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Abstract: Counselling ethics has been predominantly shaped by Western
philosophical traditions, yet its application in culturally diverse settings requires ethical
grounding that resonates with local moral understandings. Rather than assuming
limitations in international codes, this study examines how a contextualised ethical
perspective may complement existing frameworks by exploring the teachings of Abah
Anom, a widely respected Sufi guide whose ethical reflections remain influential within
Indonesian Muslim communities. His teachings are analysed not as theological
prescriptions but as culturally situated ethical resources that illuminate intention,
emotional discipline, relational presence, and moral orientation in counselling practice.
The study employs a Gadamerian hermeneutic approach, drawing on textual sources,
including Miftahus Shudur, sermon transcripts, and institutional documents, and
purposively selected informants comprising senior disciples, a Sufi scholar, and
counsellors familiar with his teachings. The analytic process followed an iterative part-
whole movement, dialogical interpretation, and socio-religious contextualisation to
construct meaning across texts, participant experiences, and contemporary
counselling concerns. The analysis identifies four ethical dispositions: sincerity,
patience, empathy, and service, as dynamic modes of ethical self-formation rather
than fixed moral virtues. These dispositions guide counsellors in aligning intention with
client welfare, regulating affective responses, deepening relational understanding, and
maintaining an orientation of service towards others. A key interpretative insight that
emerged is the view of ethical practice as an ongoing cultivation of inner states,
offering an alternative perspective to procedural or rule-based approaches commonly
emphasised in professional codes. The study contributes by showing how a local Sufi
moral framework can enter into constructive dialogue with global counselling ethics
and enrich culturally responsive practice without proposing doctrinal authority or
universal applicability. Future research may focus on how these ethical dispositions
are enacted in real counselling interactions or undertake comparative hermeneutic
studies across other Indonesian spiritual traditions.

Key Words: Islamic ethics in counseling; Transpersonal ethics; Local wisdom,
Psychological practice; Hermeneutic analysis

INTRODUCTION

Counsellor ethics constitute a central pillar of professional guidance and counselling, ensuring
that practitioners safeguard client welfare, uphold integrity, and maintain responsible conduct (May,
2018; Vasquez & Bingham, 2012). International ethical codes, such as those issued by the American
Counselling Association (ACA) and the British Association for Counselling and Psychotherapy
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(BACP), stress confidentiality, autonomy, non-maleficence, and beneficence (American Counselling
Association, 2015; Shapiro, 2016). While these frameworks are well-established, they are shaped by
Western philosophical lineages, particularly deontological and utilitarian moral reasoning (Hans-Georg
Gadamer, 2004; Ricoeur, 2016). As counselling practice unfolds across diverse cultural landscapes,
scholars increasingly recognise that universal principles often fall short of capturing the moral reasoning
embedded in communities whose ethical outlooks are informed by religious worldviews and collective
values.

Multicultural and cross-cultural ethics have attempted to address these limitations, yet their
progress remains incomplete. Although these approaches widen the ethical horizon, they continue to
rely on Western assumptions about moral judgement and professional boundaries (Benuto et al., 2020;
Frame & Williams, 2005; Isa & Utomo, 2024). Their limitations are evident not only in applied settings
but also in the deeper moral logics practitioners rely on when interpreting ethical dilemmas (Sensoy &
Ikiz, 2023). In many non-Western contexts, moral intuition and evaluative judgement draw from cultural
narratives and spiritual commitments that cannot be captured by procedural codes or culturally neutral
guidelines (Crockett et al., 2024; Heir, 2025; Tariq et al., 2024)

These constraints become particularly visible in counselling within Muslim-majority societies,
where spiritual reasoning and moral sensibilities permeate personal and communal life. Counsellors in
such settings often navigate ethical decisions through frameworks shaped by Islamic teachings, socio-
religious norms, and moral exemplars. Yet the scholarly literature on counsellors’ ethics in Islamic
contexts remains sparse. Studies in Islamic psychology have prioritised clinical models, therapeutic
interventions, and scriptural perspectives on mental health, leaving a significant theoretical gap
concerning the ethical formation of counsellors and the moral vocabulary they employ (Henry, 2015;
Isa & Utomo, 2024; Umriana et al., 2023).

Sufism offers a promising but underexplored ethical reservoir for addressing this gap. Rather than
approaching Sufism primarily as a historical or metaphysical tradition, its ethical function is central:
cultivating sincerity (ikhlas), moral purification (tazkiyah), humility (tawadhu), compassion (rahmah),
and spiritual accountability. These virtues foster an inner moral orientation grounded in self-discipline
and responsibility before God. They also align with essential counselling dispositions such as empathy,
authenticity, trustworthiness, and reflective self-awareness. Through this lens, Sufistic ethics provide a
substantive foundation for shaping the counsellor’s moral identity.

Abah Anom (KH. Ahmad Shohibulwafa Tajul Arifin, 1915-1999) represents a particularly salient
case for ethical interpretation because his leadership in the Qadiriyah-Naqsyabandiyah (TQN) Suryalaya
community offers a documented example of lived moral guidance. His teachings foreground sincerity,
patience, compassion, self-discipline, and gentle interpersonal engagement, all of which informed his
therapeutic approach to individuals facing addiction, delinquency and existential distress (Edgar
Suratman, 2011; Kamaludin & Ula, 2019; Millie, 2023). The significance of Abah Anom lies not merely
in spiritual authority but in the demonstrable ways he translated Sufi virtues into relational practices that
resemble ethical counselling.

Despite this relevance, the integration of Abah Anom’s Sufistic ethics into professional
counselling discourse remains underdeveloped. Existing work on Islamic or Sufi-based interventions
has largely examined techniques, therapeutic outcomes, or community practices (Isgandarova, 2019;
Moh. Kamil Fikri et al., 2025; Ratnasari et al., 2025; Umriana et al., 2023). Very little scholarship has
analysed how Sufi teachings shape the counsellor's moral self or contribute to a conceptual ethical
framework that complements international standards. This oversight makes a clear theoretical gap: the
absence of a systematic interpretation linking Sufistic moral reasoning to counsellor ethics.

A hermeneutic approach offers a suitable methodological response to this gap. Sufistic ethical
meanings are embedded in text, oral teachings, ritual and communal narratives, requiring interpretive
engagement rather than empirical measurement. A hermeneutic grounded in dialogical understanding
allows researchers to uncover how virtues such as ikhlas, amanah, and ihsan are interpreted and
embodied within a living spiritual tradition (Palmér et al., 2024; Shah et al., 2020). This interpretive lens
reveals ethical dimensions inaccessible to positivistic methodologies that focus on behaviours rather
than meaning.

This study aims to interpret the ethical values articulated in Abah Anom’s Sufistic teachings and
formulate them into a conceptual framework for counsellor ethics relevant to Muslim-majority contexts.
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Through an interpretative reading of texts, oral narratives and community practices within the TQN
Suryalaya tradition, the study seeks to illuminate the moral dispositions and responsibilities expected of
counsellors grounded in Sufistic virtues and ethics. The study’s contribution lies in offering an
indigenous ethical vocabulary that broadens global discussions on counsellor ethics. It deepens the
spiritual dimension of counsellor moral formation, providing a culturally grounded perspective that
complements established international codes. By foregrounding Sufistic ethical reasoning, this research
enriches the discourse on professional ethics with a contextually sensitive moral framework rooted in
lived spiritual practice.

METHOD

The study adopts philosophical hermeneutics as its explicit epistemological foundation. The
investigation is situated primarily within a Gadamerian interpretive frame, supplemented by selective
Ricceurian resources where attention to narrative identity or testimonial distinction is analytically useful.
This orientation is chosen because the research question concerns ethical meanings that are historically
situated, textually inscribed, and socially enacted; such meanings are not reducible to behavioural counts
or descriptive typologies and therefore require an approach that privileges dialogical understanding, the
part-whole dialectic, the researcher’s pre-understanding, and the fusion of horizons that occurs through
interpretive exchange. By specifying these philosophical commitments up front, the study avoids vague
appeals to interpretive methods and establishes clear epistemic limits: claims are evaluated for
interpretive credibility and contextual resonance rather than for positivist generalizability.

The empirical design integrates two complementary data streams, a textual corpus and an
experiential corpus, because hermeneutic inquiry treats texts and lived practice as mutually illuminating
horizons of meaning. The textual corpus comprises primary Sufistic materials directly associated with
Abah Anom, including the book Miftahus Shudur, selected archival lecture recordings from 1975 to
1999 held at Pesantren Suryalaya, and published documentation or treatises that the local community
attributes to his teaching. The experiential corpus comprises semi-structured interviews and narrative
testimonies from participants selected according to explicit criteria: demonstrable, long-term
involvement in the TQN community (operationalised as ten years or more for disciples), documented
familiarity with Abah Anom’s teachings, and direct relevance to counselling practice for practitioner
informants. The final interview sample of eight informants, comprising four senior disciples, two Islamic
counselling scholars, and two practising counsellors, is justified on hermeneutic grounds: it balances
depth of engagement and horizon triangulation while remaining feasible for sustained dialogical
analysis; sample adequacy is assessed through interpretive saturation rather than statistical rules.

Data collection followed a staged and documented protocol that mirrors hermeneutic logic,
moving from initial assumptions towards dialogic interpretation. Stage 1 involved identifying,
authenticating, and preparing the textual corpus: primary items were selected for provenance and
thematic relevance, digitised where necessary, transcribed, and annotated with contextual metadata.
Stage 2 comprised iterative hermeneutic readings of the corpus, during which researchers recorded pre-
understandings, noted recurrent ethical terms, and formulated provisional interpretative questions to
guide fieldwork. Stage 3 comprised field engagement: semi-structured interviews of 45 to 90 minutes
each, following a flexible guide that invited narrativised exemplars of ethical practice, descriptions of
pedagogical routines, and reflections on dilemmas in counselling practice; interviews were audio-
recorded with consent and transcribed verbatim. Where permission was granted, limited non-participant
observation of dhikr assemblies and mentoring interactions was undertaken, with a specific focus on
relational gestures, modes of ethical modelling, and interactional routines that instantiate Sufistic values.
Stage 4 returned the researcher to the texts with insights gleaned from field engagement, enabling
iterative reinterpretation and integration of textual and experiential horizons; this movement exemplifies
the hermeneutic circle and drives successive refinements of the emerging ethical framework.
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Figure 1. Hermeneutical Spiral Analysis

Analysis proceeded under hermeneutic principles and used practical organisational aids without
resorting to mechanistic procedures. Coding was employed as a reflexive and heuristic device to
organise excerpts and trace recurrent ethical motifs, but the codes functioned as interpretive sensitising
concepts rather than as outputs of a grounded theory procedure. Qualitative software was used only to
support retrieval, transparency, and auditability; software-assisted indexing facilitated cross-referencing
between textual passages and interview segments, while the interpretive work remained a dialogical
activity of reading between parts and the whole. Themes were allowed to emerge through sustained
conversation with the material, with provisional readings continually tested against alternative horizons
and field observations. Validation strategies reflected interpretive standards: prolonged engagement and
thick description supported interpretive credibility; triangulation across textual inscriptions, community
practice, and participant narratives helped corroborate and complicate claims; selective member
reflection or member checking with a subset of informants was used to ensure resonance and correct
misreadings; peer debriefing with colleagues versed in hermeneutics and Islamic studies provided
critical challenge; and a reflexive audit trail documented pre-understandings, memos, coding decisions,
and interpretive pivots to enable transparent scrutiny.

RESULTS

The research findings indicate that the Sufistic values taught by Abah Anom can be reinterpreted
as relevant ethical principles that support professional counselling practice. The hermeneutic analysis
demonstrates that each Sufi concept, originally understood within a spiritual and transcendental horizon,
resonates strongly with contemporary counsellors’ ethics, both in terms of professional integrity and
interpersonal engagement with clients. These values are not merely moral guidelines but a
comprehensive orientation that shapes how a counsellor acts, responds, and cultivates empathy. Sufistic
teachings influence external conduct while simultaneously providing profound psychological and
spiritual grounding, equipping counsellors with the inner strength required to navigate the complexities
of professional practice. This reading is further reinforced by textual evidence from Mifathus Shudur,
where Abah Anom states that “nafs is like fire: if left unchecked it burns, but if guarded it illuminates”,
a metaphor that practitioners interpret as the ethical requirement for emotional regulation, self-
awareness, and grounded presence in counselling sessions.

One of the most frequently recurring themes is sincerity, which Abah Anom defines as the
purification of intention for the sake of Allah. In counselling practice, sincerity becomes more than a
spiritual virtue. It serves as a foundational ethical principle that prevents hidden motives, conflicts of
interest, and manipulative behaviour. A sincere counsellor is expected to be transparent in intention, free
from desires for recognition or personal gain that may obstruct the client’s welfare. This perspective
appears consistently in interviews with counsellors at Suryalaya. One counsellor stated that “if the heart
is not clean, the client can feel it”, indicating that sincerity is experienced by clients not as rhetoric but
as a relational climate that fosters trust. The grounding of sincerity in the spiritual teaching that “man
‘arafa nafsahu faqad ‘arafa rabbahu” was repeatedly cited by practitioners as a reminder that self-
awareness must precede professional service. Through hermeneutic interpretation, this teaching is lifted
from its ascetic meaning towards an ethical understanding: counsellors must examine their own

KONSELOR (2026), 15(1), 19-30
https://doi.org/10.24036/02026151151-0-86



Interpreting Sufi Ethical Frameworks for Counseling Practice... | 23

assumptions, biases, and emotional tendencies to avoid imposing personal values on clients. This
interpretive movement strengthens the finding that sincerity functions simultaneously as an inner
discipline and an interpersonal ethic. The significance of sincerity is further confirmed by its role in
shaping the counsellor’s perception of the client. A sincere counsellor, according to several interviewees,
views the client not merely as a case to be handled but as a person entrusted to them. This orientation
extends professional integrity beyond technical requirements to encompass moral and spiritual
responsibility. As a result, counselling becomes not only a helping profession but also an embodied form
of moral service that blends competence, technical skill, and spiritual accountability. This synthesis is
evident in Abah Anom’s description in Miftahus Shudur, where “service to others is a path of devotion,”
which practitioners understand as guidance for cultivating humility and commitment in their work.

Another core value is patience, which Abah Anom frames as emotional steadfastness in the face
of challenges. A hermeneutic reading of his teachings reveals that patience carries dual significance in
counselling. First, it enables counsellors to maintain emotional stability when working with clients who
resist, regress, or exhibit unpredictable behaviour. Second, patience fosters the ability to honour the
client’s pace of growth, avoiding premature interpretations or pressured interventions. Interviews with
practitioners confirm this dual role. One counsellor noted that “change comes when the heart is ready,
not when we push it,” indicating that patience is active, deliberate, and aligned with the ethical stance
of respecting client autonomy. Patience also protects counsellors from burnout, helping them maintain
equilibrium despite heavy caseloads. This internal discipline corresponds with Abah Anom’s metaphor
in Miftahus Shudur that “the heart must be guarded just as the body must be protected from harmful
nourishment,” which practitioners understand as an encouragement to regulate internal responses and
maintain psychological resilience.

Empathy likewise emerges as a central Sufistic value with direct relevance to counselling practice.
In Abah Anom’s teachings, empathy is intertwined with rahmah (compassion) and tafahum (deep
understanding), both grounded in spiritual awareness. Empathy is not described merely as a
communication skill but as a condition of presence that allows counsellors to meet clients with emotional
and spiritual attunement. One practitioner described the Suryalaya approach by saying, “We listen not
only with the ear, but with the heart,” a statement that reflects the fusion of the cognitive, emotional,
and spiritual dimensions of empathy. This finding mirrors textual elements in Miffahus Shudur that urge
individuals to “see others with softness so that your own heart becomes soft,” a teaching that counsellors
interpret as guidance to cultivate an inner disposition conducive to deep understanding. Such empathy
enhances active listening and reinforces the authenticity of the therapeutic relationship, creating a safe
space where clients feel free to reveal their internal struggles without fear of judgment.

Khidmah, or sincere service without expectation of reward, also appears as an underlying ethical
orientation within Abah Anom’s teachings. Although the term does not appear directly in Miftahus
Shudur, its spirit permeates the text, particularly in discussions of dhikr as service to Allah and humanity.
Practitioners consistently described counselling as amanah, a trust that must be carried with humility
and care. Through interviews, it becomes clear that kAidmah is enacted when counsellors position
themselves not only as professionals offering expertise but as servants of humanity committed to the
client’s well-being. This understanding aligns with Abah Anom’s emphasis that service is
transformative not only for those served but also for the servant. Within counselling, khidmah helps
prevent objectification of clients and reframes the profession as anchored in moral and spiritual
obligation.

These layers of meaning become more vivid when reading the convergence between textual
teachings and lived experience. For instance, practices such as guiding clients in structured breathing
through dhikr are interpreted not as ritualistic acts but as grounding techniques that stabilise affect and
reduce anxiety before counselling sessions. A senior counsellor explained that “dzikr settles the
turbulence inside so the client can speak clearly,” demonstrating the fusion of spiritual practice with
psychological intervention. The triadic Sufi process of takhalli, tahalli, and tajalli was also cited
frequently in interviews. Practitioners reinterpret takhalli as assisting clients in identifying and releasing
harmful behavioural patterns, fahalli as cultivating constructive habits and values, and fajalli as the
emergence of renewed self-understanding and behavioural transformation. This reinterpretation reveals
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a strong parallel between classical Sufi stages and contemporary behaviour-change models, illustrating
how spiritual concepts can inform practical counselling strategies.

The incorporation of these Sufistic principles enriches current discourse on counselling ethics,
which has traditionally centred on secular frameworks emphasising confidentiality, justice, autonomy,
competence, and non-maleficence. While these universal principles remain essential, the findings show
that ethical practice can be deepened through a Sufistic orientation that adds existential weight, moral
sincerity, and spiritual intentionality to counselling work. Sincerity, patience, empathy, and service
shape not only behaviour but the counsellor’s inner posture toward clients, offering a multidimensional
ethical perspective that extends beyond procedural norms. When compared with Western counselling
ethics, such as the ACA Code of Ethics and the IAC Standards, the Sufi approach converges in valuing
human dignity, respect, and non-harm, but differs in emphasising transformative spirituality, internal
purification, and moral intentionality as ethical foundations. These convergences and divergences
indicate that Abah Anom’s Sufistic values can serve as a culturally grounded and spiritually enriched
ethical framework that complements existing counselling paradigms.

DISCUSSION

The hermeneutic analysis produced four interpretive constructs that illuminate how ethical
meaning emerges within Abah Anom’s Sufistic tradition: ethical intentionality, ethical self-regulation,
spiritual-relational understanding, and service-oriented moral orientation. These constructs were not
derived as abstract spiritual virtues but as conceptual insights emerging from the dialogical interpretation
of textual teachings, lived participant experiences, and socio-religious practices (Hayat et al., 2024;
Muhammad Mohsin Habib, 2025). Together, they reveal an ethical configuration in which moral action,
inner disposition, and relational presence form an integrated whole.

These insights emerged through a continuous movement between part and whole, characteristic
of hermeneutic inquiry (Hans-Georg Gadamer, 2004). Early readings of Miftahus Shudur and oral
teachings prompted provisional interpretations, which were later re-evaluated through observations and
participant narratives. As these horizons interacted, previously implicit meanings, such as the ethical
function of sabr and the relational dimension of fafahhum, became clearer (Hanin Hamjah & Mat Akhir,
2014; Nagqiyah et al., 2022). Interpretation was further shaped by the pesantren environment, where
ethical practice is embedded in ritual, daily interaction, and communal responsibility (Masuwai et al.,
2024; van Bruinessen, 2015). The findings thus represent a fusion of horizons in which textual meaning
expands through lived experience.

Positioning these constructs within the broader field of counselling ethics highlights several
intersections. Ethical intentionality resonates with virtue ethics, emphasising the cultivation of moral
character. Ethical self-regulation aligns with relational ethics and the demand for emotional
responsibility in interpersonal encounters (lannacone & Anderson, 2022; Pauw et al., 2024). Spiritual-
relational understanding parallels multicultural counselling ethics, which insists that empathy must be
culturally situated. Service-oriented moral orientation intersects with spiritual-integrative counselling
models that foreground moral accountability in helping relationships (Hussein Rassool, 2021; Watson
et al., 2025). Rather than opposing Western ethics, the findings show how Sufistic ethics extends and
deepens existing paradigms by articulating forms of spiritual humility and accountability that secular
frameworks often understate.

The Sufistic orientation contributes several distinctive conceptual resources to global counselling
ethics. Ethical intentionality foregrounds the ethical weight of inward motives beyond procedural
compliance (Haque et al., 2016; Rejeki et al., 2025). Spiritual accountability frames ethical action as
answerable before God, not only to professional norms. Relational humility reframes counselling as a
meeting of shared human vulnerability (Bilgies, 2014; McGhee & Grant, 2017; Upenieks & Orfanidis,
2024). Holistic empathy integrates cognitive, affective, and spiritual attunement, expanding technically
oriented models of empathic understanding (Jani et al., 2012; Stewart-Sicking et al., 2017). These
contributions enrich the global ethical discourse without assuming superiority. In Muslim-majority and
culturally diverse contexts, these ethical constructs are relevant to counsellor formation and practice.
Ethical intentionality offers a culturally resonant framework for cultivating sincerity, a value deeply
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embedded in Islamic moral psychology (Bassar & Hasanah, 2020; Usman et al., 2024). Ethical self-
regulation supports counsellors in managing emotional tensions through a spiritually grounded form of
patience. Spiritual-relational understanding aligns with expectations of moral sensitivity in Indonesian
Islamic communities (Jalaludin Hayat et al., 2025; Naqiyah et al., 2024; Nikic, 2021). Service-oriented
moral orientation provides a non-doctrinal way of integrating spiritual values without turning
counselling into religious instruction, thereby maintaining both professional boundaries and cultural
responsiveness (Auxéméry, 2024; Cerkez et al., 2018; Haryati, 2018).

Despite their potential, these findings carry several limitations. Deriving ethical insights from a
single Sufi figure risks narrowing the diversity of Islamic ethical thought (Morris, 2025; Zarrabi-Zadeh,
2024). Integrating spiritual discourse into counselling may produce over-spiritualisation or strengthen
hierarchical power dynamics associated with religious authority (Cook & Yucel, 2022; Remley &
Herlihy, 2025; Salicru, 2025). In pluralistic settings, Sufistic frameworks may not resonate with clients
from different traditions, requiring thoughtful adaptation (Young & Scott Young, 2009). These
boundaries underscore the need for reflexivity and caution in applying Sufistic ethical models.

The four constructs offer practical contributions to ethics education and supervision. Ethical
intentionality can inform reflective exercises that help counsellors examine their motives (Bulkholder
et al., 2020; Scholl et al., 2014). Ethical self-regulation supports supervision practices focused on
emotional discipline and resilience (G. Hussein Rassool, 2025). Spiritual-relational understanding
enhances cross-cultural empathy training by integrating dimensions of presence, respect, and moral
attunement. Service-oriented moral orientation enriches ethics curricula by highlighting humility,
responsibility, and care as central ethical dispositions (Cetinkaya & Billings, 2023; Makhmudah, 2025).
These implications complement rather than replace existing ethical codes.

The study demonstrates how Sufistic ethics can enrich global counselling ethics through
conceptual contributions, including moral intentionality, spiritual accountability, relational humility,
and holistic empathy. Theoretically, it shows that local spiritual traditions can generate ethical insights
relevant beyond their immediate cultural settings (Draganovi¢ et al., 2025; Hariastuti et al., 2026;
Hasibuan et al., 2025). Future studies may include comparative analyses across Sufi orders, applied
models for ethical decision-making, or integrative frameworks bridging spiritual and professional ethics.
These directions strengthen the field’s movement toward a more inclusive understanding of global
counselling ethics.

CONCLUSION

This study demonstrates that the four Sufistic principles articulated by Abah Anom can enrich
contemporary discussion of counselling ethics by offering an alternative moral vocabulary grounded in
Indonesian Islamic spirituality. Rather than functioning merely as doctrinal teachings, sincerity,
patience, empathy, and service emerge through hermeneutical interpretation as experiential modes of
ethical self-formation that shape counsellors' understanding of intention, regulation of emotion,
relational engagement, and orientation of practice toward the well-being of others. Interpreting these
concepts across textual, experiential, and socio-religious horizons suggests that Sufistic ethics does not
replace established professional frameworks; instead, it provides interpretative depth, understanding
ethical practice as a continuous cultivation of moral character.

The study’s contribution lies in showing how local spiritual traditions can enter dialogue with
mainstream counselling ethics without collapsing into prescriptive moralism or institutional reform
claims. It highlights how practitioners working in Muslim-majority contexts may selectively draw on
Sufi insights to refine reflective practice, particularly in areas involving intention-setting, emotional
steadiness, and relational presence. These implications remain modest and context-bound,
acknowledging the interpretative nature of the study and the situatedness of its findings within the
cultural environment of Suryalaya.

Future research can advance this work by focusing on two strategic directions: first, examining
how these Sufistic ethical dispositions are enacted in real counselling encounters across different
institutional settings, thereby providing empirical grounding for their practical relevance; and second,
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conducting comparative interpretive studies with other Indonesian spiritual traditions to clarify which
elements of ethical meaning are context-specific and which may hold broader applicability. Such
focused trajectories would deepen understanding of how spiritual-ethical frameworks interact with
professional practice without overstating their scope or proposing expansive structural reforms.
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