carry out the planting 

after receiving an explanation from KUA officers.62 Adaptation in Diwek therefore 

occurred both institutionally and socially, as the new family was positioned as an active 

actor in responding to environmental problems. 

A similar pattern appears in KUA Jogoroto. Limited land availability in several 

villages meant that collective planting could not always be organized. In response, the KUA 

allowed couples to plant trees at home while requiring photographic documentation as 

administrative evidence.63  This shows that adaptation took place through procedural 

adjustment without altering the program’s ecological objective. By allowing flexibility in 

planting location, marriage services continued without creating unnecessary 

administrative obstacles, while the ecological message of the program remained attached 

to the family sphere. Interviews in Jogoroto indicate that couples adjusted easily to this 

model and generally did not perceive planting at home as burdensome.64 In this case, the 

household becomes an important site where environmental awareness is introduced and 

practiced from the beginning of married life. 

A more complex adaptive pattern is found in KUA Kabuh.65 Because Kabuh is 

characterized by relatively dry ecological conditions, implementation required greater 

adjustment, particularly in selecting tree species suitable for local land conditions. 

Cooperation with the vocational training center and village authorities enabled planting 

in available communal spaces, while KUA officers also advised couples to choose species 

such as mango and avocado that are more resilient under local environmental conditions. 

In this context, adaptation extended beyond administrative arrangements into technical 

ecological knowledge. Interviews show that couples in Kabuh gradually understood the 

policy after KUA officers explained it and adapted their planting choices accordingly.66 

This indicates that the family does not merely receive the policy passively, but participates 

 
61  Hasanuddin, “Head of the KUA Diwek.” 
62  Rohmah, “Bride at KUA Diwek.” 
63  Zainal Arifin, “Head of the KUA Jogoroto.” 
64  Tiyas Kirana, “Bride at KUA Jogoroto.” 
65  Zainal Arifin, “Head of the KUA Jogoroto.” 
66  Soraya, “Bride at KUA Kabuh.” 
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in ecological adaptation through concrete choices about planting location, tree species, 

and maintenance.  

Second, goal attainment refers to the ability of a social system to formulate 

collective objectives, mobilize resources, and ensure that those objectives are achieved.67 

In this program, the principal goal is not merely increasing the number of planted trees, 

but also cultivating ecological awareness through marriage as a symbolic moment of social 

responsibility. The Environmental Agency plays a central role by supervising 

implementation across KUA offices, conducting evaluations, providing technical 

guidance, identifying alternative planting areas, and supporting seed availability where 

necessary. Through these mechanisms, the ecological objectives of increasing green cover, 

reducing carbon emissions, and strengthening local ecosystem resilience are continuously 

maintained.68 At the same time, these objectives are directed toward families, because the 

program introduces environmental responsibility at the beginning of household 

formation.  

At the institutional level, goal attainment is visible in how KUA offices incorporate 

the program into marriage services. Tree planting is not treated merely as administrative 

completeness, but is introduced during premarital guidance, document verification, and 

direct explanation before marriage registration. Although each district demonstrates 

different levels of implementation, all three KUA offices have integrated the policy 

according to local capacity. Diwek shows relatively strong achievement because planting 

locations are clearly organized, while Jogoroto relies more heavily on documentation 

where land is limited. In Kabuh, implementation depends on village cooperation and local 

monitoring. From the perspective of prospective couples, goal attainment is reflected not 

only in compliance but also in understanding the broader meaning of the program. In 

Diwek, couples increasingly interpret tree planting as a form of social responsibility with 

long-term benefit.69 In Jogoroto, even when planting is conducted at home, participants 

generally recognize its ecological value.70 Similar responses appear in Kabuh, where 

couples view the program as practical and meaningful for environmental preservation.71 

These responses show that the program’s goal is achieved when ecological responsibility 

becomes part of the moral awareness of newly formed families. 

 
67  Chriss, Reintroducing Talcott Parsons, 31–54. 
68  Feri Raharjo, “Environmental Agency Official of Jombang Regency.” 
69  Rohmah, “Bride at KUA Diwek.” 
70  Tiyas Kirana, “Bride at KUA Jogoroto.” 
71  Soraya, “Bride at KUA Kabuh.” 
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Third, integration emphasizes the need for harmonious coordination among 

elements within a social system in order to preserve order and balance.72 In this program, 

integration is reflected in coordinated relations between the local government, the 

Environmental Agency, the KUA, village authorities, and prospective couples. The local 

government formulates the policy, while the Environmental Agency provides ecological 

direction through technical guidance, seed recommendations, land coordination, and 

problem-solving in implementation. Continuous communication between institutions 

ensures that the policy remains connected across technical and administrative levels. This 

coordination also demonstrates that environmental crisis requires a collective response, in 

which families are not isolated private units, but part of a wider social system involved in 

ecological preservation. 

Within religious administration, the KUA functions as the principal intermediary 

between policy and society. It not only communicates administrative procedures to 

prospective couples, but also reports implementation periodically to the Environmental 

Agency and coordinates with village authorities regarding planting locations. In KUA 

Diwek, integration appears particularly strong because early implementation involved 

direct monitoring with the Environmental Agency, allowing closer supervision.73 In 

Jogoroto and Kabuh, integration is more visible through local cooperation with village 

authorities in selecting feasible planting sites.74 At the social level, integration is reflected 

in the willingness of prospective couples to follow procedures and accept the program as 

part of marriage services. In Diwek, couples generally feel supported because KUA officers 

provide sufficient explanation.75 In Jogoroto and Kabuh, support from village authorities 

further facilitates implementation by helping determine suitable planting locations.76 

Integration therefore extends beyond inter-institutional coordination into social 

acceptance at the community and family levels. 

Fourth, latency refers to the capacity of a social system to preserve and reproduce 

basic values so that they remain embedded in social behavior.77 In this program, latency is 

primarily visible through the Environmental Agency's role in framing tree planting not 

merely as an administrative complement to marriage, but as a long-term ecological 

 
72  Chriss, Reintroducing Talcott Parsons, 31–54. 
73  Fa’iz Kamali, “Marriage Registrar at KUA Diwek.” 
74  M. Fatoni, “Islamic Counselor at KUA Jogoroto”; Lutfia Dhea, “Administrative Officer at KUA 

Kabuh.” 
75  Rohmah, “Bride at KUA Diwek.” 
76  M. Fatoni, “Islamic Counselor at KUA Jogoroto.” 
77  Chriss, Reintroducing Talcott Parsons, 31–54. 
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commitment. The agency provides not only technical guidance and seedlings but also 

educational explanations of appropriate species selection, planting techniques, and 

environmental sustainability. Through this process, ecological concern is introduced as a 

value expected to endure beyond the immediate marriage event and continue within 

family life. 

At the implementation level, this value maintenance is reinforced through the role 

of the KUA as an institution connecting religious meaning with emerging social practice. 

KUA officers frequently explain tree planting as a symbol of continuity, growth, and 

responsibility accompanying family formation. This pattern appears consistently across 

Diwek, Jogoroto, and Kabuh, where regular premarital explanation is combined with 

documentation requirements and reporting to the Environmental Agency.78 Even when 

planting is conducted outside official locations, procedural flexibility is maintained 

without losing the symbolic meaning intended by the policy. Taken together, the 

implementation of the program across Diwek, Jogoroto, and Kabuh shows that ecological 

values are gradually becoming part of a new social pattern in marriage administration. 

Differences in implementation mechanisms, ecological objectives, institutional 

coordination, and moral internalization indicate that the program functions not only as an 

administrative innovation, but also as a social response to environmental crisis that places 

the family as an important actor in cultivating ecological responsibility in a sustainable 

way.  

Conclusion  

This study concludes that the One Marriage One Tree policy in Jombang 

demonstrates that marriage services can develop beyond administrative registration 

into a space for ecological innovation that links family formation with social 

responsibility toward the environment. Its implementation in KUA Diwek, KUA 

Jogoroto, and KUA Kabuh reveals variations in planting location, technical 

procedures, and institutional coordination shaped by geographical conditions, land 

availability, and community readiness, while maintaining a shared institutional 

commitment to ecological policy. Although it does not affect the legal validity of 

marriage, this policy embodies interconnected maṣlaḥah by advancing the objectives 

of ḥifẓ al-nafs, ḥifẓ al-nasl, ḥifẓ al-māl, and the contemporary recognition of ḥifẓ al-bi’ah 

within maqāṣid al-sharīʿah. In Talcott Parsons’ structural functionalist perspective, the 

 
78  Feri Raharjo, “Environmental Agency Official of Jombang Regency.” 
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policy also demonstrates the practical operation of the AGIL framework. Adaptation 

appears in institutions' capacity to adjust implementation to local conditions. Goal 

attainment is reflected in efforts to cultivate ecological awareness through marriage 

as a symbolic social moment. Integration is visible in coordination among the 

Environmental Agency, KUA offices, village authorities, and prospective couples, 

while latency appears in the gradual emergence of a new social value in which tree 

planting is understood as a moral symbol of family responsibility toward 

environmental sustainability.  

The significance of this study lies in showing that ecological policy can be 

institutionalized through Islamic family administration without changing the 

normative structure of marriage law. It contributes to Islamic family law scholarship 

by demonstrating how marriage administration may become a medium for legal 

awareness, ecological education, and family-based social responsibility. Taken 

together, the policy indicates that Islamic family administration remains open to 

constructive dialogue with contemporary environmental concerns while preserving 

its legal boundaries. 
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