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Abstract 
This study examines the concept of self-healing in the Quran 
from the perspective of Sufi exegesis, focusing on three main 

pillars: supplication (duʿaʾ), remembrance (dhikr), and gratitude 
(shukr). The background of this research is rooted in the growing 
prevalence of mental health disorders in Indonesia, which calls 
for a holistic healing approach that addresses not only 
psychological but also spiritual dimensions. This study employs a 

thematic (mawduʿi) exegesis method by analyzing the 
interpretations of prominent Sufi scholars such as al-Qushayri, 

Ibn ʿArabi, and Mahmud al-Alusi on Quranic verses related to 
supplication, remembrance, and gratitude as forms of self-
healing. The findings reveal that supplication is understood as a 
means of inner reconstruction and complete surrender to God 
that helps alleviate psychological distress; remembrance 
functions as a transcendental therapy that cultivates tranquility 

(tumaʾnnah) and prevents emotional turbulence; while gratitude 
serves as a mechanism for mental reinforcement by fostering 
positive thinking and self-acceptance. Sufi exegesis positions 
these three practices not merely as ritual acts, but as pathways of 
tazkiyat al-nafs that restore psychological balance while drawing 
individuals closer to God. This study concludes that self-healing 
from the perspective of Sufi exegesis represents an integrative 
healing model that combines mental, emotional, and spiritual 
dimensions. This model is highly relevant for addressing 
psychological crises in modern society, as it is grounded in 
enduring Quranic values. 

 
INTRODUCTION 

In an era characterized by uncertainty and disruption, many events beyond 
individual control have become triggers of stress or stress-inducing factors 
(Rahmasari, 2020). Stress can lead to difficulties in concentration, problems with 
memory and information processing, and delays in completing tasks, which in turn 
may result in anxiety, irritability, and frustration (Ghaidha’ & Sudinadji, 2023). Mental 
health has therefore become an increasingly urgent concern, particularly given the life 
pressures and unique social complexities experienced by Generation Z (Kanda & 
Firdaus, 2024). 
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Based on interviews conducted using the Mini International Neuropsychiatric 
Interview in 2018, only 9% of Indonesia’s population sought medical treatment for 
depression. Many individuals experience psychological problems without adequate 
understanding of how to manage or treat mental disorders, coupled with limited 
awareness of self-healing concepts grounded in the Quran (Sari & Damanik, 2023). 

The number of psychological consultations through the gooddoctor.com 
application increased sevenfold compared to the early stages of the pandemic in 
April 2020. A survey of 4,000 respondents across Indonesia revealed that 65% 
experienced anxiety, 62% experienced depression, and 80% suffered psychological 
trauma due to unpleasant experiences during the pandemic (Fazny, 2021). Mental 
health disorders in Indonesia have continued to rise significantly each year, 
particularly following the COVID-19 pandemic. According to Riskesdas (2018), the 
prevalence of mental and emotional disorders reached 9.8% among 300,000 
households with members aged 15 years and above. This high prevalence is 
influenced by various factors, including low public awareness of the importance of 
mental health, cultural beliefs linking mental illness to mystical causes, and 
individuals’ fear of disclosing psychological problems due to concerns about social 
stigma, which discourages them from seeking professional help (Hidayatullah & Aluf, 
2021). 

Complaining is a basic human trait that has existed since birth, as stated by 
Allah in QS. al-Ma‘arij verses 19–21. Complaining may emerge in individuals who are 
unable to control their thoughts, behaviors, and speech. Unconsciously, such 
individuals may complain or utter harsh words as a means of releasing emotional 
distress. In Quranic discourse, the term halu‘a can be categorized as a form of 
psychological illness, as it reflects a mental condition characterized by anxiety, 
impatience, and excessive reactions to both hardship and pleasure. From 
psychological and exegetical perspectives, halu‘a represents emotional imbalance and 
weak self-control, which can potentially disrupt an individual’s mental and spiritual 
well-being. Excessive anxiety, fear, and prolonged depression may also have physical 
consequences. Therefore, treatment is necessary to restore such conditions, as 
physical health is closely related to sound mental and psychological states. 

One healing method that has recently gained widespread attention is self-
healing. In psychology, self-healing is understood as a method for overcoming 
trauma or mental disorders that can be carried out independently, with external 
support to enhance the effectiveness of the healing process (Rahmatika et al., 2023). 
Unhealthy psychological conditions can affect various aspects of life, including 
cognitive functions, behavior, and physiological states. Unresolved past experiences 
and traumatic events must often be addressed before individuals are able to cope 
with new challenges. In many cases, these problems are associated with low self-
confidence, leading to tendencies of self-blame. The greater the perceived rejection, 
the more difficult it becomes for individuals to accept and reconcile with themselves 
(Hidayatullah & Aluf, 2021). 

According to scholars such as Louis Proto, self-healing is a healing process that 
involves the power of the mind through several stages. One crucial stage is fostering 
the belief that every individual possesses the capacity to heal themselves through 
mental strength (Rahmawati, 2020). Self-healing is also defined as a healing method 
that does not rely on medication, but rather on managing and releasing suppressed 
emotions and feelings within the body. This process may involve hypnosis, qalbu 
therapy, or relaxation techniques aimed at calming the mind. The healing process is 
carried out by the individual, sometimes with therapeutic assistance (Redho et al., 
2019). One Indonesian psychologist outlines that self-healing encompasses several 
components, including forgiveness, gratitude, self-compassion, mindfulness, positive 
self-talk, expressive writing, relaxation, self-management, and imagery (Rahmasari, 
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2020). 
In addition, several Quranic verses address the concept of self-healing. One 

such verse is found in QS. ar-Ra‘d verse 28: 

نُّ الْقُلُوْبُ ۗ  نُّ قُ لُوْبُُمُْ بِذكِْرِ اللِّٰٰ ۗ الَََ بِذكِْرِ اللِّٰٰ تَطْمَىِٕ  الَّذِيْنَ اٰمَنُ وْا وَتَطْمَىِٕ
Meaning: Those who believe and whose hearts find tranquility in the remembrance of Allah. 

Indeed, it is through the remembrance of Allah that hearts find tranquility 
The ishari interpretation presented by al-Qushayri in his work Lata’if al-Isharat 

on QS. ar-Ra‘d verse 28 provides a profound understanding of the function of 
remembrance (dhikr) in spiritual healing (self-healing). Al-Qushayri explains that 
inner tranquility is not merely the result of outward efforts, but rather the fruit of a 
deep spiritual connection with Allah through dhikr. He states that when a person 
engages in remembrance, their heart becomes serene, their soul rejoices, and their 
inner being experiences peace. Furthermore, he asserts that if one does not 
experience gentleness or tranquility while performing dhikr, it indicates an inner 
disorder, meaning the heart has not yet reached the state of qalb sahih (a sound heart) 
(Al-Qushayri, 2000c). 

Al-Qushayri’s thought positions dhikr as a transcendental method of self-
healing. It is not merely a verbal practice, but a form of spiritual therapy that 
connects human beings with the absolute source of tranquility Allah SWT. This 
connection generates genuine peace, distinct from the illusory calm sought through 
worldly means. Thus, in al-Qushayri’s perspective, dhikr can be viewed as a means of 
inner reconstruction that purifies the heart from psychological and spiritual 
disturbances, enabling individuals to face life’s pressures with emotional stability and 
spiritual serenity. In contemporary contexts, where many individuals experience 
anxiety, restlessness, and inner emptiness, authentic dhikr as also articulated by Ibn 
‘Arabi can serve as an integral Islamic solution, functioning not only as a ritual 
practice but also as a form of spiritual and psychological therapy. 

In Ruh al-Ma‘ani, al-Alusi explains that the hearts of believers possess a 
distinctive inclination: they attain tranquility (tuma’ninah) through the remembrance of 
Allah, unlike disbelievers who feel constricted and uneasy when Allah’s name is 
mentioned. Al-Alusi asserts that this verse serves as evidence that true inner 
tranquility is not derived from worldly pleasures or rational contemplation alone, but 
rather is a divine gift that emanates from dhikrullah (Al-Alusi, Ruh al-Ma‘ani, Vol. 8, 
pp. 213–215). This view aligns with the Islamic concept of self-healing, in which the 
healing process involves not only psychological dimensions but also spirituality 
rooted in the human relationship with God (Al-Baghdadi, 1994b). 

Al-Alusi also cites the views of scholars such as Ibn Qayyim and al-Qurtubi, 
who emphasize that dhikr exerts a profound healing influence on the heart. Dhikr is 
not merely a verbal act, but a spiritual path that strengthens the soul and dissolves 
inner anxiety. Within the framework of self-healing, this reflects the role of dhikr as 
an inner therapy an inward restoration sourced from spiritual energy and conscious 
awareness of the Divine presence. Consequently, Allah’s affirmation in the verse 
“Ala bi dhikrillahi tatma’innul qulub” constitutes an explicit declaration that dhikr is the 
primary path toward emotional stability and genuine healing (Al-Baghdadi, 1994b). 

In verse 29, it is stated that those who believe and perform righteous deeds will 
attain tuba and husn al-ma’ab. Al-Alusi interprets these terms as spiritual and existential 
rewards for the state of inner tranquility and their sustained connection with Allah. 
From a self-healing perspective, this indicates that dhikr not only produces short-
term calmness but also establishes a spiritual foundation for long-term happiness, 
both in this world and the hereafter (Al-Baghdadi, 1994b). 

Based on the above discussion, it can be concluded that this verse illustrates 
how dhikr functions as an integral method of inner healing in Islam, restoring 
spiritual strength, cleansing inner wounds, and reinforcing the relationship with Allah 
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as the essence of true healing. The concept of “Ala bi dhikrillahi taṭma’innul qulub” 
represents a foundational principle of self-healing, demonstrating how wounded, 
anxious, and burdened hearts can find peace through closeness to Allah. Dhikr also 
serves as a form of self-regulation and emotional healing; psychologically, when 
individuals mention Allah’s name, they redirect their focus from personal problems 
to the Supreme Being, fostering emotional resilience, a sense of companionship, and 
freedom from feelings of isolation. 

In psychology, self-healing is recognized as a method for healing trauma or 
mental disorders that can be conducted independently with the support of external 
factors. Through this approach, many patients have reportedly recovered from 
depression and trauma. In Islam, self-healing is analogous to the concept of shifa’ 
(healing). The healing of inner wounds (qalb marid) aims to restore mental well-being. 
Quraish Shihab refers to this condition as qalb mutma’innah and qalb sakinah 
(Rahmatika et al., 2023). According to (Dahlan, 2024), self-healing is a self-directed 
healing process that does not rely on others, intended to heal emotional wounds that 
disturb emotional balance and to relieve emotional exhaustion. 

Most studies on spiritual health focus on mental health, demonstrating a strong 
relationship between spirituality and psychological well-being. Spiritual involvement 
influences mental health more directly than physical health by enhancing positive 
emotions and helping individuals manage negative emotions, functioning as a coping 
resource and a means of improving quality of life. Positive emotions include well-
being, happiness, hope, optimism, meaning in life, high self-esteem, and a sense of 
control over one’s life. Related positive psychological traits include altruistic 
behavior, kindness, social support, generosity, and gratitude (Lilin et al., 2018). 

In Islam, healing the wounded heart plays a crucial role in enabling individuals 
to return to the right path. Through continuous inner healing, individuals become 
capable of receiving divine light, purifying their hearts from elements that corrupt 
human fitrah, and fostering virtuous conduct. Therefore, a self-healing approach 
aligned with Quranic principles is essential as a primary guide in Islam, offering 
direction for preserving human nature and attaining true happiness. 

Considering the various perspectives discussed above, the researcher asserts 
that the self-healing examined in this study refers to self-healing from a Sufi 
exegetical perspective using the mawdu’i (thematic) method. This study is therefore 
highly relevant, as it aims to provide a deeper and more comprehensive 
understanding of self-healing in the Quran through the lens of Sufi exegesis. 

 
METHODS 

This study employs a qualitative research approach with a thematic Quranic 
analysis (mawdu'i method) grounded in Sufi exegetical interpretation. This approach is 
considered appropriate for examining the concept of self-healing in the Quran, as it 
enables an in-depth exploration of the spiritual and psychological meanings 
embedded in Quranic verses through the interpretive frameworks of Sufi 
commentators (Sadia, 2024). The data in this study consist of primary and secondary 
textual sources. The primary data comprise Quranic verses related to the concept of 
self-healing, with particular emphasis on themes of supplication (du‘a’), remembrance 
(dhikr), and gratitude (shukr). These verses are analyzed through the interpretations of 
prominent Sufi exegetes, including al-Qushayri in Lata’if al-Isharat, Ibn ‘Arabi in 

relevant Sufi and exegetical writings, and Maḥmud al-Alusi in Ruh al-Ma‘ani (Bachtiar, 
2015; Feuillebois-Pierunek, 2017; Hijjas, 2018; Ichwan et al., 2024). 

Secondary data are drawn from scholarly works in Quranic studies, Sufism, 
psychology of religion, and mental health, including peer-reviewed journal articles 
and academic books that discuss spiritual healing, inner well-being, and integrative 
approaches to mental health within Islamic thought (Engkizar et al., 2025; Engkizar 
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et al., 2023; Ropiah, 2018). Data collection was conducted through systematic textual 
examination of the selected Quranic verses and their Sufi interpretations. This 
process involved identifying relevant passages, categorizing them according to the 
three core themes supplication, remembrance, and gratitude and compiling 
interpretive explanations from Sufi exegetical sources. All materials were obtained 
from authoritative and academically recognized publications to ensure scholarly 
reliability. 

Data analysis followed the stages of the thematic exegesis (mawdu‘i) method. 
First, the central theme of self-healing was determined as the analytical focus. 
Second, Quranic verses relevant to this theme were identified and thematically 
classified. Third, the interpretations of Sufi exegetes were analyzed comparatively to 
uncover convergences and distinctive insights regarding the psychological and 
spiritual dimensions of healing. Finally, the findings were synthesized to construct an 
integrative conceptual framework of self-healing from a Sufi exegetical perspective 
(Busral et al., 2025; Engkizar et al., 2025; Kaputra et al., 2021; Nisa et al., 2024). 

The trustworthiness of the findings was ensured through source triangulation, 
achieved by comparing interpretations across multiple Sufi exegetes and relating 
them to contemporary academic discussions on mental and spiritual well-being. 
Analytical consistency was maintained by adhering to established exegetical principles 
and transparent thematic procedures (Cena & Bual, 2021, 2021; Skrzypińska, 2021). 

This study is limited to textual and interpretive analysis and does not involve 
empirical or field-based data. Consequently, the findings are conceptual in nature and 
focus on normative and spiritual understandings of self-healing in the Quran. 
Nevertheless, the results provide a theoretical foundation for future empirical 
research exploring the practical application of Quranic-based spiritual healing in 
contemporary mental health contexts (Fossey et al., 2002; Nurwahidin et al., 2019). 

 
RESULT AND DISCUSSION 
Sufi Exegesis of Quranic Verses on Self-healing 
Supplication (Du‘a’) as a Means of Self-healing 

Based on an examination of Mu‘jam al-Mufahras li Alfaz al-Quran, terms related 
to supplication appear 199 times in the Quran. From these occurrences, this study 
identifies eight verses that are substantively relevant to the concept of self-healing, 
particularly from the perspective of Sufi exegesis. These verses are analyzed as 
representations of supplication not merely as verbal requests, but as mechanisms for 
inner healing and spiritual reinforcement. 
Supplication for Inner Steadfastness 
Quran, al-A‘raf [7]: 126 
 (“Our Lord, pour upon us patience and cause us to die as those who submit.”) 

ا جاءَتنْا رَبَّنا أفَْرِغْ عَليَْنا صَبْراً وَتوََفَّنا مُسْلِ  مِينَ وَما تنَْقِمُ مِنَّا إلََِّ أنَْ آمَنَّا بِآياتِ رَبنِّا لمََّ  

ان لله أن ، صا وا القإا إلى الله، وولبوا المةومن من  بل الله،  سا ةننّ من  لما عملوا لله، وأوذوا فى الله"

 يكون  لهّ على الله"
Al-Qushayri interprets this verse by emphasizing that the suffering experienced 

by believers is not a consequence of moral failure, but rather the result of a sincere 
spiritual choice. He states: 
“When they act for the sake of God and are harmed for the sake of God, they affirm their resolve 
toward God and seek assistance from Him. Such is the way of those who belong entirely to God: 
they rely wholly upon Him.” 
(Al-Qusyairi, 2000) 

This interpretation indicates that self-healing in Islam is not an isolated 
psychological process, but an integral part of a deeper spiritual dynamic rooted in 
monotheistic consciousness and total reliance upon God. The supplication “Rabbana 
afrigh ‘alaina sabran” is understood as a request for an outpouring of inner 
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steadfastness that soothes the soul amid psychological distress and inner wounds. 
For al-Qushayri, seeking divine assistance is not a sign of weakness; rather, it 
represents the highest form of spiritual strength, arising from an acknowledgment of 
human limitation and complete dependence on God as the ultimate source of inner 
resilience. 

An analysis of al-Qushayri’s and al-Alusi’s interpretations reveals layered 
meanings of self-healing within this supplication. Al-Qushayri highlights the Sufi 
dimension, viewing patience as the fruit of sincere faith and total surrender to God. 
Al- Alusi, meanwhile, emphasizes the rhetorical and psychological aspects of the 
prayer, interpreting it as an inner outpouring that calms fear and anxiety. This 
demonstrates that inner healing in Islam transcends mere psychological 
reinforcement, constituting a process of transcendence that integrates supplication, 
patience, and monotheistic awareness as sources of spiritual strength in confronting 
suffering. 
Supplication for Inner Healing 
Quran, al-Anbiya’ [21]: 83 
 (“Indeed, adversity has touched me, and You are the Most Merciful of the 
merciful.”) 

يَ  رُّ وَأنَْتَ أَرْحَمُ الرَّاحِِِ نَِِ الضُّ  وَأيَُّوبَ إِذْ نََدَىٰ رَبَّهُ أَنِّٰ مَسَّ
In his interpretation of this verse, al-Qushayri emphasizes the spiritual etiquette 

(adab) of Prophet Ayyub in supplication. Rather than explicitly asking for the removal 
of affliction, he reveals his weakness while exalting the divine attribute of mercy. 
According to al-Qushayri, this expression is not a complaint but a manifestation of 
profound spiritual awareness. He asserts that the dominant quality of patience within 
Prophet Ayyub is not negated by his articulation of suffering, as God Himself affirms 

his patience in Quran, Ṣad [38]: 44 (Al-Qushayri, 2000c). 
Al-Qushayri further explains that Prophet Ayyub’s statement does not 

constitute a protest against divine decree, but rather an acknowledgment of human 
fragility before God. He even interprets the utterance as a form of gratitude for a trial 
bestowed only upon God’s beloved servants. From this perspective, suffering is not 
perceived as degradation but as a sign of divine selection. This interpretation affirms 
that self-healing does not entail denying pain, but rather reinterpreting it as a means 
of deepening faith and drawing closer to God (Al-Qushayri, 2000c). 

The psychological dimension of Prophet Ayyub’s suffering is also evident in 
the social humiliation he endured, such as the mockery of enemies (syamatatu al-a‘da’) 
and the loss of social support. Al-Qushayri recounts that even Prophet Ayyub’s 
students abandoned him, perceiving his affliction as a sign of divine disgrace. 
However, his unwavering patience and the loyalty of his wife demonstrate that 
spiritual rank is not measured by freedom from trials, but by the ability to preserve 
monotheistic conviction and sincerity amid profound adversity (Al-Qushayri, 2000c). 
This narrative also highlights the crucial role of spiritual support systems in the 
process of inner recovery. 

The author’s analysis of the Sufi interpretations of Prophet Ayyub’s 
supplication indicates that the essence of self-healing in Islam lies in spiritual 
transformation rather than the elimination of physical pain. Al-Qushayri emphasizes 
supplicatory etiquette and monotheistic awareness; Ibn ‘Arabi interprets the prayer as 
symbolizing the dissolution of ego and the soul’s journey toward inner tranquility; 
while al- Alusi underscores total surrender to divine mercy as the foundation of inner 
steadfastness. Collectively, these interpretations demonstrate that Islamic self-healing 
emerges from the integration of patience, acknowledgment of human limitation, and 
unwavering trust in God’s compassion transforming suffering from a perceived 
weakness into a path of spiritual purification and inner strength. 
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Supplication for Forgiveness as a Mode of Self-healing 
Quran, Al ‘Imran [3]: 16–17 
 (“Our Lord, indeed we have believed, so forgive us our sins and protect us from the 
punishment of the Fire.”) 

 الَّذِينَ يَ قُولُونَ رَب َّنَا إِن َّنَا آمَنَّا فَاغْفِرْ لنََا ذُنوُبَ نَا وَقِنَا عَذَابَ النَّارِ 
ادِقِ  ابرِيِنَ وَالصَّ يَ وَالْقَانتِِيَ وَالْمُنْفِقِيَ وَالْمُسْتَ غْفِريِنَ بِِلَْْسْحَارِ الصَّ  

Al-Qushayri interprets these verses as describing servants who completely 
sever their attachment to anything other than God and humble themselves before 
Him by acknowledging hardship and affliction (al-mihan wa al-ruziyyah). Such 
individuals, according to al-Qushayri, attain divine proximity and special distinction, 
as well as elevated spiritual rank and divinely approved grace (Al-Qushayri, 2000a). 

Verse 17 further delineates the spiritual qualities that sustain this state: patience 
(Sabr), truthfulness (Sidq), devotion (qunut), generosity (infaq), and seeking forgiveness 
at dawn (istighfar bil-ashar). Al-Qushayri explicates patience as a multilayered spiritual 
discipline: patience in fulfilling divine commands, patience in avoiding prohibitions, 
and patience in surrendering to divine decree whether through loss or overwhelming 
trial. When this patience transcends emotional fluctuation, it becomes rida 
(contentment), a higher spiritual station (Al-Qushayri, 2000a). 

He further categorizes these qualities across different dimensions of human 
existence: patience of the heart, truthfulness of the spirit, devotion of the self, and 
repentance of the tongue. At more advanced stages, these virtues represent 
perseverance in spiritual striving, honesty in divine witnessing, constancy in 
adherence to sacred boundaries, and repentance even for spiritual attainments 
themselves, particularly when the servant returns to sobriety (Sahw) after ecstatic 
absorption (fana’). At this stage, the servant realizes that even the highest spiritual 
achievements remain insufficient before divine majesty, thus necessitating renewed 
repentance (Al-Qushayri, 2000a). 

From a self-healing perspective, Al ‘Imran [3]: 16–17 portrays supplication as a 
profound mechanism for inner purification and psychological restoration. The prayer 
for forgiveness is not limited to eschatological salvation but represents a conscious 
confrontation with human fragility, moral imperfection, and existential dependence 
on divine mercy. Healing, in this sense, emerges through acknowledgment, humility, 
and acceptance rather than denial of inner wounds. 

Ibn ‘Arabi offers a more metaphysical interpretation of the same verses. He 
understands “We have believed” as faith in the divine lights manifested through 
God’s actions and attributes. “Forgive us our sins” refers not merely to moral 
transgressions, but to the existential veil of separateness from God namely, the 
persistence of ego and limited selfhood. The “punishment of the Fire” symbolizes 
the agony of estrangement from divine unity rather than physical torment (Ahmad, 
1971a). 

According to Ibn ‘Arabi, the virtues mentioned in verse 17 represent stages of 
spiritual discipline: patience in spiritual struggle (mujahadah), sincerity in love and 
intention toward God, humility in the journey toward divine presence, and generosity 
that culminates in the surrender of one’s very existence. Seeking forgiveness at dawn 
corresponds to moments of divine self-disclosure (tajalliyat) when spiritual 
illumination and healing (shifa’) occur. In this framework, forgiveness constitutes the 
deepest form of self-healing: the purification of existence from residual ego and 
perceived separation from God (Ahmad, 1971a). 

Al-Alusi, meanwhile, interprets the verses in a more normative-exegetical 
register, emphasizing that faith itself suffices as the basis for seeking forgiveness and 
divine protection. He explains patience as perseverance in obedience and restraint 
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from disobedience, truthfulness as sincerity in intention and speech, devotion as 
consistency in worship, generosity as obligatory and voluntary charity, and seeking 
forgiveness at dawn as a practice rooted in prophetic tradition and heightened 
spiritual receptivity (Al-Baghdadi, 1994a). 

Collectively, these interpretations demonstrate that supplication for forgiveness 
functions as a comprehensive self-healing process in Sufi exegesis addressing 
psychological distress, moral vulnerability, and existential disorientation through 
repentance, humility, and reconnection with divine mercy. 
Supplication for Inner Expansion (Sharh al-Sadr) 
Quran, TaHa [20]: 25–28 
 (“My Lord, expand my chest, ease my task for me, and loosen the knot from my 
tongue so that they may understand my speech.”) 

رْ لِ أمَْريِ  ۝قالَ رَبِٰ اشْرحَْ لِ صَدْريِ  يَ فْقَهُوا قَ وْلِ  ۝وَاحْلُلْ عُقْدَةً مِنْ لِسَانّ  ۝وَيَسِٰ  
Al-Qushayri interprets this supplication as an indication that divine 

responsibility (taklif) presupposes inner capacity and spiritual readiness. Moses’ 
repeated requests signify not weakness, but awareness of the profound demands of 
divine mission. The plea for an expanded chest (ishrah li sadri) is understood as a 
request for inner openness that allows Moses to re-engage with creation after having 
experienced intimate divine discourse. Similarly, loosening the knot of the tongue 
signifies regaining communicative ability after immersion in divine presence, relying 
entirely on divine strength rather than personal capacity (Al-Qushayri, 2000c). 

From the standpoint of self-healing, this prayer reflects a prophetic model of 
recovery: inner restoration following spiritual intensity, emotional burden, and 
existential responsibility. Healing begins with surrender, acknowledgment of 
limitation, and divine assistance in restoring balance between spiritual experience and 
social engagement. 

Ibn ‘Arabi deepens this interpretation by situating the prayer within the 
framework of ma‘rifah. For him, the expansion of the chest represents illumination by 
nur al-yaqin (the light of certainty) and stabilization within the station of divine self-
disclosure (tajalli al-sifat). Moses seeks protection from being inwardly wounded by 
rejection or hostility, recognizing all events as manifestations of divine action rather 
than personal affronts. This awareness enables him to endure trials “with God and 
through God,” without ego-driven reaction (Ahmad, 1971b). 

In Ibn ‘Arabi’s reading, the loosening of the tongue refers to removing 
intellectual and spiritual barriers that hinder the articulation of divine truth. 
Communication thus becomes an act of divine agency rather than personal effort. 
Healing, in this context, is achieved through dissolving egoic sensitivity and 
perceiving adversity as a locus of divine wisdom. 

The author’s analysis indicates that QS. Ṭa Ha [20]: 25–28 articulates a 
multidimensional self-healing mechanism encompassing psychological relief, spiritual 
fortification, and communicative empowerment. Al-Qushayri emphasizes readiness 
and total reliance upon God, while Ibn ‘Arabi frames the supplication as a 
transformation of perception from personal injury to divine manifestation. Together, 
these interpretations establish prophetic supplication as an integrative model of self-
healing, wherein emotional burdens are released, spiritual resilience is strengthened, 
and human agency is realigned with divine purpose. 
Supplication for Forgiveness as a Mode of Self-healing 
Quran, Al ‘Imran [3]: 16–17 
 (“Our Lord, indeed we have believed, so forgive us our sins and protect us from the 
punishment of the Fire.”) 

 الَّذِينَ يَ قُولُونَ رَب َّنَا إِن َّنَا آمَنَّا فَاغْفِرْ لنََا ذُنوُبَ نَا وَقِنَا عَذَابَ النَّارِ 
ادِقِيَ وَالْقَانتِِيَ وَالْمُنْفِقِيَ وَالْمُسْتَ غْفِريِنَ بِِلَْْسْحَارِ  ابرِيِنَ وَالصَّ  الصَّ
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Al-Qushayri interprets these verses as describing servants who completely 
sever their attachment to anything other than God and humble themselves before 
Him by acknowledging hardship and affliction (al-mihan wa al-ruziyyah). Such 
individuals, according to al-Qushayri, attain divine proximity and special distinction, 
as well as elevated spiritual rank and divinely approved grace (Al-Qushayri, 2000a). 

Verse 17 further delineates the spiritual qualities that sustain this state: patience 
(sabr), truthfulness (sidq), devotion (qunut), generosity (infaq), and seeking forgiveness 
at dawn (istighfar bil-ashar). Al-Qushayri explicates patience as a multilayered spiritual 
discipline: patience in fulfilling divine commands, patience in avoiding prohibitions, 
and patience in surrendering to divine decree whether through loss or overwhelming 
trial. When this patience transcends emotional fluctuation, it becomes rida 
(contentment), a higher spiritual station (Al-Qushayri, 2000a). 

He further categorizes these qualities across different dimensions of human 
existence: patience of the heart, truthfulness of the spirit, devotion of the self, and 
repentance of the tongue. At more advanced stages, these virtues represent 
perseverance in spiritual striving, honesty in divine witnessing, constancy in 
adherence to sacred boundaries, and repentance even for spiritual attainments 
themselves, particularly when the servant returns to sobriety (Sahw) after ecstatic 
absorption (fana’). At this stage, the servant realizes that even the highest spiritual 
achievements remain insufficient before divine majesty, thus necessitating renewed 
repentance (Al-Qushayri, 2000a). 

From a self-healing perspective, Al ‘Imran [3]: 16–17 portrays supplication as a 
profound mechanism for inner purification and psychological restoration. The prayer 
for forgiveness is not limited to eschatological salvation but represents a conscious 
confrontation with human fragility, moral imperfection, and existential dependence 
on divine mercy. Healing, in this sense, emerges through acknowledgment, humility, 
and acceptance rather than denial of inner wounds. 

Ibn ‘Arabi offers a more metaphysical interpretation of the same verses. He 
understands “We have believed” as faith in the divine lights manifested through 
God’s actions and attributes. “Forgive us our sins” refers not merely to moral 
transgressions, but to the existential veil of separateness from God namely, the 
persistence of ego and limited selfhood. The “punishment of the Fire” symbolizes 
the agony of estrangement from divine unity rather than physical torment (Ahmad, 
1971a). 

According to Ibn ‘Arabi, the virtues mentioned in verse 17 represent stages of 
spiritual discipline: patience in spiritual struggle (mujahadah), sincerity in love and 
intention toward God, humility in the journey toward divine presence, and generosity 
that culminates in the surrender of one’s very existence. Seeking forgiveness at dawn 
corresponds to moments of divine self-disclosure (tajalliyat) when spiritual 
illumination and healing (shifa’) occur. In this framework, forgiveness constitutes the 
deepest form of self-healing: the purification of existence from residual ego and 
perceived separation from God (Ahmad, 1971a). 

Al-Alusi, meanwhile, interprets the verses in a more normative-exegetical 
register, emphasizing that faith itself suffices as the basis for seeking forgiveness and 
divine protection. He explains patience as perseverance in obedience and restraint 
from disobedience, truthfulness as sincerity in intention and speech, devotion as 
consistency in worship, generosity as obligatory and voluntary charity, and seeking 
forgiveness at dawn as a practice rooted in prophetic tradition and heightened 
spiritual receptivity (Al-Baghdadi, 1994a). 

Collectively, these interpretations demonstrate that supplication for forgiveness 
functions as a comprehensive self-healing process in Sufi exegesis addressing 
psychological distress, moral vulnerability, and existential disorientation through 
repentance, humility, and reconnection with divine mercy. 
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Supplication for Inner Expansion (Sharh al-Sadr) 

Quran, Ṭa Ha [20]: 25–28 
 (“My Lord, expand my chest, ease my task for me, and loosen the knot from my 
tongue so that they may understand my speech.”) 

رْ لِ أمَْريِ  ۝قالَ رَبِٰ اشْرحَْ لِ صَدْريِ  يَ فْقَهُوا قَ وْلِ  ۝نْ لِسَانّ وَاحْلُلْ عُقْدَةً مِ  ۝وَيَسِٰ  
Al-Qushayri interprets this supplication as an indication that divine 

responsibility (taklif) presupposes inner capacity and spiritual readiness. Moses’ 
repeated requests signify not weakness, but awareness of the profound demands of 
divine mission. The plea for an expanded chest (ishrah li sadri) is understood as a 
request for inner openness that allows Moses to re-engage with creation after having 
experienced intimate divine discourse. Similarly, loosening the knot of the tongue 
signifies regaining communicative ability after immersion in divine presence, relying 
entirely on divine strength rather than personal capacity (Al-Qushayri, 2000c). 

From the standpoint of self-healing, this prayer reflects a prophetic model of 
recovery: inner restoration following spiritual intensity, emotional burden, and 
existential responsibility. Healing begins with surrender, acknowledgment of 
limitation, and divine assistance in restoring balance between spiritual experience and 
social engagement. 

Ibn ‘Arabi deepens this interpretation by situating the prayer within the 
framework of ma‘rifah. For him, the expansion of the chest represents illumination by 
nur al-yaqin (the light of certainty) and stabilization within the station of divine self-
disclosure (tajalli al-sifat). Moses seeks protection from being inwardly wounded by 
rejection or hostility, recognizing all events as manifestations of divine action rather 
than personal affronts. This awareness enables him to endure trials “with God and 
through God,” without ego-driven reaction (Ahmad, 1971b). 

In Ibn ‘Arabi’s reading, the loosening of the tongue refers to removing 
intellectual and spiritual barriers that hinder the articulation of divine truth. 
Communication thus becomes an act of divine agency rather than personal effort. 
Healing, in this context, is achieved through dissolving egoic sensitivity and 
perceiving adversity as a locus of divine wisdom. 

The author’s analysis indicates that QS. Ṭa Ha [20]: 25–28 articulates a 
multidimensional self-healing mechanism encompassing psychological relief, spiritual 
fortification, and communicative empowerment. Al-Qushayri emphasizes readiness 
and total reliance upon God, while Ibn ‘Arabi frames the supplication as a 
transformation of perception from personal injury to divine manifestation. Together, 
these interpretations establish prophetic supplication as an integrative model of self-
healing, wherein emotional burdens are released, spiritual resilience is strengthened, 
and human agency is realigned with divine purpose. 
Supplication for Forgiveness and Divine Mercy 
QS. al-Mu’minun [23]: 109 
 (“Our Lord, we have believed; so forgive us and have mercy upon us, and You are 
the best of those who show mercy.”) 

يَ إِنَّهُ كَانَ فَريِقٌ مِنْ عِبَادِي يَ قُولُونَ رَ  ب َّنَا آمَنَّا فَاغْفِرْ لنََا وَارْحَِْنَا وَأنَْتَ خَيُْْ الرَّاحِِِ  
Al-Qushayri interprets this verse by highlighting a profound contrast between 

two groups of human beings: those who embody supplication as an expression of 
servitude, and those who ridicule such devotion. He describes the former as the 
awliya’ Allah, servants who persistently call upon God for forgiveness and mercy 
despite enduring mockery and hardship. Their supplication is not merely a ritual act, 
but a manifestation of faith, praise, and total devotion. Conversely, those who mock 
the faithful become veiled from remembrance (dhikr) and severed from divine 
illumination, thereby incurring divine retribution (Al-Qushayri, 2000c). 
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Al-Qushayri further frames this dynamic as a form of “divine contention” 
(khusumah al-Haqq), wherein God Himself responds to the humiliation of His 
devoted servants by granting them honor and victory, while punishing those who 
oppose and demean them. This response underscores that divine justice operates not 
only in the eschatological realm, but also in restoring the dignity and spiritual 
resilience of the oppressed faithful. 

From the perspective of self-healing, this interpretation emphasizes that 
supplication for forgiveness and mercy functions as a means of inner restoration. 
The prayer uttered by the faithful becomes a source of spiritual strength, enabling 
them to endure social marginalization and psychological distress. Healing, in this 
context, does not necessarily manifest as the removal of external hardship, but rather 
as the recovery of inner stability, dignity, and existential meaning. Thus, supplication 
emerges as a transformative process through which suffering is reconfigured into 
spiritual triumph through patience, steadfastness, and unwavering trust in divine 
mercy. 
Supplication for Protection of the Soul 
QS. al-Mu’minun [23]: 97–98 
 (“My Lord, I seek refuge in You from the whisperings of devils, and I seek refuge in 
You, my Lord, lest they approach me.”) 

وَأَعُوذُ بِكَ رَبِٰ أَنْ يََْضُرُونِ  ۝يَاطِيِ وَقُلْ رَبِٰ أَعُوذُ بِكَ مِنْ هَََزَاتِ الشَّ   
According to al-Qushayri, the essence of isti‘adhah (seeking refuge) lies in 

seeking protection with God from all that operates by God’s permission, including 
harm that appears to originate from Satan. He invokes the Prophetic supplication 
“A‘udhu bika minka” (“I seek refuge in You from You”) to illustrate that all causes 
ultimately return to divine will. Satan, therefore, possesses no autonomous power; his 
influence operates only within the divine order. Al-Qushayri emphasizes that if Satan 
truly possessed independent power to mislead, he would have been able to save 
himself from misguidance in the first place (Al-Qushayri, 2000c). 

Within the framework of self-healing, this supplication functions as a 
mechanism for restoring clarity of consciousness. It liberates the individual from 
exaggerated fear, helplessness, and psychological vulnerability attributed to external 
forces. Rather than reinforcing anxiety, isti‘adhah reorients the soul toward divine 
sovereignty, fostering inner calm through total reliance (tawakkul) upon God. In this 
sense, the prayer serves not merely as protection from temptation, but as liberation 
from egoic illusion and mental disturbance. 

The author’s analysis of QS. al-Mu’minun [23]: 97–98 indicates that 
supplication for protection constitutes a foundational element of spiritual self-
healing. Al-Qushayri’s interpretation underscores the existential dimension of 
isti‘adhah, wherein awareness of divine omnipotence dissolves fear of satanic 
domination. Complementarily, Ibn ‘Arabi emphasizes total surrender of heart, 
speech, and action to God, such that the very spaces through which temptation 
enters are spiritually sealed. Together, these interpretations affirm that genuine 
healing arises from sustained spiritual awareness, continuous remembrance, and 
conscious alignment with divine presence, long before regret becomes inevitable. 
Supplication for Mental and Spiritual Strength 

QS. al-Aḥqaf [46]: 15 
 (“My Lord, inspire me to be grateful for Your favor which You have bestowed upon 
me and upon my parents…”) 

هُ وَبَ لَغَ أَرْبعَِيَ سَنَةً قَالَ رَبِٰ  ٰ إِذَا بَ لَغَ أَشُدَّ نْسَانَ بِوَالِدَيْهِ إِحْسَانًَ ... حَتََّّ نَا الِْْ  ...  أَوْععِْنِِ أَنْ أَشْرُرَ نعِْمَتَكَ وَوَصَّي ْ
Al-Qushayri explains that this verse articulates a multidimensional supplication 

rooted in gratitude, moral responsibility, and spiritual maturity. He emphasizes that 
honoring one’s parents constitutes a foundational ethical obligation, as parental care 
represents the immediate cause of human existence. Failure to acknowledge this 
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bond, according to al-Qushayri, results in an inability to establish proper reverence 
toward God. This interpretation is reinforced by the Prophetic tradition stating that 
divine pleasure is contingent upon parental pleasure, and divine wrath upon their 
displeasure (Al-Qushayri, 2000b). 

QS. al-Aḥqaf [46]: 15 presents a layered prayer that integrates gratitude, 
righteous action, repentance, and concern for future generations. Al-Qushayri 
identifies five interconnected petitions within the verse: gratitude for divine blessings, 
performance of righteous deeds, moral rectification of offspring, acceptance of 
repentance, and affirmation of submission to God. Within the framework of self-
healing, this supplication represents an integrative process that reconciles personal 
history (parents), present ethical conduct, and future responsibility (descendants). 

Al-Qushayri further associates the age of forty with spiritual maturity. Prior to 
this stage, human consciousness is largely occupied with physical growth and worldly 
demands, limiting the activation of inner perception (basirah). As bodily needs 
stabilize, the soul gains capacity for deeper spiritual awareness and orientation toward 
its divine origin. The supplication for gratitude thus reflects a conscious transition 
from corporeal preoccupation to spiritual refinement, marking readiness for 
sustained obedience and inner balance. 

The author’s analysis affirms that QS. al-Ahqaf [46]: 15 embodies a Quranic 
model of self-healing grounded in gratitude and spiritual maturity. Healing, in this 
context, involves reconciliation with the past through honoring parents, regulation of 
the present through righteous action, and orientation toward the future through 
prayer for one’s descendants. The symbolic significance of the age of forty 
underscores the alignment between psychological stability and spiritual readiness. 
Consequently, this verse demonstrates that Quranic self-healing is anchored in 
gratitude, ethical continuity, and sustained devotional consciousness across 
generations. 

 
CONCLUSION 

Based on the discussion and analysis conducted, it can be concluded that self-
healing in the Quran from a Sufi exegetical perspective constitutes a holistic process 
of inner healing that encompasses both psychological and spiritual dimensions. 
Within this approach, self-healing is not merely aimed at alleviating emotional 
wounds or psychological distress, but also directed toward the purification of the 
soul (tazkiyat al-nafs) and the restoration of the heart to genuine tranquility 
(tuma’ninah). 

An examination of the interpretations offered by al-Qushayri, Ibn ‘Arabi, and 
al-Alusi demonstrates that supplication (du‘a’), remembrance (dhikr), and gratitude 
(shukr) function as three fundamental pillars in the Quranic model of self-healing. 
Supplication serves as a mechanism of reliance upon God, fostering hope, 
perseverance, and acceptance of divine decree. Remembrance represents the core of 
spiritual therapy, reconnecting the heart with the Divine presence, cleansing the inner 
self from anxiety, and cultivating profound emotional stability. Meanwhile, gratitude 
shapes a positive mindset and the capacity to embrace life’s realities with openness, 
thereby accelerating the process of inner recovery. 

 
REFERENCES  

Ahmad, S. al-A. A. B. A.-M. M. I. ’Ali I. M. I. A. A.-T. al-H. al-M. bi I. A. (1971a). Tafsir 
Ibnu ’Arabi, Tafsir Al-Quran al-Karim Jilid 1. Dar al-Kutub al-Ilmiyah. 

Ahmad, S. al-A. A. B. A.-M. M. I. ’Ali I. M. I. A. A.-T. al-H. al-M. bi I. A. (1971b). Tafsir 
Ibnu ’Arabi, Tafsir Al-Quran al-Karim Jilid 2. Dar al-Kutub al-Ilmiyah. 

Al-Baghdadi, M. al-A. (1994a). Ruhul Ma’ani Fi Tafsir Al-Quran Al-’Azhim Wassaba’ul 
Matsani Jilid 22. Dar al-Kutub al-Ilmiyah. 



Self-Healing in the Quran from a Sufi Exegetical Perspective 

El-Rusyd 

Vol. 10, No. 2, pp. 433-446, 2025 

 

 

445 

 

  
  

Al-Baghdadi, M. al-A. (1994b). Ruhul Ma’ani Fi Tafsir al-Quran al-’Azhim Wassaba’ul 
Matsani Jilid 8. Dar al-Kutub al-Ilmiyah. 

 Al-Qusyairi, A.-I. (2000). Lathaiful Isyarat Jilid 1. Al-Hay’ah al-Mishriyyah al-’Ammah 
lilkitab. 

Al-Qusyairi, A.-I. (2000a). Lathaiful Isyarat Jilid 1. Al-Hay’ah al-Mishriyyah al-’Ammah 
lilkitab. 

Al-Qusyairi, A.-I. (2000b). Lathaiful Isyarat Jilid 3. Al-Hay’ah al-Mishriyyah al-’Ammah 
lilkitab. 

Al-Qusyairi, A.-I. (2000c). Lathaiful Isyarat tafsir Sufi LilQuran al-Karim Jilid 2. Al-Hay’ah 
al-Mishriyyah al-’Ammah lilkitab. 

Bachtiar, H. (2015). Gagasan dan Manifestasi Neo-Sufisme dalam Muhammadiyah: Sebuah 
Analisis Teoretik. Afkaruna, 11(2), 157–194. 
https://doi.org/10.18196/aiijis.2015.0047.157-194  

Busral, B., Rambe, K. F., Gunawan, R., Jaafar, A., Habibi, U. A., & Engkizar, E. (2025). 
Lived da’wah: Temporal structuring of religious practice in Tabligh jamaat’s daily 
congregation. Jurnal Ilmu Dakwah, 45(2), 377–398. 
https://doi.org/https://doi.org/10.21580/jid.v45.2.28479  

Cena, J. B., & Bual, J. M. (2021). Spiritual Well-Being of Senior High School Students of 
Philippine Public Schools. Philippine Social Science Journal, 4(4), 50–61. 
https://doi.org/10.52006/main.v4i4.446  

Dahlan, A. (2024). Self Healing. Pustaka Elmadina. 
Engkizar, E, Jaafar, A., Alias, M., Guspita, B., & Albizar, R. (2025). Utilisation of Artificial 

Intelligence in Qur’anic Learning: Innovation or Threat? Journal of Quranic Teaching 
and Learning, 1(2), 1–17. https://joqer.intischolar.id/index.php/joqer/index  

Engkizar, E, Jaafar, A., Masuwd, M. A., Rahman, I., Datres, D., Taufan, M., Akmal, F., 
Dasrizal, D., Oktavia, G., Yusrial, Y., & Febriani, A. (2025). Challenges and Steps in 
Living Quran and Hadith Research: An Introduction. International Journal of 
Multidisciplinary Research of Higher Education (IJMURHICA, 8(3), 426–435. 
https://doi.org/10.24036/ijmurhica.v8i3.396  

Engkizar, Engkizar, Jaafar, A., Hamzah, M. I., Fakhruddin, F. M., Oktavia, G., & Febriani, A. 
(2023). Changes in Students’ Motivation to Memorize the Quran: A Study at Quranic 
Higher Education Institutions in Indonesia. International Journal of Islamic Studies 
Higher Education, 2(3), 240–258. 
https://doi.org/https://doi.org/10.24036/insight.v2i3.240  

Fazny, B. Y. (2021). Analysis of parental burnout conditions during the Covid-19 pandemic 
in Indonesia. Journal of Advanced Guidance and Counseling, 2(2), 109–122. 

Feuillebois-Pierunek, E. (2017). ʿIzz al-Dīn Kāshānī and Abū al-Mafākhir Yahyā Bākharzī: 
Proper Sufi conduct (adab) through the Eyes of Two Persian Authors from Different 
Brotherhoods in the 13th–14th Century. In Ethics and Spirituality in Islam (pp. 449–
478). BRILL. https://doi.org/10.1163/9789004335134_018  

Fossey, E., Harvey, C., Mcdermott, F., & Davidson, L. (2002). Understanding and Evaluating 
Qualitative Research. Australian & New Zealand Journal of Psychiatry, 36(6), 717–732. 
https://doi.org/10.1046/j.1440-1614.2002.01100.x  

Ghaidha’, A. R., & Sudinadji, M. B. (2023). Pengalaman Self-Healing Dalam Situasi Stres 
Akademik. Universitas Muhammadiyah Surakarta. 

Hidayatullah, R. M., & Aluf, F. N. Al. (2021). Efektivitas Self-Talk Terhadap Pengelolaan 

Kesehatan Mental di Tengah Pandemi COVID-19. PSYCOMEDIA : Jurnal Penelitian 
Psikologi, 1(1), 38–48. https://doi.org/10.35316/psycomedia.2021.v1i1.38-48  

Hijjas, M. (2018). The Trials of Rābia al-Adawīyya in the Malay World: The Female Sufi in 
the Hikayat Rabi’ah. Bijdragen Tot de Taal-, Land- En Volkenkunde, 174(2–3), 216–
243. https://doi.org/10.1163/22134379-17402025  

Ichwan, M. N., Asy’Ari Ulama’I, A. H., Masuwd, M. A., & Abdulghani, N. A. (2024). 
SUFISM AND QURANIC INTERPRETATION: Bridging Spirituality, Culture, and 
Political Discourse in Muslim Societies. Ulumuna, 28(2), 655–680. 
https://doi.org/10.20414/ujis.v28i2.1082  

Kanda, A. S., & Firdaus, E. (2024). Pengaruh Konten Self-Healing Di Instagram Terhadap 
Kesehatan Mental Generasi Z Di Kota Bandung. Jurnal Ilmiah Ekonomi Dan 
Manajemen, 2(2), 34–38. 

https://doi.org/10.18196/aiijis.2015.0047.157-194
https://doi.org/https:/doi.org/10.21580/jid.v45.2.28479
https://doi.org/10.52006/main.v4i4.446
https://joqer.intischolar.id/index.php/joqer/index
https://doi.org/10.24036/ijmurhica.v8i3.396
https://doi.org/https:/doi.org/10.24036/insight.v2i3.240
https://doi.org/10.1163/9789004335134_018
https://doi.org/10.1046/j.1440-1614.2002.01100.x
https://doi.org/10.35316/psycomedia.2021.v1i1.38-48
https://doi.org/10.1163/22134379-17402025
https://doi.org/10.20414/ujis.v28i2.1082


Nur, M., Rambe, I., Lubis, H. N. 

El-Rusyd 

 Vol. 10, No. 2, pp. 433-446, 2025 

 

446 

 

  

Copyright holder : 
© Nur, M., Rambe, I., Lubis, H. N. 

 
First publication right: 

El-Rusyd 

 
This article is licensed under: 

CC-BY-SA 

Kaputra, S., Engkizar, E., Akyuni, Q., Rahawarin, Y., & Safarudin, R. (2021). Dampak 
Pendidikan Orang Tua Terhadap Kebiasaan Religius Anak Dalam Keluarga Jama’ah 
Tabligh. Al-Tadzkiyyah:  Jurnal Pendidikan Islam, 12(2), 249–268. 
https://doi.org/10.24042/atjpi.v12i2.9979  

Lilin, R., Hadju, V., Indriono, H., & Syahrianti. (2018). Pendekatan Terapi Spiritual Alquran 

pada Pasien Skizofrenia Tinjauan Sistematis. Health Information : Jurnal Penelitian, 
10(1), 51–64. 

Nisa, L. U., Turgut, E., Aulia, A., Hati, M., Rasyid, A., Azira, V., & Sundari, M. (2024). An 
Analysis the Meaning of the Word Light in Tafseer. Al-Misbah: Journal of Quran, 
Hadith and Tafseer Studies, 1(1), 1–7. 
https://doi.org/https://doi.org/10.62990/juqhadis.v1i1.1  

Nurwahidin, N., Mahruza, N. Q., & Asyhar, T. Al. (2019). Children’s Self Acceptance Raised 
by Single Mother: Analysis Study in Moslem Family. Khalifa: Journal of Islamic 
Education, 3(2), 90. https://doi.org/10.24036/kjie.v3i2.25  

Rahmasari, D. (2020a). Self Healing : Panduan Praktis Melakukan Penyembuhan Diri Untuk 
Mengelola Stres Sehari-Hari. Unesa University Press. 

Rahmasari, D. (2020b). Self Healing Is Knowing your own self. 
Rahmatika, S., Rozaq, A., & Fauziyah, U. (2023). Konsep Self-Healing Perspektif Al-Qur’an 

dan Psikologi (Studi Atas Surah Al-Muzammil 1-10). Asy-Syari`ah: Jurnal Hukum Islam, 
9(2), 2548–5903. 

Rahmawati, A. Y. (2020). Self healing dalam penerimaan diri pada remaja putri yang 
mengalami kehamilan tidak diinginkan (KTD) di Sentra “Paramita” Mataram. July, 1–
23. 

Redho, A., Sofiani, Y., & Warongan, A. W. (2019). Pengaruh Self Healing terhadap 
Penurunan Skala Nyeri Pasien Post Op. Journal of Telenursing (JOTING), 1(1), 1–23. 

Ropiah, S. (2018). Studi Kritis Poligami Dalam Islam (Analisa Terhadap Alasan Pro Dan 
Kontra Poligami). Al-Afkar, Journal for Islamic Studies, 89–104. 
https://doi.org/10.5281/zenodo.1161566  

Sadia, S. (2024). The Role of Counseling in Marital Conflict Management: An Islamic 

Perspective. Islamic Studies Research Journal Abḥāth, 9(36). 
https://doi.org/10.54692/abh.2024.09362206  

Sari, F. A., & Damanik, A. (2023). Konsep Self Healing Dengan Zikir Dan Syukur Dalam Al-
Qur’an. Journal IICET, 8(4), 1–123. 

Skrzypińska, K. (2021). Does Spiritual Intelligence (SI) Exist? A Theoretical Investigation of 
a Tool Useful for Finding the Meaning of Life. Journal of Religion and Health, 60(1), 
500–516. https://doi.org/10.1007/s10943-020-01005-8  

 
 
 

  

https://doi.org/10.24042/atjpi.v12i2.9979
https://doi.org/https:/doi.org/10.62990/juqhadis.v1i1.1
https://doi.org/10.24036/kjie.v3i2.25
https://doi.org/10.5281/zenodo.1161566
https://doi.org/10.54692/abh.2024.09362206
https://doi.org/10.1007/s10943-020-01005-8

