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ABSTRACT ARTICLE HISTORY

The COVID-19 pandemic has created excessive anxiety and Received 26 January 2021
psychological disaster globally. People try to calm their souls by  Accepted 18 November 2021
performing religious rituals such as Salawat. This research explains
the unigueness of Quran and hadith-based mental health in
dealing with pandemics using the Salawat tradition in Indonesia. Praphetic Tradition; Cultural-
This is qualitative research with data collected from the Salawat Hermeneutic: Salawat
communities through in-depth interviews and observations, then Community

analyzed using Cognitive Behavior Therapy (CBT) to determine the

level of mental health and its relationship with the Quranic Mental

Health concept. David Tracy's cultural-hermeneutic theory was

used to understand how the Salawat community reaches good

mental health in dealing with pandemics. It discusses the Quranic

Mental H from the perspective of hermeneutic and culture,

examines links with psychological concepts such as religious

phenomenon, and describes prelimi?y empirical evidence

related to the mental construct. It has potentially valuable

implications for researchers and clinicians interested in Islamic

psychology.

KEYWORDS
Quranic Mental Health;

Introduction

The COVID-19 pandemic has caused psychological problems such as fear, anxiety, and
depression in society globally, which has an impact on mental health problems (Lee
et al, 2021; Wang, Chudzicka-Czupata, Tee, 2021; Xiong et al., 2020). However, a
person’'s emotional and psychological responses vary according to the social conditions
of the countries (Lee et al,, 2021; Tee et al, 2021; Wang, Chudzicka-Czupata et al, 2021;
Wang, Tripp et al., 2021). According to Gao et al. (2020), the psychological distress level
in society was exacerbated by the uncontrolled exposure of massive media and infor-
mation. The Indonesian government recorded 1,470 incorrect information on COVID
(Antara/DAL, 2020). Uncertainty, fear of contagion, and anxiety increase stress and have
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a tremendous effect on public panic (Dein et al., 2020) Although the government provided
adequate information on mental health education and psychological support from various
health professionals, these psychological problems persisted.

Odriozola-Gonzalez et al. (2020) stated that several countries carried out various lock-
down measures by limiting interaction and mobility of peoples’ activities to minimise
the spread of the virus. For instance, India has been under “lockdown” since March 25,
2020, to control the spread of the virus. Due to unprecedented situations, many people
experienced increased anxiety levels, and some even sought medical help (Chauhan
et al., 2020).

In Indonesia, the lockdown imposed by the government led to unstable economic situ-
ations, which increased the citizens’ problems and stress levels (Kaligis et al., 2021). In
2020, the World Health Organization issued a conceded edict to regulate the mental
health level of countries in dealing with the COVID-19 pandemic (World Health Organiz-
ation, 2020). Sher (2020) stated that low mental health levels also lead to high suicide rates.

This concern affected almost all community groups, including religious organisations
(Sulkowski & Ignatowski, 2020). Weber and Pargament (2014) stated that religious commu-
nities seek solutions through religious doctrines, which are believed to reduce panic,
worry, and stress. One of the religious community groups facing numerous challenges
due to the pandemic is the Salawat, and institutionalisation from one Islamic doctrine.

This community has a place in Indonesian Muslim society, as seen from its existence
since time immemorial. It has also become a tradition and characteristic of certain
Muslim communities, such as Nahdatul Ulama (NU), Dhikr Council, Alawiyin Council, and
groups affiliated with traditional and Sufi Islam. It has long been believed to be an instru-
ment of inner peace and psyche (Aljunied, 2021; Hamsyah & Subandi, 2017). Ngadimah
(2018), analyzed the contribution of the Salawat Mafia in developing the spiritual commu-
nity through the Salawat media packaged with religious music, Sufi dance, religious songs,
mass healing, and da'wah on Islam. The Salawat Mafia is an alternative solution to religious
conflicts, modernity crises, security, social, self-esteem, mental health, and self-actualisa-
tion. Furthermore, this community was also used as a propaganda medium for Nadhlatul
‘Ulama to instill ahl sunnah waljama‘ah values.

The reality of the Salawat community in Indonesia is the community's interpretation of
religious doctrine. This is in addition to reading religious teachings, with the al-Quran
surah al-Ahzab: 58 translated hermeneutically by the community. The existence of the
Salawat community, with all its endurance against challenges and social change, is inse-
parable from the interpretation process of religious doctrine (Suryadilaga, 2014). Conver-
sely, religious phenomena in Islam are an inseparable part of Muslim society and related to
their way of life, including the totality of institutions, practices, self, and world images.
Entirely evolve at the level of ideas, inner experiences, and self-image as the Muslim com-
munity members. The ethos that forms their background constantly shifts and overlaps
with a wide range of ideas and sensitivities that reflect the diversity of languages, cultures,
and social classes that characterise the Islamic world (Hasan, 2019). Therefore, the Qur'an
interpretation plays a significant role in producing Islamic ethos and customs (Islamic
Habitus). Muslim scholars have not widely discussed the interpretation formulation in
the form of Islamic practices and traditions. The classical interpretation method is more
focused on interpreting the Qur'an linguistically. This analysis is based on the socio-cul-
tural phenomenon of the Quran, which is studied from a hermeneutical perspective.
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This is interpreted as the meaning given by the Muslim community to the Qur'an and the
technique used in determining the actualised process in their daily lives(Sahiron Syamsu-
din, 2007). In this research, the verse of al-Ahzab: 56 is brought to life in the form of the
Salawat community phenomenon.

In Islam, Salawat recitation was developed into a tradition as a means to approach God
through the praises of the Prophet. Since the inception of Islam, this religion has existed in
Indonesia to the archipelago brought by Arab tasawwuf scholars. They spread Islam
through Salawat Assembly with a Sufi approach (Zamhari, 2010). As a result, the
Salawat developed in Indonesia is very diverse and taken from Arabic poems as a
medium to motivate people to worship and praise the Prophet (Bukhari, 2017).

Salawat Community is currently scattered in various regions in Indonesia with each con-
nected at the regional level. Some of the well-known Salawat communities are Majlis Rasu-
lullah, Alawiyin, and Az-Zikra Assemblies (Huda, 2017). The Ahbabul Mustofa Salawat
community located in Kudus, is a branch of Ahbabul Mustofa led by Habib Syech bin
Abdul Qadir As-Segaf and popular among Indonesians. They have inspired people to love
the Prophet Muhammad through praise and prayers. Ahbabul Mustafa means lovers of Al-
Mustafa, which is another name of the prophet Muhammad. According to the leader of
this community, Habib Syech, the use of Ahbabul Mustafa aims to recite Salawat for the
Prophet, thereby enabling the community members to be recognised as lovers of the
Prophet and able to spend time with Him in the afterlife (Habib Syech, 2020).

Conversely, several Salawat communities were also found and formed from the promi-
nent figures of ulama and sheikhs (Salawat leaders) in their respective areas. For instance,
in Jambi, the Al-Burdatul Mukarromah was founded by Berembang community leaders,
Muaro Jambi, Abdurrahman Sayuti and Habib Fauzi al-Habsyi (Asmi et al, 2020).
Salawat community was established to foster a sense of love for the Prophet Muhammad,
which is believed to bring many other benefits, such as increasing religiosity and brother-
hood between Muslims, and providing physical and mental health (Asmi et al, 2020).

Members of the religious groups Al-Burdatul Mukarromah in Jambi and Ahbabul
Mustofa in Kudus consist of various age groups, namely youth, adult men, and women's
groups totaling 250 members. The youth group dominates the Salawat community, by
64% or 180 members. According to Jones et al. @021), there were deviations in adolescent
behaviour in the form of crimes such as the use of alcohol and marijuana during the
COVID-19 pandemic. However, this was contrary to the members of the Al-Burdatul Mukar-
romah Salawat community in Jambi and Ahababul Mustofa in Kudus, which showed posi-
tive behaviour. Table 1 summarises the behaviour of members of the Salawat community
obtained through interviews and observation (Asmi et al, 2020).

This phenomenon is rare behaviour amid the spread of the pandemic around the world.
Therefore, this research found new applicable Quranic readings by the Salawat community
which combine religious and cultural activities on the formation of mental health. The

Table 1. The behaviour of members of Salawat Al-Burdatul Mukaramah Jambi and Ahbabul Mustofa
Kudus during the pandemic (Asmi et al, 2020).

Na. Group Behavioral

1 Youth Calmness while facing pandemic and digital era issues that are concordance with globalisation
2. Adult male Being wise in responding to the spread of COVID-19 pandemic

3 Female Proportionally worried on receiving information regarding the pandemic.
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interpretation of works, texts, and actions transformed into cultural-hermeneutics was
used to discuss the meaning and understanding (Verstehen) of social relations and the
effects of good culture in the pandemic context. Hermeneutics is the theory or art of inter-
preting texts, actions, events, and social conditions.

Method

This research chooses cultural hermeneutics as an approach to examining one of the reli-
gious phenomenologies. It is phenomenological research with the descriptive qualitative
method used for data analysis. Data was collected from the Salawat community by inter-
viewing and observation of the cognition and behaviour of members of the salawat com-
munity. The qualitative data were analyzed using David Tracy's Cultural-Hermeneutic
theory (Tracy, 1987) to help understand the readings made by the Salawat community on
the Quran. The theory of cultural heredity provides a proper understanding of the
Salawat community phenomenon in Indonesia. According to Tracy (1987), cultural herme-
neutics observes intersubjective reading as built from human consciousness and religiosity.
It interprets an appredation of every religious tradition to revive and maintain the associated
habits. Tracy (1987) also encouraged the reasoning of religious texts and traditions based on
intra and extra dialogue capable of maintaining their existence amid social changes.

Tracy (1987) considers actions and phenomena as a model that offers conversation and
interpretations with the main points are conservation and dialogue. According to Lennan
(2016), this phenomenon is called a “game,” with each interpretation comprising three rea-
lities, namely (1) the interpreted phenomenon, (2) the person or institution that interprets
the phenomenon, and (3) the interaction between the two realities (Tracy, 1984).

This research has fulfilled three interpretation realities, (1) The phenomenon to be inter-
preted is the Salawat tradition, (2) the institution that interprets the phenomenon, and (3)
the interaction between the two realities during the pandemic. Based on Tracy's theory
(Tracy, 1984), this research understands the text of the Quran (al-Ahzab: 56), which is
always interpreted according to the surrounding conditions. It also aims to build a concept
on the existence of the Salawat phenomenon during a pandemic. Furthermore, this research
aims to determine the efforts in tackling an outbreak designated as a global pandemic.

In the end, this article will examine the relationship between Quranic values and the
content of mental health that called Quranic Mental Health. Quranic Mental Health
related to the characteristics of Qur'an-based mental health. In addition, this study displays
categories in the context of Cognition Behavior Therapy (CBT) related to the mental health
level in the salawat community in Jambi and Kudus. This study uses internet-based Cog-
nitive Behavior Therapy (I-CBT) to minimise the spread of COVID-19. The selection of CBT
as a component in the analysis is very effective for exploring empirical data related to
mental health understanding and behaviour (Ho et al, 2020; Soh et al., 2020; Zhang &
Ho, 2017). CBT is also in accordance with the purpose of this study to examine mental
health based on religious and cultural norms.

Quranic Mental Health

Islam is introduced as a religion that is physically and mentally healthy (Khan et al, 2020).
Its role is to help humans treat the soul, prevent mental disorders, and foster the
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conditions. Mental health is used daily in Islam for the practice of spiritualism. According to
Faroogi (2006), this process is different from mental health in materialistic psychology.
Islam values the importance of good mental health and emotional well-being, while Al-
Quran is used as a guide for those suffering from emotional stress to provide meaningful
quality of life (Aljunied, 2021). Mental health is the avoidance of a person from complaints
and disorders in the form of neurosis and psychosis (Daradjat, 1991)gBased on the Islamic
perspective, an individual can dynamically manage psychological functions and create
adjustments with oneself, others, and the surrounding environment. Based on the
Qur'an and as-Sunnah it is a guide to life towards happiness in this world and the hereafter
(Ariadi, 2013). =

Al Qur'an provides many terminologies referring to the concept of mental health, which
is known in modern science as “nafs lawwama" (disgraceful soul), and nafs mutmainna
(restful soul). Currently, Muslims have a very healthy and optimistic concept of mental
health and illness. In several Al Qur'an verses, it functions as ash-Syifa or medicine to
cure physical and spiritual ailments. Therefore, it is important to introduce the Quran-
based mental health concept.

Quranic Mental Health is a terminology developed from the concept of Islam in accord-
ance with the ilmu jiwa agama (the science of Soul based on religion) initiated by Dzakiah
Darajat. Aljunied (2021) built an “Islamic-oriented psychology” project as a psychological
process for the mental health of Muslims. Islam is placed in a leading position than
other psychological sources. Zakiah Daradjat tried to juxtapose Islamic psychology pos-
ition with modern psychology integratively. This psychological concept places the
Qur'an and hadith as the standard for diagnosing human mental health problems.

Furthermore, the term Quranic Mental Health was used to distinguish the psychological
process from Zakiah Daradjat’s terminology. However, the Quran explicitly contains a con-
ception of perfect mental health, which is neatly and systematically conceptualised.
However, this conception has not been fully explored by scholars of the Quran.

Furthermore, it is necessary to add that the mental health of the Qur'an is not only
sourced from the text and textuality of the Qur'an. Rather, it also comes from its interpret-
ation in the form of insights, views, practices, rituals, and traditions of the Muslim commu-
nity that perceive the Qur'an in their daily lives. This is because the practice of the Al Qur'an
teachings is essentially associated with the act of reading.

The Qur'anic practices are due to the hermeneutical reading of the Qur'an. David Tracy
stated that the practice of religion in the form of actions and phenomena is a hermeneu-
tical interpretation of the norms and doctrines (Tracy, 1987). It is agreed that the interpret-
ation of texts and traditions is inseparable from religious phenomena and vice versa. The
interpretation of life represented by Islam is a phenomenon that changes, survives, and
develops.

The practice of Salawat by communities in Indonesia is associated with the Qur'an
reception prepared to deal with economic, modernity, and religious conflicts, as well as
pandemic disasters. Some experts stated that pandemic threatens religious psycho-spiri-
tual values globally (Molteni et al., 2021).

Salawat is one of the methods used by the Muslim community for remembrance, prayer,
and reading the Qur'an (Hamsyah & Subandi, 2017). This therapy is used to awaken faith in
God, which is moved towards inner or spiritual enlightenment, which in essence raises
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confidence that God Almighty is the only healing power of disease. The concept of Salawat
therapy holds that it is an intermediary to ask God in the mental healing procession (Wilde
et al, 2019).

Cultural hermeneutic of Salawat community

The cultural hermeneutic argument leads to the thesis that religious phenomena are inse-
parable from doctrines interpretation (Suryadilaga, 2014). On the other hand, it is an inse-
parable part of Muslim society's interpretation related to their ways of life, such as totality
of institutions, practices, self-image, and world image. These attributes evolve at the level
of ideas, inner experiences, and self<image as the Muslim community members. The ethos
that forms their background constantly shifts and overlaps with a wide range of ideas and
sensitivities that reflect the diversity of languages, cultures, and social classes of the Islamic
world (Hasan, 2019). The formulation of the Qur'an interpretation in the form of Islamic
practices and traditions has not been widely discussed by Muslim scholars. The classical
interpretation method is associated with the interpretation of the Quran linguistically,
which is studied from wvarious perspectives. According to Sahiron Syamsudin (2007),
Qur'an interpreted is the meaning given by the Muslim community and how this
meaning is actualised in their daily lives. In this research, the verse of al-Ahzab: 56 was
brought to life in the form of a Salawat community phenomenon.

This research focuses on cultural hermeneutics used to interpret a text, tradition, and
culture. The main concem of this type of hermeneutics is understanding others, eitar as
individuals or communities. In other words, the purpose of interpreting “other” is not
merely self-understandigg, self-enrichment, or self-creation. Rather, it is also associated
with understanding the unique ic@s and ideals, habits and customs, cultures and religions,
likes and dislikes, etc. Therefore, in such a herpggneutics, the “other” that aims to interpret
and unders is the living person, as the author or user of such texts and symbols,
which is the moral patient. Therefore, while it is often necessary to understand the texts
and symbols, it is not simply enough to study the texts and symbols (Andersen, 2020).

Therefore, cultural hermeneutics is the interpretation of practices, traditions, and rituals
based on certain texts or symbols to understand the phenomenon of society with all life
aspects. This process understands the texts needed by the interpreter to interact, even
though the understanding is wrong from their perspective. However, the interpreter is
interested in understanding the person reading the text. Hendry Corbin stated that this
perspective seems appropriate for understanding the Salawat community's interpretation
in dealing with a pandemic (Berger, 1986).

Tracy stated that one of the important points in creative interpretation is the relation-
ship between mystical-prophetic and religious rhetoric (Tracy, 1984). Palfrey (2013) stated
that the mystical and prophetic category of rhetorical elements in all religions is associated
with the dialogue with the Other (1990) chapter Prophets, Retetorics: Religion and Psycho-
analysis. Normatively, religion spreads the doctrine of prophethood as the most mystical
part. The religious doctrine of prophethood, including mystical nuances, is displayed in
symbols representing the prophetic doctrine (‘'The power of dialogue: critical hermeneu-
tics after Gadamer and Foucault’, 1997) Figure 1.

According to Rahman (2012), prophethood in Islam is closely related to mystical revel-
ation because it is a very personal spiritual experience. Not everyone is called a prophet
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because God chooses prophethood to convey the message of revelation to humans.
Therefore, it is seen as an important part of human history. Revelation contains commands,
prohibitions, examples, predictions, and promises to all mankind. Therefore, mystical and
prophetic significantly influence religious rhetoric both internally (to religious adherents)
and externally (to all humans and nature).

There are three symbols conveyed in Salawat and understood by the Al-Burdatul Mukarro-
mah Salawat community, namely (1) the glory of the Prophet. In Salawat this is an expression
of gratitude to the Prophet for all his services and sacrifices that have guided mankind to the
right path. The Prophet is a reminder related to the privilege of each step in this life and grati-
tude to God. Later on the Day of Resurrection, all mankind is going to face the Messenger of
Allah while saying, “With your glory Muhammad, save me from torment.” Furthermore, during
that time, only the intercession from the Messenger of Allah will save mankind from torment
with permission and a blessing for the universe (Shihab, 2001; Suryadilaga, 2014).

The privilege and glory of the Prophet are illustrated in al-Ahzab: 56, where this prayer
command is unique. Allah Himself commands the practice of Salawat to the Prophet
Muhammad, namely Allah SWT. Together with all His angels, they continue to pray for
the Prophet Muhammad SAW bestowing His mercy and grace, while the angels ask for
elevation, and the outpour of Magfirah on Muhammad.

The community recites Salawat simtudduror, which contains salutations to the Prophet
Muhammad and shows the glory as well as praises to the most pious creature. This reading
is also a form of prayer. However, this book serves as an introduction before entering the
reading of Maulid Simtudduror. The glory in Salawat is mentioned in the form of poems
containing praise to the Prophet for his glory, nobility of character, and services, and
Islamic gasida, which contains Islamic poems.

(2) The Prophet's Love. The Al-Burdatul Mukarromah Assembly considers the routine of
praying as a love for the Prophet Muhammad. Through the Salawat tradition, Muslims feel
a deep love for the Prophet Muhammad, long for his presence, and admire his morals and
services. Apart from being realised by following all the teachings, it is also actualised with
Salawat. The community believes that loving Prophet Muhammad is a commandment
linked to his personality. The love for the Prophet makes Muslims understand his life

Mystic +
Prophecy

Prophetic

symbolization

Religious
rhetoric

Figure 1. The relationship between mystical, prophetic, and religious rhetoric, according to Tracy, 1984.
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history, therefore it easy to imitate. There are many benefits associated with growing a
deep love for the Prophet Muhammad (Sayuti, 2020). 3

The prologue in the burdah section referred to in this research is called syakwa al-
gharam (the poet's inner expression) (Nihayah, 5).In this section, a poet expresses feel-
ings with figurative and hyperbolic language. At the beginning of the verse, the poet
shows love for the Prophet with a story that starts with , as an expression of
sadness over the grief experienced by the poet and neighbours in Dzu Salam. It is custom-
ary for classical Arab poets to start their poetry work by always referring to a place where
they have deep memories, such as their hometown.

(3) Miracles of the Prophet. Miracles (mujizah) in Islam are understood as signs that
confirm prophethood. These miracles point to the truth of the prophetic claims of a
Prophet. According to Rahman (2012), it is an event outside the natural habits (kharg al-
‘adah). In practice, the Salawat material consists of articles/sections based on certain
themes. In the simtudurror Salawat poems, the explanation on the miracles of the
Prophet puhammad is found in the fifth section.

Imam Al-Bushiri's praise of the Prophet Muhammad is not limited to personal character
and quality, rather it reveals the most important advantages of the Prophet, namely the
greatest and eternal miracle in the form of the Quran. Assuming Salawat means praise
to the Prophet, then burdah is Salawat. The next section contains the Prophet Muham-
mad's birth and various amazing events around it as a sign of his birth. The fifth part is
a story on his external miracles (Stetkevych, 2007).

In the Al-Burdatul Mukarromah Assembly, the reading of Salawat burdah consists of 10
chapters, with each read using a different tone. Furthermore, each chapter has a different
meaning, with the third containing praises to the Prophet Muhammad. Meanwhile, the
fifth chapter contains the miracles of the Prophet Muhammad (Stetkevych, 2006). In the
assembly environment, the reading of Salawat burdah is accompanied by hadrah.
However, when people are asked to read Salawat burdah for a specific intention, it is
not accompanied by hadrah.

The figure above is an example of Sholawat burdah in chapter one, an expression of
love. At the beginning of the verse, each chapter contains blessings and greetings for
the Prophet Muhammad, as the best lover of Allah among all creatures. Furthermore,
the contents of article one are as follows:

apakah karena mengingat para kekasih di?zi salam sana. Engkau deraikan air mata dengan
darah duka. Ataukah karena hembusan angin terarah lurus berjumpa di kazimah. Dan
kilatan cahaya gulita malam dari kedalaman jurang Ildam. Mengapa kedua matamu (menetes-
kan air mata)? Padahal engkau telah berusaha membendungnya. (Are you shedding tears with
the blood of sorrow due to the lovers in dzi salam, orbecause the gusts of wind are directed
straight at the kazimah. And flashes of pitch black light from the depths of the abyss of Idam.
Why are your eyes in tears? Even though you have tried to hold it back)

This prophetic symbolism tends to create Islamic rhetoric on human values eventually. (1)
The specialty of the Prophet brings the message of inclusive Islam because the Prophet’s
privilege is not only for believers. (2) The Prophet's love brought the message of peace to
the whole world through Islam. Zamhari (2010} stated that this process is because love is a
symbol of peace. The highest love in Islam is only for Allah, the Almighty, and His Messen-
ger. Loving the Prophet Muhammad is carried out by always following the order and
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leaving the forbidden because it is a revelation of Allah (Wargadinata, 2010). (3) Miracles of
the Prophet brought the message of Islam. Mystical prophecy, prophetic symbolisation
will produce religious rhetoric with psychological content. According to Jones, religious
symbolism relates to ideas embedded in education and family member relationships.

As Tillich understands myth as a collection of symbols into a religious heroic story that
will dominate at various stages of the development of each individual or culture (Hart,
2011; Losee, 2018). The symbol of the heroic cetita will create an awareness that is con-
nected with holy and uncritical religious authority. A consensus has emerged that recog-
nises that an individual's attitude towards, and ability to use, symbols will depend on his
acceptance of something beyond human power. In environmental psychologysgelf-iden-
tity is often associated with place attachment, a concept that describes a person’s
emotional attachment to a place.

Therefore, aewicz concluded in his study that religious symbols reduce the negative
influence on students who strongly identify with religion and those who freque
attend religious ceremonies (Bilewicz & Klebaniuk, 2013). While the negative effect on
non-religious students is less pronounced. These results are discussed with reference to
self-affirmation theory, environmental psychology theory and more recent findings on
the more subtle social consequences of religious exposure.

This means that the symbolisation of religion begins with the psychological awareness
of religious people. In Christianity, the use of the cross symbol on the classroom wall
cannot be considered toggave an influence on students who have acceptance of the con-
ception of religion itself. The presence of religious symbols in public spaces is widespread
and different in Western culture. Such as symbols related to Christianity, despite the multi-
cultural nature of most Westem societies in public places.

In contrast to other religions that place great emphasis on illustrated and manifest symboals,
Islam explicitly prohibits the use of image symbols for its theological concepts (Gole, 2003).
Allah, Muhammad, Angels cannot be described and manifested. The only place that is
used as a symbol of Islam is the Kaaba. However, the Kaaba is not symbolised by the
abode of “God", but the Kaaba is a direction that unites the vision and mission of all
Muslims in one direction (Hjarpe, 1979). Therefore, it can be understood that the symbolisa-
tion of Islam is more of an interpretative symbolism, not a symbolised and manifested symbol.

Likewise, the existence of salawat which is symbolised interpretatively by intercession,
prayer and supplication. This is closely related to the psychological awareness of Muslims
to the concept of prophethood which is the messenger of God. This psychological aware-
ness will certainly affect the mental health of Muslims to deal with any anxiety, fear and
psychological pressure.

We found that the symbolisation of salawat to deal with the pandemic in Jambi and
Kudus was quite high. Symbolisation means awareness to ask for help and be kept
away from the plague of the pandemic through salawat.

Salawat community and mental health

The Islamic perspective of mental disorders is similar to the general overview. For instance,
Islam’s role helps humans treat, prevent, and foster mental health conditions.

In the context of healing, Quranic Mental Health is defined as a treatment and healing
process of mental or psychiatric, spiritual (religious), moral and physical illnesses or
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disorders through the guidance of the Qur'an and Hadith (Bakran Adz-Dzaky, 2004). In this
case, Quranic Mental Health, as the recitation of Salawat, uses the Quran and Hadith as
their main basis. Salawat was historically institutionalised in one of the Islam branches,
namely Islamic Sufism. Communities in Indonesia have known Salawat since the spread
of Islam in the country through Arabic Sufi scholars (Zamhari, 2010). The Salawat devel-
oped in Indonesia is also very diverse, taken from Arabic poetry as a medium to motivate
people to worship and praise the Prophet (Bukhari, 2017). Therefore, the treatment
therapy and healing procession on physical, mental or psychiatric,c and spiritual
members is carried out within the Sufism framework (Rahman, 2012).

One of the Islamic Sufism concerns in the treatment and healing of mental health is the
concept of khawf and raja’. This conception is embodied in the Qur'an and the works of
classical Islamic treasures. The Quranic Mental Health stated that the two need to be
balanced for spiritual health and perfection. Islam rejects excessive hope or fear, which
contributes to self-deception, despair and ends in spiritual decline (Bahmani et al., 2018).

The conception of khawf and raja is also implemented by the Salawat community as
one of the creative interpretation processes that conduct contemplation in facing
obstacles and calamities. Traditionalist society interprets Salawat as praise to Allah and
His Prophet, poems on the Prophet’s services to the Islam development, and the lives
of others. This tradition is also intended to benefit Muslims from avoiding obstacles and
calamities, such as in the current pandemic. Salawat is an inner effort to avoid the
COVID-19 outbreak, which has become a disaster.

According to Sayuti (2020), traditions practiced by the Salawat community are reading
Salawat for healing illness or to refuse calamity. The leadership of the Al-Burdatul Mukar-
romah Assembly understands that Salawat burdah tends to prevent obstacles and calami-
ties (Sayuti, 2020). The creative interpretation of the Salawat congregation is
contemplation in facing obstacles and calamities.

Similar to the Salawat Al-Burdatul Mukarromah community, the Ahbabul Mustafa assem-
bly still exists in this pandemic era and carries out routine Salawat activities while main-
taining health protocols. This assembly has remained consistent and continues to
operate in local and internal forums. The community leaders, including Ulama, Ustadz,
and Kiai have regular recitation activities in their respective assemblies. However, the
Great Deliberation, which presents thousands of members, cannot be carried out during
the pandemic.

The strategy adopted for the continuous existence of the Salawat community in the
pandemic era is to hold small assemblies that take tums reading Salawat in members’
homes. This activity is carried out starting from the month of Shawwal (June) 2020 with
a maximum of 8 times. The followers and congregants of Ahbabul Mustafa believe that
reading Salawat is meaningful and brings positive changes to the soul. People that
attend prayer meetings feel calm and peace in their souls and minds. Because in this
Salawat, there is a process of Tazkiyyatun Nafs (purification of the soul) which automatically
affects mental health. Furthermore, they believe in the existence of a healthy mentality in
mind and a calm soul (Mustofa, 2021).

Nahdlatul Ulama, a traditionalist Islamic community in Indonesia, often uses Salawat
Burdah to avoid calamities. Meanwhile, the central and local governments have taken
various steps and policies to minimise the spread of the virus. Similarly, religious and com-
munity leaders in various regions appealed to the public to adhere to the various policies
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Table 2. Reading of Salawat Members with the concept of Quranic Mental Health facing the pandemic.

Quranic Mental Health Cognitive Behaviour
Salawat 4+ Mystical Feeling close to the Prophet because they believe Peace of mind despite the evolution
Prophecy that his position is noble with Allah of various diseases
Salawat 4+ Simbolization Symbuolisation of the Prophet as a lover of God Harmonization between fear (al-
of prophecy khawf) and hope (al-Raja’)
Salawat + Religious Believe that Allah and the Prophet always help their  Patience to face problems
Retoric servants

implemented by the government to tackle this dangerous virus. For example, Jambi Seber-
ang, an area in Jambi Province, recited Sholawat Burdah around the village to ward off the
COVID-19 pandemic. Hence, the soul and mind remain peaceful in accepting the things of
Allah's provisions (Aryani, 2017).

During the pandemic, many people in Indonesia experienced a shift in perspective and
mindset by believing that the tradition of reading Salawat has a good impact on health
and disease healing therapy. This believe was due to the significant influence of
Salawat on a person’s psychological elements. Therefore, they believed they had the
ability to grow positive perceptions and motivations by reciting Salawat seriously, pre-
cisely, and continuously (Aryani, 2017).

The impact of salawat on mental health is illustrated in the CBT results carried out on 50
members of the salawat community in Jambi and Kudus. The CBT relates to psychological
factors such as cognitive, behaviour and mental health level analyzed in Table 2.

Figure 2 shows a simple slope pattern used by the salawat community in Jambi and
Kudus for interactions, which is influenced by harmony and peace. Meanwhile, in table
2, the members of salawat understood the concept of Quranic Mental Health in three
levels, namely mystical prophecy, prophetic symbolisation, and religious rhetoric.

@ jambentacomrasd 1 &5, angial-wabal 3~y araksl-jamk 1 a-bur dah-k 5

ﬁ SEPUTAR JAMBI POLITIE HUKUM DAERAH NASIONAL DUNIA INFORIAL EKONOMIE BISNIS ARTIKEL RAGAM BERITA INDEKS

Tangkal Wabah Corona Masyarakat Jambi
Seberang Baca Burdah Keliling Kampung

EEEED T eSS0
—— '

Maulana Dorang Penggunaan GRIS Untuk
Transaksi UMKM

Parpanjangan Kerjazama Pemprov dan

Figure 2. Salawat community activities to prevent the spread of COVID-19.
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Furthermore, this Quranic Mental Health concept produces religious cognitive power to
produce calm, peaceful and harmonious behaviour.

Conclusion

Although the existence of the Salawat community was tested with various new values
such as pandemics, it was able to survive and demonstrate the consistent practice of
the Qur'an. The community exhibits unique mental health characteristics, therefore, its
performance to counter mental disorders due to the COVID-19 pandemic through
Salawat aims to ward off and protect Muslims from psychological impacts.

Based on a psychological perspective, the reading of Salawat by praising Allah and His
Messenger is part of the mysticism, symbolisation, and religious rhetoric of religion to
increase well-being amid social instability due to the pandemic. This is considered an
inner effort, which prevents people from panicking and increases public trust hence
they feel safe and protected from the COVID-19 spread.

This research strengthens the thesis that religious phenomena use hermeneutics in
interpreting doctrines to defend their beliefs amid social challenges. Therefore, in con-
clusion, the phenomenon of the Salawat community is evidence of interpretation
through cultural hermeneutical content with the aim of 1) forming a dialogue of faith,
2) forming dialogue-rhetoric in the love of the Prophet, 3) social criticism to calm the
soul, gpd 4) contemplative-mediative in rejecting calamities.

In summary, empirical evidence thus far generally provides preliminary support for the
emerging psychological construct of Quranic Mental Health. As a result, researchers and
clinicians can begin to learn more about Islamic spirituality and the emerging field of
Islamic Psychology. Our specific goal for this article has been to integrate cultural-theolo-
gical and psychological work on salawat community with preliminary empirical work on
the topic. More broadly speak'a, our hope is to highlight the conceptualisation of the
term Quran and Mental health in interdisciplinary efforts to open doors of further under-
standing multiculturalism.
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