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‘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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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 counselling. 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 counselling 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 ethical 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 Psychotherapy,” critically examines various psychotherapeutic approaches through an Islāmic lens. The chapters explore the compatibility or incongruence of psychoanalytic 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 boundaries in complementary therapies, and the introduction of the Siraat Al-Islāmic 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 cultivating 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 ensuring 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 dimensions 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, delving 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 spiritual and psychological dimensions. Addressing contemporary considerations, the book examines the halāl/harām considerations in complementary therapies, recognising the importance of aligning therapeutic interventions with Islāmic ethical guidelines. The clinical applications of the Siraat Al-Islāmic psychotherapy practice model are also discussed, offering practitioners practical insights into applying 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 psychotherapy. The book’s purpose is to provide professionals, novice therapists, and students with the tools and knowledge to bridge the gap between mainstream counselling 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 Muslim 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 alternative 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 consequence 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 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. Muslims 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 Muhammad is His slave and Messenger (Sunan al-Nasa’i: Kitaab al-Jumu’ah, Baab kayfiyyah 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.

	Islām takes a holistic approach to health: physical, psychological, social, emotional, 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 Blessing Be Upon Him” after hearing (or writing) the name of Prophet Muhammad ([image: Symbol: Prophet Muhammad]).




Note


	
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.






PART IThe essence of Islāmic therapy Context and background illuminated




1
THE FOUNDATION OF ISLĀMIC PSYCHOTHERAPY
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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.

ۚ وَتَعَاوَنُوا۟ عَلَى ٱلْبِرِّ وَٱلتَّقْوَىٰ ۖ وَلَا تَعَاوَنُوا۟ عَلَى ٱلْإِثْمِ وَٱلْعُدْوَٰنِ


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



(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 others is part of the process. Abu Hurayrah (may Allāh be pleased with him) reported Allāh’s Messenger ([image: Symbol: Prophet Muhammad]) 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?” Thereupon 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 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 provide 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 Muhammad ([image: Symbol: Prophet Muhammad])) 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, visiting 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 benevolent 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 clients’ 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 psychology, 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 meaning and significance of all acts of worship and rituals, both inward and outward. Tawhīd, or monotheism, is a core concept in Islāmic psychology and psychotherapy, 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 recognition of the divine. It stresses the singularity of Allāh’s existence and His significance in the therapeutic process.

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 principles into the therapeutic process, serving as a foundational framework, as depicted in Figure 1.1. It emphasises spiritual alignment by recognising Allāh as the ultimate 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 worship, prayer, Qur’ânic reflection, and supplication to deepen one’s spiritual connection with Allāh.

[image: The figure is used to show relationships to a central idea in a cycle. The first Level one line of text corresponds to the central circular shape and surrounded by other circles.]FIGURE 1.1 The tawhīdic paradigm.

Description
A configuration diagram of several circles with the central idea in the cycle (Tawhîdic Paradigm). The emphasis is on the surrounding circles rather than the central idea which is linked to the five circles by arrows. The central circle cycle (Tawhîdic Paradigm).is surrounded with five other circles, each with a label of spiritual alignment, moral and ethical principles, trust in divine decree, existential understanding, and spiritual harmony. The figures show the different meanings of the concept of Tawhîdic Paradigm.




Islāmic psychotherapy prioritises the spiritual dimension, encouraging individuals to find solace, guidance, and support in their faith. The tawhīdic paradigm promotes 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 fostering 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. Additionally, 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:

فَأَقِمْ وَجْهَكَ لِلدِّينِ حَنِيفًا فِطْرَتَ ٱللَّهِ ٱلَّتِى فَطَرَ ٱلنَّاسَ عَلَيْهَا لَ تَبْدِيلَ لِخَلْقِ ٱللَّهِ ذَٰلِكَ ٱلدِّينُ ٱلْقَيِّمُ
وَلَٰكِنَّ أَكْثَرَ ٱلنَّاسِ لَ يَعْلَمُونَ


	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 and follow the religion of Ibrahim (Abraham). This religion, guided by Allāh with utmost perfection, aligns with the inherent inclination and fitrah (natural disposition) 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 ([image: Symbol: Prophet Muhammad]) 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 perfect baby animal. Do you find it mutilated?” (Bukhârî (a)). Allāhʾs Messenger ([image: Symbol: Prophet Muhammad]) 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 everything 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 inherent in all human beings. Psychospiritual problems are seen as a symptom of misalignment 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, ontology, 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 knowledge and how it is acquired, forms a fundamental component of Islāmic psychotherapy. The term is derived from the Greek epistēmē (“knowledge”) and logos 
(“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.
 
[image: The figure is a Vertical Box list shows bulleted list of information.]FIGURE 1.2 The role of fitrah in Islāmic psychotherapy.

Description
This is a Vertical Box list has been used to show several groups of information, especially groups with large amounts of text. The list of information include Inclination towards the affirmation of Tawhîd; 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 Islamic ethics and ethical intelligence; Essential in the development of personality, Entails that we are moral beings at our core; Anchor and contributes to psychological and spiritual health; Cope with adversity during trials and tribulations by seeking help from Allāh; and Humankind motive-driven-life has a purpose and meaning.




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 knowledge 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 awareness 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 recognising 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 disciplines, fostering a comprehensive and interconnected approach to knowledge 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 ([image: Symbol: Prophet Muhammad]). From the hādīths, we learn about the Sunnah, which are the practices of the Messenger of Allāh ([image: Symbol: Prophet Muhammad]). It is divine revelation from Allāh and the Sunnah of Prophet Muhammad ([image: Symbol: 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 rationality 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 (Leaman, 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 predominant, Islāmic psychotherapy places a significant emphasis on the importance of individual 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 classical Islāmic scholarship. Classical Muslim scholars, despite belonging to different 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 integration 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 scholarship. This constitutes a frame of reference and foundation for a monotheistic 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 neutrally 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 metaphysical 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 advocates for a thorough examination of physical, social, psychological, and spiritual aspects in alignment with Islāmic principles. It offers a comprehensive framework that considers the holistic dimensions of individuals – their mind, body, and spirit – in the pursuit of psychospiritual health. Ontologically, in Islāmic psychotherapy, the concept of fitrah holds a significant role in understanding human nature and spirituality. Therapists focus on reconnecting individuals with their fitrah, 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 psychotherapy. 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 values 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 healing, 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 civilisation. This worldview offers a holistic understanding of reality, human existence, and life’s purpose, guided by Islāmic teachings and principles. A worldview, as 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 influences 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 (Abdullah & Nadvi, 2011, p. 271). The Islāmic worldview extends beyond the concept 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, acknowledgment of accountability, and the paramount importance of justice for individuals 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,

لَّيْسَ ٱلْبِرَّ أَن تُوَلُّوا۟ وُجُوهَكُمْ قِبَلَ ٱلْمَشْرِقِ وَٱلْمَغْرِبِ وَلَٰكِنَّ ٱلْبِرَّ مَنْ ءَامَنَ بِٱللَّهِ
وَٱلْيَوْمِ ٱلَْٔاخِرِ وَٱلْمَلَٰٓئِكَةِ وَٱلْكِتَٰبِ وَٱلنَّبِيِّۧنَ وَءَاتَى ٱلْمَالَ عَلَىٰ حُبِّهۦِ ذَوِى ٱلْقُرْبَىٰ
وَٱلْيَتَٰمَىٰ وَٱلْمَسَٰكِينَ وَٱبْنَ ٱلسَّبِيلِ وَٱلسَّآئِلِينَ وَفِى ٱلرِّقَابِ وَأَقَامَ ٱلصَّلَوٰةَ وَءَاتَى
ٱلزَّكَوٰةَ وَٱلْمُوفُونَ بِعَهْدِهِمْ إِذَا عَٰهَدُوا۟ وَٱلصَّٰبِرِينَ فِى ٱلْبَأْسَآءِ وَٱلضَّرَّآءِ وَحِينَ
ٱلْبَأْسِ أُو۟لَٰٓئِكَ ٱلَّذِينَ صَدَقُوا۟ وَأُو۟لَٰٓئِكَ هُمُ ٱلْمُتَّقُونَ


	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)

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 meaning in their experiences. They also shape interactions with others and guide the pursuit 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 influences 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’ understanding 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, offering 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 interconnections 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 comprehensive 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 (recognising 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 framework for holistic self-exploration and healing. It emphasises the understanding of 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, individuals 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 critical 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 development. Islāmic scholars hold divergent opinions on the anatomical seat of intellect, 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” (قلب) (qalb) carries profound spiritual significance, 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 spiritual heart as the core and essence of a person, endowed with the capacity to perceive, know, and discern spiritual and divine realities. Al-Ghazālī attributes to the spiritual heart a fundamental role in spiritual perception and connectivity with the divine, describing it as the locus of intuition, inner knowing, and spiritual awareness (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 spiritual 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 individuals. The first type, the living and humble heart, signifies a state of vitality, humility, 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 than seeking divine pleasure. Ibn al-Qayyim’s classification underscores the significant 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 spiritually 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 competing calls towards Allāh and worldly matters and responding to the prevailing influence at any given time. Shafi (2011) emphasises that the human heart is continuously 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 righteousness 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 ([image: Symbol: Prophet Muhammad]) 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 wandering, 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 guidance to reach individuals through the fitrah. This is the polished mirror.

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 intentions 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 spiritual 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 (Worland & Vaddhanaphuti, 2013). Islāmic psychotherapy places a strong emphasis on acknowledging and respecting this interplay within the therapeutic context. It recognises that cultural diversity within the Muslim community greatly shapes how individuals 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 diagnoses 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, aligning 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 Muslim community. This in-depth understanding equips therapists with the tools necessary 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 interconnectedness of the physical, social, psychological, environmental and spiritual dimensions of human existence. While there is no single, universally accepted paradigm of Islāmic psychotherapy, it generally includes the following key elements:


	Belief in monotheism or tawhīd

	Belief in divine revelation as a source of knowledge about Allāh; the hidden world; and the nature, meaning, and purpose of life

	Belief in connecting the religious characteristics with belief in the supernatural and invisible world

	Adoption of Prophet Muhammad ([image: Symbol: Prophet Muhammad]) as a role model with an outstanding character (khuluqyl ‘adhiym) and following his Sunnah

	Belief in the metaphysical components of the self: qalb (heart), rûh (soul), nafs (desire-nature or behavioural inclination), and ‘aql (intellect, reason), each term signifying a spiritual entity

	Belief in the fundamentals of Islāmic anthropology and the concept of fitrah

	Belief in Islāmic ethical and moral values

	Belief in Qur’ânic and prophetic guidance

	Belief in the integration of faith and psychology

	Belief in knowledge integration and integrated research (maqasid) as a methodology in Islāmic psychology

	Belief in cultural competence and sensitivity

	Belief in the holistic dimension of Islāmic psychotherapy: biological, social, psychological, and spiritual



The paradigm of Islāmic psychotherapy encompasses the integration of Islāmic principles, values, and spiritual practices with evidence-based therapeutic modalities. It blends Islāmic teachings with psychological theories for culturally sensitive and scientifically validated therapy. Unlike traditional approaches, it considers both empirical observation and supernatural phenomena rooted in divine revelation for a broader understanding of human behaviours and experiences. The paradigm acknowledges the interaction between the visible and invisible worlds, recognising that belief systems encompass metaphysical components of the self, including the heart (qalb), soul (rûh), desire-nature or behavioural inclination (nafs), and intellect or reason (‘aql). These components are viewed as spiritual entities and form the foundation for understanding and studying Islāmic psychology. This paradigm offers a comprehensive approach to mental health that is rooted in Islāmic values and tailored to the needs of Muslim individuals.



Conclusion

Islāmic psychotherapy integrates spiritual dimensions and divine guidance, surpassing secular psychological theories by acknowledging the influence of spirituality on human behaviour and experiences. It embraces a multifaceted approach integrating knowledge, spirituality, culture, and ethics, grounded in a robust epistemological framework. Built upon the tawhīdic paradigm, it combines faith and psychology to understand human nature comprehensively. Recognising individuals as multidimensional beings, it emphasises addressing spiritual, psychological, and cultural components in therapy. Islāmic psychotherapy offers a holistic approach rooted in the Islāmic worldview, providing profound opportunities for healing and personal development in mental health.
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Introduction

In the 21st century, Islāmic psychology, psychotherapy, and counselling have evolved significantly as academic disciplines and practical fields, largely in response to the Islāmic awakening (aṣ-ṣaḥwah l-ʾislāmiyyah) or Islāmic revival (tajdīd). This awakening, which represents a collective response to the historical and post-colonial challenges faced by Muslim communities worldwide, occurred as a reaction to historical, post-colonial challenges, globalisation, socioeconomic disparities, political oppression, and genocide. This awakening has sparked a profound re-envisioning and reimagining of Islāmic thought and scholarship, driving an intellectual and spiritual revolution that seeks to address the unique psychological, emotional, social, and spiritual needs of Muslims within a contemporary framework. Islāmic psychology and counselling have emerged to reconcile psychological well-being with Islāmic teachings, providing essential support to Muslims with mental health challenges. Islāmic psychotherapy and counselling offer structured approaches to integrating faith and psychology, helping individuals align their Islāmic beliefs with their psychological and spiritual wellness.

Islāmic psychotherapy and counselling integrate Islāmic principles, teachings, and ethics with psychological theories and interventions to address psychospiritual disorders and mental health. It emphasises aligning actions, thoughts, and emotions with Islāmic values and traditions, recognising the interconnectedness of body, mind, and soul. Providing a supportive environment, Islāmic counselling allows individuals to explore psychological struggles within an Islāmic framework, utilising spiritual interventions for healing and growth. Key considerations include acknowledging diversity within Muslim communities; cultural influences; and the interplay between religion, society, and individual experiences. This chapter explores the evolution, concepts, foundational principles, therapeutic techniques, and considerations in Islāmic counselling and psychotherapy.



Evolution of Islāmic counselling and psychotherapy

Muslim communities globally are increasingly recognising and addressing mental health issues, leading to a demand for faith-based interventions. Muslims, like other populations, confront challenges such as anxiety, depression, trauma, and stress-related disorders. However, they also face specific stressors including discrimination, prejudice, Islāmophobia, and sociopolitical issues that exacerbate mental health challenges. Additionally, psychosocial issues stemming from intergenerational conflict, refugee status, and radicalism contribute to the complexity of mental health issues within Muslim communities (Rassool, 2019).

In the context of this chapter and the book as a whole, the terms counselling and psychotherapy will be used interchangeably. This choice of terminology reflects a recognition of the overlapping and complementary nature of these two disciplines in the realm of mental health support and therapeutic interventions. The evolution of Islāmic psychotherapy reflects a response to the increasing recognition of mental health concerns within Muslim communities and a departure from historically dominant secular approaches rooted in Eurocentric and Orientalist paradigms. The rise of considerations of Islām in psychological sciences is partly due to dissatisfaction with secular psychology, criticised for its exclusion of spiritual dimensions and labelled “soulless psychology.” Although the term “psychology” suggests the study of the soul or spirit, secular approaches frequently neglect spirituality, religious experiences, and ethical behaviours. This alienation of the spiritual or religious dimensions within the paradigm of so-called soulless psychology means that “religious ideas, practice, and organisations lose their influence in the face of scientific and other knowledge” (McLeish, 1995, p. 668). This exclusion can marginalise religious influences, limiting the understanding of human behaviours and experiences.

A criticism often directed at ethnocentric approaches to psychotherapy and counselling is that they stigmatise and marginalise both individuals and entire cultural groups (Charema & Shizha, 2008). The limitations of these Eurocentric and Orientalist approaches to psychotherapy and counselling become especially marked when working with Muslim clients. These individuals possess religious and cultural values, beliefs, and practices that profoundly inform their perceptions of mental health. The secular traditional psychotherapeutic approach can be limiting and fail to capture the full complexity of the holistic nature of human behaviours and experience. Many individuals with strong religious beliefs often encounter a dissonance or lack of resonance between their worldviews and the secular approaches employed in mainstream psychotherapeutic practices. For Muslim clients, this dissonance can create a distinct need for a psychologically informed approach that acknowledges and incorporates Islāmic traditions and principles leading to the revival of ilm an-nafs (the psychology of the self).

Theare are significant distinctions between Islāmic psychotherapy and Western- oriented psychotherapeutic approaches. These distinctions encompass the rejection of certain fundamental philosophical principles regarding human nature and personality development, the emphasis on collectivistic values, the cultivation of ethical standards, and the incorporation of Islāmic beliefs and practices. Islāmic counselling and psychotherapy, firmly rooted in Islāmic traditions, recognises the significance of integrating religious teachings, ethics, and spirituality into the therapeutic process. It offers a unique approach that acknowledges the multidimensional nature of human beings and emphasises the interconnectedness between the mind, body, and soul.

By incorporating Islāmic principles and values, Islāmic psychotherapy provides individuals with the opportunity to address their mental health concerns in a manner that resonates with their religious beliefs and aligns with their quest for meaning and purpose. This integration aims to offer a holistic approach to mental health that takes into account the physical, social, psychological, and spiritual dimensions of individuals’ lives. The field of Islāmic psychotherapy has witnessed the emergence of models and approaches tailored to offer faith-based interventions, combining Islāmic spirituality with psychological techniques. While some pseudo-models face methodological challenges and lack empirical validation, a few have proven effective and operational within clinical practice. In Western countries, significant progress has been made in establishing therapeutic and counselling centres and support services for Muslim clients, offering tailored therapeutic interventions and resources aligned with Islāmic principles, catering to the specific needs of individuals and families.

The establishment of Islāmic psychology and psychotherapy programmes and institutions marks a significant development in response to the increasing demand for specialised education in this field. While their numbers are relatively limited, academic institutions and universities have begun offering accredited university certificates, advanced diplomas, and PhD programmes in Islāmic psychology and psychotherapy. Additionally, various institutions and clinical services recognise the growing demand and offer courses and institutional certification options in Islāmic psychology and psychotherapy, albeit without formal university accreditation. The proliferation of online resources and outreach initiatives has collectively shaped the landscape of Islāmic psychotherapy programmes.

Meanwhile, research in the field of Islāmic psychotherapy remains limited, although pockets of exemplary practices demonstrate promising approaches aligned with Islāmic principles. However, dissemination of these practices to a broader audience is constrained, highlighting the need for greater outreach and knowledge sharing. Despite these challenges, there has been a surge in books published on Islāmic psychology and psychotherapy, particularly through the Focus Series by Routledge. These books offer authentic, practical, and concise insights based on cutting-edge research and focus on various aspects of Islāmic psychology and psychotherapy, client groups, methodologies, approaches, educational development, Islāmic research scholarship, and critical analyses of theoretical and historical ideas (Rassool, 2023a).

In summary, the evolution of Islāmic psychotherapy in the 21st century is characterised by a growing recognition of mental health issues, the integration of Islāmic values with contemporary psychological approaches, the establishment of academic programmes and research, and the development of specialised services and resources. These developments collectively reflect a concerted effort to address mental health challenges while respecting Islāmic principles and cultural contexts.



Historical context

Islāmic psychotherapy integrates Islāmic principles, values, and teachings into the counselling and therapeutic process. This therapeutic approach is grounded in an understanding of human nature that incorporates spirituality. Rassool (2019) noted that discussions surrounding Islāmic psychotherapy have often been intertwined with Islāmic psychology, reflecting the historical connection between spirituality and healing in Islām. In essence, Islāmic therapy or counselling has roots as old as the inception of spirituality within the Islāmic tradition.

The historical roots of Islāmic counselling and psychotherapy can be traced to the early days of Islām, particularly through the life and teachings of Prophet Muhammad ([image: Symbol: Prophet Muhammad]). Prophet Muhammad was not only a spiritual leader but also served as a source of guidance and support for individuals facing various challenges. His interactions with companions demonstrated his compassion, empathy, and ability to provide counselling, advice (naseehah) guidance, and solace to those in need. For example, Prophet Muhammad ([image: Symbol: Prophet Muhammad]) would offer emotional support to his companions by lending a listening ear, providing advice, and helping them navigate difficult situations.

On the authority of Abu Ruqayyah Tameem ibn Aus ad-Daari (may Allāh be pleased with him), Prophet Muhammad ([image: Symbol: Prophet Muhammad]) said, “ ‘Religion is naseehah.’ The companions asked, ‘To whom, O Messenger of Allāh?’ He replied, ‘To Allāh, His Book, His Messenger, the leaders of the Muslims, and their common folk’” (Muslim (a)). This hadīth emphasises the importance of offering sincere advice on various aspects of the Islāmic faith, such as following the teachings of Alláh and the guidance of Prophet Muhammad ([image: Symbol: Prophet Muhammad]). In another hadīth, Abu Hurayrah (may Allāh be pleased with him), narrated that the Messenger of Allāh ([image: Symbol: Prophet Muhammad]) said, “The rights of a believer over a believer are six,” among them being “if he asks you for advice, you have to give him advice” (Muslim (b)). Offering naseehah to fellow Muslims encompasses providing sincere guidance, directing them towards rectifying actions in both worldly life and the hereafter, shielding from harm, assisting in times of need, facilitating advantages, motivating towards good deeds, gently forbidding what is wrong, and demonstrating compassion in interactions.

Classical Islāmic polymath scholars have made significant contributions to the field of psychotherapy, offering valuable insights and guidance through their extensive writings. This chapter explores specific examples of these contributions, focusing on the works of Al-Kindi, Ibn-Sina, Al-Razi, Al-Ghazâlî, Al-Balkhi, Ibn Taymiyyah al-Ḥarrānī, Ibn Qayyim Al-Jawziyyah, Ibn Hazm, Ar-Rāghib Al-Aṣbahānī, Ibn al-Jawzī, Ibn Rajab al-Ḥanbalī, and Ibn Khaldūn. These scholars provided unique perspectives by integrating Islāmic principles with psychological concepts, addressing topics such as human consciousness; perception; the nature of dreams; social psychology and cultural influences; and the roles of intellect, emotions, and interconnectedness between mental and physical health; they also contributed to therapeutic interventions, addressing both psychological and physical aspects and including music and art therapy. Table 2.1 presents the contributions of some classical scholars in mental health, psychospiritual development and growth, and psychology in general.

This historical context led to the phrase the “Dodo Bird Revival of Islāmic Counseling” (Rassool, 2019), signifying the resurgence of interest in these therapeutic approaches.



Islāmic psychotherapy: concept

The field of Islāmic counselling and psychotherapy lacks a consistent and universally accepted definition. While there is abundant literature discussing Islāmic psychotherapy and counselling, there is a lack of clear operational definitions for these concepts. Many authors tend to discuss Islāmic psychology rather than specifically describing Islāmic counselling (Rassool, 2018). This ambiguity is reflected in an analysis of websites promoting Islāmic counselling and psychotherapy that also fail to provide precise operational definitions. Thus, despite various explanations and attributes assigned to Islāmic psychotherapy and counselling, there remains a need for a clear and universally accepted definition in the field.

Zakaria and Akhir (2016) categorise Islāmic counselling and psychotherapy into three dimensions: traditional, modification, and integrative. In the traditional dimension, counselling is rooted in the psychological advice and wisdom of Prophet Muhammad ([image: Symbol: Prophet Muhammad]), deeply grounded in Islāmic theology. The modification dimension closely resembles orthodox counselling but incorporates Islāmic beliefs and practices into its philosophical foundations and intervention strategies. In the integrative dimension, psychotherapy or counselling blends key aspects of conventional therapies with fundamental elements of Islām, including aqeedah (faith), ʻibâdah (worship), and Shariʻah (Islāmic law). This approach aims to integrate mainstream counselling and psychotherapy techniques with core Islāmic principles.

Some authors argue that Islāmic counselling resembles Western counselling paradigms, incorporating eclectic or integrated approaches while emphasising the inherent spiritual dimension. Abdullah (2009) suggests that Islāmic counselling is comparable with Western counselling but integrates central Islāmic tenets; the author proposes that Islāmic counselling blends counselling and psychotherapy with Islāmic principles, aiming to help clients achieve positive change. This integration is reflected in descriptions of Islāmic counselling, such as its utilisation of integrative counselling principles with the added dimension of the relationship between the client and their creator (Sakoon.co.uk). Additionally, concepts like Qur’an-centred counselling are rooted in Qur’anic principles of reflection and restoration (Muslim Family Matters, n.d.).




TABLE 2.1 Contributions of some classical scholars to mental health and psychology

	
Scholar


	
Contribution






	
Al-Kindi: Abu Yusuf Ya’qub ibn Ishaq al-Kindi


	
Nature of dreams and their significance in the context of human consciousness and perception





	
Ibn-Sina: Abu Ali al-Husayn ibn Abd Allah ibn Sina


	
Role of the intellect in human cognition and knowledge acquisition; influence of emotions on human behaviour and well-being; interpretation of dreams and their significance in understanding the human psyche; identified conditions such as depression and anxiety and proposed therapeutic interventions, including the use of music and art as forms of therapy





	
Al-Razi: Abu Bakr Muhammad ibn Zakariya al-Razi


	
A wide range of psychological conditions; interconnectedness of mental and physical health; therapeutic interventions consider both the mind and the body; pharmacological treatments for mental health; significance of psychological and environmental factors in the healing process





	
Imam Al-Ghazâlî: Abu Hamid Muhammad ibn Muhammad Al-Ghazâlî


	
Self-reflection and self-examination as essential components of personal development and mental well-being; purification of the soul (tazkiyah al-nafs); cultivation of virtuous character traits (akhlaq) as a means of achieving mental and spiritual health practices such as meditation, prayer, and tafakkur (contemplation)





	
Al-Balkhi: Abu Zayd Al-Balkhi


	
Classification of various disorders; interplay between psychological and physical well-being; pharmacological treatments; use of therapeutic techniques including cognitive restructuring, behavioural interventions, and relaxation to address psychological distress





	
Ibn Taymiyyah: Taqī ad-Dīn ʾAḥmad ibn ʿAbd al-Ḥalīm ibn ʿAbd al-Salām al-Numayrī al-Ḥarrānī


	
Role of the mind (aql) and emotions (nafs) in human behaviour and spiritual growth; interconnectedness of the soul (nafs), spirituality, and emotional well-being; importance of cultivating virtuous character traits and avoiding sinful behaviour. Self-examination and self-reflection (muhasabah) align with contemporary psychological concepts of self-awareness and introspection.





	
Ibn Qayyim Al-Jawziyyah: Ahmad ibn Abdul-Halim ibn Abdas-Salam ibn Abdullah ibn Abi Qayyim al-Jawziyyah


	
Psychological well-being and spiritual development; relationship between the soul, the body, and emotional well-being; importance of cultivating positive emotions such as gratitude, patience, and love as key factors for psychological health; importance of positive emotions and their role in psychological health offer a holistic approach





	
Ibn Hazm: Abu Muhammad Ali ibn Ahmad ibn Sa’id ibn Hazm


	
Understanding of emotions; psychological well-being; the nature of love and attachment; and the impact of relationships on mental health. Insights into emotional bonds, attachment styles, and the cultivation of healthy relationships have influenced the field of psychotherapy.





	
Ar-Rāghib Al-Aṣbahānī: Muḥammad ibn Muḥammad ibn Muḥammad ibn Aḥmad Al-Ḥusaynī Al-Aṣbahānī


	
Self-actualisation; educational psychology; physical and cognitive development; individual differences and personality traits; behavioural treatment through ibâdah (“worship”); theory of different emotions





	
Ibn al-Jawzī: ʿAbd al-Raḥmān ibn ʿAlī ibn Muḥammad Abū al-Farash ibn al-Jawzī


	
Development psychology; cognitive development; importance of self-awareness, self-reflection, and self-control as vital aspects of spiritual and psychological development; effects of harmful emotions and toxic thoughts on individuals’ mental health and well-being; strategies for emotional regulation, purification, and refinement of the soul; honesty, patience, humility, and gratitude as essential elements of one’s psychological and spiritual well-being





	
Ibn Rajab al-Ḥanbalī:

Imam Abd Al-Rahman ibn Ahmad ibn Rajab al-Ḥanbalī


	
Purification of the heart and the importance of cultivating positive character traits; holistic development of the human being (i.e. spiritual, ethical, emotional, physical, and sexual); self-examination and self-reflection; repentance (tawbah) as a psychological and spiritual process; importance of contentment (qana’ah) and gratitude (shukr) as psychological and spiritual virtues; reliance on God, patience (sabr), and seeking solace in prayer and supplication; practical guidance on how to overcome negative traits and habits through introspection, repentance, and self-discipline





	
Ibn Khaldūn: Walī al-Dīn ʿAbd al-Raḥmān ibn Muḥammad ibn Muḥammad ibn Abī Bakr Muḥammad ibn al-Ḥasan Ibn Khaldūn


	
Exploration of human behaviour and group dynamics; concept of ‘asabiyyah, or group solidarity, and its impacts on social structures and individual behaviour; cultural psychology and role of psychological factors in societal change, including the psychological motivations of rulers and the psychological impacts of societal norms and values on individuals; development of social psychology and the understanding of human behaviour in a sociocultural context. Behaviour, attitudes, and mentalities of rulers, leaders, and societies can influence historical events.






Source: adapted from Rassool and Luqman (2023), Rassool (2023b).

I described Islāmic counselling as “a form of counselling which incorporates spirituality into the therapeutic process and has a faith-based perspective” (Rassool, 2016, p. 193). However, because the starting point of Islāmic psychotherapy and counselling focuses on the nafs or self rather than the psyche (mind), Rassool (2018, 2020) has redefined Islāmic psychotherapy and counselling as “an application of interpersonal skills in the development of the self [(nafs), intellect (aql), body (jasad) and heart (qalb)] based on Islāmic spirituality.” Building upon the earlier definitions, this expanded definition seeks to encompass the overarching framework of Islāmic psychotherapy and counselling. It adopts a holistic approach by acknowledging the all-encompassing nature of the self and recognising the interconnections between the psychological and metaphysical domains. By acknowledging the holistic nature of the self, this definition encapsulates all dimensions of human nature and emphasises the intricate interplay between psychological and metaphysical elements.

Some Islāmic therapists or clinical service providers prefer to use the terms “psychotherapy” and “counselling” interchangeably. Al-Karam (2018) defines Islāmically integrated psychotherapy as a modern therapeutic approach that integrates Islāmic teachings, principles, and interventions with Western therapeutic methods and psychological interventions. On the other hand, Keshavarzi et al. (2021) use the label “traditional Islāmically integrated psychotherapy” instead of “Islāmic psychotherapy” and describe it as an integrative model of mental health care grounded in Islāmic principles and drawing upon empirical truths in psychology. This approach emphasises the integration of spiritual and psychological elements to offer comprehensive support for Muslim clients.

Baqutayan (2011) defines Islāmic counselling as a process of problem solving using the Qur’ân and Sunnah, emphasising techniques based on confidentiality, trust, respect, good listening habits, and understanding. The ultimate goal is to connect individuals with Allāh and offer spiritual solutions. Islāmic counselling also emphasises spiritual solutions rooted in love and fear of Allāh, as well as fulfilling responsibilities as servants of Allāh on Earth. Hamjah and Akhir (2013) suggest that aspects of the Islāmic approach to counselling and psychotherapy include aqeedah (faith), ʻibâdah (worship/ultimate devotion and love for God), and ‘akhlaq (moral conduct). Ali et al. (2004) and Johansen (2005) point out that informal counselling and advice can be sought from religious leaders or imams rather than psychotherapists or counsellors.

Within the framework of this chapter and the overarching theme of this entire book, Islāmic psychotherapy is defined as a therapeutic approach that integrates Islāmic spirituality and evidence-based psychology to promote holistic well-being encompassing mental, emotional, and spiritual health. Islāmic psychotherapy is deeply rooted in Islāmic principles and values, emphasising the integration of Islāmic ethical behaviours and drawing from the rich spiritual and moral tradition of Islām. Its core aim is to foster a profound connection between individuals and their faith, assisting them in navigating life’s challenges while remaining anchored in their religious beliefs. Table 2.2 outlines the differences between mainstream and Islāmic psychotherapy based on religious relationships, sources of knowledge, understandings of illness and mental health maintenance, responses to illness, values, growth, and development in counselling. Additionally, the focus, purpose, process, and intervention strategies of counselling are compared to distinguish between the two approaches.

The literature demonstrates a range of perspectives, with some emphasising the integration of Islāmic principles and practices into counselling and psychotherapy while others focus on similarities with Western counselling paradigms. From a brief review of the literature there are many commonalities can be deduced from the earlier definitions and explanations of Islāmic counselling and psychotherapy (Rassool, 2021). The main elements include the following:


	Based on the Qur’ân and the Sunnah

	Incorporates spirituality into the therapeutic process

	Based on two Qur’ânic principles: reflection and restoration

	Integrates Islāmic teachings, principles, philosophies, and/or interventions with Western therapeutic approaches

	Derives from Islāmic sciences of self

	Utilises the major tenets of integrative counselling with the added dimension of the relationship between the client and his/her creator

	Includes good aspects of mainstream counselling and incorporates the Qur’ân, and Sunnah, of Prophet Muhammad ([image: Symbol: Prophet Muhammad])



Islāmic psychotherapy as a contemporary approach shares some commonalities with other therapeutic modalities. One of its fundamental and distinguishing features is the acknowledgment of the profound role of spirituality in individuals’ health and wellness. At its core, Islāmic psychotherapy recognises that human beings are not merely physical or psychological entities – they are also spiritual beings. The interconnectedness of the mind, body, and spirit is a foundational principle in this approach. Further development and consensus are needed to establish a more cohesive conceptual and theoretical framework for Islāmic psychotherapy.



TABLE 2.2 Differences between mainstream and Islāmic psychotherapy

	
Mainstream psychotherapy


	
Islāmic psychotherapy






	
Orientation


	
Judaeo-Christian


	
Islāmic





	
Religious relationship


	
Oppositional

Secular


	
Integrated





	
Sources of knowledge


	
Man-made theories and empirical evidence based on Western scientific paradigm


	
Divine revelation Qur’ân and Sunnah

Evidenced-based





	
What causes illness?


	
Bio-psychosocial factors


	
Bio-psychosocial + spiritual factors





	
Sound mental health


	
No divine intervention. biological or biopsychosocial factors


	
Submission to God Integration of material and spiritual life





	
Values


	
Materialistic and individualistic.

Socio-moral value structure

Value-laden and dependent


	
God consciousness

Spiritual–divine will

Islāmic values and morality

Collectivism





	
Growth & development


	
Cognitive and

psychosocial development


	
Spiritual, cognitive, & psychosocial development





	
Focus


	
Limited focus on the physical world


	
Disregard for spiritual aspects of human beings Seen and unseen worlds





	
Purpose


	
Promotes personal growth/self-understanding


	
Promotes the clear purpose and meaning of life





	
Process


	
Individual-based and individual-focused


	
Mutual responsibility

Social and community obligation

Healthy altruism





	
Responses to illness


	
Psychological reactions


	
Spiritual reactions:

patience prayers and supplications





	
Relationship between mind and body


	
Mind–body interaction


	
Mind–body–soul interaction





	
Personal development


	
Unlimited freedom


	
Freedom based on the Shar’iah





	
Therapeutic strategies


	
Based on humanistic, cognitive–behavioural, and psychoanalytical interventions


	
Based on humanistic, cognitive–behavioural, and spiritual interventions





	
Dream technique


	
Dream analysis (Freudian, Jungian)


	
Use of prophetic analysis of dreams (unlike psychoanalysis)





	
Undesired (negative) behaviour


	
Rationalisation


	
Therapy of repentance






Source: adapted from Rassool (2016).




[image: The figure is used to show relationships to a central idea in a cycle. The first Level 1 line of text corresponds to the central circular shape and surrounded by other circles.]FIGURE 2.1 Key components and principles of Islāmic psychotherapy.

Description
A configuration diagram of a number of circles with the central idea in the cycle-Key components and principles of Islāmic psychotherapy. The emphasis is on the surrounding circles rather than the central idea which is linked to the seven circles by arrows. The central circle cycle Key components and principles of Islāmic psychotherapy is surrounded with seven other circles, each with a label of Emphasis on Tawhīd; Fitrah; Spirituality; Qur’ānic and hādīth wisdom; Holistic approach; Cultural sensitivity; and Ethical behaviours. The figures show the key components and principles of Islāmic psychotherapy




Principles of Islāmic psychotherapy

The principles and key components of Islāmic psychotherapy include spirituality, tawhīd, the Qur’ân and Sunnah, interconnectedness, a holistic approach, interaction with faith, ethical behaviours, and cultural sensitivity. Figure 2.1 presents the key components and principles of Islāmic psychotherapy emphasises the spiritual dimension, rooted in Islāmic beliefs, as a central tenet of the therapeutic approach. It acknowledges spirituality (fitrah) as inherent to human nature and crucial for achieving optimal mental, emotional, and spiritual health. Islāmic psychotherapy recognises that spirituality permeates all aspects of life, including relationships, work, religious practices, rituals, and personal growth. By integrating spirituality into therapy, individuals can experience a holistic approach to healing, addressing existential questions and finding meaning and purpose in their experiences.

In Islāmic psychotherapy, the concept of tawhīd, the core principle of Islāmic monotheism, holds significant importance in shaping one’s mental and emotional well-being. By connecting with their fitrah and deepening their understanding of tawhīd, individuals can find solace, draw strength from their faith, and gain a sense of purpose and meaning in their experiences (Rassool, 2023b). Internalising this belief helps individuals develop a deeper understanding of their purpose and significance in the world, finding comfort and strength in their relationships with the divine. The connection between individuals and the divine, provide a moral compass, source of strength, guidance, and direction for making informed decisions. This connection encourages engaging in acts of worship, prayer, Qur’ânic recitation, and reflection and recognising signs of God’s presence in one’s life. This belief offers comfort and reassurance during challenging times, reminding individuals that they are not alone in their trials and tribulations (Rassool, 2023b).

The Qur’ân contains verses highlighting the significance of spirituality in Islāmic psychotherapy. For instance, it underscores the importance of remembering God and finding tranquillity (sakinah) through remembrance (dhikr). Allāh says in the Qur’ân:

أَلَا بِذِكْرِ ٱللَّهِ تَطْمَئِنُّ ٱلْقُلُوب


	Unquestionably, by the remembrance of Allāh hearts are assured.



(Ar-Ra’d 13:28, interpretation of the meaning)

This verse highlights the therapeutic potential of spirituality in alleviating emotional distress and promoting inner peace. Ibn Qayyim al-Jawziyyah (2020) (may Allāh have mercy on him) said,


In the heart are disorders that cannot be remedied except by responding to Allāh. In it is a desolate feeling that cannot be removed except by intimacy with Him solitude. In it is sadness which will not leave except by happiness with knowing Him and truthfulness in his dealings. In it is anxiety that is not made tranquil except by gathering for His sake and fleeing to Him from His punishment. In it is a fire of regret which cannot be extinguished except by satisfaction with His commands, prohibitions, and decrees, and embracing patience with that until the time he meets Him. In it is a strong desire that will not cease until He is the only one who is sought. In it is a void that cannot be filled except by His love, turning to Him, always remembering Him, and being sincere to Him. Were a person to be given the entire world and everything in it, that would never fill the void.



In these statements, Ibn al-Qayyim emphasises that the disorders of the heart with various emotional and spiritual afflictions can only be achieved by responding to, and remembering, Allāh. It depicts the heart’s ailments, including desolation, sadness, anxiety, and regret, which can only be alleviated through intimacy with Allāh, seeking solace in His commands and embracing patience. Ibn-al-Qayyim stresses that the ultimate remedy for the void within the heart is found in seeking Allāh’s love, turning towards Him, and maintaining unwavering sincerity in faith, highlighting that worldly riches can never fill this void as its true fulfilment lies in the divine connection. ‘Abdullah bin Busr narrated that a man said, “O Messenger of Allāh ([image: Symbol: Prophet Muhammad]), indeed, the legislated acts of Islām have become too much for me, so inform me of a thing that I should stick to.” He ([image: Symbol: Prophet Muhammad]) said, “Let not your tongue cease to be moist with the remembrance of Allāh” (Tirmidhî).

The concept of remembering Allāh (dhikr) holds significant importance in Islāmic teachings, particularly concerning diseases of the heart. In Islāmic belief, the heart is considered the centre of human consciousness and spirituality. Diseases of the heart, such as arrogance, envy, greed, and hatred, are seen as spiritual ailments that disrupt one’s connection with Allāh and with fellow beings. The remembrance of Allāh through various forms of dhikr, such as prayer, recitation of Qur’ânic verses, and invoking His names and attributes, is believed to cleanse and purify the heart. Dhikr serves to remind individuals of their dependence on Allāh, fosters humility, and helps in overcoming negative traits and emotions. By engaging in consistent remembrance of Allāh, individuals strive to attain inner peace, contentment, and spiritual fulfilment.

Islāmic psychotherapy operates on the core principle of recognising the interconnectedness of the mind, body, and spirit within human existence.
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