
326

JCIMS  Vol. 10. No. 2 July - December 2026

LOCAL PIETY AND QUR’ANIC HEALING THROUGH
 SELF-RUQYAH: Evidence From Aceh, Indonesia

Najwa Salwa Nali & Mawardi
Institut Agama Islam Negeri Langsa

Jalan Meurandeh, Meurandeh, Kec. Langsa Lama, Kota Langsa, Aceh, Indonesia 24416
e-mail: najwa@mhs.iainlangsa.ac.id; mawardi@iainlangsa.ac.id

Abstract: This article examines the practice of receiving the Qur’an in self-ruqyah
as a healing effort among the students of Gampong Qur’an Matang Seulimeng,
Langsa, Aceh. Empirical data for this study were collected through in-depth
interviews with teachers and students of Gampong Qur’ani regarding the practice
of certain letters in the practice of self-ruqyah. Using the sociology of knowledge
theory, this article concludes that verses such as Surah Al-Fâtihah, Âyat al-Kursî,
Al-Ikhlâsh, Al-Falaq, An-Nâs are recited together before learning activities as
structured practices. These verses are not only understood as acts of worship,
but also as a means of healing through the Qur’an and protection from non-
physical ailments. This practice fosters inner peace, strengthens faith, and enhances
students’ readiness to learn, while reinforcing collective solidarity. This study
concludes that self-ruqyah is a form of Living Qur’an that demonstrates how the
Qur’an is revitalized as a source of healing and protection in daily life.

Keywords: Qur’anic Healing, Qur’an Reception, Ruqyah, Gampong Qur’an

JCIMS: Journal of Contemporary Islam and Muslim Societies
Volume 10 Number 2 July - December 2026

   326

Corresponding author Najwa Salwa Nali

Article history Submitted: May 27, 2026 Revision: July 29, 2026 Accepted: August 11, 2026 Published: October 7, 2026

How to cite this article Nali, Najwa Salwa and Mawardi. “LOCAL PIETY AND QUR’ANIC HEALING THROUGH SELF-
RUQYAH: Evidence From Aceh, Indonesia.” Journal of Contemporary Islam and Muslim Societies 10, no. 2
(2026): 326 – 342. http://dx.doi.org/10.30821/jcims.v10i2.29434



327

Nazwa, et al.: Local Piety and Qur’anic Healing Through Self-Ruqyah …

Introduction
The Qur’an not only serves as a normative guide,1 but also has a medicinal

dimension. The Qur’an in Q.S (17):82, and Q.S (10):57 affirms its virtues in healing
spiritual and psychological, such as existential disorientation, doubt, and possession
disorder. The understanding seems to be prevail in most of the classical interpreters of
the Holy Book, 2 as well as those from later generation.3 Ibn Kathir emphasized that the
effectiveness of syifâ’ is highly dependent on the quality of faith.4 Meanwhile, the hadith
narrated by Abu Sa’id al-Khudri regarding the use of Surah Al-Fâtihah as ruqyah indicates
that the practice of healing based on the Qur’an has a strong legitimacy in the Islamic
tradition since the time of the Prophet Muhammad. The practice could be traced well in
the standard hadith works5 as well as in Islamic History.6

This normative foundation has given rise to various forms of reception of the
Qur’anic healing. In the study of living Qur’an, this phenomenon is understood not only
as a hermeneutical reception oriented to the interpretation of the meaning of the text,
but also as a functional reception, that is the use of the Qur’an as an instrument for
resolving life problems.7 One of the important manifestations of this functional reception
is the practice of ruqyah. Ruqyah refer to recitations used for medical purposes,8 derived
from the Qur’an and the Prophet hadith, and performed recording to methods and rules
established by the scholars.9 In its development, ruqyah is no longer limited to activities
performed by religious figures or specific practitioners but has transformed into self-
ruqyah, that is, a healing practice conducted personally through the recitation of Qur’anic
verses without the direct involvement of a ruqyah practitioner.10 This phenomenon
indicates a shift of contemporary religious patterns characterized by an increasing role
of the individuals in accessing, internalizing, and practicing religious teachings
independently.

Although research on ruqyah has expanded considerably, most studies still focus
on three main areas. First, normative studies that discusses the legitimacy of ruqyah
based on the Qur’an and hadith as well as Islamic jurisprudence.11 In this category, scholars
deeply examine classical jurisprudence to distinguish between ruqyah asy-syar¿iyyah
(permissible Islamic incantations)12 and ruqyah asy-syirkiyyah (superstitious practices),13

providing the foundational theological framework for their application in the modern
era.14 Second, psychological and medical studies that highlight the effectiveness of ruqyah
on mental and emotional health.15 For instance, recent clinical and empirical studies
have shown that integrating ruqyah with conventional cognitive behavioral therapies
significantly reduces anxiety scores and stabilizes emotional distress in patients
experiencing severe psychological trauma.16 Furthermore, minor empirical studies observe
that the rhythmic recitation of Quranic verses during therapy induces a state of deep
relaxation, correlating with physiological indicators such as decreased cortisol levels and
stabilized heart rates.17 Third, a phenomenological study that describes the subjective
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experiences of those who performed ruqyah.18 These qualitative explorations reveal that
patients often profound spiritual transformations, describing feelings of catharsis, renewed
agency, and an increased sense of existential security following the ritual, which
significantly influences their subsequent health-seeking behaviors.19 These various studies
advance our understanding of ruqyah, they largely treat it as a text-based religious practice,
overlooking the social processes through which beliefs in the Qur’an’s therapeutic power
are constructed. Consequently, the interplay between sacred texts, collective experience,
local authority, and social context remains underexplored.

These limitations become even more significant when considered in relation to the
phenomenon of self-ruqyah within santri communities. Unlike the general public, santri
communites possess a distinctive system of knowledge transmission, authority structures,
and religious culture.20 In this context, the belief in the Qur’an as a healer does not stem
solely from normative text but is also produced and reproduced through ongoing social
interactions. Therefore, understanding self-ruqyah merely as the implementation of
religious teachings risks overlooking the social dimension that plays a role in shaping
and sustaining the practices.

Based on these research gaps, this article offers a different perspective by framing
self-ruqyah as a socially constructed product of religious knowledge. Unlike previous
studies that have focused on normative aspects, the effectiveness of the therapy, or
individual experiences, this study analyzes how knowledge of the Qur’an as a healing
agent is constructed, legitimized, and reproduced in the daily lives of the santri community.
Thus, the focus of the study is not only directed to what santri do when performing self-
ruqyah, but also at how beliefs regarding this practice are formed and gains social
legitimacy.

Theoretically, this study employs Karl Mannheim’s perspective on the sociology of
knowledge.21 Mannheim argues that all knowledge is inherently tied to the social context
in which it is produced (socially situated knowledge).22 Knowledge does not exist as a
neutral and universal entity, but is shaped by historical experience, the social environment,
and the power relations that surround it. Within this framework, beliefs regarding the
healing function of the Qur’an are understood not only as a consequence of the reading
of religious texts, but also as the result of the interaction between oral traditions, collective
experiences, local religious authorities, and the religious culture alive within a specific
community. While the study of the Qur’an is a generic part of the curricula of traditional
education institutions,23 its usage in healing, especially in form of self-ruqyah  is not the
case.

This study was conducted at Gampong Qur’an Matang Seulimeng, Langsa, Aceh,
a Qur’an educational institution focused on the teaching of Tahfîzh and Tahsîn. In this
environment, self-ruqyah has become part of the students’ religious practice. Âyat al-
Kursî, Surah Al-Ikhlâsh, Al-Falaq, and An-Nâs are not only understood as devotional
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recitation but also as instruments of self-protection and healing from spiritual
disturbance. This interpretation indicates that the Qur’an is not merely a normative text,
but as a living social reality that functions within the daily life of the community.
Interestingly, this meaning does not emerge individually, but is shaped through series of
social processes involving teaching, modelling, shared experiences, and collective
narratives that develop within the Gampong Qur’an environment.

Thus, this article seeks to integrate the study of the Living Qur’an with Karl
Mannheim’s Sociology of Knowledge perspective to explain the process of producing
religious knowledge about the Qur’an as a healer. While previous research has tended to
stop at describing the practice or the normative legitimacy of ruqyah, this article seeks to
explain the social mechanisms that enable this practice to emerge, be accepted, and
reproduced within the santri community. Through this approach, the article not only
expands the scope of Living Qur’an studies, but also offers a new analytical framework
for understanding the relationship between sacred texts, knowledge construction, and
religious practices in contemporary Muslim society.

Method
This article employs the Living Qur’an approach. The Living Qur’an is an approach

that examines the Qur’an not only as a sacred text be read and understood, but also
explores how these texts are put into practice. However, when the texts are put into
practice, the knowledge gained from such practice does not stand alone but is influenced
by the surrounding social factors, therefore, this study also employs Karl Mannheim’s
sociology of knowledge theory. Mannheim stated that beliefs and knowledge are not
arise in a vacuum, but are shaped by the social, cultural, and lived experiences of the
community (socially situated knowledge). In other words, this study does not merely
focus on the practice of ruqyah as manifested in the Qur’an, but also examine its
correlation with the influence of local traditions that help shape collective knowledge
and experience in the practice of ruqyah. To obtain data relevant to this study, two data
collection methods were employed. Firstly, in-depth interviews were conducted with five
purposively selected informants. These comprised the Head of through the Mosque
Prosperity Agency (BKM) Mushalla Babul Khairat, who initiated the Gampong Qur’an
program, Head of the Gampong Qur’an Unit, who also introduced the practice of self-
ruqyah, one teacher, and two students. Secondly, participant observation was conducted
by directly engaging in the ruqyah activities. The collected data were coded and analyzed
thematically to identify recurring patterns related to self-ruqyah practices and local piety.
Conclusions were verified through data triangulation across interviews, observations,
and documents. Data validation was performed through triangulation of source by cross-
checking the information provided by the research informants.
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Results and Discussion
Gampong Qur’an as a Hub of Local Piety

Gampong Qur’an is a community program that demonstrate how physical and
symbolic spaces are used to shape the culture of piety within community. The identity of
“Gampong Qur’an” is not understood as a village-level government administrative system
as in the Acehnese social system, but rather as a social environment serving as a center
for Qur’anic learning inspired by the concept of the English Village in Pare. In this context,
the Gampong Qur’an can be understood as a space for the production of piety that emerged
from the community’s social need to strengthen religious education and practices in the
midst of the Covid-19 pandemic.24

This program originated from the implementation of the Qur’anic study course
that received a positive response from the community, it subsequently involved into a
collective movement involving the management of the Mushalla Prosperity Board (i.e.
simple mosque), religious leaders, and residents in building a community oriented to
Qur’anic values. From the sociology of knowledge perspective, the social space-within
initially took the form of temporary activities is transformed into a more permanent
religious institution through a process of interaction, negotiation, and social consensus.25

Thus, Gampong Qur’an is not merely a place for learning the Qur’an, but has become a
space where religious values are collective produced, disseminated, and passes down.
The piety that is formed is no longer understood as a pure personal experience, but
rather as a result of social construction built through educational activities, teaching,
and religious practices that take place continuously through congregational prayers,
Qur’an memorization (Tahfîzh), Qur’an recitation (Tahsîn) and Quranic parenting.26

These various activities make mushallas, study halls, and people’s houses as social
spaces that actively reproduce religious values in daily life. Thus, Gampong Qur’an
functions not only as a religious education program, but as an arena for the formation
of Qur’anic habitus that instills religious identity, strengthens social solidarity, and
encourages people to internalize the teachings of the Qur’an as a guideline for living
together.

This phenomenon forms a habitus that encourages the community to make the
Qur’an and the teaching system of the Qur’an in Gampong Qur’an a reference as a place
to form piety and the younger generation. The high interest of the community then
encouraged BKM and community leaders to move activities from the mushalla to Pak
Ihsan reading room which had previously fallen into disuse. After the Gampong Qur’ani
activities were relocated, a number of unusual events took place, such as students
experiencing trance-like states and various other mystical experiences. This phenomenon
forms a collective construction of meaning that views the recitation room as a space
possessing its own distinct spiritual dimension. This is as information conveyed by Ustadz
Hikmah “at the beginning of the implementation of the Gampong Qur’an activity at the
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Pak Ihsan Recitation Hall a student was in a trance, usually we play the murattal of the
Qur’an from a tape recorder, but this does not affect, in fact the tape recorder turns itself
off even though the battery is fully charged.27 Additionally, there was a child who is initially
very restless, running around, and disturbing his friends so that the learning process
becomes disrupted.28 When the child was recited the ruqyah verses, he struggled, but
after a while, he eventually calmed down and could sit and listen to the lesson attentively.
Based on these experiences, the teachers began to make it a habit to recite ruqyah verses
before activity began.29

From this information, the experience of trance that occurs is not only understood
as an individual event, but as a social reality collectively interpreted by the community.
Likewise, the lack of effect when the Qur’an is recited in a melodious manner and other
such events are interpreted as a condition that cannot be resolved by ordinary methods.
Therefore, the decision to perform self-directed ruqyah is not merely a spontaneous act,
but a form of praxis born from the collective knowledge that the Qur’an has therapeutic
authority and the ability to overcome spiritual disorders. This phenomenon indicates
how mystical experiences, religious beliefs, and social actions interact to shape knowledge
that is considered valid and true by the Gampong Qur’ani community.

The Procedures of Self-Ruqyah

Gampong Qur’an organizes self-ruqyah as a brief collective routine before studying.
The observed procedure consists of six interconnected steps. First, the Ustadz or Ustadzah
gathers the students in a halaqah before the lesson begins. Second, the Ustadz or Ustadzah
instructs the students to recite collectively and frames the activity as a form of spiritual
protection and preparation. Third, the students in each halaqah recite Surah Al-Fâtihah,
Âyat al-Kursî, Al-Ikhlâsh, Al-Falaq, An-Nâs together. Fourth, each student understands
the recitation as a form of self-ruqyah, even though it is performed collectively. Fifth,
after reciting these verses, the Ustadz or Ustadzah, together with the students, rubs their
bodies from head to toe. Sixth, the Ustadz or Ustadzah concludes the routine and
immediately moves on to teaching the Qur’an. This sequence instills the practice of self-
ruqyah within the educational process.

Gampong Qur’an selected these passages for theological and pedagogical reasons.
Participants associate al-Fâtihah with the Prophet’s ruqyah, Âyat al-Kursî with divine
power and protection, and Sûrat al-Ikhlâsh, Sûrat al-Falaq, and Sûrat al-Nâs with seeking
refuge in God. The Gampong Qur’an teacher is aware that other passages also appear in
ruqyah practices, including verses from al-Baqarah and Âl ¿Imrân. However, he chooses
shorter and more familiar texts so that the children can follow along, memorize, and
repeat them consistently. This choice demonstrates that Gampong Qur’an does not
transmit religious knowledge mechanically. Rather, it adapts recognized sources to the
students’ abilities.
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The Reception of the Qur’an in the Practice of Self-Ruqyah

The tradition of self-ruqyah at Gampong Qur’an Matang Seulimeng has been in
practice since the institution was founded on June 8, 2020. From the very beginning,
this tradition was intended to help students develop the habit of using verses from the
Qur’an as a means of spiritual protection. As explained by Ustadz Hikmah:

“The tradition of self-ruqyah has indeed been practiced since the institution’s
founding, specifically since June 2020, and continues to this day. The goal is to accustom
students to reciting verses from the Qur’an as protection against mystical influences.”

During the session, the verses recited included Surah Al-Fâtihah, Âyat al-Kursî, Al-
Ikhlâsh, Al-Falaq, An-Nâs. In this instance, Ustadz Hikmah did not act as the sole reciter
of the ruqyah verses. Instead, he directs all teachers and students to recite the ruqyah
verses together so that each participant performs ruqyah on themselves (self-ruqyah).
This practice positions all participants as active agents in the process of spiritual protection.

For Ustadz Hikmah, the verses or surahs used in ruqyah are not strictly limited to
these specific ones; rather, they were chosen because they are considered relatively short
and easy for the students to memorize. Additionally, the authenticity of the Prophet’s
hadith regarding the verses and surahs used in self-ruqyah also serves as a basis for
Ustadz.

The tradition of self-ruqyah in Gampong Qur’an is not merely practiced as a religious
ritual but has been accepted as a living collective body of knowledge within the community.
Its continuity since 2020 demonstrates that ruqyah has become a tradition that is
continuously passed down and understood as part of the community’s religious life. The
belief that ruqyah can protect students from mystical disturbances illustrates how the
understanding of the therapeutic function of the Qur’an is shaped through social
experiences, religious values, and the cultural realities of the local community.

From the perspective of Mannheim’s sociology of knowledge, the acceptance of
ruqyah is the result of an ongoing process of social construction. Through daily repetition
of the practice, the understanding of the Qur’an as a medium of spiritual protection
undergoes a process of objectification, leading to its acceptance as a shared truth that
guides the collective actions of the residents of Gampong Qur’an.

The students’ receptiveness to ruqyah was also evident in their active participation
in reciting the ruqyah verses on their own. The students are not positioned as passive
recipients who rely entirely on the ustadz as the practitioner of ruqyah, but are empowered
as agents capable of providing spiritual protection independently through the recitation
of the Qur’an. Thus, the Qur’an is accepted not only as a sacred text recited to earn
rewards, but also as a source of healing and protection that can be practiced in daily life.

The selection of Surah Al-Fâtihah, Âyat al-Kursî, Al-Ikhlâsh, Al-Falaq, and An-Nâs
indicates that acceptance of the practice of ruqyah is also influenced by the social needs
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of the community, particularly children’s ability to memorize and apply these verses.
Within Mannheim’s framework, knowledge regarding the effectiveness of ruqyah verses
is not neutral but derives its legitimacy from a combination of the authority of the Prophet’s
hadith, the collective experience of the community, and the educational processes taking
place in the Gampong Qur’an. Therefore, self-ruqyah functions as a mechanism for the
reproduction of religious knowledge that reinforces shared beliefs regarding the Qur’an
as a source of protection, healing, and the cultivation of daily piety.

Analysis of the Meaning of Qur’an Reception in Self Ruqyah

The analysis of the meaning of the reception of the Qur’an in the practice of self-
ruqyah can be understood as a multidimensional process of meaning construction, in
which the Qur’an is not only positioned as a normative text, but also as a living reality
that is internalized in the socio-religious practices of the society. This occurs because in
the perspective of the Living Qur’an, the reception of the Qur’an does not stop at the
textual meaning, but rather develops into a performative practice that connects
theological, psychological, and cultural dimensions, so that ruqyah verses such as Al-
Fâtihah, Âyat al-Kursî, and Al-Ikhlâsh, Al-Falaq, An-Nâs are understood as a medium of
spiritual intervention that works in daily life. Various studies indicates that the practice
of self-ruqyah in the Indonesian Muslim communities, particularly in Aceh and Islamic
boarding school environments, is constructed through three layers of meaning, an
objective meanings that affirm the legitimacy of shari‘î based on hadith and the authority
of scholars, expressive meanings that reflect subjective experiences in the form of calm,
security, and hope for healing, and documentary meanings that represent the socio-
cultural structure of society that makes the Qur’an the center spiritual health knowledge
systems and practices.30

In the context of students and ustadz of Gampong Qur’an, the practice of self-
ruqyah is not only a ritual act, but rather a socio-religious phenomenon that contains a
complex layer of meaning. The objective meaning is evident in the concrete act of reciting
Surah Al-Fâtihah, Âyat al-Kursî, and Al-Ikhlâsh, Al-Falaq, An-Nâs in situations that are
considered to have the potential for spiritual disturbances. For instance, when entering a
house that has not been unoccupied for a long time. At this stage, the practice is understood
as the implementation of normative Islamic teachings about the function of the Qur’an
as a syifa and protector. Meanwhile, the expressive meaning is a meaning closely related
to behavior. Such as the fear, anxiety, or discomfort experienced by students when they
are in a house that has not been inhabited for a long time is a trigger for self ruqyah. In
this context, the recitation of the surahs of the Qur’an is a psychological and spiritual
mechanism to gain calm and security. The trance experience experienced by the students
further strengthens this expressive dimension.
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The documentary meaning constitutes a form of collective knowledge structure
that underpins such actions. The belief that empty houses are susceptible to the interference
of spirit beings, as well as the assumption of self-ruqyah as an effective solution, does not
arise individually, but is shaped by a long social process. The experience of trance
experienced by some students is “social proof” that strengthens the legitimacy of this
belief. Therefore, Karl Mannhein, noted that this phenomenon displays religious knowledge
about spiritual disturbance and their treatment method of handling them is the result of
social constructions that are produced and reproduced in the community. thus, it can be
concluded that the reception of the Qur’an in the self ruqyah reflects the dynamics of
meaning that are not single, but layered and contextual, in which the sacred text
transforms into a living practice of piety form, shaping the individual spiritual experience
while strengthening the structure of collective piety in the Society.

Construction of knowledge about Qur’anic healing

The construction of knowledge regarding Qur’anic healing in the perspective of
Living Qur’an among the student community and village community can be expanded
through the concept of Gampong Qur’an, which is a community-based socio-religious
space that places the Qur’an at the center of daily life practice. This occurs because
within the context of Gampong Qur’an, the Qur’an is not only internalized through formal
institutions such as Islamic boarding schools, but also through village social institutions
that integrate Qur’anic values in spiritual health practices, such as the recitation of ruqyah
verses, collective wirid, and prayer-based medicine traditions legitimized by local religious
figures and Aceh’s religious culture, various Living Qur’an studies indicate that community
within spaces such as Gampong Qur’an understands healing not merely as a medical
process, but also as a spiritual-social process in which the Qur’anic verses are believed to
have the power of shifâ’ that operate through collective belief, the performative act of
recitation, and the authority of religious scholars, so that the practice of ruqyah and the
recitation of specific verses become part of a living local knowledge system that is
continuously reproduced in the community life.31 Thus, Gampong Qur’an expands the
construction of Qur’anic healing knowledge from the Islamic boarding school space to
the village social space, indicating that the Qur’an functions as a text that is not only
read and interpreted, but also brought to life collectively as a system of meaning, spiritual
therapy, and religious identity of the Muslim community.32

Conclusion
The tradition of self-ruqyah in Gampong Qur’an demonstrates how the Qur’an is

lived and practiced in students’ daily lives. Beyond recitation, Qur’anic verses function as
a source of spiritual protection, faith reinforcement, psychological calmness, and a means
of fostering a supportive learning environment. The novelty of this study lies in examining
self-ruqyah as a Living Qur’an practice within an educational setting, highlighting its role
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in shaping students’ spiritual character rather than merely as a healing practice. These
findings suggest that integrating authentic ruqyah syar’iyyah into Islamic educational
institutions may strengthen students’ spiritual well-being and reinforce Qur’anic values
in everyday life.
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