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ABSTARCT 

The Prophetic Seerah provides a comprehensive historical 

framework for examining human responses to persecution, grief, 

displacement, collective violence, social fragmentation, and post-

conflict reconstruction. This study analyzes selected events from 

the life of Prophet Muḥammad صلى الله عليه وسلم through the interconnected 

concepts of psychological stability, resilience, religious coping, 

social support, collective identity, moral self-regulation, and social 

recovery. Contemporary psychological concepts are used as 

analytical tools rather than as retrospective clinical diagnoses. The 

study examines the Makkan experience of persecution, the Year of 

Sorrow, the mission to Ṭāʾif, the Hijrah, the Cave of Thawr, the 

reconstruction of Muslim society in Madinah, Muʾākhāh, the 

mosque, the Constitution of Madinah, Uḥud, al-Aḥzāb, al-

Ḥudaybiyyah, and the Conquest of Makkah. It argues that Prophetic 

resilience was neither passive endurance nor emotional suppression. 

Rather, it combined theological meaning, acknowledgement of 

suffering, spiritual reassurance, strategic planning, interpersonal 

support, future-oriented hope, moral restraint, economic 
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rehabilitation, institutional reconstruction, and reconciliation. The 

study further demonstrates that social recovery in the Seerah was 

not confined to individual coping but extended to rebuilding 

belonging, dignity, economic agency, collective security, justice, and 

peaceful coexistence. The Prophetic model consequently offers an 

important interdisciplinary foundation for contemporary Muslim 

scholarship on trauma, forced displacement, community resilience, 

faith-sensitive psychosocial care, conflict transformation, and post-

crisis reconstruction. 

Keywords: Seerah; Resilience; Psychology; Stability; Recovery; 

Community; Reconciliation 

 

Introduction 

Psychological stability and social recovery have 

become major concerns in contemporary 

scholarship because individuals and societies 

continue to experience war, forced migration, 

political violence, bereavement, economic 

insecurity, discrimination, and communal 

fragmentation. Modern psychology has 

increasingly moved away from defining resilience 

as a fixed personal trait and instead understands 

it as a dynamic process of adaptation involving 

individual, relational, cultural, and environmental 

resources.1 Religious coping scholarship similarly 

demonstrates that religious belief can provide 

systems of meaning, hope, identity, and 

behavioral regulation during adversity. 2  A 

systematic review and meta-analysis has also 

identified a significant positive relationship 

between spirituality or religiosity and resilience, 

while emphasizing the methodological need for 

cultural and contextual qualification.3 

 
1 Steven M. Southwick, George A. 

Bonanno, Ann S. Masten, Catherine 

Panter-Brick, and Rachel Yehuda, 

“Resilience Definitions, Theory, and 

Challenges: Interdisciplinary 

Perspectives,” European Journal of 

Psychotraumatology 5, no. 1 (2014): 

25338, 

https://doi.org/10.3402/ejpt.v5.25338. 
2 Kenneth I. Pargament, The Psychology of 

Religion and Coping: Theory, Research, 

The Prophetic Seerah offers an especially 

important field for examining these issues 

because the life of Prophet Muḥammad  صلى الله عليه وسلم 

encompassed persecution, social isolation, 

bereavement, rejection, migration, warfare, 

political uncertainty, institutional development, 

reconciliation, and social reconstruction. Despite 

extensive scholarship on political, legal, military, 

ethical, and devotional dimensions of the Seerah, 

the integrated relationship between psychological 

stability and social recovery has received 

comparatively limited systematic attention. 

This article addresses that gap through qualitative 

textual and analytical study. It contains five 

sections dealing respectively with conceptual 

foundations, Makkan adversity, Hijrah, 

reconstruction in Madinah, and collective 

recovery and reconciliation. Qur’anic passages 

are presented in Arabic with full diacritics and 

English translations, alongside authentic hadiths, 

historical evidence, scholarly references, and 

detailed critical analysis. 

Practice (New York: Guilford Press, 

1997). 
3 Fábio Duarte Schwalm, Rafaela Brugalli 

Zandavalli, Eno Dias de Castro Filho, and 

Giancarlo Lucchetti, “Is There a 

Relationship between 

Spirituality/Religiosity and Resilience? A 

Systematic Review and Meta-Analysis of 

Observational Studies,” Journal of Health 

Psychology 27, no. 5 (2022): 1218–1232, 

https://doi.org/10.1177/135910532098453

7. 

http://creativecommons/
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Section One: Conceptual and 

Methodological Foundations 

Psychological stability in the Prophetic model 

cannot be reduced to emotional calmness. 

Human stability includes preservation of 

meaning, moral identity, purposeful action, 

relational bonds, hope, and sound judgment even 

when distress remains present. Modern resilience 

research supports this multidimensional 

understanding and treats resilience as adaptive 

functioning over time rather than immunity from 

suffering.4 

The Islamic worldview introduces additional 

theological dimensions. Human suffering is 

situated within divine wisdom, moral 

responsibility, accountability, supplication, 

tawakkul, ṣabr, and hope in Allah. This does not 

abolish causality or human responsibility. On the 

contrary, the Seerah consistently combines 

spiritual dependence upon Allah with planning, 

consultation, movement, institutional 

organization, and social intervention. 

Social recovery is similarly broader than the 

reduction of individual distress. Communities 

recover when dignity, trust, relationships, 

livelihoods, security, justice, shared identity, and 

effective institutions are rebuilt. Social-identity 

research shows that shared identity can 

significantly strengthen mutual support and 

collective resilience in emergencies. 5  The 

Prophetic transformation of the Makkan Muslim 

minority into a functioning Madinan community 

offers a historically significant example of this 

principle. 

1. Psychological Stability and Resilience 

Psychological stability may be understood as the 

ability to maintain a coherent relationship with 

oneself, one’s values, community, and ultimate 

meaning despite exposure to hardship. In an 

Islamic context, this includes spiritual orientation 

toward Allah, emotional regulation, patience, 

hope, moral responsibility, and purposeful 

 
4 Southwick et al., “Resilience Definitions, 

Theory, and Challenges,” 25338. 
5 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ Muslim, 

Kitāb al-Zuhd wa-al-Raqāʾiq, Bāb al-

behavior. It is important not to equate stability 

with absence of grief or anxiety. Qur’anic 

narratives openly recognize sorrow, fear, 

uncertainty, and human vulnerability. 

The concept of resilience similarly refers not to 

invulnerability but to the capacity for adaptive 

functioning during or after adversity. 

Contemporary scholarship emphasizes that 

resilience depends upon multiple systems, 

including individual capacities, family 

relationships, social networks, spirituality, culture, 

and institutions. The Seerah offers an integrated 

version of these dimensions. Spiritual practices 

coexist with companionship, strategic decisions, 

migration, economic activity, community 

organization, and legal structures. 

Allah Almighty states in Surah Al-Raʿd: 

وبُ﴾ 
ُ
ل
ُ
ق
ْ
مَئِنُّ ال

ْ
ط
َ
ِ ت

رِ اللَّه
ْ
 بِذِك

َ
لَ
َ
 ﴿أ

“Surely, in the remembrance of Allah do hearts 

find tranquility.”6 

The verse associates inner tranquility with 

remembrance of Allah, but its theological 

meaning goes beyond temporary emotional 

comfort. Dhikr reorients consciousness from the 

immediate dominance of fear or loss toward an 

ultimate framework of divine presence, 

sovereignty, mercy, and accountability. 

Psychologically, adversity often becomes more 

destabilizing when it appears meaningless or 

uncontrollable. Qur’anic remembrance does not 

necessarily change the external event; rather, it 

changes the interpretive position of the believer 

in relation to it. The heart is no longer required 

to obtain certainty exclusively from changing 

worldly circumstances. This provides an 

important distinction between circumstantial 

security and spiritual stability. A person may 

remain exposed to objective danger while 

possessing a coherent internal framework 

through which that danger is interpreted. In the 

Seerah, this pattern appears repeatedly: 

Muʾmin Amruhu Kulluhu Khayr, Hadith 

2999. 
6 Al-Raʿd, 13:28. 
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remembrance of Allah accompanies movement, 

struggle, grief, migration, and military uncertainty. 

Thus, Islamic tranquility is dynamic and morally 

productive rather than merely passive emotional 

relaxation. 

Allah Almighty states in Surah Al-Baqarah: 

 وُسْعَهَا﴾ 
ه

سًا إِلَ
ْ
ف
َ
ُ ن  اللَّه

ُ
ف ِ

 
ل
َ
 يُك

َ
 ﴿لَ

“Allah does not burden a soul beyond its 

capacity.”7 

This verse establishes an important theological 

principle concerning human responsibility and 

capacity. It should not be simplistically 

interpreted as implying that believers will never 

feel overwhelmed. The Qur’an itself records 

intense fear, grief, fatigue, and supplication. 

Rather, the verse assures the believer that moral 

obligation is structured according to human 

capacity and that divine justice does not demand 

the inherently impossible. This can counter a 

form of psychological despair in which adversity 

is understood as proof that the individual has 

been abandoned or given an intrinsically 

meaningless burden. Within the Prophetic 

framework, human capacity is also strengthened 

through community, prayer, consultation, and 

practical support. Therefore, the verse should not 

be used to isolate suffering individuals by telling 

them that they must carry every difficulty alone. 

Instead, it can ground a compassionate model in 

which seeking assistance, redistributing burdens, 

and using available means become compatible 

with divine responsibility. 

The Messenger of Allah صلى الله عليه وسلم said: 

مِنِ؛ إِنْ  
ْ
مُؤ

ْ
 لِل

ه
حَدٍ إِلَ

َ
اكَ لِِ

َ
يْسَ ذ

َ
يْرٌ، وَل

َ
هُ خ

ه
ل
ُ
مْرَهُ ك

َ
مِنِ، إِنه أ

ْ
ؤ
ُ ْ
مْرِ الْ

َ
»عَجَبًا لِِ

يْرًا  
َ
 خ

َ
ان

َ
ك
َ
اءُ صَبَرَ ف هُ ضَره

ْ
صَابَت

َ
هُ، وَإِنْ أ

َ
يْرًا ل

َ
 خ

َ
ان

َ
ك
َ
رَ ف

َ
ك

َ
اءُ ش هُ سَره

ْ
صَابَت

َ
أ

هُ«
َ
 8ل

“Remarkable is the affair of the believer. All of 

his affair is good, and that is for no one except 

 
7 Al-Baqarah, 2:286. 
8 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ Muslim, 

Kitāb al-Zuhd wa-al-Raqāʾiq, Hadith 

2999. 

the believer. If prosperity reaches him, he is 

grateful and that is good for him; and if adversity 

reaches him, he is patient and that is good for 

him.” 

This hadith provides a sophisticated framework 

of meaning-making. It does not claim that 

prosperity and adversity are identical, nor does it 

describe suffering itself as pleasant. Rather, moral 

value emerges from the believer’s response. 

Gratitude prevents prosperity from producing 

arrogance, whereas patience prevents adversity 

from producing moral collapse. Consequently, 

the believer retains agency under both conditions. 

This is psychologically significant because 

helplessness is often intensified when individuals 

perceive themselves as entirely passive recipients 

of uncontrollable events. The Prophetic 

framework redirects attention toward the domain 

that remains morally available: response, 

interpretation, worship, decision-making, and 

conduct. The hadith therefore offers neither 

naïve optimism nor denial of suffering. It 

recognizes changing circumstances while 

establishing a stable ethical structure through 

which those circumstances can be processed. 

Resilience, in this perspective, lies not in 

controlling every event but in preserving 

meaningful and responsible action when control 

is limited. 

2. Social Recovery and Collective Resilience 

Social recovery is the process through which 

communities rebuild relationships, trust, 

belonging, economic participation, collective 

identity, legitimate authority, and institutional 

stability following disruption. Contemporary 

disaster and social-identity research emphasizes 

that communities are not necessarily collections 

of isolated and panicking individuals. Under 

many circumstances, shared identity can generate 

cooperation, mutual protection, and collective 

support.9 

9 John Drury, Holly Carter, Chris Cocking, 

Evangelos Ntontis, Selin Tekin Guven, 

and Richard Amlôt, “Facilitating 

Collective Psychosocial Resilience in the 

Public in Emergencies: Twelve 
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The Prophetic Seerah provides a particularly 

significant example because the Muslim 

community experienced persecution and 

displacement before creating a new social 

environment in Madinah. Migrants needed more 

than temporary shelter. They required social 

belonging, economic integration, religious space, 

security, legal recognition, and opportunities to 

become active participants in a new community. 

The Prophetic response did not treat these areas 

as disconnected. Brotherhood, worship, justice, 

consultation, economic participation, and 

collective defense operated together. 

Allah Almighty states in Surah Al-Ḥujurāt: 

مْ﴾
ُ
وَيْك

َ
خ
َ
 أ
َ
صْلِحُوا بَيْن

َ
أ
َ
 ف
ٌ
وَة

ْ
 إِخ

َ
ون

ُ
مِن

ْ
ؤ
ُ ْ
مَا الْ

ه
 ﴿إِن

“The believers are but brothers, so make 

reconciliation between your brothers.”10 

The Qur’anic concept of brotherhood 

transforms social belonging from a merely 

emotional idea into an ethical responsibility. The 

verse immediately connects brotherhood with 

reconciliation, indicating that authentic cohesion 

is not measured by the absence of disagreement 

but by the capacity to repair damaged 

relationships. This is particularly relevant to 

social recovery because communities emerging 

from conflict frequently carry unresolved 

grievances, mistrust, and competing narratives. A 

resilient society therefore requires mechanisms of 

reconciliation rather than simply a declaration of 

unity. In the Madinan context, Prophetic 

leadership transformed religious fraternity into 

concrete responsibilities of assistance, protection, 

consultation, and social integration. Brotherhood 

functioned as a social resource for individuals 

who had lost familiar networks through 

migration. At the same time, the verse prevents 

group identity from becoming merely symbolic: 

believers are required to intervene constructively 

when relationships deteriorate. Social resilience is 

 

Recommendations Based on the Social 

Identity Approach,” Frontiers in Public 

Health 7 (2019): 141, 

https://doi.org/10.3389/fpubh.2019.00141. 
10 Al-Ḥujurāt, 49:10. 

therefore sustained through active relational 

repair. 

Allah Almighty states in Surah Āl ʿImrān: 

وا﴾ 
ُ
ق ره

َ
ف
َ
 ت

َ
ِ جَمِيعًا وَلَ

صِمُوا بِحَبْلِ اللَّه
َ
 ﴿وَاعْت

“Hold firmly, all together, to the rope of Allah 

and do not become divided.”11 

This command emphasizes collective rather than 

exclusively individual attachment to revelation. 

The word jamīʿan makes communal cohesion an 

integral part of religious responsibility. 

Historically, Madinah contained memories of 

inter-tribal rivalry, particularly between Aws and 

Khazraj. The emergence of an Islamic collective 

identity therefore required transformation of pre-

existing structures of loyalty. The Qur’anic 

framework did not necessarily abolish every 

social affiliation; it subordinated divisive identity 

to a higher moral and theological commitment. 

From a psychosocial perspective, this produces 

what modern scholarship would call a 

superordinate identity—an identity capable of 

connecting groups without requiring the 

complete disappearance of their previous 

histories. Such common identity can facilitate 

cooperation and reduce destructive rivalry. 

Nevertheless, Islamic unity is ethically 

conditioned. It cannot justify injustice or 

suppression of legitimate difference, because the 

same Qur’anic framework commands justice. 

Thus, collective resilience requires both solidarity 

and moral accountability. 

The Prophet صلى الله عليه وسلم said: 

دُّ بَعْضُهُ بَعْضًا«
ُ
يَانِ، يَش

ْ
بُن
ْ
ال
َ
مِنِ ك

ْ
مُؤ

ْ
مِنَ لِل

ْ
ؤ
ُ ْ
 12»إِنه الْ

“A believer to another believer is like a building, 

each part strengthening the other.” 

The architectural metaphor is particularly 

significant for a theory of collective resilience. A 

building does not remain stable because each 

brick possesses complete independence. Stability 

11 Āl ʿImrān, 3:103. 
12 Muḥammad ibn Ismāʿīl al-Bukhārī, 

Ṣaḥīḥ al-Bukhārī, Kitāb al-Ṣalāh, Hadith 

481. 
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arises because individual components support 

and are supported by others. Applied socially, the 

hadith challenges models of resilience that 

excessively individualize suffering and imply that 

a psychologically healthy person should manage 

hardship without assistance. Prophetic resilience 

is relational. Companionship, family, community, 

economic support, consultation, and institutional 

care can all become means through which 

individual capacity is strengthened. The hadith 

also implies reciprocity: a believer may at one 

time support another and at another time require 

support. This prevents assistance from being 

framed as humiliation or permanent dependency. 

In post-crisis communities, such reciprocal 

structures are especially valuable because they 

transform vulnerable individuals from passive 

recipients into participating members of a 

common social architecture. The community 

itself becomes part of the recovery mechanism. 

3. The Seerah as a Framework for 

Psychosocial Analysis 

The use of the Seerah within psychological 

analysis requires methodological caution. Terms 

such as trauma, resilience, depression, anxiety, 

coping, and post-traumatic growth emerge from 

modern intellectual and clinical traditions. It 

would therefore be historically inappropriate to 

retrospectively diagnose the Prophet صلى الله عليه وسلم or his 

Companions using categories unsupported by the 

sources. The more academically responsible 

method is to identify observable patterns—fear, 

grief, displacement, social support, planning, 

meaning-making, moral regulation, 

reconciliation—and compare these cautiously 

with contemporary constructs. 

Ibn Isḥāq’s material preserved through Ibn 

Hishām remains one of the foundational 

narrative sources for the Prophet’s biography.13 

Modern historical studies also recognize the 

Madinan period as a significant stage in the 

formation of a new religious and political 

 
13 Muḥammad ibn Isḥāq, The Life of 

Muhammad: A Translation of Isḥāq’s 

Sīrat Rasūl Allāh, trans. Alfred Guillaume 

(London: Oxford University Press, 1955). 

community.14 The Seerah is therefore suitable for 

interdisciplinary analysis when normative 

theology, historical reconstruction, and modern 

psychology are kept methodologically distinct. 

Allah Almighty states in Surah Al-Aḥzāb: 

﴾
ٌ
ة
َ
 حَسَن

ٌ
سْوَة

ُ
ِ أ

مْ فِي رَسُولِ اللَّه
ُ
ك
َ
 ل
َ
ان

َ
دْ ك

َ
ق
َ
 ﴿ل

“Indeed, in the Messenger of Allah you have an 

excellent example.”15 

The verse establishes the Prophet صلى الله عليه وسلم as a 

normative model for believers, but the concept 

of uswah ḥasanah should be applied carefully in 

interdisciplinary research. The Prophet is not 

merely a historical personality whose behavior is 

psychologically interesting; for Muslim theology, 

his conduct possesses normative significance. At 

the same time, not every historically contingent 

action should automatically be transformed into 

a universal psychological technique. Context, 

revelation, Prophetic specificity, and 

jurisprudential interpretation remain important. 

The analytical value of the verse lies in directing 

Muslim scholarship toward the Prophet’s 

patterns of belief, emotional regulation, decision-

making, relationships, and moral response. His 

reactions to persecution, grief, migration, conflict, 

and victory reveal how religious conviction can 

shape behavior under pressure. A Seerah-based 

psychology therefore requires both reverence and 

methodological discipline: the Prophetic example 

should illuminate principles of human flourishing 

without being reduced to modern therapeutic 

terminology. 

Allah Almighty states in Surah Yūsuf: 

بَابِ﴾
ْ
ل
َ ْ
ولِي الِ

ُ
 لِِ

ٌ
صَصِهِمْ عِبْرَة

َ
 فِي ق

َ
ان

َ
دْ ك

َ
ق
َ
 ﴿ل

“Surely, in their narratives there is a lesson for 

people of understanding.”16 

The Qur’an itself legitimizes reflective 

engagement with historical narrative through the 

concept of ʿibrah. The term implies crossing 

14 W. Montgomery Watt, Muhammad at 

Medina (Oxford: Clarendon Press, 1956). 
15 Al-Aḥzāb, 33:21. 
16 Yūsuf, 12:111. 
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from the surface of an event toward deeper moral 

understanding. This provides an important 

epistemological basis for drawing lessons from 

Prophetic history while avoiding arbitrary 

analogy. Historical events are not studied merely 

to reproduce chronology; they can disclose 

patterns of moral choice, social interaction, 

divine guidance, and human response. In 

psychosocial analysis, this allows scholars to ask 

how communities maintained identity under 

persecution, how grief was expressed without 

despair, how migration was organized, how social 

belonging was reconstructed, and how power was 

restrained after victory. Nevertheless, ʿibrah 

differs from anachronism. The researcher must 

distinguish between what the text explicitly 

establishes and what is being proposed as a 

contemporary interpretation. Such transparency 

strengthens rather than weakens the relevance of 

the Seerah for modern psychological thought. 

The Prophet صلى الله عليه وسلم said: 

يْرٌ،  
َ
ٍ خ

ل 
ُ
عِيفِ، وَفِي ك مِنِ الضه

ْ
ؤ
ُ ْ
ِ مِنَ الْ

ى اللَّه
َ
حَبُّ إِل

َ
يْرٌ وَأ

َ
وِيُّ خ

َ
ق
ْ
مِنُ ال

ْ
ؤ
ُ ْ
»الْ

عْجِزْ« 
َ
 ت

َ
، وَلَ ِ

عِنْ بِاللَّه
َ
عُكَ، وَاسْت

َ
ف
ْ
ى مَا يَن

َ
 17احْرِصْ عَل

“The strong believer is better and more beloved 

to Allah than the weak believer, though there is 

good in both. Be eager for what benefits you, 

seek help from Allah, and do not give up.” 

The structure of this hadith is highly relevant to a 

Seerah-based understanding of resilience. It 

combines strength, purposeful pursuit of benefit, 

divine dependence, and rejection of helplessness. 

Significantly, reliance upon Allah does not appear 

as an alternative to action; it is positioned 

alongside active effort. The phrase “be eager for 

what benefits you” legitimizes intentional 

engagement with beneficial means, while “seek 

help from Allah” locates those means within 

theological dependence. “Do not give up” 

challenges paralysis without blaming individuals 

for experiencing weakness. This balance 

resembles the Prophetic pattern visible 

throughout the Seerah: prayer and planning, hope 

and realism, patience and migration, forgiveness 

 
17 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ Muslim, 

Kitāb al-Qadar, Hadith 2664. 

and justice. Consequently, a faith-sensitive model 

of psychosocial care can encourage professional 

treatment, community support, safety planning, 

and skill development while maintaining spiritual 

practices. Religious commitment and evidence-

based assistance need not be constructed as 

competitors. 

Section Two: Makkan Adversity and 

Psychological Stability 

The Makkan period exposed the early Muslim 

community to ridicule, social marginalization, 

economic pressure, physical persecution, boycott, 

bereavement, and increasing insecurity. 

Psychological examination of this period must 

avoid romanticizing suffering. The Qur’an 

acknowledges constriction, sorrow, fear, and 

exhaustion; its response is not denial but the 

cultivation of patience, hope, meaning, worship, 

and disciplined action. 

A particularly important feature of Prophetic 

resilience is the preservation of moral agency 

under conditions of unequal power. The Prophet 

 continued preaching, protecting vulnerable صلى الله عليه وسلم

followers, seeking tribal support, facilitating 

migration to Abyssinia, and eventually exploring 

possibilities beyond Makkah. Patience therefore 

did not mean permanent immobility. 

The Makkan period also demonstrates that 

spiritual stability is compatible with authentic 

emotion. Bereavement was experienced as 

bereavement, rejection as pain, and persecution 

as injustice. Yet these experiences did not 

permanently redefine the Prophetic mission 

through bitterness or retaliatory identity. Three 

episodes—persecution, the Year of Sorrow, and 

Ṭāʾif—illustrate active perseverance, grief 

without despair, and future-oriented mercy. 

1. Persecution and Steadfastness 

Steadfastness during persecution involves more 

than physical endurance. Sustained hostility can 

threaten social identity, produce isolation, 

undermine self-confidence, and create pressure 

to abandon deeply held commitments. The 
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Makkan believers therefore required a framework 

that interpreted suffering without allowing 

persecution to determine the ultimate meaning of 

their identity. 

The Qur’anic concept of ṣabr fulfilled this 

function, but Prophetic practice shows that ṣabr 

was active rather than fatalistic. The migration of 

some Muslims to Abyssinia, the search for 

external protection, and later the Hijrah 

demonstrate strategic adaptation. Perseverance 

concerned fidelity to truth and moral limits, not 

passive submission to every harmful 

circumstance. 

Allah Almighty states in Surah Al-Naḥl: 

ا  مِمه يْقٍ 
َ
ض فِي  كُ 

َ
ت  

َ
وَلَ يْهِمْ 

َ
عَل  

ْ
حْزَن

َ
ت  

َ
وَلَ  ِ

بِاللَّه  
ه

إِلَ صَبْرُكَ  وَمَا  ﴿وَاصْبِرْ 

﴾
َ
رُون

ُ
 يَمْك

“Be patient, and your patience is only through 

Allah. Do not grieve over them and do not be 

distressed by what they plot.”18 

The verse does not merely issue a behavioral 

command to endure; it identifies the source 

through which endurance becomes sustainable: 

“your patience is only through Allah.” This shifts 

ṣabr from isolated personal willpower toward a 

relational theological orientation. The believer is 

not required to manufacture endless emotional 

strength independently. Dependence upon Allah, 

prayer, revelation, and community become 

resources through which perseverance is 

maintained. The prohibition of excessive grief 

and constriction also addresses the psychological 

consequences of hostile opposition. Persistent 

attention to the enemy’s schemes can narrow 

consciousness until opposition becomes the 

central organizing feature of life. The Qur’anic 

instruction redirects attention toward mission, 

worship, and divine presence. In the Seerah, the 

Prophet صلى الله عليه وسلم consistently refused to allow the 

strategies of Quraysh to define the ethical 

boundaries of his own conduct. Thus, resilience 

involves maintaining moral self-definition despite 

external attempts to impose humiliation or fear. 

 
18 Al-Naḥl, 16:127. 
19 Al-ʿAnkabūt, 29:2. 

Allah Almighty states in Surah Al-ʿAnkabūt: 

﴾
َ
ون

ُ
ن
َ
ت
ْ
 يُف

َ
ا وَهُمْ لَ

ه
وا آمَن

ُ
ول

ُ
 يَق

ْ
ن
َ
وا أ

ُ
رَك

ْ
 يُت

ْ
ن
َ
اسُ أ

ه
حَسِبَ الن

َ
 ﴿أ

“Do people think that they will be left merely to 

say, ‘We believe,’ and will not be tested?”19 

This verse situates adversity within the moral 

seriousness of faith. The purpose is not to glorify 

suffering for its own sake but to reject the 

assumption that religious conviction can remain 

entirely untested. Psychologically, expectation 

strongly influences responses to adversity. When 

hardship is interpreted as wholly incompatible 

with faith, it may generate crisis at both emotional 

and theological levels. The Qur’anic worldview 

prepares believers for the possibility that 

commitment may involve sacrifice. Such 

preparation can reduce the shock produced by 

unrealistic expectations of uninterrupted ease. At 

the same time, the verse cannot legitimately be 

used to normalize preventable abuse or 

discourage victims from seeking protection. The 

Prophetic practice of migration shows that tests 

may require decisive changes in circumstances. 

Thus, the proper implication is preparedness for 

moral trial, not passive acceptance of injustice. 

Resilience combines endurance of unavoidable 

hardship with responsible efforts to reduce 

avoidable harm. 

Allah Almighty states in Surah Al-Ṭūr: 

ا﴾ 
َ
عْيُنِن

َ
كَ بِأ

ه
إِن
َ
كَ ف ِ

مِ رَب 
ْ
 ﴿وَاصْبِرْ لِحُك

“Remain patient for the judgment of your Lord, 

for surely you are under Our watch.”20 

The phrase “you are under Our watch” addresses 

one of the most destabilizing dimensions of 

persecution: the sense of being unseen, 

abandoned, or socially erased. Oppressed groups 

may experience not only physical vulnerability 

but also a breakdown of recognition, especially 

when dominant social structures validate the 

oppressor’s narrative. Qur’anic reassurance 

restores ultimate recognition. The believer’s 

moral worth is not dependent upon acceptance 

by hostile authorities or majorities. In the 

20 Al-Ṭūr, 52:48. 
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Prophetic context, this provided a transcendent 

foundation for identity while earthly protection 

remained limited. Yet the verse also contains a 

temporal dimension: “be patient for the 

judgment of your Lord.” Resilience therefore 

includes the ability to remain morally oriented 

when immediate vindication is unavailable. This 

capacity can prevent impulsive reactions 

motivated solely by the need for instant 

emotional relief. The Prophetic Makkan period 

demonstrates that delayed outcomes, careful 

strategy, and principled restraint may be 

necessary components of enduring resistance. 

2. Bereavement and the Year of Sorrow 

The deaths of Khadījah عنها الله رض ي and Abū Ṭālib 

intensified the Prophet’s vulnerability in different 

ways. Khadījah represented intimate emotional 

support, companionship, trust, and material 

assistance, whereas Abū Ṭālib’s tribal position 

had provided an important degree of external 

protection. Their deaths therefore combined 

personal bereavement with increased social 

insecurity. Early Sīrah literature treats this period 

as one of exceptional difficulty.21 

A psychologically important feature of Islam is 

that grief is not automatically interpreted as 

weakness of faith. Qur’anic and Prophetic texts 

permit tears, sorrow, memory, and longing while 

prohibiting despair and objection to divine 

wisdom. This distinction is essential for 

developing healthy Muslim approaches to 

bereavement. 

Allah Almighty states in Surah Al-Ḍuḥā: 

ىٰ﴾ 
َ
ل
َ
كَ وَمَا ق عَكَ رَبُّ  ﴿مَا وَده

“Your Lord has neither forsaken you nor become 

displeased with you.”22 

The verse addresses the fear of abandonment, a 

particularly powerful psychological experience 

during prolonged difficulty. When adverse events 

accumulate, individuals may begin to interpret 

external suffering as evidence of personal 

rejection or divine displeasure. The Qur’anic 

 
21 Ibn Isḥāq, The Life of Muhammad, trans. 

Guillaume. 

reassurance separates difficult circumstances 

from abandonment by Allah. Theologically, 

divine care is not measured solely by immediate 

worldly comfort. This principle becomes highly 

relevant to bereavement because loss can alter the 

person’s experience of security and continuity. 

The death of a loved one removes an actual 

relationship and cannot be replaced through 

simplistic consolation. Yet the believer’s 

relationship with Allah provides another level of 

continuity that prevents loss from becoming total 

existential abandonment. In the Prophetic model, 

spiritual reassurance did not erase memory of 

Khadījah; the Prophet صلى الله عليه وسلم continued to remember 

her with affection. Thus, stability is not achieved 

by forgetting the deceased but by integrating 

enduring attachment within a larger structure of 

faith and purposeful living. 

Allah Almighty continues in Surah Al-Ḍuḥā: 

ىٰ 
َ
ول
ُ ْ
كَ مِنَ الِ

َ
يْرٌ ل

َ
 خ

ُ
خِرَة

ْ
لْ
َ
ىٰ﴾   ۝﴿وَل رْض َ

َ
ت
َ
كَ ف  يُعْطِيكَ رَبُّ

َ
سَوْف

َ
 وَل

“The Hereafter is surely better for you than the 

present, and your Lord will certainly give you 

until you are satisfied.”23 

These verses expand the temporal horizon 

beyond the immediate moment of deprivation. 

Acute grief often contracts attention around what 

has been lost, making the present appear 

permanent and the future inaccessible. Qur’anic 

hope does not deny the reality of the present; it 

prevents the present from becoming the whole 

story. The reference to the Hereafter further 

situates human loss within eschatological 

continuity. For believers, death is not interpreted 

as absolute annihilation but as transition within 

divine accountability and mercy. Psychologically, 

such future orientation can protect against 

hopelessness when it remains connected to 

authentic acknowledgement of present sorrow. 

The Prophetic Seerah demonstrates precisely this 

balance: difficult events were experienced deeply, 

yet mission continued. Future orientation 

allowed grief to coexist with responsibility. This 

provides an important corrective to forms of 

22 Al-Ḍuḥā, 93:3. 
23 Al-Ḍuḥā, 93:4–5. 
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religious counseling that attempt to silence 

sadness prematurely by demanding immediate 

positivity. 

When the Prophet  صلى الله عليه وسلم later experienced the death 

of his son Ibrāhīm, he said: 

ا 
ه
إِن وَ ا، 

َ
ن رَبُّ ى 

َ
يَرْض  مَا   

ه
إِلَ ولُ 

ُ
ق
َ
ن  

َ
وَلَ  ،

ُ
يَحْزَن بَ 

ْ
ل
َ
ق
ْ
وَال دْمَعُ، 

َ
ت  

َ
عَيْن

ْ
ال »إِنه 

»
َ
ون

ُ
حْزُون

َ َ
اقِكَ يَا إِبْرَاهِيمُ لَ  24بِفِرَ

“Indeed, the eye sheds tears and the heart grieves, 

but we say only what pleases our Lord. O Ibrāhīm, 

we are truly saddened by your separation.” 

Although this hadith relates to a later 

bereavement, it provides an explicit Prophetic 

framework for understanding grief throughout 

the Seerah. Three dimensions appear 

simultaneously: physical expression, emotional 

acknowledgement, and moral regulation. Tears 

are not suppressed, the heart’s sorrow is named 

directly, and yet speech remains disciplined by 

faith. The hadith therefore rejects two extremes. 

The first is emotional denial, in which religious 

strength is falsely equated with absence of tears. 

The second is despairing expression that destroys 

theological trust or moral responsibility. 

Prophetic grieving occupies the middle position: 

emotion is legitimate but not sovereign. This 

model has considerable significance for 

contemporary Muslim bereavement care. 

Counselors and religious leaders should not 

pressure grieving persons to suppress sadness by 

invoking patience. Ṣabr includes the capacity to 

experience loss without abandoning one’s 

relationship with Allah, not the elimination of the 

emotional consequences of attachment. 

3. Ṭāʾif: Rejection, Mercy, and Future 

Orientation 

The journey to Ṭāʾif represents one of the most 

important episodes for examining Prophetic 

response to severe rejection. According to the 

authentic report of ʿĀʾishah  عنها الله  رض ي, the 

Prophet  صلى الله عليه وسلم later described the experience 

associated with Ṭāʾif as more difficult than 

 
24 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb al-

Janāʾiz, Hadith 1303. 

Uḥud. 25  This admission is methodologically 

significant because it demonstrates that 

Prophetic strength did not require concealment 

of emotional pain. 

The response that followed is even more 

significant. When the Angel of the Mountains 

offered the possibility of destroying those who 

had rejected him, the Prophet صلى الله عليه وسلم chose hope for 

their descendants. His response represents not 

passivity but extraordinary control over 

retaliatory impulse after humiliation. 

Allah Almighty states in Surah Al-Anbiyāʾ: 

 ﴾
َ
ين ِ

َ
عَالْ

ْ
 لِل

ً
 رَحْمَة

ه
اكَ إِلَ

َ
ن
ْ
رْسَل

َ
 ﴿وَمَا أ

“We have sent you only as a mercy to all 

worlds.”26 

The concept of Prophetic mercy acquires 

particular depth when examined against episodes 

of rejection. Mercy shown only in conditions of 

acceptance would have limited analytical value. 

At Ṭāʾif, however, mercy appears after 

humiliation, physical harm, and rejection of the 

Prophetic message. This demonstrates that 

raḥmah functions as a stable moral principle 

rather than an emotion dependent on reciprocal 

kindness. Psychologically, injury can create 

pressure to construct an identity around 

resentment, especially when the victim later 

acquires power. The Prophetic model prevents 

suffering from determining the ethical structure 

of the self. This does not mean that injustice is 

denied or that every aggressor is exempt from 

accountability. Rather, mercy regulates the 

purpose for which power is used. The Prophet’s 

mission remained directed toward guidance 

rather than personal revenge. This moral 

continuity under adversity is a major dimension 

of psychological stability and provides a 

foundation for later reconciliation at the 

Conquest of Makkah. 

25 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb 

Badʾ al-Khalq, Hadith 3231. 
26 Al-Anbiyāʾ, 21:107. 
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Allah Almighty states in Surah Al-Naḥl: 

ةِ﴾ 
َ
حَسَن

ْ
ةِ ال

َ
وْعِظ

َ ْ
مَةِ وَالْ

ْ
حِك

ْ
كَ بِال ِ

ىٰ سَبِيلِ رَب 
َ
 ﴿ادْعُ إِل

“Invite to the way of your Lord with wisdom and 

good instruction.”27 

The verse places wisdom at the center of religious 

communication. Wisdom implies attention to 

circumstances, consequences, human psychology, 

and appropriate methods. The Prophetic mission 

at Ṭāʾif did not produce the immediate outcome 

sought, yet the failure of a particular interaction 

did not become evidence that the overall mission 

lacked value. This distinction is important in 

resilience psychology. Individuals can become 

psychologically trapped when a specific negative 

result is generalized into a total judgment about 

their worth, purpose, or future. The Prophetic 

response demonstrates differentiation between 

immediate outcome and enduring mission. 

Rejection by one audience did not invalidate the 

truth of the message or terminate further effort. 

Wisdom therefore includes cognitive flexibility: 

the capacity to alter route, timing, audience, or 

strategy without surrendering foundational 

principles. Contemporary religious workers, 

educators, and community leaders can draw from 

this pattern when facing institutional or 

interpersonal rejection. 

The Prophet صلى الله عليه وسلم said regarding the people of Ṭāʾif: 

رِكُ بِهِ 
ْ
 يُش

َ
َ وَحْدَهُ لَ بِهِمْ مَنْ يَعْبُدُ اللَّه

َ
صْلَ

َ
ُ مِنْ أ رجَِ اللَّه

ْ
نْ يُخ

َ
رْجُو أ

َ
»بَلْ أ

يْئًا«
َ
 28ش

“Rather, I hope that Allah will bring forth from 

their descendants those who worship Allah alone 

and associate nothing with Him.” 

This statement is one of the clearest 

demonstrations of future-oriented moral 

cognition in the Seerah. The Prophet صلى الله عليه وسلم had the 

opportunity to interpret the offenders exclusively 

through their present behavior, yet he imagined a 

future beyond their current hostility. This 

widened temporal perspective reduced the moral 

power of the immediate injury. Psychologically, 

 
27 Al-Naḥl, 16:125. 

retaliatory thinking tends to compress identity: 

the offender becomes permanently defined by 

the harmful act, and the injured person becomes 

permanently defined by victimhood. The 

Prophetic response resists both reductions. The 

people of Ṭāʾif remain morally accountable for 

their actions, but their descendants are not 

predetermined by the present generation’s 

rejection. Hope therefore protects the possibility 

of transformation. This has implications for 

conflict resolution, where sustainable peace often 

requires separating accountability for present 

wrongdoing from deterministic assumptions 

about the permanent character of entire 

communities. 

Section Three: Hijrah and Transitional 

Resilience 

The Hijrah was not merely a journey from 

Makkah to Madinah. It represented a transition 

from persecution and insecurity toward the 

possibility of collective reconstruction. Migration 

ordinarily involves loss of place, familiar 

relationships, economic resources, social status, 

and predictable routines. The Muhājirūn 

experienced several of these disruptions 

simultaneously. 

The Prophetic Hijrah is particularly significant 

because it reveals the integration of spiritual 

reliance with detailed planning. The Prophet  صلى الله عليه وسلم 

did not treat tawakkul as a replacement for 

human effort. Companionship, timing, 

concealment, information, transportation, route 

selection, and guidance all played roles. 

The journey also illustrates emotional regulation 

under immediate threat, particularly in the Cave 

of Thawr. After arrival, the challenge shifted 

from physical escape to restoration of identity, 

participation, and agency. Thus, Hijrah may be 

understood as a process containing three 

interconnected stages: strategic departure from 

danger, regulation during uncertainty, and 

reconstruction after displacement. 

28 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb 

Badʾ al-Khalq, Hadith 3231. 
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1. Strategic Planning and Tawakkul 

Religious discourse can become psychologically 

harmful when tawakkul is interpreted as passivity 

or refusal to use available means. The Seerah 

provides a strong corrective. The Prophet  صلى الله عليه وسلم 

simultaneously trusted Allah and adopted 

practical measures. Such integration is consistent 

with the Qur’anic relationship between decision, 

preparation, and reliance. 

Allah Almighty states in Surah Āl ʿImrān: 

 ﴾ ِ
ى اللَّه

َ
لْ عَل

ه
وَك

َ
ت
َ
 ف

َ
ا عَزَمْت

َ
إِذ

َ
 ﴿ف

“Once you have resolved, then place your trust in 

Allah.”29 

The sequence of resolution and tawakkul is 

important. The verse does not construct planning 

as evidence of weak faith. Deliberation, decision, 

and reliance operate within the same religious 

framework. Psychologically, this balance protects 

against two extremes. Excessive dependence 

upon personal control can produce anxiety when 

events remain unpredictable, whereas fatalism 

can produce inactivity and helplessness. 

Prophetic tawakkul occupies a middle path: the 

believer acts responsibly within the sphere of 

available means while recognizing that final 

outcomes are not completely controlled by 

human effort. Such an orientation can support 

psychological flexibility because failure of a plan 

does not necessarily destroy ultimate meaning, 

and reliance upon Allah does not remove 

responsibility to plan. In contemporary crises, 

this principle supports safety planning, 

professional consultation, medical treatment, 

financial preparation, evacuation, and other 

practical measures alongside duʿāʾ and spiritual 

trust. 

Allah Almighty states in Surah Al-Anfāl: 

ةٍ﴾  وه
ُ
مْ مِنْ ق

ُ
عْت

َ
ط
َ
هُمْ مَا اسْت

َ
وا ل عِدُّ

َ
 ﴿وَأ

“Prepare against them whatever strength you are 

able.”30 

 
29 Āl ʿImrān, 3:159. 
30 Al-Anfāl, 8:60. 

Although this verse occurs within the context of 

collective defense, its explicit emphasis upon 

preparation illustrates a broader Qur’anic 

rejection of negligence. Capacity is qualified by 

“whatever you are able,” acknowledging both 

responsibility and limitation. The believer is 

commanded to prepare but is not made 

responsible for absolute control of circumstances. 

This balance is central to resilience. Psychological 

instability can arise either from lack of 

preparation or from unrealistic expectations that 

adequate preparation should guarantee every 

desired outcome. The Hijrah demonstrates a 

different model. Extensive measures were 

adopted, yet danger remained real. Human 

planning reduces risk; it does not eliminate 

dependence upon Allah. Therefore, Islamic 

resilience should neither romanticize 

spontaneous action nor turn planning into an 

illusion of total control. Preparedness is a moral 

use of means within the boundaries of human 

capability. 

Allah Almighty states in Surah Al-Ṭalāq: 

هُوَ حَسْبُهُ﴾ 
َ
ِ ف

ى اللَّه
َ
لْ عَل

ه
وَك

َ
 ﴿وَمَنْ يَت

“Whoever places his trust in Allah, He is 

sufficient for him.”31 

The concept of divine sufficiency addresses the 

limits of human control. Even after careful 

preparation, individuals facing migration, 

political danger, illness, or social instability may 

remain vulnerable to factors they cannot predict. 

Tawakkul protects the believer from constructing 

ultimate security around human arrangements 

that are inherently limited. However, the Seerah 

establishes that this theological confidence is not 

a rationale for abandoning means. During Hijrah, 

the Prophet صلى الله عليه وسلم used human assistance, 

information, and logistical preparation while 

remaining dependent upon Allah. The 

psychosocial value lies in combining agency with 

humility. Agency allows the person to identify 

what can be changed; tawakkul allows acceptance 

of what cannot be controlled after responsible 

31 Al-Ṭalāq, 65:3. 
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effort. This distinction resembles important 

contemporary coping strategies but adds a 

specifically theological dimension: uncertainty is 

not merely tolerated but placed within a 

relationship of trust in divine wisdom. 

2. The Cave of Thawr: Fear Regulation and 

Reassurance 

The Cave of Thawr is one of the most 

concentrated examples of reassurance under 

immediate threat. Abū Bakr  عنه  الله  رض ي 

recognized the objective proximity of the 

pursuers. The Prophetic response did not deny 

this danger. Rather, it reinterpreted the situation 

through the presence and protection of Allah. 

The event illustrates how fear can be regulated 

interpersonally. A trusted companion can help 

another person reframe danger without 

minimizing it. The Qur’anic language of sakīnah 

further demonstrates that tranquility can coexist 

with ongoing external risk. 

Allah Almighty states: 

ا﴾ 
َ
َ مَعَن  إِنه اللَّه

ْ
حْزَن

َ
 ت

َ
 ﴿لَ

“Do not grieve; surely Allah is with us.”32 

The statement is psychologically powerful 

because it is brief, relational, and theologically 

concentrated. The Prophet صلى الله عليه وسلم does not offer a 

lengthy argument about the probability of escape. 

He redirects Abū Bakr’s awareness toward divine 

companionship. This does not remove the 

pursuers from the environment, but it changes 

the meaning of their proximity. Fear often 

intensifies when attention becomes monopolized 

by the threatening stimulus. The phrase “Allah is 

with us” widens the field of awareness by 

introducing a dimension greater than the 

immediate danger. At the same time, the plural 

“with us” reinforces human companionship: Abū 

Bakr is not alone either spiritually or socially. 

Thus, the event combines divine and 

interpersonal reassurance. Contemporary faith-

sensitive psychosocial care may similarly 

recognize that concise, trusted, meaningful 

 
32 Al-Tawbah, 9:40. 
33 Al-Tawbah, 9:40. 

communication can be especially valuable during 

acute crisis, provided it does not invalidate the 

reality of danger. 

Allah Almighty continues: 

رَوْهَا﴾ 
َ
مْ ت

َ
ودٍ ل

ُ
هُ بِجُن

َ
د يه

َ
أ يْهِ وَ

َ
هُ عَل

َ
ت
َ
ُ سَكِين زَلَ اللَّه

ْ
ن
َ
أ
َ
 ﴿ف

“Then Allah sent down His tranquility upon him 

and supported him with forces you did not see.”33 

The Qur’anic concept of sakīnah should not be 

reduced to ordinary calmness. It represents 

divinely granted reassurance capable of 

stabilizing the believer amid objectively unstable 

circumstances. This is important because modern 

assumptions sometimes equate psychological 

stability with the elimination of external threat. 

The Cave demonstrates another possibility: the 

environment may remain dangerous while 

internal orientation is sufficiently regulated to 

permit coherent action. Sakīnah therefore 

enables rather than replaces behavior. The 

Prophet صلى الله عليه وسلم did not remain permanently in the 

cave; the migration continued. In psychological 

terms, effective regulation should restore 

functioning rather than become avoidance. 

Spiritual practices that produce temporary 

comfort but prevent necessary action would not 

reflect the full Prophetic model. Sakīnah, 

planning, movement, and companionship all 

form parts of the same process. This integrated 

pattern is especially relevant to crisis intervention 

in Muslim contexts. 

Abū Bakr عنه الله رض ي reported that the Prophet 

 :said صلى الله عليه وسلم

هُمَا؟«
ُ
الِث

َ
ُ ث يْنِ اللَّه

َ
ن
ْ
رٍ بِاث

ْ
بَا بَك

َ
كَ يَا أ نُّ

َ
 34»مَا ظ

“O Abū Bakr, what do you think of two whose 

third is Allah?” 

This rhetorical question functions as cognitive 

and spiritual reframing. Abū Bakr’s concern was 

based on visible evidence: if the pursuers looked 

carefully, the two migrants could be discovered. 

The Prophet صلى الله عليه وسلم did not challenge the observation 

itself. Instead, he challenged the conclusion that 

34 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb 

Faḍāʾil Aṣḥāb al-Nabī, Hadith 3653. 
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the visible situation exhausted the meaning of 

reality. The question invites Abū Bakr to 

reconstruct the situation through faith. 

Psychologically, reframing is most effective when 

it does not require denial of obvious facts. The 

danger was genuine, which is why concealment 

had been necessary. The Prophetic intervention 

added a second level of meaning: vulnerability 

before human pursuers did not equal 

abandonment by Allah. Such faith-based 

reframing can help believers distinguish between 

realistic fear and catastrophic hopelessness. It 

preserves prudence while reducing the 

assumption that danger necessarily determines 

the final outcome. 

3. Reconstructing Identity and Agency in 

Madinah 

Physical arrival at a place of safety does not 

automatically complete recovery from 

displacement. Migrants may remain economically 

dependent, socially isolated, uncertain of 

belonging, or psychologically attached to what 

they lost. The Muhājirūn required opportunities 

to rebuild meaningful participation within 

Madinan society. 

The Prophetic response involved both assistance 

and restoration of agency. The Anṣār offered 

resources and social support, while the Muhājirūn 

entered trade, worship, learning, defense, and 

community leadership. The famous interaction 

between Saʿd ibn al-Rabīʿ and ʿAbd al-Raḥmān 

ibn ʿAwf demonstrates how support can coexist 

with independence.35 

Allah Almighty states regarding the Anṣār: 

 ﴾
ٌ
صَاصَة

َ
 بِهِمْ خ

َ
ان

َ
وْ ك

َ
سِهِمْ وَل

ُ
ف
ْ
ن
َ
ىٰ أ

َ
 عَل

َ
ثِرُون

ْ
 ﴿وَيُؤ

“They give preference to others over themselves 

even though they themselves are in need.”36 

The concept of īthār represents a high level of 

prosocial behavior. Importantly, the Anṣār were 

not necessarily giving from unlimited abundance; 

the verse recognizes their own need. Social 

 
35 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb 

Manāqib al-Anṣār, Hadith 3780; see also 

Kitāb al-Buyūʿ, Hadith 2049. 

recovery often places pressure on host 

communities, especially when they also possess 

limited resources. The Qur’anic praise of the 

Anṣār therefore acknowledges the moral 

difficulty of sharing under constraint. At the same 

time, sustainable recovery requires that 

generosity be organized in ways that do not 

produce long-term resentment or permanent 

dependence. The Madinan experience developed 

beyond initial hospitality toward integrated 

participation. This distinction is important for 

contemporary refugee policy. Emergency 

assistance is indispensable, but long-term dignity 

requires education, livelihood, social recognition, 

and opportunities for contribution. Prophetic 

social solidarity therefore contains both 

immediate compassion and a trajectory toward 

agency. 

Allah Almighty states: 

فِي   هُمْ  نه
َ
لِف

ْ
خ
َ
يَسْت

َ
ل الِحَاتِ  الصه وا 

ُ
وَعَمِل مْ 

ُ
ك
ْ
مِن وا 

ُ
آمَن ذِينَ 

ه
ال  ُ اللَّه ﴿وَعَدَ 

رْضِ﴾ 
َ ْ
 الِ

“Allah has promised those among you who 

believe and perform righteous deeds that He will 

surely grant them succession in the land.”37 

This verse links belief with constructive action 

and future social possibility. For a displaced 

community, one of the deepest psychological 

losses is the collapse of an imaginable future. Life 

can become organized around survival rather 

than development. Qur’anic promise reopens 

future orientation but connects it with righteous 

action. The community is not invited merely to 

wait for transformation; it participates morally in 

creating a viable social order. In Madinah, this 

included worship, economic activity, defense, law, 

consultation, learning, and social welfare. 

Recovery therefore progressed from immediate 

safety toward collective capacity. This trajectory 

is relevant to contemporary models of post-

displacement rehabilitation: individuals recover 

more fully when they are able to imagine and 

participate in a meaningful future rather than 

36 Al-Ḥashr, 59:9. 
37 Al-Nūr, 24:55. 
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remaining indefinitely defined by what happened 

to them in the past. 

When ʿAbd al-Raḥmān ibn ʿAwf عنه الله رض ي was 

offered substantial assistance after migration, he 

replied: 

مْ؟« 
ُ
ك
ُ
يْنَ سُوق

َ
هْلِكَ وَمَالِكَ، أ

َ
كَ فِي أ

َ
ُ ل  38»بَارَكَ اللَّه

“May Allah bless you in your family and your 

wealth. Where is your market?” 

The response illustrates restored agency without 

rejecting solidarity. ʿAbd al-Raḥmān does not 

condemn the generosity offered to him; he 

responds with prayer and gratitude. Yet he seeks 

a route toward productive independence. 

Psychologically, this protects dignity and self-

efficacy. Persons affected by displacement may 

require significant assistance, but recovery can be 

weakened if systems permanently position them 

as passive dependents. The Prophetic community 

provided both relational support and 

opportunities for economic participation. This is 

an important corrective to charity models that 

evaluate success only through the quantity of 

resources distributed. Sustainable social recovery 

asks whether people are also regaining choice, 

competence, contribution, and belonging. The 

episode does not imply that every displaced 

person can immediately become economically 

independent; capacities differ. Rather, it 

establishes agency as a legitimate recovery 

objective alongside compassionate assistance. 

Section Four: Social Recovery and 

Community Reconstruction in Madinah 

Madinah reveals that recovery from persecution 

and migration requires institutions as well as 

individual virtues. The city contained 

longstanding tribal histories, a newly arriving 

migrant population, multiple religious 

communities, economic inequalities, and 

continuing external threats. The emerging society 

therefore required mechanisms for belonging, 

 
38 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb 

Manāqib al-Anṣār, Hadith 3780; see also 

Kitāb al-Buyūʿ, Hadith 2049. 

worship, assistance, justice, conflict management, 

and collective security. 

Three Prophetic initiatives are especially 

important for psychosocial analysis. Muʾākhāh 

created structured social bonds between migrants 

and hosts. The mosque provided a recurrent 

religious and communal center. The agreements 

commonly represented through the Constitution 

of Madinah articulated responsibilities and 

security arrangements within a plural social 

environment. 

These initiatives demonstrate that spirituality and 

institution-building were not opposing 

dimensions of the Prophetic project. Worship 

shaped moral identity, while social arrangements 

translated values into relationships and structures. 

Recovery therefore involved both transformation 

of hearts and organization of collective life. 

1. Muʾākhāh: Brotherhood and Structured 

Social Support 

The establishment of brotherhood between 

Muhājirūn and Anṣār translated Qur’anic 

fraternity into a practical social system. Migration 

had disrupted ordinary kinship, economic, and 

neighborhood networks. New relational 

connections reduced isolation and facilitated 

access to knowledge, livelihood, and emotional 

support. 

Modern resilience studies consistently identify 

social support as an important protective factor. 

Yet the Prophetic example adds a moral 

framework in which support is reciprocal, 

dignity-preserving, and spiritually meaningful. 

The host is not merely a service provider, and the 

migrant is not reduced to a social problem. 

Allah Almighty states: 

 ﴾
ٌ
وَة

ْ
 إِخ

َ
ون

ُ
مِن

ْ
ؤ
ُ ْ
مَا الْ

ه
 ﴿إِن

“The believers are indeed brothers.”39 

When applied to migration, Qur’anic 

brotherhood restructures the category of 

39 Al-Ḥujurāt, 49:10. 
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“stranger.” Displaced persons frequently 

experience social exclusion precisely because they 

are perceived as outsiders whose needs compete 

with those of established residents. The Madinan 

model sought to reduce this psychological and 

social distance. Brotherhood changed the moral 

status of the migrant from external recipient to 

internal member of the community. This has 

substantial consequences for dignity. Assistance 

given to an outsider may remain paternalistic, 

while assistance understood as responsibility 

toward a brother or sister can become relational. 

Yet the Islamic concept also imposes obligations 

upon the recipient, because fraternity is 

reciprocal. Social inclusion therefore includes 

responsibility as well as entitlement. In 

contemporary contexts, this framework may 

contribute to Muslim discussions of refugees, 

internally displaced persons, and economically 

marginalized populations by emphasizing 

membership, participation, and mutual obligation 

instead of temporary humanitarian concern alone. 

Allah Almighty states: 

وَىٰ﴾ 
ْ
ق ِ وَالته

بِر 
ْ
ى ال

َ
وا عَل

ُ
عَاوَن

َ
 ﴿وَت

“Cooperate with one another in righteousness 

and God-consciousness.”40 

The command to cooperate situates social 

support within a moral purpose. Cooperation is 

not unlimited group loyalty; it is restricted to 

righteousness and God-consciousness. This 

distinction protects collective resilience from 

degenerating into harmful solidarity. Groups can 

be cohesive while collectively supporting 

injustice, prejudice, or aggression. Qur’anic 

cooperation is therefore ethically bounded. In 

post-crisis societies, this principle is important 

because trauma can strengthen in-group identity 

in ways that sometimes intensify hostility toward 

outsiders. The Madinan community required 

strong internal bonds, but its normative 

framework also demanded justice and regulated 

relations with others. Social resilience in Islam 

consequently cannot be measured simply by 

 
40 Al-Māʾidah, 5:2. 

group unity. A resilient community must also 

preserve moral limits. Cooperation should 

strengthen welfare, justice, education, worship, 

protection of vulnerable persons, and lawful 

security rather than perpetuate cycles of 

retaliation. 

The Messenger of Allah صلى الله عليه وسلم said: 

جَسَدِ« 
ْ
لُ ال

َ
فِهِمْ مَث

ُ
عَاط

َ
رَاحُمِهِمْ وَت

َ
هِمْ وَت ِ

وَاد 
َ
 فِي ت

َ
مِنِين

ْ
ؤ
ُ ْ
لُ الْ

َ
 41»مَث

“The example of the believers in their mutual 

love, mercy, and compassion is like that of one 

body.” 

The metaphor of one body represents an 

advanced model of collective sensitivity. Pain 

occurring in one part is not treated as irrelevant 

to the remainder. The hadith therefore 

undermines social indifference and establishes 

attentiveness to the suffering of others as a 

characteristic of healthy community life. 

Psychologically, this corresponds to the 

importance of perceived social support: people 

are often more capable of enduring adversity 

when they believe their suffering matters to 

others. Yet the hadith goes beyond emotional 

sympathy. A body coordinates action when one 

part is injured; similarly, communal empathy 

should lead to practical assistance. In the 

Prophetic Madinan context, this included sharing 

resources, providing housing, creating economic 

opportunities, and defending the community. 

Contemporary Muslim institutions can apply this 

principle through structured welfare, counseling, 

educational assistance, crisis funds, and referral 

systems rather than limiting compassion to verbal 

expressions of concern. 

2. The Mosque as a Center of Psychosocial 

Reconstruction 

The construction and centrality of the mosque in 

Madinah had primarily religious significance, but 

its historical social functions were equally 

consequential. Congregational prayer created 

repeated gathering, recognizable routine, shared 

orientation, and opportunities for interpersonal 

41 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ Muslim, 

Kitāb al-Birr wa-al-Ṣilah wa-al-Ādāb, 

Hadith 2586. 
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connection. Instruction, consultation, charitable 

support, and communal announcements were 

also connected with the mosque environment. 

After displacement, predictable communal 

spaces can assist reconstruction of belonging. 

Familiarity, routine, ritual, and shared language 

help restore continuity when previous 

environments have been lost. The mosque 

therefore functioned not as a modern clinical 

institution but as a sacred social environment 

within which several protective factors 

converged. 

Allah Almighty states: 

ومَ فِيهِ﴾ 
ُ
ق
َ
 ت
ْ
ن
َ
حَقُّ أ

َ
لِ يَوْمٍ أ وه

َ
وَىٰ مِنْ أ

ْ
ق
ه
ى الت

َ
سَ عَل ِ

س 
ُ
سْجِدٌ أ

َ َ
 ﴿لْ

“A mosque founded upon God-consciousness 

from the first day is more worthy that you stand 

in it.”42 

The verse establishes taqwā as the moral 

foundation of sacred communal space. This is 

crucial for psychosocial interpretation because 

community institutions are not automatically 

beneficial merely because they bring people 

together. Their value depends upon the ethical 

qualities cultivated within them. A mosque 

founded upon taqwā should reinforce sincerity, 

accountability, mercy, justice, and responsibility. 

In contexts of social recovery, institutions can 

either heal or reproduce exclusion. If religious 

spaces stigmatize trauma, poverty, disability, 

migrants, or those seeking psychological 

treatment, their social potential is undermined. 

The Prophetic model suggests that sacred space 

should strengthen moral belonging. The mosque 

can therefore serve contemporary Muslim 

communities as a point for education, referral, 

social assistance, and destigmatization of mental-

health support, provided such functions remain 

grounded in its primary religious identity and do 

not replace specialized professional care. 

Allah Almighty states: 

رَ فِيهَا اسْمُهُ﴾ 
َ
ك
ْ
عَ وَيُذ

َ
رْف

ُ
نْ ت

َ
ُ أ  اللَّه

َ
ذِن

َ
 ﴿فِي بُيُوتٍ أ

 
42 Al-Tawbah, 9:108. 
43 Al-Nūr, 24:36. 

“In houses which Allah has permitted to be raised 

and in which His name is remembered.”43 

The centrality of remembrance in sacred space 

creates a shared symbolic environment. 

Collective worship does something that purely 

private coping cannot accomplish: it places 

individual experience within a visible community 

of meaning. A person who has experienced loss 

or displacement does not pray alone as an 

isolated sufferer but participates alongside others 

in a common ritual structure. This can support 

belonging and continuity. Nevertheless, it would 

be reductive to claim that congregational worship 

automatically resolves clinical trauma or 

psychiatric illness. Religious participation can be 

a powerful protective resource, but individuals 

may still require psychotherapy, medication, 

social services, or other specialized interventions. 

The Prophetic model supports integration rather 

than competition between resources. The 

mosque should therefore be understood as one 

component of a wider ecosystem of Muslim 

psychosocial wellbeing—a setting capable of 

strengthening meaning and connection while 

cooperating with appropriate professional 

expertise. 

The Prophet صلى الله عليه وسلم said: 

هُ«
َ
ل
ْ
ةِ مِث جَنه

ْ
هُ فِي ال

َ
ُ ل ى اللَّه

َ
ِ بَن

ى مَسْجِدًا لِلَّه
َ
 44»مَنْ بَن

“Whoever builds a mosque for Allah, Allah will 

build for him its like in Paradise.” 

The hadith grounds mosque construction in 

devotion to Allah rather than social utility alone. 

This theological priority must remain clear. Yet a 

building dedicated sincerely to worship can 

generate significant social consequences precisely 

because believers gather there repeatedly around 

a shared transcendent purpose. The Madinan 

mosque helped transform a recently displaced 

community into a visible and organized body. Its 

communal value therefore emerged from—not 

in competition with—its religious identity. 

Contemporary policy discussions sometimes 

44 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ Muslim, 

Kitāb al-Masājid wa-Mawāḍiʿ al-Ṣalāh, 

Hadith 533. 
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instrumentalize religious institutions solely 

because they can deliver social services. A Seerah-

based approach should resist this reduction. The 

mosque is first a sacred institution, while its 

sacredness generates responsibilities toward 

human dignity and communal welfare. Properly 

integrated, religious leadership can identify 

vulnerable individuals, reduce stigma, connect 

families with qualified professionals, organize 

charitable assistance, and promote responsible 

discussion of psychological health without 

claiming competence beyond its actual expertise. 

3. The Constitution of Madinah and Social 

Cohesion 

The document conventionally called the 

Constitution or Charter of Madinah is preserved 

in the Sīrah tradition and remains a major source 

for understanding early Madinan social 

organization. Ibn Isḥāq’s recension, translated by 

Alfred Guillaume, contains the relevant material 

at pages 231–233. 45  Modern scholars have 

debated its composition, terminology, and 

historical structure. Saïd Amir Arjomand 

interprets it as a composite set of early sociolegal 

acts associated with the formation and defense of 

the Madinan community.46 

Its psychosocial significance lies in the 

recognition that social cohesion requires more 

than goodwill. Diverse groups living under 

conditions of insecurity need predictable rules, 

responsibilities, mechanisms of justice, and 

arrangements for collective security. Scholarship 

on the document also highlights dimensions of 

social integration and reciprocal obligation.47 

 
45 Ibn Isḥāq, The Life of Muhammad, trans. 

Guillaume, 231–233. 
46 Saïd Amir Arjomand, “The Constitution 

of Medina: A Sociolegal Interpretation of 

Muhammad’s Acts of Foundation of the 

Umma,” International Journal of Middle 

East Studies 41, no. 4 (2009): 555–575, 

https://doi.org/10.1017/S00207438099903

3X. 

Allah Almighty states: 

بَائِلَ  
َ
عُوبًا وَق

ُ
مْ ش

ُ
اك

َ
ن
ْ
ىٰ وَجَعَل

َ
ث
ْ
ن
ُ
أ رٍ وَ

َ
ك
َ
مْ مِنْ ذ

ُ
اك

َ
ن
ْ
ق
َ
ل
َ
ا خ

ه
اسُ إِن

ه
هَا الن يُّ

َ
﴿يَا أ

وا﴾ 
ُ
عَارَف

َ
 لِت

“O humanity, We created you from a male and a 

female and made you peoples and tribes so that 

you may know one another.”48 

The verse recognizes human plurality rather than 

treating difference as an accidental defect to be 

eliminated. The purpose “so that you may know 

one another” establishes an ethical orientation 

toward interaction across social boundaries. For 

post-conflict societies, this is important because 

fear frequently encourages communities to 

interpret difference primarily as threat. The 

Qur’anic principle creates space for recognition 

without erasing identity. The Madinan context 

included different tribal and religious 

constituencies whose relations required 

regulation. A resilient plural society therefore 

needs both group identity and shared frameworks 

of interaction. Social cohesion does not require 

complete sameness. In fact, forced uniformity 

may increase instability when communities 

perceive their identities as threatened. The 

Prophetic Madinan experience suggests that 

common obligations, security arrangements, and 

justice can coexist with recognized difference. 

Contemporary applications must remain 

historically cautious, but the underlying principle 

remains valuable for conflict-sensitive 

community formation. 

Allah Almighty states: 

وَىٰ﴾ 
ْ
ق رَبُ لِلته

ْ
ق
َ
وا هُوَ أ

ُ
وا اعْدِل

ُ
عْدِل

َ
 ت

ه
لَ
َ
ىٰ أ

َ
وْمٍ عَل

َ
آنُ ق

َ
ن
َ
مْ ش

ُ
ك  يَجْرِمَنه

َ
 ﴿وَلَ

47 Zaleha Embong, Nazri Muslim, Nik 

Yusri Musa, Amaal Fadhlini Mohamed, 

and Lina Mastura Jusoh, “Principles of 

Social Integration in the Constitution of 

Medina,” Academic Journal of 

Interdisciplinary Studies 10, no. 1 (2021): 

382–391, https://doi.org/10.36941/ajis-

2021-0032. 
48 Al-Ḥujurāt, 49:13. 
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“Do not let hatred of a people cause you to 

depart from justice. Be just; that is nearer to God-

consciousness.”49 

The verse identifies justice as a moral discipline 

precisely when negative emotion is present. 

Justice toward people one likes is comparatively 

easy; the deeper test occurs when fear, 

resentment, or hostility create pressure to 

suspend fairness. This principle has direct 

relevance to communities emerging from 

violence. Collective trauma may intensify 

memories of victimization and produce 

generalized suspicion toward groups associated 

with previous harm. Without ethical regulation, 

such emotions can generate new injustice and 

perpetuate conflict cycles. The Qur’an does not 

require the denial of historical wrongdoing, but it 

refuses to make hatred an acceptable standard of 

judgment. Psychological recovery therefore has a 

moral dimension: healing is incomplete if injured 

communities reproduce the same injustice once 

power relationships change. In the Prophetic 

model, stable social order requires that 

accountability remain governed by justice rather 

than revenge. 

Allah Almighty states: 

اسِ   النه
َ
بَيْن مْ 

ُ
مْت

َ
ا حَك

َ
هْلِهَا وَإِذ

َ
ىٰ أ

َ
إِل اتِ 

َ
مَان

َ ْ
وا الِ دُّ

َ
ؤ
ُ
نْ ت

َ
مْ أ

ُ
مُرُك

ْ
يَأ  َ ﴿إِنه اللَّه

عَدْلِ﴾ 
ْ
مُوا بِال

ُ
حْك

َ
نْ ت

َ
 أ

“Indeed, Allah commands you to return trusts to 

those entitled to them and, when you judge 

between people, to judge with justice.”50 

Social recovery requires confidence that 

institutions will behave predictably and fairly. 

Where trust has collapsed, interpersonal goodwill 

alone may not be sufficient. People require 

procedures through which rights, responsibilities, 

and disputes can be addressed. This Qur’anic 

connection between trust and justice therefore 

has substantial institutional significance. In 

Madinah, the emerging community required 

mechanisms capable of regulating obligations 

across different clans and constituencies. The 

Constitution of Madinah can be analyzed in this 

 
49 Al-Māʾidah, 5:8. 
50 Al-Nisāʾ, 4:58. 

context as an attempt to move beyond exclusively 

fragmented tribal mechanisms toward wider 

frameworks of responsibility. Modern societies 

differ radically in structure, so direct 

constitutional equivalence would be 

anachronistic. Nevertheless, a valuable principle 

remains: psychosocial recovery depends partly 

upon institutional trust. Individuals are more 

likely to participate constructively when they 

believe that agreements, property, safety, and 

legal claims will be treated according to known 

standards rather than arbitrary power. 

Section Five: Collective Trauma, 

Reconciliation, and Contemporary 

Relevance 

The establishment of the Madinan community 

did not end exposure to danger. Warfare, 

casualties, political tension, rumors, siege, and 

repeated insecurity created new collective 

pressures. The community therefore had to 

maintain cohesion while continuing to encounter 

adversity. 

Uḥud illustrates recovery after painful military 

setback and loss. Al-Aḥzāb demonstrates 

collective functioning under prolonged 

existential threat. Al-Ḥudaybiyyah presents a 

different challenge: regulation of frustration 

when an agreement appeared emotionally 

difficult but strategically beneficial. The 

Conquest of Makkah then presented the moral 

challenge of exercising power after years of 

persecution. 

These events demonstrate that resilience is not a 

single recovery that permanently ends 

vulnerability. It is a repeated process of 

responding to new circumstances while 

preserving meaning, ethical boundaries, and 

collective function. Contemporary post-

traumatic-growth scholarship similarly argues 

that positive change may emerge through struggle 

with adversity, while warning that growth is 

neither universal nor a reason to romanticize 

trauma.51 

51 Richard G. Tedeschi and Lawrence G. 

Calhoun, “Posttraumatic Growth: 
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1. Uḥud and Al-Aḥzāb: Collective Trauma 

and Restored Confidence 

Uḥud involved death, injury, confusion, and the 

loss of respected members of the Muslim 

community. The Qur’anic treatment is notable 

because it combines consolation with moral 

evaluation. The community is neither crushed 

through permanent shame nor protected from 

examining the causes of failure. 

Al-Aḥzāb produced another kind of pressure: 

prolonged siege and anticipation of potentially 

catastrophic attack. The Qur’an describes fear in 

vivid language. This frank description is 

significant because sacred history does not 

portray faithful people as emotionally 

invulnerable. 

Allah Almighty states: 

 ﴾
َ
مِنِين

ْ
مْ مُؤ

ُ
ت
ْ
ن
ُ
 إِنْ ك

َ
وْن

َ
عْل

َ ْ
مُ الِ

ُ
ت
ْ
ن
َ
أ وا وَ

ُ
حْزَن

َ
 ت

َ
وا وَلَ

ُ
 تَهِن

َ
 ﴿وَلَ

“Do not lose heart and do not grieve; you will 

have the upper hand if you are believers.”52 

The verse follows the painful experience of Uḥud 

and therefore should not be read as an abstract 

demand for emotional positivity. The community 

had experienced real casualties and 

disappointment. “Do not lose heart” addresses 

the risk that a specific setback could become a 

permanent collective identity. Defeat may 

generate global conclusions such as “we are 

incapable,” “the future is closed,” or “our 

previous commitment was meaningless.” The 

Qur’anic response interrupts this collapse 

without denying the event. Moreover, 

subsequent verses engage questions of discipline 

and responsibility, showing that reassurance does 

not exclude learning from mistakes. This is a 

mature model of resilience: hope without denial 

and accountability without destructive shame. 

Contemporary organizations recovering from 

failure can benefit from the same distinction. 

Healthy review identifies correctable factors 

 

Conceptual Foundations and Empirical 

Evidence,” Psychological Inquiry 15, no. 1 

(2004): 1–18, 

https://doi.org/10.1207/S15327965PLI150

1_01. 

while preserving the group’s capacity to act again. 

Humiliation, by contrast, often produces 

concealment and paralysis rather than learning. 

Allah Almighty states regarding al-Aḥzāb: 

ا﴾
َ
ون

ُ
ن
ُّ
ِ الظ

 بِاللَّه
َ
ون

ُّ
ن
ُ
ظ
َ
اجِرَ وَت

َ
حَن

ْ
وبُ ال

ُ
ل
ُ
ق
ْ
تِ ال

َ
غ
َ
بْصَارُ وَبَل

َ ْ
تِ الِ

َ
اغ  زَ

ْ
 ﴿وَإِذ

“When eyes grew wild, hearts rose to the throats, 

and you entertained various thoughts about 

Allah.”53 

The verse offers an unusually vivid description of 

acute collective fear. Physiological and cognitive 

dimensions appear together: vision becomes 

disturbed, hearts seem to rise, and thoughts 

fluctuate. Theological commitment does not 

prevent human bodies from responding to 

danger. This is an important corrective to 

religious stigma surrounding anxiety responses. 

Fear under severe threat is not automatically 

evidence of spiritual failure. The Qur’an records 

it as part of the believing community’s experience. 

The real question concerns what follows fear. 

Does it result in disintegration, betrayal, 

hopelessness, or renewed commitment? In 

trauma-sensitive Muslim pastoral care, this verse 

can help normalize involuntary reactions without 

normalizing harmful behavior. Individuals may 

experience racing heart, intrusive thoughts, 

disturbed concentration, or heightened vigilance 

after danger. Such symptoms should be met with 

compassion and, when necessary, professional 

assessment rather than immediate moral 

condemnation. 

Allah Almighty states: 

  
َ
ق هُ وَصَدَ

ُ
ُ وَرَسُول ا اللَّه

َ
ن ا مَا وَعَدَ

َ
وا هَذ

ُ
ال
َ
حْزَابَ ق

َ ْ
 الِ

َ
ون

ُ
مِن

ْ
ؤ
ُ ْ
ى الْ

َ
ا رَأ

ه َ
﴿وَلْ

هُ﴾ 
ُ
ُ وَرَسُول  اللَّه

“When the believers saw the confederates, they 

said, ‘This is what Allah and His Messenger 

promised us, and Allah and His Messenger spoke 

the truth.’”54 

52 Āl ʿImrān, 3:139. 
53 Al-Aḥzāb, 33:10. 
54 Al-Aḥzāb, 33:22. 
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The contrast between verses 10 and 22 reveals 

that the same external threat can produce 

different internal interpretations. The believers 

do not deny the size of the confederate forces; 

they interpret the crisis within an established 

narrative of covenant and testing. Meaning 

therefore becomes a resilience resource. 

Contemporary psychology recognizes that the 

way individuals and communities interpret 

adversity can influence adaptation. The Qur’anic 

model adds a theological dimension in which 

meaning is grounded in revelation rather than 

constructed solely by the individual. This can 

produce stability when circumstances remain 

uncertain. Nevertheless, religious meaning 

should not be used to silence legitimate fear or 

discourage practical defense. During al-Aḥzāb, 

the community undertook substantial strategic 

measures. Meaning-making and action therefore 

reinforced one another. A Prophetic model of 

collective resilience combines coherent narrative, 

leadership, practical preparation, and social 

cooperation. 

2. Al-Ḥudaybiyyah and the Conquest of 

Makkah: Restraint and Reconciliation 

Al-Ḥudaybiyyah placed the Muslim community 

under emotional and strategic pressure. The 

Muslims had intended pilgrimage but were 

prevented from entering Makkah and accepted 

treaty conditions that some Companions initially 

experienced as difficult. The detailed report in 

Ṣaḥīḥ al-Bukhārī illustrates negotiation, restraint, 

commitment to agreed terms, and the Prophet’s 

long-term strategic perspective.55 

The Conquest of Makkah later reversed the 

political relationship. The Muslims returned from 

a position of strength after years of persecution. 

Such transitions are psychologically dangerous 

because victims who gain power may reproduce 

the logic of humiliation previously directed 

against them. Prophetic restraint provides an 

alternative. 

 
55 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb al-

Shurūṭ, Bāb al-Shurūṭ fī al-Jihād wa-al-

Muṣālaḥah maʿa Ahl al-Ḥarb, Hadiths 

2731–2732. 

Allah Almighty states regarding al-Ḥudaybiyyah: 

ا﴾ 
ً
حًا مُبِين

ْ
ت
َ
كَ ف

َ
ا ل

َ
حْن

َ
ت
َ
ا ف

ه
 ﴿إِن

“Indeed, We have granted you a clear victory.”56 

The description of the treaty as a “clear victory” 

demonstrates the difference between immediate 

emotional perception and long-term strategic 

meaning. Some Companions found aspects of 

the agreement difficult because the visible 

outcome appeared inconsistent with their 

expectation of entering Makkah. The Qur’anic 

declaration reframed the event within a wider 

horizon. Psychological decision-making under 

frustration often becomes dominated by 

immediate loss. Individuals may reject beneficial 

long-term outcomes because short-term 

concessions feel humiliating. Prophetic 

leadership at al-Ḥudaybiyyah demonstrates the 

importance of regulating collective emotion 

without dismissing it. The Companions’ 

discomfort was real, yet leadership did not allow 

emotional intensity to determine strategy. In 

conflict resolution, this principle remains highly 

relevant. Durable agreements may require parties 

to distinguish between concessions that violate 

fundamental principles and compromises that 

serve higher long-term objectives. Emotional 

discomfort alone does not necessarily indicate 

strategic failure. 

Allah Almighty states: 

حْسَنُ﴾ 
َ
تِي هِيَ أ

ه
عْ بِال

َ
 ادْف

ُ
ة
َ
ئ ِ
ي   السه

َ
 وَلَ

ُ
ة
َ
حَسَن

ْ
وِي ال

َ
سْت

َ
 ت

َ
 ﴿وَلَ

“Good and evil are not equal. Repel evil with that 

which is better.”57 

The verse establishes moral asymmetry: 

wrongdoing should not automatically dictate the 

ethical quality of the response. Retaliation may 

feel psychologically satisfying in the short term, 

especially after prolonged humiliation, but cycles 

of reciprocal harm can perpetuate social 

instability across generations. “Repel with that 

which is better” does not eliminate legitimate 

56 Al-Fatḥ, 48:1. 
57 Fuṣṣilat, 41:34. 
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defense or justice. Rather, it opens the possibility 

that moral excellence can transform relationships 

in circumstances where such transformation is 

possible. This principle became especially visible 

when the Muslims attained decisive power. The 

Prophetic model demonstrates that strength 

includes the capacity to refrain from unnecessary 

vengeance. For post-conflict societies, this 

distinction is crucial. Reconciliation cannot mean 

erasing accountability, but accountability need 

not be organized around humiliation. Sustainable 

recovery requires mechanisms through which 

justice, security, memory, and the possibility of 

future coexistence can be held together. 

Allah Almighty states: 

﴾
ً
ة مْ مِنْهُمْ مَوَده

ُ
ذِينَ عَادَيْت

ه
 ال

َ
مْ وَبَيْن

ُ
ك
َ
 يَجْعَلَ بَيْن

ْ
ن
َ
ُ أ ى اللَّه  ﴿عَس َ

“Perhaps Allah will place affection between you 

and those among them with whom you were 

enemies.”58 

This verse rejects deterministic assumptions 

about hostility. Enmity is real, but it is not 

necessarily permanent. Such a principle is 

psychologically and politically significant because 

prolonged conflict often creates essentialized 

narratives: the opposing group is imagined as 

permanently hostile, inherently untrustworthy, 

and incapable of change. These narratives can 

become self-reinforcing and survive long after 

the original causes of conflict have changed. 

Qur’anic openness to transformed relationships 

creates space for reconciliation without 

demanding naïveté. Security and accountability 

remain necessary, but they coexist with 

recognition that human loyalties and attitudes can 

change. The history between Makkah and the 

Muslim community demonstrates such 

transformation dramatically. Individuals who had 

once opposed the Prophet صلى الله عليه وسلم later entered the 

Muslim community. A resilience framework 

based on the Seerah therefore refuses both 

forgetfulness and permanent enmity. Recovery 

becomes the capacity to remember injustice 

without making it the only possible basis of 

future relationships. 

 
58 Al-Mumtaḥanah, 60:7. 

3. A Contemporary Seerah-Based Framework 

for Psychosocial Recovery 

The preceding evidence permits development of 

a contemporary conceptual framework, provided 

the Seerah is not treated as a substitute for 

professional psychology or medicine. The 

Prophetic model contributes religious meaning, 

moral orientation, community structure, and 

historical examples; clinical assessment and 

treatment operate through their own professional 

disciplines. 

At the individual level, Seerah-based resilience 

includes dhikr, tawakkul, ṣabr, hope, purposeful 

action, and regulation of anger. At the 

interpersonal level, it includes companionship, 

reassurance, empathy, generosity, and 

consultation. At the communal level, it includes 

shared worship, structured social support, justice, 

economic participation, institutional trust, and 

collective responsibility. At the post-conflict level, 

it includes restraint, agreement, reconciliation, 

and reintegration. 

Allah Almighty states: 

رْبَىٰ﴾ 
ُ
ق
ْ
اءِ ذِي ال

َ
إِيت حِْسَانِ وَ

ْ
عَدْلِ وَالْ

ْ
مُرُ بِال

ْ
َ يَأ  ﴿إِنه اللَّه

“Indeed, Allah commands justice, excellence, and 

giving to relatives.”59 

The combination of justice and iḥsān is essential 

for a comprehensive recovery model. Justice 

establishes rights and protects against 

exploitation, whereas iḥsān goes beyond 

minimum obligation toward generosity and 

moral excellence. Psychosocial care similarly 

requires both structural and relational dimensions. 

A community cannot solve trauma merely by 

encouraging individuals to think positively if 

poverty, violence, discrimination, or institutional 

injustice remain unaddressed. Conversely, 

structural reform alone may not heal damaged 

relationships, grief, or loss of meaning. The 

Qur’anic pairing suggests that healthy societies 

require enforceable fairness together with 

compassionate conduct. In Muslim mental-

health policy, this means integrating individual 

counseling with family support, social welfare, 

59 Al-Naḥl, 16:90. 
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protection from violence, fair access to services, 

and community education. The Prophetic model 

is therefore neither purely inward nor purely 

political. Human wellbeing is connected to moral 

persons and just environments simultaneously. 

Allah Almighty states: 

دٍ﴾ 
َ
 لِغ

ْ
مَت ده

َ
سٌ مَا ق

ْ
ف
َ
رْ ن

ُ
ظ
ْ
ن
َ
ت
ْ
 وَل

َ وا اللَّه
ُ
ق
ه
وا ات

ُ
ذِينَ آمَن

ه
هَا ال يُّ

َ
 ﴿يَا أ

“O believers, be mindful of Allah, and let every 

soul consider what it has sent forward for 

tomorrow.”60 

The verse establishes reflective future orientation 

as a spiritual responsibility. Recovery after 

adversity requires not only processing what has 

happened but also rebuilding the capacity to 

imagine what should happen next. Trauma can 

trap individuals or communities in repetitive 

engagement with the past, whereas premature 

demands to “move on” can invalidate legitimate 

memory. The Qur’anic model creates a different 

balance: the past informs moral accountability, 

but attention is also directed toward tomorrow. 

This can support planning, prevention, education, 

and institutional learning. Communities affected 

by crisis should ask not only how to return to 

their previous condition but how to reduce future 

vulnerability. In Seerah terms, the Muslim 

community did not simply recreate Makkah in 

Madinah; it developed new relationships and 

institutions. Recovery therefore can include 

transformation rather than mere restoration of 

the pre-crisis status quo. 

The Prophet صلى الله عليه وسلم said: 

دَ  
ْ
عِن سَهُ 

ْ
ف
َ
ن يَمْلِكُ  ذِي 

ه
ال دِيدُ 

ه
الش مَا 

ه
إِن رَعَةِ،  بِالصُّ دِيدُ 

ه
الش يْسَ 

َ
»ل

بِ«  ضَ
َ
غ
ْ
 61ال

“The strong person is not the one who 

overcomes others in wrestling; rather, the strong 

person is the one who controls himself when 

angry.” 

This hadith offers a crucial conclusion to the 

psychological argument of the article because it 

 
60 Al-Ḥashr, 59:18. 
61 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Kitāb al-

Adab, Hadith 6114; see also Muslim ibn 

relocates strength from domination to self-

regulation. Anger itself is not denied; the moral 

achievement lies in what the person does while 

angry. This is especially important in post-

conflict contexts, where unresolved humiliation 

may make aggression appear synonymous with 

strength. The Prophetic definition reverses that 

assumption. The person capable of retaliation but 

able to regulate behavior according to moral 

principles displays the deeper form of strength. 

This principle can inform anger management, 

family counseling, leadership training, and 

reconciliation programs within Muslim 

communities. Nevertheless, self-regulation 

should not be interpreted as silent endurance of 

abuse. A person may regulate anger while still 

seeking protection, justice, legal remedy, or 

professional assistance. Prophetic control 

concerns moral conduct, not surrender of 

legitimate rights. 

Conclusion 

This study has demonstrated that psychological 

stability and social recovery in the Prophetic 

Seerah form an interconnected process rather 

than two isolated themes. Prophetic stability 

cannot adequately be understood as emotional 

suppression, passive endurance, or uninterrupted 

calmness. The Qur’anic and Prophetic evidence 

instead presents a multidimensional model in 

which grief, fear, loss, and disappointment are 

acknowledged while being integrated within 

theological meaning, spiritual reassurance, moral 

self-regulation, hope, companionship, strategic 

planning, and purposeful action. 

The Makkan period demonstrates preservation of 

identity under persecution and the possibility of 

experiencing grief without falling into despair. 

The journey to Ṭāʾif reveals that severe rejection 

need not transform suffering into vengeance. The 

Hijrah demonstrates that tawakkul operates 

together with careful use of available means. The 

Cave of Thawr illustrates regulation of acute fear 

through divine and interpersonal reassurance. 

al-Ḥajjāj, Ṣaḥīḥ Muslim, Kitāb al-Birr wa-

al-Ṣilah, Hadith 2609. 
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Madinah reveals the transition from individual 

resilience to social reconstruction. Muʾākhāh 

restored belonging and support; economic 

participation restored agency; the mosque created 

a sacred communal center; and the Constitution 

of Madinah contributed to a framework of 

collective responsibility and regulated 

coexistence. Modern scholarship confirms the 

significance and antiquity of the Madinan 

document while debating its precise composition 

and constitutional interpretation.62 

Uḥud and al-Aḥzāb demonstrate that resilient 

communities can acknowledge failure and fear 

without permitting either to become permanent 

collective identities. Al-Ḥudaybiyyah reveals the 

value of strategic restraint, while the later 

relationship with Makkah demonstrates that 

power can be directed toward reconciliation 

rather than indiscriminate revenge. 

The central finding is therefore that the Prophetic 

model integrates spiritual meaning, psychological 

regulation, interpersonal support, social solidarity, 

economic agency, institutional reconstruction, 

justice, and reconciliation. Contemporary 

empirical research identifying relationships 

between spirituality and resilience63 and between 

shared identity and collective psychosocial 

resilience64 provides useful comparative support, 

although Islamic concepts must not be reduced 

to modern psychological constructs. 

The Seerah should consequently be approached 

as a major normative and historical resource for 

developing culturally and religiously meaningful 

Muslim frameworks of resilience, while clinical 

psychology, psychiatry, and evidence-based 

therapeutic practice retain their necessary 

professional roles. 

Recommendations 

1. Future scholarship should develop a 

clearly defined Seerah-based theory of resilience 

 
62 Arjomand, “The Constitution of 

Medina,” 555–575. 
63 Schwalm et al., “Relationship between 

Spirituality/Religiosity and Resilience,” 

1218–1232. 

that distinguishes Qur’anic concepts such as ṣabr, 

tawakkul, sakīnah, rajāʾ, yaqīn, and dhikr from 

partially comparable modern psychological 

constructs. 

2. Separate studies should examine 

Prophetic bereavement through the deaths of 

Khadījah  عنها الله  رض ي, Abū Ṭālib, Ibrāhīm, 

Ḥamzah عنه الله رض ي, and other significant losses, 

with careful distinction between theological 

interpretation and clinical grief theory. 

3. The Hijrah should be examined 

systematically alongside contemporary 

scholarship on forced migration, displacement, 

refugee psychology, loss of place, identity 

reconstruction, and restoration of agency. 

4. Muʾākhāh should be studied as a model 

of structured social support, particularly 

regarding integration of displaced populations, 

host-community responsibility, dignity, and 

economic participation. 

5. Muslim communities should develop 

mosque-based systems for psychoeducation, 

referral, social support, and reduction of mental-

health stigma, while ensuring that imams and 

religious workers do not operate beyond their 

professional competence. 

6. Further research should explore the 

Constitution of Madinah through theories of 

institutional trust, social cohesion, conflict 

regulation, pluralism, and collective security, 

while avoiding direct anachronistic comparison 

with the modern nation-state. 

7. Uḥud and al-Aḥzāb should be examined 

within studies of collective stress, leadership 

communication, communal morale, error 

processing, and post-crisis learning. 

8. Al-Ḥudaybiyyah deserves greater 

interdisciplinary study as a model of emotional 

64 Drury et al., “Facilitating Collective 

Psychosocial Resilience,” 141. 
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regulation, negotiation, strategic patience, long-

term decision-making, and peacebuilding. 

9. The Conquest of Makkah and related 

Prophetic practices should be investigated in 

relation to forgiveness, reconciliation, transitional 

justice, reintegration, and prevention of 

retaliatory violence. 

10. Muslim psychologists, psychiatrists, 

Islamic scholars, counselors, sociologists, and 

public-health researchers should collaborate in 

developing and empirically testing faith-sensitive 

psychosocial interventions derived carefully from 

Islamic sources. 

11. Future empirical studies should measure 

whether Seerah-informed interventions can 

improve outcomes in hope, meaning, social 

connectedness, coping, emotional regulation, and 

perceived resilience. 

12. Religious coping should never be 

presented as a replacement for needed medical or 

psychological treatment. A Prophetic model of 

seeking beneficial means supports responsible 

use of appropriate professional assistance. 
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