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Abstract: The Qur’anic-Hadith Law of Attraction (QHLoA) has gained visibility 
among urban Indonesian Muslims through seminars, training programs, and digital 
da’wah that combine Qur’anic verses, hadith, motivational discourse, inner healing, 
and everyday meaning-making. Existing studies have discussed this phenomenon as 
personal spirituality, religious motivation, or popular da’wah, while its 
epistemological implications for Islamic education remain underexplored. Using a 
qualitative, phenomenologically informed design, this study examines QHLoA 
practices in Yogyakarta and Semarang through interviews with participants, an 
alumnus, an organizer, facilitators, and local religious figures, supported by 
observations of seminars and training sessions and analysis of training and digital 
da’wah materials. The findings show that QHLoA constructs religious knowledge 
through the interaction of revelatory texts, inner experience, digital mediation, and 
practical life orientation. Inner experience functions as both a medium of spiritual 
internalization and a source through which participants validate the relevance of 
religious teachings. The study also identifies a tension between QHLoA’s affective-
pragmatic appeal and the need for stronger tawhidic orientation, adab formation, and 
critical reflection. This article contributes to Islamic educational epistemology by 
showing how revelation, experience, and practical reasoning are negotiated in 
contemporary Muslim learning spaces. It also argues for reflective pedagogy grounded 
in theological depth and ethical responsibility. 
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INTRODUCTION 

The Qur’anic-Hadith Law of Attraction (QHLoA) is visible in urban 

Muslim life in Indonesia through seminars, training programs, and digital da’wah.1 

This visibility refers to practices in Yogyakarta and Semarang, not to a nationally 

measured trend. 2  QHLoA translates the law of attraction into Islamic idioms 

through conviction, expectation, gratitude, prayer, and self-transformation.3 In 

public settings, it appears as flexible spirituality for Muslims facing uncertainty, 

anxiety, and modern pressures. 4  Its appeal reflects a personal, therapeutic, 

mediated, and everyday-meaning-making urban religiosity.5  

This phenomenon matters because QHLoA is not only a normative 

religious teaching. It is linked to motivation, inner healing, emotional recovery, 

and personal struggle.6 In seminars and training, prayer, gratitude, patience, and 

conviction become devotional virtues and resources for managing anxiety. 7 

Religion, therefore, becomes a doctrine and a symbolic resource for reassurance, 

 
1 Siti Nur Hidayah, “Pesantren For Middle-Class Muslims In Indonesia ( Between Religious 

Commodification And Pious Neoliberalism),” Qudus International Journal of Islamic Studies (QIJIS) 
9, no. 1 (2021): 209–44; Moch. Khafidz Fuad Raya, “Digital Islam: New Space for Authority and 
Religious Commodification among Islamic Preachers in Contemporary Indonesia,” Contemporary 
Islam 19, no. 1 (2025): 161–94, https://doi.org/10.1007/s11562-024-00570-z. 

2 M. Kholili, Ahmad Izudin, and Muhammad Lutfi Hakim, “Islamic Proselytizing in Digital 
Religion in Indonesia: The Challenges of Broadcasting Regulation,” Cogent Social Sciences 10, no. 1 
(December 2024), https://doi.org/10.1080/23311886.2024.2357460. 

3 Dwi Putri Agustia and Nasrulloh, “Law Of Attraction Pada Energi Kalam Qur’an,” Tarbiyah Bil 
Qalam: Jurnal Pendidikan Agama Dan Sains 8, no. 1 (2024), https://doi.org/10.58822/Tbq.V8i1.186. 

4  Dede Aji Mardani, “Agama Dan Marketplace : Muslim Baru Sebagai Arus Utama Dalam 
Pertumbuhan Ekonomi Global,” la zhulma Jurnal Ekonomi Syariah 1, no. 1 (2022): 51–63. 

5 J D Howell, “Muslims, The New Age And Marginal Religions In Indonesia: Changing Meanings 
Of Religious Pluralism,” Social Compass 52, no. 4 (2005): 473–493; E Saputra, “Teras Dakwah, Agama 
Dan Pasar: Lanskap Dan Pergeseran Gerakan Dakwah Di Indonesia,” Idarotuna 3, no. 1 (2020): 16; 
Muhammad Rizky Zakaria, “Peran Media Sosial Dalam Dakwah Islam Di Kalangan Milenial: Studi 
Kasus Pada Pengguna Instagram Di Kota Banjarmasin,” Riset KPI Antasari 1, no. 1 (2024): 1–14, 
https://ojs.kpiantasari.info/index.php/ristekpiantasari/article/view/3;. 

6 A R Nurhuda, N Fitria, and M I Ansori, “Kompetensi Sosial (Societal Competence),” Jurnal 
Riset Dan Inovasi Manajemen 1, no. 3 (2023): 10–23, https://doi.org/https://doi.org/10.59581/jrim-
widyakarya.v1i3.762. 

7 Kunti Anisatul Qulub, Rifqi Muntaqo, and Ali Imron, “Nilai Nilai Pendidikan Agama Islam 
Dalam Buku Quranic Law Of Attraction Meraih Asa Dengan Energi Kalam Ilahi Karya Rusdin S. 
Rauf,” Journal Sains Student Research 3, no. 6 (2025): 1228–1233. 
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resilience, and practical direction.8 QHLoA should be read as Islamic spirituality 

between religious need, psychological logic, and urban pragmatism.9 

Previous studies discuss the law of attraction through Islamic spirituality, 

prayer, Qur’anic energy, religious motivation, text reception, and popular da’wah 

(Nurdin, 2012; Agustia & Nasrulloh, 2024). Other studies examine digital da'wah, 

online Islamic authority, religious commodification, and media-based Islamic 

learning.10 These studies explain QHLoA’s religious and media ecology. However, 

they have not examined QHLoA as an epistemological process linking revelation, 

inner experience, affective validation, digital mediation, and practical reasoning. 

The gap concerns how religious truth is received, felt, justified, and transmitted in 

learning spaces involving participants, alums, organizers, facilitators, and local 

religious figures.11 

This article positions QHLoA as a problem of Islamic educational 

epistemology. The issue is not simply whether QHLoA is theologically acceptable, 

socially popular, or psychologically useful. The concern is how scriptural texts are 

selected, framed, and translated into practical learning. 12  It also asks how 

experience, face-to-face learning, and digital spaces shape religious validation and 

 
8  M Nurdin, “The Law Of Attraction Dan Doa Dalam Islam,” Dialogia 10 (2012): 227–40, 

https://doi.org/10.21154/Dialogia.V10i2.314; Khadeeja Ahmed and Omar Yousaf, “An Exploration of 
Mindfulness during the Islamic Prayer in British and Pakistani Muslims,” Cogent Psychology 12, no. 
1 (2025): 2456335; Anissa Lestari Kadiyono et al., “When Coping Becomes Sacred: Positive and 
Negative Religious Coping in the Link between School Stress, Bullying, and Student Mental Health,” 
Cogent Education 12, no. 1 (2025): 2580589; Muhammad Usama Gondal, Adnan Adil, and Anam Khan, 
“Tawakkul Mediates between Personality Traits, Depression, and Anxiety in Pakistani Muslim 
Adults,” Journal of Religion and Health 63, no. 1 (2024): 582–94. 

9 R Fitriyana and S C Merida, “The Implementation of Islamic Cognitive Restructuring through 
CBT for Depression: A Case Study,” in Islamic Psychology - Integrative Dialogue: Psychology, 
Spirituality, Science and Arts (Faculty of Psychology, Universitas Bhayangkara Jakarta Raya, Kampus 
II, Jl. Perjuangan Raya, Marga Mulya, Bekasi Utara, Indonesia: Peter Lang AG, 2023), 97–103, 
https://www.scopus.com/inward/record.uri?eid=2-s2.0-
85160606047&partnerID=40&md5=4209389d7562c1beafc1acde462b3280. 

10  Kholili, Izudin, and Hakim, “Islamic Proselytizing in Digital Religion in Indonesia: The 
Challenges of Broadcasting Regulation”; Askar Askar et al., “Online Islamic Knowledge Sources and 
Their Authority in Islamic Learning: A Case Study of Indonesian Muslim Universities,” Cogent 
Education 12, no. 1 (2025): 2504236; Raya, “Digital Islam: New Space for Authority and Religious 
Commodification among Islamic Preachers in Contemporary Indonesia,” 2025. 

11 Muhamad Restu Fauzi and Muhammad Chirzin, “Epistemology of Islamic Education in the 
Qur’an and Its Urgency in the Development of Islamic Education,” Nadwa: Jurnal Pendidikan Islam 
17, no. 1 (2023): 74–91; Sálua Omais and Manoel Antônio dos Santos, “The Insertion of Islamic 
Psychology as a Decolonial Epistemological Proposal in the Field of Psychology,” Social Epistemology, 
2025, 1–14; Askar et al., “Online Islamic Knowledge Sources and Their Authority in Islamic Learning: 
A Case Study of Indonesian Muslim Universities”; Raya, “Digital Islam: New Space for Authority and 
Religious Commodification among Islamic Preachers in Contemporary Indonesia,” 2025. 

12  Adnan Aslan, "What Is Wrong with the Concept of Religious Experience?" Islam and 
Christian-Muslim Relations 14, no. 3 (2003): 299–312; Ahmed and Yousaf, “An Exploration of 
Mindfulness during the Islamic Prayer in British and Pakistani Muslims.” 
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tawhidic-ethical orientation. The analysis focuses on scriptural use, experience, 

seminar and training patterns, and educational orientation.13 

The article offers theoretical, empirical, and practical contributions. 

Theoretically, it extends Islamic educational epistemology by showing how 

revelation, experience, and pragmatic life orientation are negotiated. Empirically, 

it provides evidence from QHLoA seminars, training practices, participant 

narratives, facilitator accounts, organizer perspectives, local religious responses, 

and digital materials. In practice, it offers a reflective basis for Islamic education 

that connects spiritual experience with a tawhidic orientation, adab, critical 

reflection, and ethical responsibility. 14  QHLoA is thus treated as a site where 

Islamic education negotiates revelation, experience, media, and everyday 

meaning.15 

METHODS 

This study employed a qualitative, phenomenological design to examine 

how participants, alums, organizers, facilitators, and local religious figures 

interpreted the Qur'anic-Hadith Law of Attraction (QHLoA) as a lived religious 

and educational phenomenon. The phenomenological orientation was used to 

understand how religious knowledge was constructed through scriptural texts, 

inner experience, digital mediation, and practical life orientation. This design was 

appropriate because the study focused on the meanings, perceptions, and 

interpretations subjects attached to their direct involvement in QHLoA activities.16 

Fieldwork was conducted in Yogyakarta and Semarang from February to April 

2025. These urban settings were selected because QHLoA seminars and training 

programs were actively organized there and provided contexts for observing face-

to-face religious learning, digital da’wah materials, and urban Muslim spirituality. 

 
13 Kadiyono et al., “When Coping Becomes Sacred: Positive and Negative Religious Coping in 

the Link between School Stress, Bullying, and Student Mental Health.” 
14 S M N Al-Attas, The Concept of Education in Islam: A Framework for an Islamic Philosophy of 

Education (Qadeem Press, 1990). 
15  M. Mukhibat et al., “Development and Evaluation of Religious Moderation Education 

Curriculum at Higher Education in Indonesia,” Cogent Education 11, no. 1 (December 31, 2024), 
https://doi.org/10.1080/2331186X.2024.2302308; A Faqihuddin, E Suresman, and M Abdullah, 
“Overcoming the Spiritual Emptiness of Students in the Modern Era through the Integration of Al-
Ghazali’s Human Concepts in the Islamic Religious Education Learning Model,” Cogent Education 
12, no. 1 (2025), https://doi.org/10.1080/2331186X.2025.2497147. 

16 John W Creswell, Research Design, Qualitative, Quantitative, and Mixed Methods Approaches, 
Fourth Edition (University of Nebraska-Lincoln: SAGE Publications, 2014); Ahmed and Yousaf, "An 
Exploration of Mindfulness during the Islamic Prayer in British and Pakistani Muslims"; Gulnar Ali 
et al., "Spirituality and Mental Health-Applying SOPHIE as a Therapeutic Reflexive Tool," Reflective 
Practice 26, no. 3 (2025): 394–412. 
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The informants consisted of 12 individuals representing different positions 

within the QHLoA learning ecosystem. They included six seminar participants (Q1, 

Q2, Q4, Q5, Q6, and Q8), one training alumnus (Q3), one organizer or committee 

member (Q7), two facilitators or keynote speakers (Q9 and Q10), and two local 

religious figures (Q11 and Q12). These categories were selected to capture how 

QHLoA was experienced, taught, organized, and evaluated within contemporary 

Islamic education. The selection also reflects studies on digital Islamic learning 

and digital da’wah, which show that religious authority, online sources, learning 

experience, and media-based religious practice are formed through interaction 

among learners, religious actors, institutional settings, and digital materials. 17  

Informants were selected through purposive sampling based on their direct 

involvement in QHLoA activities, experience in participating in or organizing 

seminars and training programs, and ability to provide reflective accounts of the 

relations among religious texts, spiritual experience, and life transformation. 

Snowball sampling was used when earlier informants recommended additional 

participants, alums, facilitators, organizers, or local religious figures with relevant 

knowledge of QHLoA practices.  

To preserve confidentiality while maintaining analytical clarity, all 

informants were anonymized using codes Q1-Q12. The codes Q1 to Q8 refer to 

informants quoted in the findings, while Q9 to Q12 refer to facilitators and local 

religious figures used for contextual triangulation. The empirical materials are 

summarized in Table 1. 

Table 1. Empirical Data Codes Used in the Study 

Data Code Type of Data Description 

Q1–Q6 and Q8 Interview data Seminar participants whose statements 
were used to explain participants’ reception 
of QHLoA materials, scriptural 
interpretation, and personal religious 
transformation. 

Q3 Interview data Training alumnus whose statement was 
used to explain prayer scripting, reflective 
prayer practice, and attraction to digital 
da’wah content. 

Q7 Interview data Organizer or committee member whose 
statement was used to explain the digital 
da’wah strategy, short religious messaging, 
and emotionally engaging content design. 

 
17 Askar et al., “Online Islamic Knowledge Sources and Their Authority in Islamic Learning: A 

Case Study of Indonesian Muslim Universities”; Kholili, Izudin, and Hakim, “Islamic Proselytizing in 
Digital Religion in Indonesia: The Challenges of Broadcasting Regulation.” 
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Q9–Q10 Interview data Facilitators or keynote speakers whose 
statements were used as contextual and 
triangulating data on QHLoA materials, 
scriptural framing, prayer, gratitude, 
affirmation, and training design. 

Q11–Q12 Interview data Local religious figures whose statements 
were used to triangulate theological and 
educational perspectives on QHLoA 
practices. 

Observation 
Notes, Seminar 
1–2 

Field 
observation 

Notes from two seminar observations 
conducted in Yogyakarta and Semarang, 
focusing on program structure, facilitator-
participant interaction, scriptural use, and 
participant responses. 

Observation 
Notes, Training 
Session 1–2 

Field 
observation 

Notes from two training session 
observations conducted in Yogyakarta and 
Semarang, focusing on prayer scripting, 
gratitude journaling, reflective exercises, 
and learning interaction. 

Training 
Materials, 
QHLoA Program 

Documentary 
data 

Slides, handouts, reflective worksheets, 
and training materials used in QHLoA 
seminars and training sessions. 

Digital Da’wah 
Materials, 
QHLoA Program 

Documentary 
data 

Posters, short digital texts, visual 
motivational content, and online materials 
related to QHLoA dissemination. 

Data were collected through interviews, observations, and document 

analysis. In-depth interviews explored informants’ interpretations of QHLoA 

verses, spiritual experiences, and perceived practical benefits. The interviews 

lasted approximately 45 to 90 minutes and used a semi-structured format to allow 

informants to articulate their experiences in their own terms. Observations were 

conducted in two seminars and two training sessions in Yogyakarta and Semarang, 

focusing on the learning atmosphere, facilitator-participant interaction, media 

use, prayer scripting, and gratitude journaling. Document analysis examined 

training materials, promotional posters, presentation slides, reflective worksheets, 

and digital da’wah content related to QHLoA.18  

Data analysis followed three stages: data reduction, data display, and 

verification. Relevant interview excerpts, field notes, and documents were selected 

 
18  Kholili, Izudin, and Hakim, “Islamic Proselytizing in Digital Religion in Indonesia: The 

Challenges of Broadcasting Regulation”; Askar et al., “Online Islamic Knowledge Sources and Their 
Authority in Islamic Learning: A Case Study of Indonesian Muslim Universities”; Ahmed and Yousaf, 
“An Exploration of Mindfulness during the Islamic Prayer in British and Pakistani Muslims.” 
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based on four concerns: construction of religious knowledge, use of Qur’anic 

verses and hadith, participants’ spiritual experiences, and Islamic educational 

orientation. 19  Coding involved repeated reading, identification of meaningful 

units, initial coding, grouping similar codes into themes, and reviewing themes 

against the research question. Verification was conducted through repeated 

reading, source comparison, and thematic interpretation. Data validity was 

maintained through source and technique triangulation. Saturation was reached 

when additional data no longer produced substantially new themes. Ethical 

procedures included voluntary participation, anonymized quotations, the right to 

withdraw, and informed consent before interviews.20 

FINDINGS AND DISCUSSION 

This section shows that the Qur’anic-Hadith Law of Attraction (QHLoA) 

constructs a form of religious epistemology that links revelation, spiritual 

experience, digital mediation, and the practical needs of modern Muslim life. The 

field findings indicate that QHLoA functions not only as a channel for transmitting 

religious teachings, but also as a space in which participants reinterpret Qur'anic 

verses and hadith through prayer, gratitude, self-reflection, and life problem-

solving. However, this construction operates within an affective-pragmatic 

domain that requires a stronger tawhidic orientation, the formation of adab, and 

critical consciousness. The discussion is organized into four themes: QHLoA as a 

new form of religious knowledge; the relationship between revelation and inner 

experience; the tension between tawhidic orientation and spiritual pragmatism; 

and its implications for contemporary Islamic education. 

1. Quranic-Hadith Law of Attraction as a New Form of Religious 
Knowledge 

The findings reveal that QHLoA presents a distinctive form of religious 

knowledge by integrating Qur’anic verses, hadith, prayer, gratitude, patience, 

affirmation, reflective writing, and motivational language into a single framework 

of spiritual practice. The phrase “new form” does not mean that QHLoA creates a 

new Islamic doctrine. It refers instead to a new mode of presenting, mediating, 

 
19  I T Abdullah, “Resepsi Sastra: Teori Dan Penerapannya,” Jurnal Humaniora Universitas 

Gadjah Mada 1, no. 2 (1991): 71–76, http://journal.ugm.ac.id/index.php/jurnal-
humaniora/article/view/2094; I Willis, “Reception Theory, Reception History, Reception Studies 
BT  - Oxford Research Encyclopedia Of Literature” (Oxford University Press, 2021), 
https://doi.org/10.1093/acrefore/9780190201098.013.1004; Ahmed and Yousaf, “An Exploration of 
Mindfulness during the Islamic Prayer in British and Pakistani Muslims”; Ali et al., “Spirituality and 
Mental Health-Applying SOPHIE as a Therapeutic Reflexive Tool.” 

20 Askar et al., “Online Islamic Knowledge Sources and Their Authority in Islamic Learning: A 
Case Study of Indonesian Muslim Universities”; Kholili, Izudin, and Hakim, “Islamic Proselytizing in 
Digital Religion in Indonesia: The Challenges of Broadcasting Regulation.” 
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and practicing religious knowledge in urban Muslim learning spaces. In the 

observed seminars and training sessions, revelation was not delivered only as 

doctrinal instruction. However, it was translated into an accessible language that 

addressed anxiety, hope, livelihood, family problems, self-confidence, and life 

direction. This pattern was visible in two seminar observations and two training 

observations in Yogyakarta and Semarang, where facilitators consistently linked 

selected verses and hadith with prayer scripting, gratitude journaling, self-

affirmation, and reflection on personal life problems. (Observation Notes, Seminar 

1–2 and Training Session 1–2, Yogyakarta and Semarang, 2025; Training Materials, 

QHLoA Program, 2025). 

This mode of religious learning reflects an active reception of religious 

texts. Qur’anic verses and hadith are not treated as isolated doctrinal units, but as 

sources that participants connect to their emotional states, biographical struggles, 

and expectations for change. From the perspective of reception theory, religious 

meaning emerges when the text encounters the horizon of the participant’s 

experience, needs, and interpretive situation.21 In the training materials, scriptural 

quotations were placed within a practical sequence that moved from textual 

explanation to motivational interpretation, reflective writing, and personal 

commitment to daily religious practice. This sequence shows that QHLoA 

operates as a pedagogical arrangement rather than as a spontaneous expression of 

individual spirituality. Revelation is mediated through teaching design, facilitator 

framing, reflective exercises, and digital da’wah content. 

The construction of this knowledge is evident in the way facilitators 

presented core religious values. Prayer was explained as active communication 

with God, to be accompanied by conviction. Gratitude was presented not only as 

a moral virtue, but also as a spiritual force that opens the self to divine generosity. 

Patience was framed not only as restraint, but also as inner strength in facing 

hardship. Affirmation was introduced as a verbal practice for ordering 

consciousness and cultivating belief. In the observed sessions, participants were 

first invited to listen to scriptural explanations, then to relate them to personal 

anxieties or hopes, and finally to write or verbalize prayers, gratitude statements, 

and affirmative commitments (observation notes, seminar 1–2 and training session 

1–2, Yogyakarta and Semarang, 2025). Through this process, religious knowledge 

 
21 Abdullah, “Resepsi Sastra: Teori Dan Penerapannya”; Willis, “Reception Theory, Reception 

History, Reception Studies BT  - Oxford Research Encyclopedia Of Literature”; Moch. Khafidz Fuad 
Raya, “Digital Islam: New Space for Authority and Religious Commodification among Islamic 
Preachers in Contemporary Indonesia,” Contemporary Islam 19, no. 1 (April 4, 2025): 161–94, 
https://doi.org/10.1007/s11562-024-00570-z. 
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became applicative, emotional, and performative. This pattern corresponds to the 

tendency of contemporary spirituality to connect religion with self-recovery, inner 

management, and practical problem-solving.22  

The participants’ narratives confirm that QHLoA was received as religious 

learning that felt relevant to everyday life. Religion was not understood only as a 

source of afterlife guidance, but also as a resource for alleviating anxiety, 

strengthening hope, restoring self-confidence, and interpreting life events more 

positively.  

One participant stated,  

“I compel myself to read the Qur’an every day because I believe it can 

transform my life. Now I work around my time for worship, rather than the other 

way around” (Q1, Interview, 2025).  

Another participant emphasized the importance of belief by saying, “What 

matters most is conviction. It turns out that religion and science can be brought into 

harmony” (Q2, Interview, 2025).  

These statements indicate that QHLoA made religious teachings feel 

personally urgent and practically meaningful. The Qur’an was not only read as 

normative guidance, but also experienced as a source of transformation in 

everyday discipline. 

Facilitator accounts support this interpretation. One facilitator explained,  

"In this training, we not only explain verses. We invite participants to see how the 

verses speak to their own life problems, including anxiety, hope, prayer, and the way 

they understand God's help in daily life" (Q9, Interview, 2025).  

Another facilitator stated,  

“Prayer, gratitude, and affirmation are used as entry points. From there, 

participants are guided to reflect on their lives, to recognize their dependence on God, 

and to build a more positive and purposeful religious awareness” (Q10, Interview, 

2025).  

These excerpts show that QHLoA is pedagogically designed to bring 

scriptural texts into direct conversation with personal experience. The movement 

from textual explanation to personal reflection marks a shift from a strictly 

normative-doctrinal model toward a more affective-practical mode of religious 

learning. 

This shift is also shaped by digital da’wah and the religious marketplace. 

The digital materials analyzed in this study presented short religious messages, 

 
22 Nurdin, “The Law Of Attraction Dan Doa Dalam Islam”; Agustia and Nasrulloh, “Law Of 

Attraction Pada Energi Kalam Qur’an”; Fitriyana and Merida, “The Implementation of Islamic 
Cognitive Restructuring through CBT for Depression: A Case Study”; Dahlan et al., “Celebrity Ulama’: 
Opportunities for the Commodification of Religion and the Values of Islamic Education Das’ad Latif.” 
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visual motivational statements, and practical spiritual prompts that encouraged 

audiences to connect scriptural language with emotional recovery, self-

improvement, and everyday decision-making (Digital Da’wah Materials, QHLoA 

Program, 2025). This is consistent with broader transformations in da'wah, where 

religious messages are increasingly packaged in brief, affective, shareable, and 

responsive formats for the attention economy.23  The organizer confirmed this 

strategy:  

“People do not always have time to follow long religious explanations. That 

is why the content is made short, light, and emotionally touching, so that the 

message can be received quickly and shared easily through digital media” (Q7, 

Interview, 2025). 

Accordingly, QHLoA can be understood as a new form of religious 

knowledge emerging at the intersection of revelation, motivational language, 

digital mediation, and contemporary life needs. Its novelty lies not in doctrinal 

innovation, but in the pedagogical and epistemological reconfiguration of how 

religious knowledge is communicated, experienced, and validated in 

contemporary Muslim learning spaces. The empirical basis for this claim comes 

from participant interviews, facilitator accounts, organizer perspectives, field 

observations, training materials, and digital da’wah materials (Q1, Interview, 2025; 

Q2, Interview, 2025; Q7, Interview, 2025; Q9, Interview, 2025; Q10, Interview, 2025; 

Observation Notes, Seminar 1 to 2 and Training Session 1 to 2, 2025). Precisely 

because QHLoA makes religion feel accessible and immediately practicable, it 

requires careful epistemological reading so that religious knowledge does not stop 

at consolation, motivation, or emotional relief, but remains directed toward 

responsible religious consciousness.24  

2. The Relationship of Revelation, Inner Experience, and Self-Awareness in 

the Construction of Epistemology 

 
23 Saputra, “Teras Dakwah, Agama Dan Pasar: Lanskap Dan Pergeseran Gerakan Dakwah Di 

Indonesia”; Heidi A. Campbell and Ruth Tsuria, Digital Religion (London: Routledge, 2021), 
https://doi.org/10.4324/9780429295683; Zakaria, “Peran Media Sosial Dalam Dakwah Islam Di 
Kalangan Milenial: Studi Kasus Pada Pengguna Instagram Di Kota Banjarmasin”; Hidayah, 
“Pesantren For Middle-Class Muslims In Indonesia ( Between Religious Commodification And Pious 
Neoliberalism).” 

24 M Hermanto, “Rekonstruksi Epistemologi Keilmuan Islam Kontemporer Telaah Pemikiran 
Epistemologi Ilmuan Muslim Kontemporer: Perspektif Intelektual Muslim Indonesia,” Al-Muaddib: 
Jurnal Ilmu-Ilmu Sosial & Keislaman 1, no. 1 (2017), https://doi.org/10.31604/muaddib.v1i1.102; R 
Freathy and H C John, “Religious Education, Big Ideas and the Study of Religion(s) and 
Worldview(S),” British Journal of Religious Education 41, no. 1 (2019): 27–40, 
https://doi.org/10.1080/01416200.2018.1500351; Kholili, Izudin, and Hakim, “Islamic Proselytizing in 
Digital Religion in Indonesia: The Challenges of Broadcasting Regulation.” 
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The second finding indicates that, within QHLoA, revelation is not only 

explained but also experienced. Selected verses and hadith do not remain at the 

level of cognitive explanation. They are brought into participants' inner experience 

through a calm training atmosphere, reflective exercises, guided writing, and 

personal interpretation. Observation notes from the training sessions showed that 

participants were not merely listening to scriptural explanations. They were also 

directed to write prayers, list moments of gratitude, reflect on personal struggles, 

and connect life events to selected Qur'anic verses and hadith (Observation Notes, 

Training Sessions 1-2, Yogyakarta and Semarang, 2025; Training Materials, QHLoA 

Program, 2025). This learning process created the feeling that revelation was not 

distant from life, but present within participants’ own biographical situations. 

Revelation was therefore understood not only as something to be known, but also 

as something to be felt, internalized, and used to interpret the self.  

This process is significant because it shows how religious epistemology in 

QHLoA is constructed through the meeting point of text, experience, and self-

awareness. From a reception perspective, a text becomes meaningful when it is 

received within the horizon of the reader’s or participant’s experience.25 QHLoA 

training materials strengthened this pattern by integrating scriptural quotations, 

reflective prompts, gratitude lists, and prayer-scripting exercises into a single 

pedagogical sequence. The sequence encouraged participants to move from 

hearing revelation to relating it to their own anxieties, hopes, failures, and 

expectations. In this sense, QHLoA did not only transmit religious content. It 

cultivated a learning environment in which participants could reinterpret personal 

life through religious language. 

Prayer scripting, gratitude journaling, and experiential reflection became 

the principal practices through which this process unfolded. Participants were 

asked to write about what they were grateful for, to formulate prayers in 

affirmative sentences, to identify life events that changed their understanding of 

God, and to reflect on how patience and prayer shaped their responses to hardship. 

These exercises made religious knowledge emotionally engaged and personally 

situated. They also demonstrate the affinity between QHLoA and adult learning 

approaches that place lived experience, actual needs, and intrinsic motivation at 

the center of meaning formation.26 In the observed sessions, such practices were 

 
25  Willis, “Reception Theory, Reception History, Reception Studies BT  - Oxford Research 

Encyclopedia Of Literature”; Ahmed and Yousaf, “An Exploration of Mindfulness during the Islamic 
Prayer in British and Pakistani Muslims.” 

26  Malcolm Shepherd Knowles, Andragogy in Action: Applying Modern Principles of Adult 
Learning (San Francisco, CA: Jossey-Bass, 1984); Yustie Ida Rahmawati and Hiryanto Hiryanto, 
“Implications of the Andragogy Concept in Various Community Education Settings: A Literature 
Review,” Empowerment: Jurnal Ilmiah Program Studi Pendidikan Luar Sekolah 12, no. 2 (2023), 
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not treated as incidental expressions. They were structured as learning activities 

that moved participants from listening to verses, writing reflections, sharing 

selected experiences, and reinterpreting difficulties through the language of prayer, 

gratitude, and divine guidance (Observation Notes, Training Sessions 1-2, 

Yogyakarta and Semarang, 2025). 

Participant narratives illustrate this process clearly. One training alumnus 

stated,  

“I have only recently come to realize that scripting one’s prayers is important. 

In the past, prayer was simply prayer. Now it feels more reflective and more 

purposeful” (Q3, Interview, 2025).  

Another participant wrote after the training, 

 “Allah does not take away, but redirects. I felt that my life was being guided 

in a different direction” (Q4, Interview, 2025).  

These excerpts show that participants did not understand religious 

learning merely as receiving information from facilitators. They experienced it as 

a process of reorganizing inner awareness. Prayer became reflective, gratitude 

became interpretive, and hardship became readable through the language of 

divine guidance. Self-awareness was therefore formed through the encounter 

between revelation and personal experience. 

The same pattern appeared when participants connected life difficulties to 

the verses explained during training. Economic hardship, job uncertainty, family 

anxiety, and feelings of failure were reinterpreted through frameworks of prayer, 

gratitude, patience, and divine direction.  

One participant said, “I prayed every night, and then unexpectedly someone 

offered me a plot of land near the mosque. I was able to buy it even though I did not 

yet have the money” (Q5, Interview, 2025).  

Another participant emphasized the non-coercive character of the learning 

process: “No one forces us to think in a particular way. We are invited to discover 

the meaning of the verses for ourselves. It feels as though we are learning from life 

itself” (Q6, Interview, 2025). 

These statements show that QHLoA gave participants an interpretive 

framework for transforming personal events into signs of divine care, direction, 

and possibility. 

At this point, inner experience functions in two interconnected ways. First, 

it becomes a pedagogical medium through which participants internalize religious 

teachings. They do not simply memorize or hear verses, but relate them to lived 

 

https://doi.org/10.22460/empowerment.v12i2.3916; Gondal, Adil, and Khan, “Tawakkul Mediates 
between Personality Traits, Depression, and Anxiety in Pakistani Muslim Adults.” 
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realities. Second, it becomes an epistemic medium through which participants 

assess the truth and relevance of religious teachings. A verse or prayer feels true 

not only because it is scriptural, but also because participants perceive its 

resonance within their lives. This does not mean that experience replaces 

revelation. Rather, experience becomes the space in which revelation is felt, 

interpreted, and validated. This is the central epistemological feature of QHLoA. 

Knowledge is formed not solely by textual authority or teacher explanation, but 

through the encounter of text, affect, memory, reflection, and life events. 

Such a construction aligns with the view that Islamic educational 

epistemology draws upon ilahiyah, insaniyah, and kauniyah sources, so the 

making of knowledge cannot be reduced to textual transmission alone. 27  The 

divine text, human experience, and life-world realities interact in the formation of 

understanding. However, this interaction also produces a critical challenge. 

Because experience becomes influential in validating religious truth, it must be 

guided by a robust theological and pedagogical framework. Without such 

guidance, spiritual experience may become overly subjective and may treat 

emotional resonance as the primary measure of truth. This is why contemporary 

Islamic education needs to pay careful attention to how religious experience is 

cultivated, interpreted, and evaluated.28 

The implication is that QHLoA should not be dismissed simply because it 

uses experience, emotion, and reflection. These elements can make religious 

learning meaningful and transformative. However, they must be placed within a 

disciplined epistemological structure that maintains the authority of revelation, 

the role of reason, the formation of adab, and awareness of divine transcendence. 

The field data show that participants found religious meaning through prayer 

scripting, gratitude journaling, and reflective engagement with life problems (Q3, 

Interview, 2025; Q4, Interview, 2025; Q5, Interview, 2025; Q6, Interview, 2025; 

Observation Notes, Training Sessions 1-2, 2025). The task of Islamic education is 

therefore not to exclude inner experience, but to guide it so that personal 

reflection becomes a pathway toward deeper tawhidic consciousness rather than 

merely emotional reassurance. 

3. The Tension between Tawhidic Orientation and Spiritual Pragmatis 

 
27  Hani Zahrani and Anwar Dhobith, “Epistemologi Pendidikan Islam,” AL-MANAR: Jurnal 

Komunikasi Dan Pendidikan Islam 11, no. 2 (2022): 58–68. 
28 Kadiyono et al., “When Coping Becomes Sacred: Positive and Negative Religious Coping in 

the Link between School Stress, Bullying, and Student Mental Health”; Shikha Malviya, Barbra 
Zupan, and Pamela Meredith, “Exploring the Therapeutic Potential of Religious and Spiritual 
Practices: A Qualitative Inquiry of Religious/Spiritual Experts,” Journal of Spirituality in Mental 
Health, 2025, 1–24. 
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Although QHLoA creates a participatory space for religious experience, the 

findings reveal a clear tension between tawhidic orientation and spiritual 

pragmatism. In practice, Qur'anic values such as prayer, gratitude, and patience 

are often understood in close relation to inner calm, ease of sustenance, resolution 

of personal problems, and success in life. Participants experience tangible benefits 

from the spiritual practices they undertake, which make QHLoA attractive and 

meaningful. However, when practical benefit becomes the main focus, revelation 

may be valued primarily for its utility rather than for its role in guiding knowing 

God, disciplining the self, and cultivating moral responsibility. This critique is 

central to Islamic epistemology because the validity of religious knowledge cannot 

be assessed only through psychological relief or practical outcomes. It must also 

be judged by the tawhidic orientation and adab it nurtures.29  

This tension was identified through comparison among participant 

interviews, digital da’wah materials, and responses from local religious figures (Q3, 

Interview, 2025; Q7, Interview, 2025; Q11, Interview, 2025; Q12, Interview, 2025; 

Digital Da’wah Materials, QHLoA Program, 2025). In several materials, prayer and 

conviction were framed as ways of inviting desired outcomes. The language 

remained religious, yet the orientation could shift toward personal comfort, 

success, abundance, or emotional stability. At one level, this framing helps 

participants see religion as relevant to their real problems. At another level, it risks 

reducing revelation to a spiritual technique for attaining preferred results. The 

problem is not that participants seek peace, hope, or help through prayer. The 

problem arises when the pedagogical framing fails to sufficiently clarify 

submission to God, divine decree, ethical responsibility, and the limits of human 

desire. 

Participant and organizer narratives illustrate how emotional need and 

digital communication intersect in QHLoA. One participant explained,  

“At that time, I was searching for peace of mind, and then a video about 

praying with conviction appeared. The wording was simple, yet I felt deeply moved” 

(Q3, Interview, 2025).  

The organizer explained the logic of digital packaging: “People no longer read 

lengthy books; they prefer watching short videos. Therefore, we create content that 

is light, yet able to touch the heart immediately” (Q7, Interview, 2025).  

 
29  Al-Attas, The Concept of Education in Islam: A Framework for an Islamic Philosophy of 

Education; Hermanto, “Rekonstruksi Epistemologi Keilmuan Islam Kontemporer Telaah Pemikiran 
Epistemologi Ilmuan Muslim Kontemporer: Perspektif Intelektual Muslim Indonesia”; Raya, “Digital 
Islam: New Space for Authority and Religious Commodification among Islamic Preachers in 
Contemporary Indonesia,” 2025. 
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These excerpts show that QHLoA is received within an affective 

communication environment. Religious messages must be concise, emotionally 

persuasive, and easy to circulate. This pattern reflects the transformation of da’wah 

in digital media, where religious content competes for attention and is often 

shaped by brevity, affective appeal, and shareability.30 

 The educational problem arises when affective appeal outweighs 

theological depth. When religious messages are accepted mainly because they are 

emotionally comforting, the dimensions of self-critique, discipline, patience, 

surrender, and adab may be marginalized.31 The local religious figures in this study 

did not reject the search for peace through prayer. Their concern was directed at 

the way prayer may be framed as a technique for obtaining desired results. They 

emphasized that religious learning must clarify the relationship between effort, 

prayer, divine will, patience, and moral conduct (Q11, Interview, 2025; Q12, 

Interview, 2025). This concern suggests that QHLoA requires theological 

supervision, not because all its practices are invalid, but because its affective-

pragmatic appeal can easily displace deeper religious orientation. 

Within Islamic education, this tension indicates that the formation of adab 

and the development of critical consciousness need to be strengthened. The 

learning process in QHLoA effectively engages participants' emotions and 

experiences. However, it does not always lead them into deeper reflection on 

human dependence on God, the meaning of divine decree, the purpose of hardship, 

and the moral responsibility attached to spiritual aspiration. Islamic education 

should not merely make learners feel calm, optimistic, or empowered. It should 

also cultivate awareness of human limitations, worship consistency, ethical self-

discipline, and responsibility toward others. Without this orientation, religious 

learning may become therapeutic but shallow, comforting but insufficiently 

transformative, and practical but weak in epistemological depth.32  

For this reason, QHLoA occupies an ambiguous position. It can make 

religion feel close, alive, and personally meaningful, yet it can also foster a 

 
30 Mohd Mokhtarishah Bin Mohamed Mokhtar and Hasmadi Bin Hassan, “Penggunaan Media 

Sosial Sebagai Medium Dakwah Islam Dalam Kalangan Penduduk Kampung Beserah, Kuantan, 
Pahang,” International Journal Of Humanities Technology And Civilization, 2021, 41–48, 
https://doi.org/10.15282/Ijhtc.V6i1.6667; Heidi A. Campbell and Ruth Tsuria, Digital Religion: 
Understanding Religious Practice in Digital Media (London: Routledge, 2021), 
https://doi.org/10.4324/9780429295683; İhsan Çapcıoğlu and M C Şentürk, “The Commodification 
Of Religion From Modern Society To Postmodern Consumption Culture BT  - Chaos, Complexity 
And Leadership 2017,” ed. Ş Ş Erçetin and N Potas (Springer International Publishing, 2019), 695–
704. 

31 Dahlan et al., “Celebrity Ulama’: Opportunities for the Commodification of Religion and the 
Values of Islamic Education Das’ad Latif.” 

32 Kadiyono et al., “When Coping Becomes Sacred: Positive and Negative Religious Coping in 
the Link between School Stress, Bullying, and Student Mental Health.” 
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pragmatic tendency when religious practice becomes overly focused on 

outcomes.33 The aim of this critique is not to reject QHLoA entirely, but to identify 

the conditions under which it can contribute constructively to Islamic education. 

If guided by tawhid, adab, and critical reflection, spiritual experience can deepen 

faith and ethical responsibility. If guided mainly by affective persuasion and the 

promise of life improvement, it may reduce revelation to motivational utility. The 

field data therefore show that the key issue is not the presence of religious 

experience or digital da’wah, but the need to place experience, emotion, and 

practical benefit within a more adequate tawhidic and pedagogical framework (Q3, 

Interview, 2025; Q7, Interview, 2025; Q11, Interview, 2025; Q12, Interview, 2025; 

Digital Da’wah Materials, QHLoA Program, 2025; Training Materials, QHLoA 

Program, 2025). This framework should help learners distinguish between hope 

and entitlement, between prayer and spiritual technique, and between divine 

reliance and the instrumentalization of revelation. Such distinctions are essential 

because QHLoA’s pedagogical strength depends on its ability to transform 

affective experience into disciplined religious understanding rather than leaving 

participants with a simplified theology of desired outcomes.34 

4. Implications for Contemporary Islamic Education 

The findings carry several implications for contemporary Islamic education. 

First, Islamic education needs to provide a legitimate space for spiritual experience 

within religious learning. The field data show that participants internalized 

religious teachings more strongly when they could relate them to anxiety, hardship, 

hope, and life transformation.35 Religious learning cannot rely solely on normative 

explanations, especially in urban contexts where learners seek forms of religion 

that address personal struggle and emotional uncertainty. It needs to create 

reflective spaces where learners can connect revelations with self-awareness, 

 
33 A Shameli, “Prophetic Educational Planning - An Avenue From Self-Development Into Social 

Justice: A Quranic Approach,” 2022, https://consensus.app/papers/Prophetic-Educational-Planning-
An-Avenue-From-Shameli/01c0db2be51c5568bde3439a955833db/; M Fuad and L Faishol, 
“Epistemological Reason Of Islamic Psychology: Discourse Analysis Of The Development Of Islamic 
Psychology Studies In Indonesia,” Ijtimāʿiyya Journal Of Muslim Society Research 7, no. 2 (2023): 182–
206, https://doi.org/10.24090/ijtimaiyya.v7i2.7798. 

34 Omais and dos Santos, “The Insertion of Islamic Psychology as a Decolonial Epistemological 
Proposal in the Field of Psychology.” 

35 Faqihuddin, Suresman, and Abdullah, “Overcoming the Spiritual Emptiness of Students in 
the Modern Era through the Integration of Al-Ghazali’s Human Concepts in the Islamic Religious 
Education Learning Model.” 
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moral evaluation, and practical life challenges. This approach is consistent with 

andragogy, which centers the learner's experience in meaning formation.36 

The importance of shared experience is shown in Q8’s statement:  

“I listened to the stories of others who remained grateful amid hardship, and 

that made me stronger. I learned from their experiences without having to be directly 

advised” (Q8, Interview, 2025).  

This excerpt indicates that religious experience is not formed only at the 

individual level. It also develops through collective listening, mutual recognition, 

and shared reflection. Islamic education can learn from this participatory structure. 

Spiritual transformation often emerges when learners are allowed to speak, listen, 

compare experiences, and reinterpret life within a religious framework. Such a 

model is particularly relevant for urban Muslim communities that are responsive 

to contextual, dialogical, and communicative approaches.37 

Second, openness to spiritual experience must be accompanied by tawhidic 

orientation, adab, and intellectual depth. Experience can make religious learning 

meaningful, but it cannot become the sole measure of truth.38 Islamic education 

needs to help learners understand that closeness to revelation is not measured 

only by inner calm or perceived practical benefit. It must also be measured by 

moral awareness, consistency in worship, capacity for self-regulation, humility 

before God, and responsible understanding of religious teachings.39 In this sense, 

spiritual experience must be guided by adab formation and religious maturity.40 

The pedagogical task is not only to awaken emotion, but also to discipline desire 

and deepen theological understanding. 

Third, contemporary Islamic learning needs to be integrative. It should 

connect revelatory texts, learner experience, critical reflection, ethical 

responsibility, and digital literacy within a coherent pedagogical design. QHLoA 

shows that many learners respond positively to religious materials that are 

practical, dialogical, and emotionally engaging. However, relevance must not 

reduce religion to a tool for success, abundance, tranquility, or self-improvement. 

Educational renewal, therefore, requires more than motivational language. It 

 
36 Knowles, Andragogy in Action: Applying Modern Principles of Adult Learning; Suharyani, Budi 

Purwoko, and Rofik Jalal Rosyanafi, “Reconstruction, Approach, Andragogy, Pedagogy,” Jurnal 
Teknologi Dan Inovasi Pendidikan 11, no. 2 (2023), https://doi.org/10.33394/jtni.v11i2.16361. 

37  Mukhibat et al., “Development and Evaluation of Religious Moderation Education 
Curriculum at Higher Education in Indonesia.” 

38  Al-Attas, The Concept of Education in Islam: A Framework for an Islamic Philosophy of 
Education. 

39 A Saeed, Reading The Qur’an In The Twenty-First Century: A Contextualist Approach, 2013, 
https://doi.org/10.4324/9781315870922. 

40  Freathy and John, “Religious Education, Big Ideas and the Study of Religion(s) and 
Worldview(S)”; Edi Suresman et al., “From Sorogan to Digital Learning: A Systematic Literature 
Network Analysis of Pesantren Learning Models,” Cogent Education 12, no. 1 (2025): 2580776. 
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requires a learning model that integrates scriptural interpretation, reflective 

practice, theological clarification, ethical evaluation, and awareness of digital 

religious authority.41 This model allows religion to remain relevant to modern life 

while preserving theological depth. 

Table 2 summarizes the relationships among the main findings, potential 

risks, and operational implications for contemporary Islamic education. It shows 

that QHLoA should not be rejected simply because it engages emotion and 

experience. Its pedagogical value depends on how Islamic education guides such 

experience through scriptural interpretation, critical reflection, digital religious 

literacy, tawhidic orientation, and adab formation. 

Table 2. Findings, Risks, and Operational Implications for 

Contemporary Islamic Education 

No Finding Risk Operational Implication 
for Islamic Education 

1 QHLoA brings 
Qur’anic verses and 
hadith closer to 
participants’ everyday 
concerns through 
prayer, gratitude, 
patience, affirmation, 
and reflective 
exercises. 

Scriptural texts may 
be received mainly 
as instruments for 
emotional comfort, 
motivation, and 
problem-solving. 

Islamic education should 
design learning modules 
that combine scriptural 
interpretation, guided 
reflection, and ethical 
evaluation of personal 
experience so that 
religious learning remains 
connected to worship, 
moral responsibility, and 
theological depth. 

2 Participants 
internalize religious 
teachings more 
strongly when they 
connect them with 
anxiety, hardship, 
hope, and life 
transformation. 

Personal experience 
may become the 
dominant basis for 
validating religious 
truth. 

Islamic education should 
provide structured 
reflective activities that 
help learners interpret 
experience through the 
framework of revelation, 
reason, tawhid, adab, and 
responsible religious 
judgment. 

3 Prayer scripting, 
gratitude journaling, 
and experiential 
reflection create 

Reflective spiritual 
practices may shift 
toward therapeutic 
pragmatism when 

Islamic education should 
develop guided spiritual 
exercises that include 
critical questioning, 

 
41 Muhammad Abrar, “Pendidikan Islam Dalam Perspektif Epistemologi Islam: Tantangan Dan 

Peluang Abad 21,” Jurnal Seumubeuet 4, no. 1 (2025): 44–59. 
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participatory learning 
spaces that strengthen 
self-awareness and 
spiritual engagement. 

they are not 
accompanied by 
critical theological 
reflection. 

discussion of divine 
decree, ethical self-
assessment, and reflection 
on the limits of human 
desire. 

4 Digital da’wah 
materials make 
QHLoA messages 
accessible, brief, 
emotionally engaging, 
and easy to circulate 
among urban Muslim 
audiences. 

Religious messages 
may be simplified 
into motivational 
formulas that 
prioritize affective 
persuasion over 
scriptural accuracy 
and theological 
clarity. 

Islamic education should 
train learners to assess 
online religious authority, 
scriptural accuracy, 
affective persuasion, and 
commodified spiritual 
claims in digital Islamic 
content. 

5 QHLoA shows that 
contemporary learners 
respond positively to 
religious learning that 
is contextual, 
practical, dialogical, 
and connected to lived 
problems. 

Practical relevance 
may reduce religion 
to an instrument for 
success, abundance, 
tranquility, or self-
improvement. 

Islamic education should 
balance contextual 
relevance with 
transcendence by 
designing dialogical 
learning spaces that 
integrate lived experience, 
textual guidance, ethical 
discipline, tawhidic 
orientation, and adab 
formation. 

Accordingly, the principal implication of these findings is the need to 

reorient Islamic education toward learning models that are reflective, 

participatory, digitally literate, and grounded in tawhid. QHLoA demonstrates 

that modern Muslim learners often need religious learning that speaks to anxiety, 

hope, uncertainty, and transformation. Nevertheless, Islamic education must 

ensure that contextual relevance does not reduce religion to motivational utility. 

The task of contemporary Islamic education is to connect spiritual experience with 

scriptural depth, ethical responsibility, critical consciousness, and the cultivation 

of adab.42 In practical terms, this requires learning designs that do not merely 

reproduce QHLoA’s motivational appeal, but also evaluate its assumptions, clarify 

its theological boundaries, and redirect its experiential energy toward worship, 

moral discipline, and responsible social conduct. 

 
42 M Asrori et al., “Islamic Educational and Cultural Values in Indonesian Puppetry Art: A 

Systematic Literature Review,” Cogent Education 12, no. 1 (2025), 
https://doi.org/10.1080/2331186X.2025.2490445. 
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CONCLUSION 

The Qur'anic-Hadith Law of Attraction (QHLoA) shows that religious 

knowledge among urban Indonesian Muslims is increasingly shaped through 

participatory, affective, and practice-oriented learning. By combining Qur'anic 

verses, hadith, prayer, gratitude, patience, affirmation, gratitude journaling, and 

prayer scripting, QHLoA constructs an epistemological framework in which 

revelation, inner experience, and practical life orientation interact. Its strength lies 

in making religious teachings feel alive, personal, and relevant to everyday 

concerns. However, this construction also carries an affective-pragmatic tendency, 

since revelation is often received for emotional benefit and practical usefulness 

rather than for a deeper tawhidic orientation, adab, and ethical responsibility. 

This article argues that QHLoA should not be read merely as popular 

spirituality or motivational digital da’wah, but as a problem of contemporary 

Islamic educational epistemology. Its contribution lies in showing how scriptural 

texts, spiritual experience, digital mediation, and practical reasoning shape 

religious knowledge. For Islamic education, spiritual experience and adult learners’ 

existential needs deserve pedagogical space, but they must be guided by tawhid, 

adab, intellectual depth, and critical reflection. 

This study is limited to QHLoA-related seminars, training sessions, 

interviews, observations, and digital materials in Yogyakarta and Semarang. 

Future studies may compare similar movements in other contexts, examine long-

term effects on worship and ethical self-understanding, and analyze QHLoA’s 

digital circulation more systematically. 
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