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ABSTRACT This research looks at how fundamental Islamic spiritual practices including prayer (salat), fortitude
(sabr), reliance upon God (tawakkul), remembrance of God (dhikr), charity (sladagah), and a sense of belonging
(Ummah) serve as a holistic set of psychological resources that increase the Muslim people’s and community’s
resilience and mental well-being. The article uses a descriptive-analytical approach to examine the cognitive,
emotional, behavioural, and social processes by which these practices function by synthesising recent qualitative and
theoretical literature (2014-2025). Spiritual rituals promote adaptive coping by reframing adversity through cognitive
restructuring, regulating emotions through structured worship, fostering social cohesion through communal identity,
and fostering social cohesion in a variety of settings, including natural catastrophes and chronic diseases. Additionally,
the review shows that effectiveness differs depending on age, cultural context and external variables like family
support and access to services. Sensitive mental health therapies that are rooted in spirituality are necessary for

serving Muslim communities well.

INTRODUCTION

As life becomes more complicated and fast-
paced, along with rising psychological and social
stresses, the quest for inner resources has never
been more crucial. The most pressing challenge for
individuals and communities alike is psychologi-
cal endurance and strength. In this setting, the
spiritual and religious aspect becomes increasing-
ly significant, not only as a cultural occurrence,
but also as a dynamic source of psychological well-
being, and the ability to cope with adversity. Cur-
rent methods have potential as well as drawbacks,
according to recent research (2024-2025). The study
by Padelaetal. (2018) offers the “3R” paradigm to
ethically customize health messages within reli-
gious contexts, advancing genuine faith-based
therapies over flimsy faith-placed alternatives. By
rephrasing barrier beliefs in the context of Islamic
teachings, reprioritizing by elevating more reso-
nant religious ideals, and correcting theological mis-
interpretations, the 3R approach tackles barrier be-
liefs. The approach illustrates how religious world-
views can morally support health behaviour change
while resolving the conflict between spiritual in-
tegrity and biological goals when used in a mosque-
based peer several education program. In a similar
way, Reddy et al. (2021) used an enhanced Tech-

nology Acceptance Model (TAM) that included
computer proficiency and self-efficacy to investi-
gate secondary (Years 12—13) and university stu-
dents’ acceptance of technology for learning. Both
criteria significantly influenced students’ intention
to continue utilising technology for studying, ac-
cording to survey data from 33 schools and a re-
gional university.

These methodological restrictions illustrate a
larger trend: contemporary research tends to fo-
cus on a single practice (such as prayer alone) or a
single context (such trauma survivors), ignoring
the integrated nature of Islamic spirituality, in which
cognitive (tawakkul — trustful dependence on di-
vine will), emotional (dhikr — devotional invoca-
tion and mindfulness of the Divine), behavioral
(salét — ritual prayer performed five times daily),
and social (sadagah — voluntary charitable giv-
ing) dimensions work synergistically.

Religious rituals and spiritual practices, such
as (salat — which is ritual prayer performed five
times a day), are essential to both individual and
communal identity in Muslim societies, patience
(sabr- is the capacity to endure hardship with
fortitude and emotional control), reliance on God
(tawakkul- trustful requirement on heavenly will),
remembrance of God (dhikr- mindfulness of the
Divine and religious prayer), belief in divine de-
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cree (qadar-accepting God’s predestination), and
generosity (sadagah- voluntary charitable giving),
appear as useful psychological instruments. These
go above and beyond being simply religious obli-
gations, as they serve as legitimate strategies for
improving mental health and dealing with stress.

Their effectiveness, however, is dependent on
developmental stage, cultural context, and outside
assistance, which is an important distinction that
prior studies have frequently missed. For example,
Renani et al. (2014) simultaneously demonstrated
the limitations of tawakkul among Iranian families
coping with chronic childhood asthma without
access to sufficient healthcare, implying that struc-
tural barriers may outweigh spiritual resources
when material needs are not addressed, whereas
Cinaroglu (2024) showed how tawakkul protect-
ed Turkish earthquake survivors in every place.

Modern psychological and sociological re-
search, as detailed in the accompanying file, offers
increasing evidence that these behaviours are not
just symbolic rituals. Rather, they reflect deep psy-
chological processes that affect a person’s cogni-
tive, emotional, social, and behavioural frameworks.
For example, prayer goes beyond its ritual func-
tion. It functions as a method for controlling feel-
ings and reducing stress, as Cinaroglu (2024) has
proven in their research on the rehabilitation of
trauma survivors of the Turkish earthquake. In the
same way, trusting in God is viewed as a cognitive
process for reframing unfavourable occurrences
and seeing them as divine trials or tests rather than
as passivity. As proved in Renani et al.’s (2014)
research on asthma adjustment, and Huda and
Sabani’s (2018) study, this lowers feelings of help-
lessness and despair in encouraging spirituality in
Muslim youngsters.

This modern understanding of worship acts
as psychological processes fits perfectly with the
comprehensive Islamic viewpoint of mental health.
This viewpoint incorporates the body, soul, and
mind into a unified system rather than dividing
them. Peace of mind (ta’minah) is a key sign of
mental well-being, as mentioned in the Holy Qu-
ran: Without a doubt, hearts are assured by the
remembrance of Allah (Ar-Ra’d: 28), which em-
phasises the importance of remembrance and wor-
ship in reaching psychological stability. Addition-
ally, the Sunnah (Prophetic tradition) is full of ad-
vice that fosters psychological resilience, like the
hadith that says, “How wonderful is the affair of
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the believer, for his affair is all good...” He is ap-
preciative of any good fortune that comes his way,
which is beneficial to him. He endures hardship
with patience, which is beneficial to him (Muslim
narrated). This proves how patience may be used
as a psychological and behavioural coping mech-
anism for overcoming challenges.

Despite this accumulation of knowledge, many
studies stay fragmented and contextually restrict-
ed. Others concentrate on age groups, such as the
children in Alrashidi and Alanezi’s (2020) research
on opinions of paradise or the adolescents in Pha-
let et al.’s (2018) study. Other studies focus on
settings, such as communities affected by natural
disasters (Cinaroglu 2024; Dawson et al. 2014) or
chronic diseases (Renani et al. 2014), while others
look at religious identity. Additionally, several re-
search, imply that structural barriers (such as a lack
of services) may have a greater impact than cultural
barriers (such as stigma) in discouraging people
from seeking psychological help. This highlights
that the effectiveness of spiritual practices depends
on the environment as well as the individual.

The literature’s fragmentation creates a real re-
search vacuum and questions what are the specif-
ic psychological mechanisms underlying each spir-
itual practice? What are the variations in these
mechanisms across various life stages (childhood,
adolescence, adulthood) and cultural contexts
(Muslim-majority societies versus minority com-
munities)? What external variables influence these
mechanisms, such as the family, socioeconomic
circumstances, and community dynamics? Does
the environment or the availability of services in-
crease or decrease the efficacy of these practices?

By employing a descriptive-analytical approach
based on a methodical examination of current stud-
ies included in the accompanying file, this research
attempts to close this gap. The connection be-
tween religious practice and mental health will be
broken down into its core elements by this study,
rather than simply listing it. It will name the key
external factors, compare their effectiveness across
different age groups and cultural contexts (Ahnaf
et al. 2025) and examine the psychological pro-
cesses that bind them together. The goal is to not
only understand this connection, but also to make
concrete proposals that may be implemented in
psychological clinics, schools, and government
policy, with the goal is to improve the mental health
of Muslim communities all over the world.
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As Al-Mateen and Afzal (2004) have seen, ear-
ly foundational research has highlighted the cru-
cial role that family dynamics play in the growth of
Muslim children. A first thorough assessment of
the Muslim child and adolescent in the context of
Western psychology, which also includes modern
integrated treatment approaches like the Islam-Ori-
ented Trauma-Focused Cognitive Cinaroglu’s
(2024) Behavioural Therapy (I0-TF-CBT) and the
Islamic Cognitive Behavioural Therapy (ICBT) that
Jais et al. (2024) spoke about. Through investiga-
tions such as Alkouatli et al.’s (2023) research on
the experience of dual consciousness among Mus-
lim students, it also considers the diversity within
Muslim communities, and Riany et al. (2019) and
Weisman et al.’s (2024) research, which explores
the family’s role in preventing extremism, in the
West.

In summary, this study makes both a theoreti-
cal and a practical contribution. It makes a theoret-
ical contribution by creating an analytical model
that clarifies the connections between spiritual prac-
tices, psychological processes, and health results.
Furthermore, it makes a practical contribution by
giving practical advice on how to improve mental
health by using spiritual resources that align with
Islamic values. By answering the fundamental ques-
tion, “How can faith be converted into a practical
instrument for healing and adaptation in a more
and more complicated world?”, it does this.

Significance of the Study Problem

The quest for efficient coping and healing
mechanisms becomes an urgent need in the face
of growing mental health issues like anxiety, de-
pression, post-traumatic stress disorder, and ad-
justment to chronic illnesses. In the Islamic con-
text, evidence from recent studies (that is, Cinaro-
glu2024; Renani et al. 2014; Huda and Sabani 2018)
indicates that worshipful actions like prayer, de-
pendence on God, patience, remembrance of God,
belief'in divine decree and charity, are just a few of
the spiritual rituals that are truly beneficial and not
simply religious duties or psychological mecha-
nisms that lessen the severity of psychological
symptoms and boost resilience. But this data is
still sparse and lacks contextual depth. Some re-
search concentrates on certain age groups (that is,
youngsters or adolescents in Alrashidi and Alan-
ezi 2020), while some studies focus on situations,
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such as natural catastrophes (as in Dawson et al.
2014) or chronic diseases (that is, Renani et al.
2014), while others focus on general concepts (that
is, Phalet et al. 2018; Umrani 2007).

This fragmentation leads to a real research gap,
that is, through what specific psychological pro-
cesses (cognitive, emotional, behavioural, social)
does each spiritual practice function? What are
the variations in these mechanisms between dif-
ferent life stages (childhood, adolescence, adult-
hood) and cultural contexts (Muslim-majority so-
cieties versus minority communities)? What exter-
nal elements influence this, such as family? Does
the environment or the availability of services help
or hinder the efficacy of these practices?

The inability to answer these concerns restricts
the ability of educators, mental health profession-
als, and politicians to develop evidence-based and
efficient interventions. This prevents the complete
use of spiritual resources in line with Islamic prin-
ciples for the improvement of mental well-being.

Study Questions

The following are the research questions this
study aims to answer:

1. Which Islamic rituals of worship and spiritu-
al practices are most linked to fostering good
mental health?

2. What key psychological mechanisms (such
as emotional regulation, social support, and
cognitive restructuring) connect each spiri-
tual practice to a psychological result?

3. What external variables (like family environ-
ment, availability of services, and kind of cri-
sis) affect how well these methods work?

Objectives of the Study

Based on the research issue and the questions
asked, this study looks to Categorize the Islamic
religious ceremonies and spiritual rituals is strong-
ly linked to enhancing mental health and lowering
psychological illnesses. Study and identify the
fundamental psychological processes (cognitive,
emotional, behavioral, and social) by which each
spiritual practice functions to produce its benefi-
cial psychological effects. Identify the external
variables that affect the effectiveness of these
methods, such as the family environment, the ac-
cessibility of service resources. Give helpful direc-
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tions in the areas of psychotherapy education and
other disciplines. government policies.

Importance of the Study

The theoretical, practical, and societal implica-
tions of this study are listed below.

Academically

This study has the following academic impli-
cations.: Systematic and thorough examination of
the psychological processes underlying spiritual
practices, which is a viewpoint that is currently
missing in several investigations that are still de-
scriptive. Aiding in the development of an analyt-
ical model that explains the connections between
psychological mechanism, psychological process,
and spiritual practice The outcome is an increase in
the literature in the fields of cultural psychology
and Islamic. Promoting communication between
psychological religion and knowledge by linking
contemporary psychological ideas (such cognitive
restructuring and emotional regulation) with Islamic
concepts (such reliance on God and patience).

Practically

This study has the following practical implica-
tions.: Offering realistic proof for including spiri-
tual practices into treatment regimens, especially
for different conditions. Providing advice on cre-
ating religious and educational programs that are
adapted to various phases of psychological de-
velopment, like the research conducted by Cinemre
(2020) or Nor et al.’s (2018) study on the use of
interactive stories, or books on Islamic education
for children. Aiding in the development of evi-
dence-based preventative and therapeutic initia-
tives, such as programs that promote resilience to
extremism (Panizo-Lledot et al. 2022) or sexuality
education courses founded on Islamic principles
(Lubisetal. 2017).

Political and Social Implications

This study has the following political and
social implications: Emphasising the need to
address structural obstacles, in addition to cul-
tural barriers. advocating for community activi-
ties that promote mental health through spiritu-
al resources (Hammad 2024) and barriers. Ac-
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knowledging the psychological value of wor-
ship practices, which may lessen the stigma as-
sociated with seeking promote the use of spiri-
tual resources consistent with Islamic identity.
[lluminating how religious practices can act as
potent psychological resources and promote
coexistence, it helps to promote cross-cultural
understanding and inclusion in diverse commu-
nities (Alkouatli et al. 2023).

Theoretical Framework

The foundation of this study is a dual theo-
retical framework that includes an Islamic reli-
gious framework that specifies the character and
goals of spiritual practices and acts of worship,
as well as a psychological model explaining how
these behaviours affect one’s mental health.

Islamic Religious Framework

In Islam, worship is not distinct from every-
day life. Rather, it is an essential part of a holis-
tic system that includes the psychological, spir-
itual, social and physical aspects. The Islamic
view of mental health encompasses not only the
absence of disease but also peace, balance, and
pleasure, as said in the Holy Book. Unquestion-
ably, the recollection of Allah brings hearts to
rest (Ar-Ra’d: 28), according to the Quran.

In this environment, vital spiritual practices
have: Individual acts of devotion include fast-
ing, prayer, reading the Quran, remembering God,
making supplication, putting faith in God, and
being patient. Social worship practices through
membership in the Ummah (the global Muslim
community), charity, pilgrimage, and involve-
ment in religious events. Basic beliefs, such as
faith in God, faith in divine decree (qadar -

accepting God’s predestination), and accep-
tance of God’s will and decree.

These activities are not carried out as for-
malistic rites, but rather to get closer to God,
cleanse oneself, control one’s conduct, and fos-
ter social ties. According to Smither and
Khorsandi (2009) and Abu-Raiya (2012), Islam
has an implied theory of personality that con-
nects faith, conduct, and mental well-being.

Psychological Perspective

The effect of these rituals may be explained
psychologically using four main processes: Cog-
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nitive Mechanism: Some practices, like trusting
in God and having faith in divine decree, help
the brain restructure itself. By viewing a nega-
tive event (disaster, illness) as a test or trial from
God rather than as retribution or injustice, one
can lessen feelings of powerlessness and hope-
lessness. Research like Renani et al. (2014), Cin-
aroglu (2024), and Dawson et al. (2014) have
supported this. Emotional Mechanism: Practices
like prayer, supplication, and remembrance of God
help control emotions. They serve as a means of
expressing emotions (fear, sadness, anxiety) and
communicating with a higher power, offering so-
lace, reassurance, and stress reduction. Studies
like Casey et al. (2020) and Cinaroglu (2024) have
shown this.

Behavioural mechanism: Specific behav-
iours, such as praying at its prescribed times,
set up a daily routine that aids in life regulation
and psychological chaos reduction, fostering a
sense of control and self-discipline. Social Mech-
anism: Concepts like the Ummah and participa-
tion in religious events foster social support and
enhance group identity, which helps to alleviate
loneliness and isolation, notably during moments
of crisis. Research like Cinaroglu (2024), Ham-
mad (2024), and Phalet et al. (2018) have sug-
gested this. This dual theoretical framework
views the connection between worship practic-
es and mental health as a connection rather than
a direct causal one, and a mediated connection
that works via psychological processes and
serves as the foundation for the study approach.

Related Research

This study is based on a collection of re-
cent research that looks at the connection be-
tween prayer practices and mental well-being in
the Islamic context. Some of the most important
ones are listed below.

Research on Belief in Divine Decree, Pa-
tience, and Reliance on God: Huda and Sabani
(2018) Examined how the notion of tawakkul - trust-
ful requirement on heavenly will) may be integrat-
ed with national philosophies to improve the spir-
ituality of Muslim youngsters, who see that it pro-
motes increased joy and resilience. Renani et al.
(2014) Discovered that Iranian families with asth-
matic children rely on tawakku- (trustful require-
ment on heavenly will), belief in (gadar-
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accepting God’s predestination), and Islamic pa-

tience, as the main tools for coping with the condi-
tion, alleviating anxiety and depression. Cinaroglu
(2024) Reiterated that faith in God, patience, and
belief in destiny are vital coping mechanisms for
trauma following the earthquake in Turkey. Daw-
son et al. (2014): Found that after the tsunami, In-
donesian children who thought that honouring
God protects against bad things were less likely to
experience psychological issues.

Research on Prayer, Remembrance of God
and Supplication: Cinaroglu (2024) Said that
prayer and supplication are crucial for overcoming
post-traumatic stress disorder. Casey et al. (2020)
Discovered that Muslim parents in Australia value
the advantages of prayer and play in a child’s
growth and gave religious evidence to back up
this claim.

Research on Religious Identity and Social
Support: Phalet et al. (2018) Discovered that immi-
grant Muslim adolescents in Europe’s religious
identity have a beneficial impact on psychological
adjustment, especially via adherence to the values
of their native culture. Hammad’s 2024 study exam-
ined how Islamic performs-salat (ritual prayer ev-
ery day) and du¢,a% (supplication any time)-relate
to academic engagement, prosocial behavior, and
well-being among Muslim schoolchildren. Results
showed that these practices positively influenced
academic and social outcomes, with spirituality-
particularly the child’s relationship with God-me-
diating these effects in any society. Cinaroglu
(2024) Highlighted the significance of the Ummah
idea as a vital source of social support during the
healing process from trauma.

Research on Integrated Therapeutic Interven-
tions: Cinaroglu (2024)Suggested an IO-TF-CBT
model of Islam-Oriented Trauma-Focused Cogni-
tive Behavioural Therapy that incorporates spiri-
tual practices (reliance on God, prayer) with psy-
chological techniques (cognitive restructuring).Jais
etal. (2024) Described a model of Islamic Cognitive
Behavioural Therapy (ICBT) that integrates a psy-
chological perspective (with an emphasis on emo-
tional well-being) and an Islamic perspective or Is-
lamic approach (emphasising religious obedience).

Research on Influencing Factors: Riany et al.
(2019) and Murtazina and Minullina (2021) Exam-
ined how family and educational values might pre-
vent or encourage extremism, noting that the fam-
ily environment has an impact on the connection
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between healthy psychological behaviour and
spiritual practices.

METHODOLOGY

This study took a descriptive-analytic strate-
gy, which is a method that describes the phenome-
non as it occurs by examining its constituent parts
and connections to understand it more thoroughly.

Descriptive Approach
Data Gathering

The data were collected from the earlier stud-
ies with a focus on those that specifically addressed
the connection between religious practices and
psychological well-being.

Describing the Phenomenon

Each research described the following compo-
nents: The specific nature of the spiritual practice
(patience, prayer, trust, etc.). Context (upbringing,
disease, disaster, etc.). Example (geographical set-
ting, age, sex). Psychological results (less anxiety,
more resilience, etc.). Suggested psychological
process (cognitive, emotional.)

Analytical Analysis

The mediating psychological mechanism (for
example, reliance on) between each spiritual prac-
tice and its psychological outcome was dissected
(God ’! cognitive restructuring ’! less anxiety).

Finding Differences

Including comparing context Muslim societ-
ies, as shown in (Renani et al. 2014) and non-Mus-
lim societies, as seen in (Phalet et al. 2018) were
compared in terms of the efficacy of their mecha-
nisms. The analysis expresses the influential Fac-
tors which express the significance of external vari-
ables such as family context (Riany et al. 2019;
Murtazina and Minullina 2021). The therapeutic
interventions Analysis process also examined as
the elements of integrated therapeutic models like
I0-TF-CBT, as shown in (Cinaroglu 2024) and ICBT
(Jaisetal. 2024).
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Methods for Data Analysis

The study used Thematic Analysis to classify
the research into thematic categories, such as reli-
gious identity or coping with trauma. Content Anal-
ysis to find and tabulate the psychological pro-
cesses and changing factors. Comparative Analy-
sis to assess how well mechanisms work across
age categories and cultural backgrounds. The cur-
rent study is based on this theoretical framework,
related research, and approach, all of which pro-
vide a strong basis for a thorough and correct in-
vestigation of the link between behaviour related
to prayer, mental, and health spirituality in Islam.

RESULTS

Worship Practices as Successful Psychological
Techniques, Not Just Religious Ceremonies

The study’s most significant conclusion, which
it highlights, is that religious rituals and spiritual
practices in Islam are not just formalistic duties
carried out by rather, they are complex psycholog-
ical processes that function through cognitive,
social mechanisms emotional, and behavioural, to
improve mental health and adjust to stressors.

Tawakkul (Trustful Dependence On Divine Will)

According to the research by Huda and Sa-
bani (2018), placing faith in God, when combined
with national ideologies, results in promoting hap-
piness, resilience, and optimism among Muslim
youngsters. Instead of giving up, this is a cogni-
tive process for cognitive restructuring in which a
challenging experience is viewed as a divine trial
rather than as punishment. The research by Re-
nani et al. (2014), discovered that youngsters with
asthma and their families rely on reliance on God
and the notion that divine decree is the main way
one can adjust, which lowers anxiety and depres-
sion. In the context of the earthquake in Turkey,
Cinaroglu’s (2024) research verified that depend-
ing on God is a crucial part in the healing process
with post-traumatic stress disorder, which helps to
lessen feelings of hopelessness and helplessness.

Dhikr (Mindfulness Of the Divine And Religious
Prayer)

These actions serve as an emotional tool for
controlling emotions. They allow people to express
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bad emotions like fear, grief and worry, as well as
interact with a higher force, which brings solace
and lowers stress. According to Cinaroglu’s re-
search (2024), prayer and supplication are two of
the most important activities in healing from trau-
ma. In their research in Australia, Casey et al. (2020)
discovered that Muslim parents value the advan-
tages of prayer in raising children and mention
religious evidence in support of this, which proves
that this custom is recognised as a way for ex-
pressing emotions and providing psychological
support, rather than just as a ritual.

Qadar (Accepting God’s Predestination)

Functions as a mental tool for coming to terms
with reality and lessening feelings of inequity. Fol-
lowing the tsunami in Indonesia, Dawson et al.
(2014) conducted a study that discovered that kids
who thought that respecting God would protect
them from bad things happening in their lives were
more likely to believe that it would also shield them
from future disasters. There were fewer mental ill-
nesses in the future. This implies that believing in
divine will makes it easier to see the tragic incident
in the context of a divine scheme, which lowers
feelings of powerlessness and rage.

Sabr (The Capacity To Endure Hardship With
Fortitude And Emotional Control)

Functions as a behavioural and emotional strat-
egy for self-discipline and perseverance. In their
study, Renani et al. (2014) found Islamic patience
as a major psychological resource for coping with
chronic asthma. Cinaroglu’s research in 2024 cor-
roborated this finding. In dealing with calamities,
patience is a crucial virtue that aids in supporting
psychological stability and minimising impulsive
responses.

Sadagah (Voluntary Charitable Giving)

These ideas act as a social mechanism to fos-
ter community support and strengthen group iden-
tity. The significance of the idea of the Ummah as a
crucial form of social support in trauma recovery
procedures was highlighted by Cinaroglu’s re-
search (2024). Hammad (2024)) and Nasser (2025)
highlighted the value of using the educational
potential of Muslim communities as small commu-
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nity groups to advance spiritual education of the
younger generation, implying that belonging to a
religion improves one’s sense of support and be-
longing.

Differences Across Cultural Contexts
Muslim Societies (Majority)

Practices are backed by both social and insti-
tutional structures, which increases their efficacy.
The impact of spiritual activities is increased by
social acceptance and the religious infrastructure,
according to studies by Renani et al. (2014) in Iran
and Dawson et al. (2014) in Indonesia.

In Minority Non-Muslim Societies

Religious identity may serve as a coping mech-
anism, even if practices might meet obstacles. Ac-
cording to studies by Casey et al. (2020) and Pha-
letetal. (2018), religious identity serves as a source
of resilience in the face of prejudice. The notion of
dual consciousness, in which Muslim students in
the West lead a parallel life between secular schools
and Muslim institutions, was first presented in the
study by Alkouatli et al. (2023) with religious insti-
tutions, which may foster cognitive adaptation and
flexibility.

Role of External Factors in the Success of
Spiritual Practices

The study highlights that the effectiveness of
spiritual practices is contingent on external fac-
tors, such as the family environment, the commu-
nity, the nature of the crisis and the accessibility of
services.

Family Environment

This is crucial. Riany et al.’s (2019) research
proved that positive parenting and family values
are protective variables against extremism, prov-
ing that families may either help or hinder the influ-
ence of spiritual practices. The study by Cinemre
(2020) highlighted the necessity of making religious
ideas understandable in the context of develop-
ment, which is the responsibility of the family and
the school.
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The efficacy of procedures varies with the na-
ture of the crisis. According to Cinaroglu’s 2024
study, trusting in and believing in the divine de-
cree is more beneficial in the case of natural disas-
ters, where the occurrence is beyond the individu-
al’s control. In the meanwhile, research by Casey
et al. (2020) and Renani et al. (2014) proved that
social support and prayer are more helpful in ev-
eryday stressors or chronic conditions or diseas-
es that the sufferer may manage in some way.

The Necessity for Culturally Appropriate and In-
tegrated Therapeutic Models

Traditional Western psychological models may
fail in Islamic contexts if they do not consider the
religious dimension, according to the study, which
raises the question of whether they are valid in
such settings and the creation of comprehensive
treatment paradigms.

The 10-TF-CBT Model (Cinaroglu 2024)

This model combines psychological strategies
(cognitive restructuring, gradual exposure) and
spiritual practices (reliance, prayer, patience, the
notion of the Ummah) with social support. As a
result, it highlights the significance of community
interventions and acknowledges that PTSD is a
social problem as well as an individual one.

The ICBT Model (Jais et al. 2024)

This model integrates an Islamic approach
(which emphasises religious obedience and spiri-
tual values) with a psychological approach (which
emphasises emotional well-being). In this way, the
treatment becomes more palatable and successful for
Muslim youngsters since it incorporates spiritual rit-
uals while allowing for the changing of bad ideas.

These two models prove a real-world applica-
tion of the theoretical discoveries and support the
idea that the effectiveness of therapy is contin-
gent upon its degree of compatibility, along with
the client’s cultural values and convictions.

A Holistic Islamic Perspective on Spiritual Prac-
tices Improves Mental Health

The results prove that mental health in the Is-
lamic view encompasses peace, harmony, and con-
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tentment, not just the absence of illness. The Holy
Quran states that hearts are certainly assured by
remembering Allah (Ar-Ra’d: 28). According to
Smither and Khorsandi’s (2009) research, Islam has
an implied theory of personality that connects
mental well-being, religion and conduct.

Keshavarzi et al.’s (2024) study took things a
step further by reclassifying old Islamic moral val-
ues to provide a contemporary paradigm of Tradi-
tional Islamic Virtues (TIV), proving that by in-
corporating these qualities into clinical and com-
munity practice, such as wisdom, chastity, cour-
age, justice, and spirituality, modern psychology
may be greatly enhanced. This supports the con-
clusion that a holistic Islamic perspective that con-
nects the spiritual, psychological, and other as-
pects of worship practices is necessary to under-
stand the connection between worship and men-
tal health aspects, and not through a Western lens
that only considers the absence of sickness or the
attainment of emotional well-being.

With explicit citation of the evidence, these
extended results provide a thorough and precise
picture of the function of spiritual rituals and wor-
ship, and highlight the necessity of considering
psychological processes, age-related and contex-
tual variations, external variables, and the creation
of integrated therapeutic models to improve men-
tal health in the Islamic context.

DISCUSSION

This integrative viewpoint is supported by re-
cent research. To tailor health messaging within
religious contexts, the study by Padela et al. (2018)
introduces the “3R” paradigm, which promotes true
faith-based remedies above tenuous faith-placed
alternatives. by elevating more meaningful reli-
gious goals, and rephrasing barrier ideas in the
framework of Islamic teachings. Similarly, Reddy et
al. (2021) examined secondary and university stu-
dents’ acceptance of technology for learning us-
ing an expanded Technology Acceptance Model
(TAM) that took self-efficacy and computer skill
into account. These factors had a significant im-
pact on students’ intention to keep using technol-
ogy for learning. Keshavarzi et al. (2024) point out
that spiritual practices must be adequately contex-
tualized within clinical frameworks to prevent spir-
itual bypassing of actual psychological suffering.
Rejecting both passive fatalism and purely materi-
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alistic approaches to therapy, this nuanced view is
consistent with Islam’s own focus on striking a
balance between tawakkul (trust in God) and as-
bab (taking practical means).

The results of this study corroborate a funda-
mental reality, that is, in Islam, spiritual practices
and worship ceremonies are not rigid rituals, but
rather powerful psychological tools. Mechanisms
that function through cognitive (restructuring
through reliance and divine decree), emotional (reg-
ulating emotions through prayer and supplication),
behavioural (imposing routine through prayer), and
social (providing support, encouragement, and
guidance) domains, through the Ummah and char-
ity channels of aid. This is consistent with the
comprehensive Islamic view of mental health, which
connects spirituality, the body, and the mind, as
shown by Smither and Khorsandi’s (2009) research
and the reclassification of Islamic virtues as a practi-
cal model for psychology by Keshavarzi etal. (2024).

The emphasis on contextualisation is one of
the most notable benefits of these results. Not all
ages or contexts have the same practices. Accord-
ing to studies by Alrashidi and Alanezi (2020) and
Giileg (2021), childhood practices are indirect and
understood through tangible feelings and upbring-
ing. In minority environments, religious identity
itself becomes a key coping mechanism through-
out adolescence, particularly in the face of preju-
dice, as proved by Phalet et al.’s (2018) research.
Additionally, as in the research conducted by Cin-
aroglu (2024) and Renani et al. (2014), behaviours
become intentional and targeted instruments for
managing stress and trauma in adulthood.

The data also lend credence to the notion that
the efficacy of these techniques is not solely fig-
ured out by the person. Contrary to the widely
held belief. The study by Riany et al. (2019) found
that a supportive family atmosphere and a loving
upbringing are crucial protective factors. As a re-
sult, any psychological therapy must consider the
environment and the individual’s condition. Inte-
grated therapeutic models (I0-TF-CBT, ICBT) that
show the integration of spiritual activities with
contemporary therapy are introduced in research
such as Cinaroglu (2024) and Jais et al. (2024).
Psychological methods are not just workable, but
also more successful. This is a qualitative jump
from simply understanding the connection to its
actual application in clinics and schools.
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CONCLUSION

This research shows that Islamic spiritual prac-
tices serve as complex psychological mechanisms
rather than simply ritualistic rituals. These practic-
es promote resilience and mental well-being in var-
ious settings by employing cognitive restructur-
ing (tawakkul, gadar), emotional regulation (salat,
dhikr), behavioural structuring (timed prayers), and
social cohesion (Ummah, cadagah). Importantly,
their effectiveness depends on developmental
stage, cultural context (majority vs. Minority Mus-
lim communities), and external supports such as
family environment and service availability. The
current literature’s fragmentation, with studies nar-
rowly focusing on age groups, crises, or locations,
emphasizes the urgent need for an integrated frame-
work that maps the specific psychological path-
ways connecting spiritual practice to mental health
outcomes. In line with modern psychological ideas
and founded in divine guidance, this study offers
such a framework, demonstrating that Islam’s wor-
ship is a comprehensive therapeutic system. At
the end of the day, spiritual practices provide cul-
turally appropriate means of promoting mental
health that mainstream psychology shouldn’t ex-
oticize or reject; instead, they should be thought-
fully incorporated into evidence-based treatments
for Muslim communities all over the world.

RECOMMENDATIONS

Mental health professionals should create cul-
turally relevant evaluation tools that assess cli-
ents’ spiritual resources alongside their psycho-
logical signs. Clinician training programs need to
include modules on Islamic spiritual practices as
valid coping methods. Recognizing patience, as
resilience skills, educational institutions that serve
Muslim adolescents should include age-appropri-
ate spiritual literacy in their social-emotional learn-
ing programs. Legislators must address impedi-
ments that prevent spiritual resources from trans-
lating into mental health advantages, especially in
minority Muslim settings. Interdisciplinary coop-
eration between psychologists, Islamic scholars,
and community leaders is crucial any time.

LIMITATIONS OF THE STUDY

The current study is constrained by its use of
secondary data, limiting direct validation of its ana-
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lytical framework. The research is geographically
concentrated in minority contexts, affecting its glo-
bal applicability in diverse Muslim-majority soci-
eties. The reliance on cross-sectional designs ham-
pers the ability to assess the long-term effects of
spiritual practices on mental health. Furthermore,
the descriptive-analytical methodology cannot
establish causal relationships without experimen-
tal verification. Variations in definitions of spiritual
constructs present additional challenges for com-
parative analysis.

FUTURE RESEARCH

Carry out research in different areas to gain an
understanding of the relationship between cultur-
al settings and spiritual practices and track the
effects of spiritual practices on mental health over
periods of time to understand the long-term sus-
tainability of these effects.
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