


‘First edition, Islāmic Counselling: An Introduction to Theory and Practice 
has finally received its long awaited second edition: Islāmic Counselling and 
Psychotherapy. This edition builds on the comprehensive concepts and theories 
shared in the original and will no doubt be as valuable an asset to the world of 
Islāmic Counselling and Psychotherapy in terms of practice and education. It is an 
essential resource for psychotherapy students, academics and practitioners as well 
as an interesting read for those who have a curiosity for the subject matter.’

Khalida Haque, SNCPS (Accredited), psychotherapist, UK

‘The revised edition of this essential book, Islāmic Counselling and Psychotherapy 
2nd edition written by Professor Dr. G. Hussein Rassool, skilfully navigates the 
intricate joining of spirituality and psychotherapy. The inclusion of postmodern 
therapeutic approaches, such as narrative and hope therapy, adds a contemporary 
layer to the discourse, ensuring that readers are equipped with the latest insights 
in the field. This edition offers a reflective exploration of the expanding role 
of Islāmic psychotherapists, highlighting their evolving responsibilities and 
contributions within the broader context of mental health. The in-depth examination 
of the integration of Qur’ânic teachings and hādīth into the therapeutic process 
enriches the reader’s understanding of the profound connections between faith 
and mental well-being. Additionally, the book introduces an Islāmic perspective 
on dream interpretation, unlocking new dimensions in the exploration of spiritual 
and psychological realms. Addressing ethical challenges specific to Islāmic 
psychotherapy, Professor Rassool provides valuable guidance for practitioners 
navigating complex issues, ensuring a culturally sensitive and ethically sound 
practice. This work is not only a crucial resource for Muslims navigating mental 
health but also an invaluable read for anyone interested in the harmonious 
integration of spirituality into the therapeutic process.’

Razia Bhatti-Ali, PhD, consultant clinical psychologist  
(Connect Health Ltd/Bupa), UK

‘At this point in the history of our Ummah, it is essential that scholars of 
experience and courage, each in their own field, envision a re-construction of the 
current disciplines and propose robust new ways of dealing with contemporary 
phenomena. Current systems, including in the discipline of psychology and in 
the variety of phenomena related to it, are proving ineffective in improving the 
human condition. That is why I was happy to see this extensive new study done 
by Professor G. Hussein Rassool, critiquing the current paradigm and proposing 
new ways of analysis and counselling on Islāmic foundations. May Allaah reward 
Professor Rassool and widen the circles of benefit of his work to Muslims and 
humanity writ large.’

Jasser Auda, PhD, President of Maqasid Institute Global at the 
International Peace University, South Africa



‘Islāmic Counselling and Psychotherapy is a groundbreaking work that seamlessly 
weaves Islāmic teachings into the fabric of modern psychotherapy. A vital resource 
for practitioners and scholars alike, this book offers a comprehensive guide, 
harmonising the Islāmic principles with contemporary therapeutic techniques. Its 
depth and relevance make it an indispensable tool, fostering a holistic understanding 
of counselling within the Islāmic framework.’

Zuleyha Keskin, PhD, Associate Head of School at the Centre for Islāmic 
Studies and Civilisation, Charles Sturt University, Australia

‘Islāmic Counselling and Psychotherapy by Professor Dr. G. Hussein Rassool is an 
indispensable resource that bridges the gap between mainstream counselling and 
the specific needs of Muslim clients. This second edition represents a significant 
milestone, offering a comprehensive exploration of the intricate interplay between 
Islāmic principles and psychotherapeutic practices.

The book covers a wide array of topics, from the foundational understanding of 
Islāmic therapy to ethical considerations and the scope of Islāmic psychotherapy. 
It critically examines various psychotherapeutic approaches through an Islāmic 
lens, providing insights into their compatibility with Islāmic principles. Professor 
Dr. G. Hussein Rassool delves into practical intervention strategies within Islāmic 
psychotherapy, addressing the integration of Qur’anic verses, dream interpretation, 
halāl-harām considerations, and presenting the Siraat Al-Islāmic Psychotherapy 
Practice Model. What makes this edition particularly valuable is its updated content, 
exploring postmodern psychotherapy approaches like narrative and hope therapy. 
The author sheds light on the evolving role of Islāmic psychotherapists and addresses 
ethical challenges specific to this field. The inclusion of an Islāmic perspective on 
dream interpretation adds a unique dimension to the exploration of spiritual and 
psychological realms and tools. Furthermore, Professor Rassool emphasizes the 
importance of therapists integrating spirituality, religion, psychology, and cultural 
awareness when working with Muslim clients. The book serves as a primer in 
Islāmic psychotherapy, offering professionals, novice therapists, and students the 
tools and knowledge to enhance the effectiveness and culturally sensitive nature of 
therapeutic interventions.

As someone deeply invested in the field of counselling and psychotherapy at 
a clinical set up like that of a hospital, I highly recommend Islāmic Counselling 
and Psychotherapy to practitioners, educators, and anyone seeking a profound 
understanding of how Islāmic principles can be integrated into the therapeutic 
process. Professor Rassool’s meticulous research, practical guidance, and 
commitment to cultural sensitivity make this book an invaluable contribution to 
the field.’

Zulekha Shakoor Rajani, counselling and spiritual psychologist at Mind 
and Brain Hospital, India



‘Alhamdulillahirabbil ‘alamiin. All praise is to Allāh, the Lord of the world. It is 
with much pleasure that I  should write an endorsement of another of Professor 
G. Hussein Rassool books, titled Islāmic Counselling and Psychotherapy. As the 
readers of Islāmic Psychology have already known, he is the most productive 
author in the world today in the science of Islāmic psychology. Now another 
mark of his prolificacy will soon be published. The title that he has decided to 
cover, become an answer for the long-awaited guidelines in the area of Islāmic 
counselling and psychotherapy. The book covers the important elements of 
understanding counselling and psychotherapy from an Islāmic perspective: From 
the conceptual understanding, ethics, explanation of different approaches applied 
in the conventional psychotherapy seen critically from Islāmic perspective, as 
well as current practices based on Islāmic approaches – including family therapy. 
This book is a must read for those who teach, learn and practice counselling and 
psychotherapy. The teachers, students and practitioners who feel the need to better 
understand and support their Muslim clients with their unique worldview.’

Emi Zulaifah, PhD, Vice Dean of religious, students, alumni and 
partnership affairs, Universitas Islam Indonesia, Indonesia
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Islāmic Counselling and Psychotherapy: An Introduction to Theory and Practice 
provides foundation-level knowledge of and perspective on the fundamental 
principles and practices of counselling and psychotherapy from an Islāmic 
perspective.

This groundbreaking practical framework incorporates Islāmic spirituality, 
religion, and cultural contexts into the therapeutic process. It makes the case that 
authentic Islāmic spirituality, based on submission to God, forms the cornerstone 
of good mental health. The book’s foundation focuses on the therapist’s role and 
ethical considerations specific to Islāmic psychotherapy. It explores the integration 
of Qur’ânic teachings and hādīths and delves into dream interpretation and the 
clinical applications of the Siraat Al-Islāmic psychotherapy practice model. This 
thoroughly revised new edition also highlights advances and developments in 
scholarship and evidence-based practices and introduces postmodern psychotherapy 
approaches like narrative and hope therapy. This text provides a clear understanding 
of the nature, scope, and process of Islāmic psychotherapy for Islāmic practitioners 
or clinicians working with Muslim clients.

G. Hussein Rassool, PhD, is Professor of Islāmic Psychology, Centre for Islāmic 
Studies & Civilisations, Charles Sturt University, Australia. He is a fellow of the 
International Association of Islāmic Psychology and the Royal Society of Public 
Health.
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PREFACE TO THE SECOND EDITION

This book, published over eight years ago, offers readers a robust foundation and 
insight into counselling from an Islāmic perspective. Its widespread popularity is 
evident in its translations into numerous languages including Basa Indonesian, 
Russian, Turkish, and Arabic. The book has resonated with audiences in various 
countries, reflecting its broad appeal and influence in the field of Islāmic coun-
selling. For Muslim individuals, their faith plays a central role in shaping their 
worldview, values, and coping mechanisms. It is within this context that Islāmic 
counselling and psychotherapy emerges as a distinct discipline, integrating Islāmic 
principles with established counselling and psychotherapy theories and techniques.

This new edition represents a milestone in the development of Islāmic coun-
selling and psychotherapy, embarking on an exploration of the intricate interplay 
between Islāmic principles and psychotherapeutic practices. Beginning with a 
foundational understanding in the opening chapters, the book establishes the ethi-
cal considerations and scopes of Islāmic psychotherapy. It illuminates the unique 
role of the Islāmic psychotherapist and addresses the ethical challenges inherent 
in this specialised field. The second part, “The Intersection of Islām and Psycho-
therapy,” critically examines various psychotherapeutic approaches through an 
Islāmic lens. The chapters explore the compatibility or incongruence of psycho-
analytic therapy, Jungian therapy, humanistic therapy, cognitive behaviour therapy, 
and solution-focused brief therapy with Islāmic principles. Additionally, there is 
an examination of the Islāmic perspectives on pre-marital preparation, marital 
therapy, narrative therapy, and hope therapy. Advancing to the third part, “The 
Healing Path,” the focus shifts to practical intervention strategies within Islāmic 
psychotherapy. Chapters delve into the integration of Qur’ânic verses and hādīths, 
an Islāmic approach to dream interpretation, considerations of halāl/harām bound-
aries in complementary therapies, and the introduction of the Siraat Al-Islāmic 
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psychotherapy practice model. Further exploration encompasses addiction and 
harm reduction, clinical applications of the practice model, Islāmic research 
approaches in psychotherapy, and strategies for overcoming challenges and cul-
tivating competence. The central thesis of the book revolves around advocating 
for therapists to integrate spirituality, religion, psychology, and cultural awareness 
when dealing with Muslim clients. However, a crucial emphasis is placed on ensur-
ing that these therapeutic and spiritual interventions remain aligned with Islāmic 
beliefs and practices. The book highlights the idea that therapists working with 
Muslim clients can leverage a holistic approach that incorporates various dimen-
sions of spirituality, religion, and cultural context but that this must be done in a 
manner that aligns with Islāmic principles and values.

The revised edition of this book brings forth a wealth of new content, delv-
ing into postmodern psychotherapy and counselling approaches such as narrative 
and hope therapy. Furthermore, the updated edition explores the expanding role 
of Islāmic psychotherapists, shedding light on their evolving responsibilities and 
contributions within the field. It pays special attention to ethical challenges specific 
to Islāmic psychotherapy, offering insights into navigating these complex issues. 
One significant enhancement in the new edition involves a deeper examination of 
the integration of Qur’ânic teachings and hādīths within the therapeutic process of 
Islāmic counselling and psychotherapy. This new edition also introduces an Islāmic 
perspective on dream interpretation, adding another layer to the exploration of spir-
itual and psychological dimensions. Addressing contemporary considerations, the 
book examines the halāl/harām considerations in complementary therapies, rec-
ognising the importance of aligning therapeutic interventions with Islāmic ethical 
guidelines. The clinical applications of the Siraat Al-Islāmic psychotherapy prac-
tice model are also discussed, offering practitioners practical insights into apply-
ing this model in their therapeutic work. Lastly, the book expands its scope to 
include Islāmic approaches to research in the field of psychotherapy. This addition 
acknowledges the growing importance of research in informing and advancing 
Islāmic psychotherapy practices.

This book is a primer in Islāmic psychotherapy and sets out to provide a clear 
framework on the nature, scope, and processes of Islāmic counselling and psy-
chotherapy. The book’s purpose is to provide professionals, novice therapists, and 
students with the tools and knowledge to bridge the gap between mainstream coun-
selling and psychotherapy approaches and the specific needs of Muslim clients. 
By offering practical guidance and theoretical foundations, it aims to enhance the 
effectiveness and culturally sensitive nature of therapeutic interventions with Mus-
lim clients. The book also offers much practical wisdom not only to Muslims but to 
readers interested in integrating spirituality in the therapeutic process.

Professor Dr G. Hussein Rassool
27 February 2024



PREFACE

The need to develop culturally appropriate counselling intervention strategies in 
working with Muslim clients, and to understand and accept the legitimacy of alter-
native worldviews, is beyond dispute. Given the rapidly growing populations of 
Muslims in Western societies, it is imperative to develop a better understanding 
of their psychosocial and spiritual needs and concerns. The Muslim community is 
experiencing Islāmophobia, microaggressions, prejudices, hate crimes, and social 
exclusion related to their cultural and religious identity. In addition, as a conse-
quence of these interrelated factors, there are indicators of the corresponding rise 
of Muslims in need of psychological and counselling services. More counsellors 
are coming into contact with Muslim clients, and it is not unusual to find that 
counselling professionals find themselves at a loss to intervene effectively with 
these clients. For the clients, this situation is commonly experienced as an inability 
of counsellors to fully understand their religio-cultural needs. Muslim clients are 
being offered counselling primarily with a Eurocentric worldview that is rooted in 
the Judaeo-Christian tradition and reflects the dominant values of the larger society.

This book provides a basic understanding of Islāmic counselling and fulfils an 
emerging need in the understanding of counselling approaches congruent with 
Islāmic beliefs and practices. Islāmic counselling is a contemporary response that 
has much in common with other therapeutic modalities but is based on an Islāmic 
understanding of the nature of human beings. The approaches and strategies of 
Islāmic counselling challenge the existing mainstream models of counselling and 
suggest that counsellors must accept the notion of “culture-specific” strategies in 
delivering appropriate and effective counselling interventions with Muslim clients.

Islāmic counselling is a form of counselling that incorporates spirituality into the 
therapeutic process. The goal of this type of integrative counselling is to address 
a variety of underlying psychological needs from a faith-based perspective. Given 
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that the principles and practice of Islāmic counselling are not yet in a form where 
its actual implementation can be monitored, it first requires guidelines that can 
be integrated into a theoretical framework, a purpose towards which this book 
is directed. Designed as an introduction for counsellors, its goal is to inform the 
reader about how the seemingly diverse roles of the Islāmic counsellor fit together 
in a comprehensive manner. The book is seen as a preliminary mapping exercise 
and as agenda setting to provide a stimulus and encourage further examination and 
development of the nature, approaches, and processes of Islāmic counselling. Mus-
lims scholars and clinicians should share in this development with non-Muslim 
counsellors and academics.
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Praise be to Allāh, we seek His help and His forgiveness. We seek refuge with 
Allāh from the evil of our own souls and from our bad deeds. Whomsoever Allāh 
guides will never be led astray, and whomsoever Allāh leaves astray, no one can 
guide. I bear witness that there is no god but Allāh, and I bear witness that Muham-
mad is His slave and Messenger (Sunan al-Nasa’i: Kitaab al-Jumu’ah, Baab kay-
fiyyah al-khutbah).

• Fear Allāh as He should be feared and die not except in a state of Islām (as 
Muslims) with complete submission to Allāh (Ali-‘Imran 3:102).1

• O mankind! Be dutiful to your Lord, Who created you from a single person, 
and from him He created his wife, and from them both He created many men 
and women, and fear Allāh through Whom you demand your mutual (rights), 
and (do not cut the relations of) the wombs (kinship) Surely, Allāh is Ever an 
All-Watcher over you) (Al-Nisā’ 4:1).

• O you who believe! Keep your duty to Allāh and fear Him and speak (always) 
the truth) (Al-Aĥzāb 33:70).

• What comes to you of good is from Allāh, but what comes to you of evil, [O 
man], is from yourself (An-Nisā 4:79).

The essence of this book is based on the following notions:

• The foundation of Islām as a religion is based on the Oneness of God.
• The source of knowledge is based on the Qur’ān and hādīths (Ahl as-Sunnah 

wa’l-Jamā’ah).
• Empirical knowledge from sense perception is also a source of knowledge 

through the work of classical and contemporary Islāmic scholars and research.
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•	 Islām takes a holistic approach to health: physical, psychological, social, emo-
tional, and spiritual health cannot be separated.

•	 Muslims have an Islāmic or Qur’ânic worldview that is different from the 
Western-oriented worldview.

•	 It is a sign of respect for Muslims to utter or repeat the words “Peace and Bless-
ing Be Upon Him” after hearing (or writing) the name of Prophet Muham-
mad ( ).

Note

1		 The translations of the meanings of the verses of the Qur’ān in this book have been 
taken, from Saheeh International, The Qur’ān: Arabic Text with corresponding English 
meanings.



http://taylorandfrancis.com


PART I

The essence of Islāmic 
therapy
Context and background illuminated
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Introduction

In the below verse of the Qur’ân, Allāh commands His believing servants to help 
one another perform righteous, good deeds and to avoid sins.

نِ ۚ ثمِْ وَٱلْعدُْوَٰ وَتعَاَوَنوُا۟ عَلىَ ٱلْبِرِّ وَٱلتَّقْوَىٰ ۖ وَلَ تعَاَوَنوُا۟ عَلىَ ٱلِْ

(Al-Mā’idah 5:2, interpretation of the meaning)

This passage emphasises the importance of mutual support and cooperation in 
matters of virtue, righteousness, and piety, while also cautioning against assisting 
one another in sinful or transgressive behaviour. So, helping and doing good to oth-
ers is part of the process. Abu Hurayrah (may Allāh be pleased with him) reported 
Allāh’s Messenger ( ) as saying,

Verily, Allāh, the Exalted and Glorious, would say on the Day of Resurrection, 
“O son of Adam, I was sick but you did not visit Me.” He would say, “O my 
Lord; how could I visit Thee whereas Thou art the Lord of the worlds?” There-
upon He would say, “Didn’t you know that such and such servant of Mine was 
sick, but you did not visit him, and were you not aware of this that if you had 
visited him, you would have found Me by him? O son of Adam, I asked food 
from you but you did not feed Me.” He would say, “My Lord, how could I feed 
Thee whereas Thou art the Lord of the worlds?” He said, “Didn’t you know 
that such and such servant of Mine asked food from you, but you did not feed 

1
THE FOUNDATION OF ISLĀMIC 
PSYCHOTHERAPY

DOI: 10.4324/9781003453413-2

• Help you one another in virtue, righteousness, and piety; but do not help one 
another in sin and transgression.

https://doi.org/10.4324/9781003453413-2


4  The essence of Islāmic therapy

him, and were you not aware that if you had fed him you would have found him 
by My side?” The Lord would again say, “O son of Adam, I asked drink from 
you but you did not provide Me.” He would say, “My Lord, how could I pro-
vide Thee whereas Thou art the Lord of the worlds?” Thereupon He would say, 
“Such and such of servant of Mine asked you for a drink but you did not provide 
him, and had you provided him drink you would have found him near Me.”

(Muslim)

This hadīth (a saying, action, or approval attributed to the Islāmic Prophet Muham-
mad ( )) highlights the core principle of compassion and social responsibility in 
Islām. It emphasises that acts of kindness and care towards others are not only 
virtuous deeds but also seen as acts of worship. By demonstrating empathy, visit-
ing the sick, feeding the hungry, and helping those in need, individuals alleviate 
the suffering of others, fulfil their spiritual obligations, and draw closer to Allāh. 
It serves as a poignant reminder of the vital role that compassion and benevo-
lent actions play in both the social and psychological dimensions, as well as in 
one’s spiritual journey. The verse, from Chapter Al-Mā’idah (5:2), highlights the 
ethical foundation of Islāmic psychotherapy, guiding therapists to align therapeutic 
goals with Islāmic principles. It emphasises building a strong therapeutic alliance 
based on ethical conduct, fostering virtuous character traits, and strengthening cli-
ents’ spiritual connection with Allāh. Therapists must maintain strict adherence to 
Islāmic values, avoiding any collaboration in or support for sinful behaviours.

Islāmic psychotherapy is a distinctive approach to psychospiritual interventions 
that integrates Islāmic principles into the therapeutic process. It is rooted in the 
interplay of epistemology, ontology, and axiology within the Islāmic tradition. 
Foundational aspects include Islāmic monotheism, integration of faith and psy-
chology, the Islāmic worldview, spirituality, culture, the role of the Qur’ân, and 
Sunnah, understanding human nature, and an overarching paradigm that shapes 
therapy. These elements contribute to a holistic understanding, facilitating healing 
and growth within the Islāmic framework.

Islāmic monotheism as the foundation of Islāmic psychotherapy

The concept of tawhīd is of utmost importance in Islām, as it underpins the mean-
ing and significance of all acts of worship and rituals, both inward and outward. 
Tawhīd, or monotheism, is a core concept in Islāmic psychology and psychother-
apy, emphasising the belief in the oneness of Allāh and His exclusive right to be 
worshipped. Tawhīd originates from the Arabic verb “Wahad,” meaning “making 
one” or “asserting oneness” (Wehr  & Cowan, 2020). In the context of therapy, 
tawhīd underlines the interconnectedness between human well-being and the rec-
ognition of the divine. It stresses the singularity of Allāh’s existence and His sig-
nificance in the therapeutic process.
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Tawhīd comprises three main themes: tawhīd ar-Ruboobeeyah, emphasising 
Allāh’s sovereignty as the sole Creator and controller of the universe; tawhīd 
al-’Ibādah, stressing the exclusive worship of Allāh without intermediaries; and 
tawhīd al-Asma wa’l-Sifat, the Oneness of the Divine Names and Attributes. The 
first theme highlights Allāh’s complete control over creation, while the second 
emphasises the principle of directing all forms of worship solely to Allāh. The third 
theme’s tawhīd means affirming the names and attributes of Allāh and believing 
that there is none like unto Allāh in His names and attributes. For a comprehensive 
explanation of tawhīd, see Philips (2005). Together, these themes form the core of 
Islāmic theology, guiding the beliefs and practices of Muslims.

The tawhīdic paradigm

The tawhīdic paradigm in Islāmic psychotherapy integrates monotheistic princi-
ples into the therapeutic process, serving as a foundational framework, as depicted 
in Figure 1.1. It emphasises spiritual alignment by recognising Allāh as the ulti-
mate source of guidance and surrendering to His will. Individuals are encouraged 
to align their actions with the intention of seeking Allāh’s pleasure and adhering to 
His commandments. Spiritual alignment involves integrating faith into all aspects 
of life; striving to embody Islāmic values and virtues; and engaging in acts of wor-
ship, prayer, Qur’ânic reflection, and supplication to deepen one’s spiritual con-
nection with Allāh.

Tawh˜dic
paradigm

Spiritual 
alignment

Moral and 
ethical  

principles

Trust in 
divine 
decree

Existential 
understand

ing

Spiritual 
harmony

FIGURE 1.1 The tawhīdic paradigm.
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Islāmic psychotherapy prioritises the spiritual dimension, encouraging individu-
als to find solace, guidance, and support in their faith. The tawhīdic paradigm pro-
motes adherence to moral and ethical values rooted in Islāmic teachings. These 
values, including righteousness, justice, compassion, and honesty, are integrated 
into the therapeutic process. Islāmic psychotherapy guides individuals to make 
choices aligned with these principles, promoting psychological well-being and fos-
tering a sense of integrity and accountability.            

The tawhīdic paradigm in Islāmic psychotherapy emphasises belief in Allāh’s 
divine wisdom and decree. This therapeutic approach helps individuals trust in 
Allāh’s plan, accept life’s challenges with patience and prayer, and find comfort in 
divine decree (qadr). Trusting in Allāh’s plan can alleviate anxiety and facilitate 
emotional healing. The therapeutic framework encourages clients to rely solely on 
Allāh (tawakkul) for their recovery, strengthening their faith and resilience. Addi-
tionally, tawhīd helps individuals explore existential aspects of life, find purpose 
and meaning in their relationships with Allāh, and align their goals and actions with 
Islāmic teachings for inner peace and fulfilment.

The concept of tawhīd is closely intertwined with the concept of fitrah in Islāmic 
thought, particularly in terms of its metaphysical implications. Fitrah is often 
described as the innate, natural disposition or primordial nature that every human 
being is born with. Fitra or fitrah (Arabic: ةرطف) is an important concept in Islāmic 
psychotherapy because it is embedded in the human soul, and it is an essential facet 
of human behaviour:

The Qurʾān makes it clear that we are all born with an innate sense of the truth 
and belief of God’s existence, and we possess a certain intuitive knowledge of 
the moral good. The essence of the fitrah is the natural spiritual nature of man 
and having a predisposition to submit to the One God.

(Rassool, 2023, p. 98)

Fitrah embodies the notion that human beings are not endowed with a blank 
moral slate (tabula rasa) but are hardwired with an innate sense of morality and 
truth. The Qurʾān uses the concept of fitrah in the following way:

م ُْ ِيّ ُين ٱلقَ ِ ٱلدّ هِ ۚ ذلَِٰكَ ِْق ٱللَّ َخل ِ ل َيل َا ۚ ل تبَْدِ هَ َ عليَْ َاس ِه ٱلتَّىِ فطََرَ ٱلنَّ َت ٱللَّ َْر َ حنِيفًا ۚ فِط ِين ِلدّ ِ ل هَكَ ََ وجْ فَأقِمْ
َون مُ ْعلَ َ ل يَ ِاس ْكثرََ ٱلنَّ َولكَٰـِنَّ أَ

• So, direct your face towards the religion, inclining to truth. [Adhere to] the Fitrah 
of Allāh upon which He has created [all] people. No change should there be in the 
creation of Allāh. That is the correct religion, but most of the people do not know.

(Ar-Rum 30:30, interpretation of the meaning)

According to Ibn Kathir’s exegesis (2000), the verse referenced emphasises the 
importance of adhering to tawhīd, the Islāmic concept of monotheism. Islāmic 
teachings encourage believers to dedicate themselves to the worship of Allāh alone 
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and follow the religion of Ibrahim (Abraham). This religion, guided by Allāh with 
utmost perfection, aligns with the inherent inclination and fitrah (natural disposi-
tion) of mankind. Allāh created human beings with the capacity to recognise and 
acknowledge His oneness and tawhīd, emphasising that there is no deity worthy of 
worship except Him. It is believed that every human being is born with an innate 
inclination towards recognising the truth and seeking a connection with the divine, 
which is part of their fitrah.

The meaning of fitrah is found in the following hādīth narrated by Abu Hurayrah 
(may Allāh be pleased with him): Allāh’s Messenger ( ) said, “Every child is born 
with a true faith of Islām (i.e. to worship none but Allāh Alone) but his parents 
convert him to Judaism, Christianity, or Magainism, as an animal delivers a per-
fect baby animal. Do you find it mutilated?” (Bukhârî (a)). Allāhʾs Messenger ( ) 
informed us that every child is born with fitrah; this means that the child submits to 
the laws of Allāh as his Lord and Creator, and his soul adheres to the correct beliefs 
and truth. His parents and the socialisation process make him follow the religion of 
the parent or significant others.

Tawhīd, rooted in the metaphysical implications of fitrah, reflects the innate 
inclination of individuals towards monotheism and the acknowledgment of Allāh’s 
oneness from birth. Fitrah serves as the metaphysical basis for tawhīd, suggesting 
that belief in tawhīd is deeply ingrained in human nature. In Islāmic psychotherapy, 
spiritual growth involves reestablishing one’s innate fitrah and belief in tawhīd. 
This is achieved through acts of worship, self-reflection, and continuous efforts to 
align one’s life with the oneness of Allāh.

The metaphysical implications of fitrah extend to recognising tawhīd within the 
broader context of creation, according to Islāmic theology. Fitrah teaches that eve-
rything in the universe reflects Allāh’s oneness, encouraging individuals to reflect 
on these signs to strengthen their belief in tawhīd. This concept transcends specific 
ethnicities, cultures, and times, affirming that tawhīd is a fundamental truth inher-
ent in all human beings. Psychospiritual problems are seen as a symptom of mis-
alignment with the fitrah, and the goal in Islāmic spirituality and psychotherapy is 
to return to this state by purifying one’s beliefs and actions (Figure 1.2).

Epistemology, ontology, and axiology in Islāmic psychotherapy

Islāmic psychotherapy is grounded in the core principles of epistemology, ontol-
ogy, and axiology deeply embedded in the Islāmic tradition. These foundational 
elements serve as the underpinning theoretical and philosophical constructs that 
define this therapeutic approach. Together, they establish a distinctive framework 
through which psychospiritual distress is grasped and treated, offering a unique 
perspective in the field of mental health.

Epistemology, a branch of philosophy concerned with the study of knowl-
edge and how it is acquired, forms a fundamental component of Islāmic psycho-
therapy. The term is derived from the Greek epistēmē (“knowledge”) and logos 
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Inclination towards the affirmation of tawh d̃

Natural moral compass to guide us towards the truth

Enjoin what is good and forbid what is wrong (At-Tawbah 9:71)

Essential part of Isl˜mic ethics and ethical intelligence

Essential in the development of personality

Entails that we are moral beings at our core (Elqabbany, 2021, p. 255)

Anchors and contributes to psychological and spiritual health

Cope with adversity during trials and tribulations by seeking help from All˜h

Humankind motive - driven life has a purpose and meaning

FIGURE 1.2 The role of fitrah in Islāmic psychotherapy.

(“reason”), and accordingly, the field is sometimes referred to as the theory of 
knowledge (Stroll & Martinich, 2023). In Islāmic scholarship, it is acknowledged 
that true knowledge comes from multiple sources, including divine revelation, 
intuition, empirical observation, and rational inquiry. The Qur’ân and hādīths 
(‘Ilm naqli) play a central role in the epistemology of Islāmic psychology and 
psychotherapy.

In addition, in Islāmic epistemology, the sources of knowledge are from rational 
knowledge based on human intellect (‘aql), observation, and empirical evidence 
(‘ilm ‘aqli): “This systematic integration of the sources and means of knowl-
edge into a synthesised approach is known as epistemological [relating to theory 
of knowledge] integration (al-takamul al-ma’arifi)” (Rassool, 2023, p. 5). The 
foundation of knowledge is the Qurʾān, which is viewed as the springhead of all 
knowledge and all sciences, not because it contains the knowledge itself but rather 
because it inspires the Muslim to develop a distinctive vision of the unity among 
the various spheres of knowledge. The notion of this unity arises out of an aware-
ness of the unity of the divine and its applications to the various spheres of human 
knowledge (Malkawi, 2014, p. 20).

Malkawi (2014) emphasises that the Qur’ân is viewed as the springhead of all 
knowledge and sciences, inspiring holistic and interconnected dimensions, by rec-
ognising the unity of the divine in all spheres of human knowledge. By recognising 
the unity of the divine and its relevance to various fields, the Qur’ân encourages 
individuals to integrate their understanding of the world, society, and other dis-
ciplines, fostering a comprehensive and interconnected approach to knowledge 
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acquisition and application. In addition to the sources of knowledge from the 
Qurʾān, there are also the hādīths (actions, statements, or tacit approvals of Prophet 
Muhammad ( ). From the hādīths, we learn about the Sunnah, which are the prac-
tices of the Messenger of Allāh ( ). It is divine revelation from Allāh and the Sun-
nah of Prophet Muhammad ( ) that become the primary and most fundamental 
sources of knowledge.

In addition to divine revelation, knowledge can also be acquired through sense 
perception and rationalism, which should not be overlooked. While giving priority 
to revelation does not diminish the value of scientific knowledge gained through 
empiricism, intuition, and reason, it suggests that scientific evidence should be 
evaluated based on the criteria of divine revelation. Rassool (2021) suggested that 
Muslim psychologists should prioritise Islāmic ethical considerations over rational-
ity and empirical evidence and that these should become secondary to the primary 
sources. Enquiring or probing is permissible in Islām so as to arrive at the truth (Lea-
man, 2006, p. 571). Epistemology within the context of Islāmic psychotherapy is 
intricately connected to both scholarly consensus (ijma) and reasoning, all operating 
within the confines of Islāmic doctrines. While divine knowledge remains predomi-
nant, Islāmic psychotherapy places a significant emphasis on the importance of indi-
vidual reasoning and interpretation (ijtihad) that aligns with the principles of Islām.

The notion that knowledge should be interconnected, complementary, and 
organically linked to the knowledge of God is an important concept within clas-
sical Islāmic scholarship. Classical Muslim scholars, despite belonging to differ-
ent schools of thought, shared the belief that all branches of knowledge should 
ultimately lead to a deeper understanding of Allāh and His creation. Malkawi 
(2014) suggested that the classical Muslim scholars, despite their different school 
of thought, agreed that

knowledge should be interconnected, complementary, and organically linked to 
the knowledge of God. In the view of these scholars, the fact that all sciences 
originate from a single divine source is the foundation for the ultimate integra-
tion and unity of knowledge.

(p. 12)

Malkawi (2014) argues for the interconnectedness of knowledge, asserting that both 
religious and secular knowledge can coexist with the knowledge of God. He maintains 
that there is no fundamental contradiction between divine knowledge from Islāmic 
sources and rational, empirical knowledge. According to Malkawi, all knowledge 
ultimately stems from a single divine source, encouraging a holistic integration and 
unity of knowledge. He emphasises the Islāmic principle of divine oneness, tawhīd, 
as the foundation for both the unity of knowledge and epistemological integration.

This perspective aims to bridge the perceived gap between secular and religious 
knowledge, highlighting their inherent interconnectedness within Islāmic schol-
arship. This constitutes a frame of reference and foundation for a monotheistic 
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Islāmic psychotherapy, the incorporation of the Qur’ân and the traditions of the 
Prophet (Sunnah) into the epistemological foundation of Islāmic psychotherapy. 
These sacred sources serve as the core upon which therapeutic interventions and 
techniques are constructed, all aligning congruently with Islāmic principles. Thus, 
these principles underline the therapist’s commitment to offering clients guidance 
and support deeply rooted in Islāmic values.

Ontology is “the philosophical study of being in general, or of what applies neu-
trally to everything that is real” (Simons, 2015). Islāmic psychotherapy draws from 
ontological principles that explore questions of existence and reality. It recognises 
the dualistic nature of human beings, encompassing both physical and metaphysi-
cal aspects such as nafs (self), ‘aql (intellect), rûh (soul), ihsas (emotion), and qalb 
(heart). This holistic viewpoint emphasises the interconnectedness among these 
elements, highlighting that achieving psychological well-being requires more than 
addressing physical and psychosocial factors.

Islāmic psychotherapy acknowledges the complexity of human life and advo-
cates for a thorough examination of physical, social, psychological, and spiritual 
aspects in alignment with Islāmic principles. It offers a comprehensive frame-
work that considers the holistic dimensions of individuals – their mind, body, 
and spirit – in the pursuit of psychospiritual health. Ontologically, in Islāmic psy-
chotherapy, the concept of fitrah holds a significant role in understanding human 
nature and spirituality. Therapists focus on reconnecting individuals with their fit-
rah, facilitating spiritual healing and self-exploration. The aim is to help clients 
recognise their intrinsic spirituality and connection with God, leading to a deeper 
understanding of life’s purpose and the pursuit of meaning. Through self-reflection 
and introspection, clients rediscover their innate longing for the divine, fostering 
holistic psychological and spiritual development.

Axiology, which is the study of values, holds great significance in Islāmic psy-
chotherapy. Islāmic psychotherapy integrates Islāmic teachings and principles as 
a comprehensive framework for understanding moral values and ethical conduct. 
Therapists emphasise the importance of ethical behaviour and moral conduct for 
psychological well-being. They highlight aligning actions with Islāmic ethical val-
ues such as justice, kindness, gratitude, integrity, and honesty. By incorporating 
these values into therapy, individuals are encouraged to live in accordance with 
their spirituality and religious beliefs, fostering personal growth, emotional heal-
ing, and spiritual development known as tazkiyah an-nafs. Integrating Islāmic 
values within therapy enhances psychological and spiritual well-being, providing 
individuals with fulfilment and purpose.

Islāmic worldview

Islāmic psychotherapy is rooted in an Islāmic worldview (tasawur or ru’yah 
al-Islām li al-wujud), which draws from the Qur’ân, Sunnah. and Islāmic civilisa-
tion. This worldview offers a holistic understanding of reality, human existence, 
and life’s purpose, guided by Islāmic teachings and principles. A worldview, as 
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defined by Akhmetova (2021), encompasses various elements such as positions, 
attitudes, values, stories, and expectations that shape perspectives and behaviours. 
Within the Islāmic or Qur’ânic worldview, Muslims interpret and engage with 
the world, understanding life’s purpose, human nature, ethics, relationships, and 
broader existence. This worldview guides decision-making processes and influ-
ences actions and interactions with others, providing a framework for navigating 
life’s complexities. The Islāmic worldview encompasses both visible and hidden 
aspects of existence and is fundamentally ethical and monotheistic, grounded in the 
belief in a singular God. According to Al-Attas, the Islāmic worldview, or ru’yat 
al-Islam lil-wujud, emphasises the Islāmic perspective on existence and contrasts 
with secular or atheist worldviews by focusing on the belief in the existence and 
oneness of God. Relationships within this worldview must align with the Islāmic 
understanding of God, as highlighted by Hassan (1994).

The Islāmic worldview, rooted in the tawhīdic paradigm, encompasses all 
aspects of life for its followers. It is founded on three fundamental principles: 
tawhīd (theism), khilâfah (vicegerency), and ’adâlah (justice). These principles 
not only frame the Islāmic worldview, they also constitute the fountainhead of 
the objectives (maqasid) and the strategy of Man’s life in this world (Abdul-
lah  & Nadvi, 2011, p.  271). The Islāmic worldview extends beyond the con-
cept of tawhīd to encompass a comprehensive ethical aspect known as akhlāq or 
morality. This dimension emphasises fundamental principles including profound 
respect for humanity, pursuit of social justice, promotion of equality, fostering 
inclusive relationships, moral courage, acceptance of diversity with tolerance, 
practice of restraint and forgiveness, disciplined living, commitment to charitable 
acts, sanctity of human life, application of reason in decision-making, acknowl-
edgment of accountability, and the paramount importance of justice for individu-
als and society (Alwee, 2005). This ethical aspect of the Islāmic worldview is 
vividly reflected in various teachings, as exemplified by the following Qur’ânic 
verse. Allāh says,

كِنَّ ٱلْبِرَّ مَنْ ءَامَنَ بِٱللَّهِ ٰـ  لَّيْسَ ٱلْبِرَّ أنَ توَُلُّوا۟ وُجُوهَكُمْ قِبلََ ٱلْمَشْرِقِ وَٱلْمَغْرِبِ وَلَ
نَ وَءَاتىَ ٱلْمَالَ عَلىَٰ حُبِّهۦِ ذوَِى ٱلْقرُْبىَٰ ۧـ بِ وَٱلنَّبِيِّ ٰـ ئِٓكَةِ وَٱلْكِتَ ٰـ  وَٱلْيوَْمِ ٱلْـَٔاخِرِ وَٱلْمَلَ
لوَٰةَ وَءَاتىَ قاَبِ وَأقَاَمَ ٱلصَّ كِينَ وَٱبْنَ ٱلسَّبِيلِ وَٱلسَّائِٓلِينَ وَفىِ ٱلرِّ ٰـ مَىٰ وَٱلْمَسَ ٰـ َ  وَٱلْيتَ
اءِٓ وَحِينَ رَّ بِرِينَ فىِ ٱلْبأَسَْاءِٓ وَٱلضَّ ٰـ هَدوُا۟ ۖ وَٱلصَّ ٰـ كَوٰةَ وَٱلْمُوفوُنَ بِعهَْدِهِمْ إِذاَ عَ  ٱلزَّ

ئِٓكَ هُمُ ٱلْمُتَّقوُنَ ٰـ ئِٓكَ ٱلَّذِينَ صَدقَوُا۟ ۖ وَأوُ۟لَ ٰـ ٱلْبأَسِْ ۗ أوُ۟لَ

•	 Righteousness is not in turning your faces towards the east or the west. Rather, 
the righteous are those who believe in Allāh, the Last Day, the angels, the Books, 
and the prophets; who give charity out of their cherished wealth to relatives, 
orphans, the poor, “needy” travellers, beggars, and for freeing captives; who 
establish prayer, pay alms-tax, and keep the pledges they make; and who are 
patient in times of suffering, adversity, and in “the heat of” battle. It is they who 
are true “in faith,” and it is they who are mindful “of Allāh.”

(Al-Baqarah 2:177, interpretation of the meaning)
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The Islāmic worldview is characterised by its ethical and moral values, which serve 
as foundational principles guiding Muslims’ behaviour and providing coherence to 
their lives. Beyond just an epistemological system, Islām offers a methodology for 
understanding and engaging with all aspects of life. These values provide Muslims 
with a framework for interpreting the world, making decisions, and finding mean-
ing in their experiences. They also shape interactions with others and guide the pur-
suit of a righteous and purposeful life. By embracing the comprehensive Islāmic 
worldview, Muslims navigate the complexities of the world while staying firmly 
grounded in their faith and values. The Islāmic worldview significantly influ-
ences Islāmic psychotherapy’s perspectives on human suffering, resilience, and 
well-being. Core concepts like tawhīd, qadr (divine decree), and akhirah (belief in 
the afterlife) are integral to this worldview. These elements shape therapists’ under-
standing of clients’ mental health issues through a distinct lens rooted in Islāmic 
beliefs. By incorporating the Islāmic worldview into their practice, therapists can 
offer clients a culturally sensitive and faith-based approach that aligns with their 
religious beliefs and values.

Human nature: the inner world

Islāmic psychotherapy, deeply rooted in Islāmic philosophy and theology, offer-
ing a unique perspective on human behaviour and the inner psyche. It recognises 
several metaphysical elements within the inner world of humans, including the self 
(nafs), the soul (rûh), the heart (qalb), and the intellect (‘aql).

These elements, part of the inner realm (alam-e-batin), are interconnected and 
influence an individual’s thoughts, actions, and character. According to Islāmic 
belief, developing and purifying these inner faculties are essential for spiritual 
growth and closeness to Allāh. Imam Ghazâlî (1982) emphasised the intercon-
nections and interdependence of the nafs, rûh, ‘aql, and qalb. Nafs represents the 
inner self, rûh refers to the spiritual essence that connects humans with the divine, 
‘aql represents reason and intellect, and qalb symbolises the centre of emotion 
and spiritual perception. These elements work harmoniously to shape the nature 
of a person’s soul within the Islāmic framework. It is essential to understand these 
concepts within the broader context of Islām’s theological framework. For a com-
prehensive account of the inner world of a human being, see Rassool (2023). Here 
is a brief overview of these elements.

In Islāmic psychology, nafs represents the lower self, characterised by base 
desires and instincts. It undergoes three stages of development: nafs al-ammāra 
bissu’ (inclined towards fulfilling desires) (Yusuf 12:53), nafs al-lawwāma (rec-
ognising faults and seeking self-improvement) (Al-Qiyamah 75:2), and nafs 
al-muṭmaʾinnah (content and at peace following Allah’s guidance) (Fajr 89:27–28). 
These stages depict the progression towards spiritual growth and alignment with 
divine values. In Islāmic psychotherapy, the concept of nafs is a fundamental frame-
work for holistic self-exploration and healing. It emphasises the understanding of 
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one’s inner self and its interplay with desires, emotions, and thought patterns while 
acknowledging the intricate interplay between nafs and external influences.

The rûh, or soul, is the spiritual essence within every human being, serving as 
the connection between individuals and the divine in Islāmic belief. It is mentioned 
in the Qurʾān in various contexts, representing metaphysical entities like angels, 
revelation, or divine inspiration. According to Islāmic teachings, Allāh bestows the 
rûh to each human being at the moment of creation, infusing the physical body with 
life and consciousness. The rûh is eternal, transcending the confines of the physical 
realm, maintaining its unique identity and consciousness. In the afterlife, individu-
als are held accountable for the choices, actions, and deeds undertaken during their 
earthly existence.

According to scholars of Ahlus-Sunnah wal Jamma’ah like Ibn Taymîyyah and 
Ibn Qayyim of Jawziyyah, the terms nafs and rûh are interchangeable. They argue 
that the three states of the nafs mentioned in the Qurʾān can also apply to the rûh. 
However, there are other scholars who assert that nafs and rûh are distinct entities. 
They suggest that the nafs refers to the soul while it is within the body, while the 
rûh denotes the soul when separated from the body. (Sharfuddin, 2021). For a criti-
cal examination and overview of different perspectives on the interchangeability of 
nafs and rûh, see Rassool (2023, pp. 134–137).

In Islāmic psychology, ‘aql is referred to as the rational faculty of the soul or 
mind. It can also be understood as “dialectical reasoning” (Esposito, 2004, p. 22). 
The root meaning of the word ‘aql is associated with shackles, suggesting that ‘aql 
acts as a faculty that restrains or controls the impulses of the hawā [the animal self]” 
(Skinner, 2019, p. 23). The ‘aql is a divine gift from Allāh bestowed upon humans, 
serving as a tool for maintaining moral goodness and fostering ethical intelligence. 
It enables individuals to engage in reasoned thinking, make sound judgments, and 
navigate morally and ethically complex situations. In the Qurʾān, verses highlight 
the importance of intellect and reasoning, stressing the failure to use it for guidance 
(Al-Anfal 8:22; Al-Mulk 67:10; Al-Haj 22:46). Imam Al-Ghazālī (2010) outlines 
five functions of ‘aql, including cognitive operations and knowledge of the heart 
(qalb). In Islāmic psychotherapy, ‘aql is important for promoting psychological 
well-being by challenging distorted thoughts and guiding moral and ethical devel-
opment. Islāmic scholars hold divergent opinions on the anatomical seat of intel-
lect, with some attributing it to the brain and others to the heart. A brief overview of 
scholars and their positions is examined in Rassool (2023, pp. 150–152).

In Islāmic tradition, the term “heart” (بلق) (qalb) carries profound spiritual sig-
nificance, representing the innermost essence of an individual. Al-Ghazālī (1995) 
described the heart as having a dual nature. Firstly, he acknowledges the physical 
heart, the organ responsible for circulating blood, which is linked to the presence 
of the spiritual essence or rûh. Secondly, Al-Ghazālī emphasises the spiritual heart, 
divine and intricately connected to its physical counterpart. He regards the spir-
itual heart as the core and essence of a person, endowed with the capacity to per-
ceive, know, and discern spiritual and divine realities. Al-Ghazālī attributes to the 
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spiritual heart a fundamental role in spiritual perception and connectivity with the 
divine, describing it as the locus of intuition, inner knowing, and spiritual aware-
ness (p. 234). He goes on to maintain that the spiritual heart is the essence of a man. 
In man, it is what

perceives, knows, is aware, is spoken to, and is responsible for its actions. It has 
connection with the physical heart and the minds of most men have been baffled 
in trying to grasp the mode of the connection. . . . It [the heart] is like king and 
the soldiers are like servants and helpers.

(Al-Ghazālī, 1980/1982, p. 3)

Al-Ghazālī portrays the essence of a person as a complex and multifaceted 
entity, encompassing faculties such as perception, knowledge, awareness, and 
moral responsibility. This essence is closely linked to the physical heart, indicating 
a profound integration of the physical and spiritual aspects of human existence. 
Al-Ghazālī’s metaphor of the heart as a king with soldiers as servants and helpers 
underscores the heart’s crucial role in guiding and governing one’s actions and 
moral choices. This passage indicates the intricate relationship between the spir-
itual and physical realms within the human experience and highlights the challenge 
that many individuals face in comprehending the exact nature of this connection. 
Ibn al-Qayyim Al-Jawziyyah (n.d.) classified the qalb into three types due to its 
functional aspects of life and death:

the first type of heart is the living, humble, soft, attentive and heedful heart. The 
second type is the brittle, dry and dead heart. The third type is the diseased heart, 
either it is closer to securing itself or it is closer to its devastation.

(p. 141)

Ibn al-Qayyim Al-Jawziyyah’s classification of the human heart into three distinct 
types provides valuable insights into the spiritual and moral dimensions of individ-
uals. The first type, the living and humble heart, signifies a state of vitality, humil-
ity, attentiveness, and mindfulness. Referred to as “the truthful and sound (salīm) 
heart” (Ibn al-Qayyim, p. 136), it represents security and truthfulness. This heart 
is open to growth, receptive to moral and spiritual development, and responsive 
to positive influences. It remains secure from committing any form of idolatry or 
polytheism (shirk) due to its soundness. Free from carnal desires, it adheres to the 
order and prohibitions of Allāh.

According to Ibn al-Qayyim (n.d.), the spiritually dead heart represents a state in 
which it lacks true spiritual life and divine connection. Characterised by ignorance 
of Allāh’s knowledge and commands, it submits to worldly temptations, fantasies, 
desires, and materialistic pleasures. In this state, the heart directs its emotions 
and actions towards things other than Allāh, driven solely by base desires rather 
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than seeking divine pleasure. Ibn al-Qayyim’s classification underscores the sig-
nificant influence of the heart’s spiritual state on individual beliefs, attitudes, and 
behaviours.

Shaykhul-Islām Ibn Taymiyyah (n.d.) identifies three types of hearts: the spiritu-
ally dead heart, the sound or healthy heart, and the diseased heart. The spiritually 
dead heart is characterised by prioritising base desires over the true purpose of 
existence, devoid of genuine love for Allāh and His commands. In contrast, the 
sound heart seeks closeness to Allāh and prioritises His pleasure. The diseased 
heart presents a more diluted situation, potentially on the path to recovery or moral 
decay. It highlights the dynamic nature of the human heart, influenced by com-
peting calls towards Allāh and worldly matters and responding to the prevailing 
influence at any given time. Shafi (2011) emphasises that the human heart is con-
tinuously subjected to the influence of two callers: one beckoning towards Allāh, 
His Messenger, and the Hereafter and the other towards worldly, temporal matters. 
The heart’s response is dictated by the one that is closest and most predominant at 
that time.

The spiritually dead heart, driven by base desires, is susceptible to alternating 
between moral good and deviant behaviours. It lacks the commitment to righteous-
ness and readily succumbs to the temptations of the material world. Its attachment 
to worldly pleasures causes it to be swayed by its desires, resulting in inconsistent 
moral choices and actions. While it may occasionally align with ethical values, 
the spiritually dead heart often turns to deviant behaviours when its base desires 
dominate. In a hādīth narrated by An-Nu’man bin Bashir, Allāh’s Messenger ( ) 
says, “Beware! There is a piece of flesh in the body if it becomes good (reformed), 
the whole body becomes good, but if it gets spoilt, the whole body gets spoilt and 
that is the heart” (Bukhârî (b)). According to Shaykhul-Islām Ibn Taymiyyah (n.d.),

The trials that are presented to the hearts are the causes of its disease. They 
are the trials of carnal desires and doubts, the trials of aimless wandering and 
misguidance, the trials of sins and innovations and the trials of oppression and 
ignorance. The first type [i.e. carnal desires] leads to the corruption of desire 
and intent and the second type [i.e. doubts] leads to the corruption of knowledge 
and belief.

(p. 145)

The trials presented to the heart, including carnal desires, doubts, aimless wander-
ing, sins and innovations, oppression, and ignorance, have the potential to corrupt 
and weaken the heart. Carnal desires distort intentions, doubts erode knowledge 
and beliefs, aimless wandering leads to spiritual disorientation, and sins hinder 
growth. Oppression and ignorance further exacerbate the heart’s vulnerability. 
Despite these negative elements, the heart also serves as a conduit for divine guid-
ance to reach individuals through the fitrah. This is the polished mirror.
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It is important to note that according to Islāmic belief, only Allāh the Almighty 
has complete knowledge of the inner world of a person. This knowledge extends to 
the minutest details of an individual’s essence, including their thoughts and inten-
tions and the state of their inner faculties. This belief stresses the idea of divine 
knowledge and emphasises the importance of sincerity and humility in one’s spir-
itual journey, as Allāh alone truly knows the depths of the human soul.

Spirituality, culture, and psychotherapy

Islāmic psychotherapy recognises the profound significance of spirituality within 
the scope of human existence and acknowledges that cultural factors play a vital 
role in shaping individuals’ experiences and their psychosocial and psychospiritual 
health. Particularly among ethnic minorities, where religion and culture are deeply 
intertwined, the importance of cultural traditions and identities is emphasised (Wor-
land & Vaddhanaphuti, 2013). Islāmic psychotherapy places a strong emphasis on 
acknowledging and respecting this interplay within the therapeutic context. It recog-
nises that cultural diversity within the Muslim community greatly shapes how indi-
viduals perceive and address their mental health challenges. The approach values 
the rich cultural diversity present and understands that culture profoundly influences 
individuals’ experiences and coping mechanisms. Intercultural therapy, as outlined 
by Kareem (1999), is a specialised form of psychotherapy designed to address the 
needs of culturally diverse groups. It emphasises the importance of factors such as 
race, culture, beliefs, values, attitudes, religion, and language in clients’ lives.

Islāmic psychotherapists display sensitivity and awareness towards the unique 
cultural contexts of their clients, acknowledging that certain subjects or diagno-
ses may carry social stigma within specific cultural settings and within Muslim 
communities. They approach sensitive matters with tact and cultural competence, 
integrating cultural values, beliefs, and practices into therapy. This may include 
incorporating religious teachings, rituals, and practices as therapeutic tools, align-
ing therapy with clients’ cultural backgrounds. Islāmic psychotherapy recognises 
the central role of spirituality and culture in individuals’ identities, taking a holistic 
approach to mental health by exploring the interplay between spirituality, culture, 
and psychological well-being. Islāmic psychotherapy requires therapists to deeply 
comprehend Islāmic teachings and the diverse cultural expressions within the Mus-
lim community. This in-depth understanding equips therapists with the tools neces-
sary to negotiate the complex interplay of spirituality, culture, and mental health.

Paradigm of Islāmic psychotherapy

Islāmic psychotherapy is a therapeutic approach that integrates Islāmic principles, 
values, and beliefs, considering spirituality and cultural context to promote mental 
health outcomes. The paradigm of Islāmic psychotherapy emphasises the inter-
connectedness of the physical, social, psychological, environmental and spiritual 


