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Abstract This study critically examines Quraish Shihab’s thoughts on the concept of
compassion in the Qur’an, focusing on the meanings of four key terms: rahmabh,
rahman, rahim, and ra’Gf. It employs a qualitative approach through a literature
study that explores the theme of compassion in Quraish Shihab’s interpretations
and its implications for learning within Islamic education. The data in this study
are categorized into two types: primary data, consisting of verses related to
compassion as interpreted in Tafsir al-Mishbah, and secondary data, which include
scholarly articles, academic journals, books on Islamic education, and other
relevant documents that support the theoretical and conceptual analysis of this
research. Data collection was conducted through documentation methods,
involving gathering written materials from both primary and secondary sources.
The data analysis in this research comprises three stages: data reduction, data
display, and conclusion drawing and verification. The findings of this study reveal
that, according to Quraish Shihab, compassion in the Qur’an is represented through
four terms: rahmah, rahman, rahim, and ra’af. The implications of compassion from
Quraish Shihab’s perspective for learning in Islamic education encompass four
aspects: (1) the formation of humane and educational communication, (2) the
provision of all learners’ needs, (3) perseverance in teaching that reflects
rahmaniyyah, and (4) a firm yet non-authoritarian attitude.

Keywords Compassion, Learning, Islamic Education, Quraish Shihab, Tafsir Tarbawi.

© 2025 by the authors. This is an open access publication under the terms and
conditions of the Creative Commons Attribution-NonCommercial 4.0 International
License (CC BY NC) license ( https://creativecommons.org/licenses/by-nc/4.0/ ).

Published by Institut Agama Islam Sunan Giri (INSURI) Ponorogo; Indonesia
Accredited Sinta 2


https://creativecommons.org/licenses/by-nc/4.0/

Compassion in the Qur’an: A Study of Quraish Shihab’s ... . (Muhammad Nurfaizi Arya Rahardja, et al.)

INTRODUCTION

In Islam, compassion is a fundamental value, which Allah (Swt.) and the Prophet Muhammad
taught humankind (Armstrong, 2010; Hamim et al., 2021). In addition to being a cultural element,
compassion is an essential foundation in forming human character and morality (Hamim et al., 2021;
Romlah & Rusdi, 2023; Sholeh, 2016). As’ad (2021) states that compassion is the main factor in
shaping a child's personality within the family environment.

According to Armstrong (2010), compassion is not merely a feeling of pity, but the ability to
feel the suffering of others as if it were one’s own, followed by a drive to help. Furthermore,
Armstrong articulates the golden rule: “Know what hurts you, and do not do it to others.” Paul
Gilbert adds that compassion is a profound emotional response accompanied by a strong desire to
alleviate the suffering of others (Gilbert, 2005, 2009, 2015).

However, long before the West developed this idea, Islam had already introduced the concept
of rahmah through Allah's attribute of rahmaniyyah. Quraish Shihab states in Tafsir al-Mishbah that
compassion is the fundamental principle by which Allah educates and sustains His creation.
According to him, al-Rahman represents the perfect form of compassion and is the source of all other
divine attributes (Shihab, 2002a).

Quraish Shihab explains that the Qur’an portrays Allah’s compassion through four terms:
rahmat, rahman, rahim, and ra’iif (Shihab, 2002d, 2002b, 2002a). Three of these terms are derived from
the same root word (rahm), but each carries a distinct characteristic. Rahman signifies a broad and
temporary form of compassion, applicable only in this worldly life (Shihab, 2002a). Rahim describes
Allah’s continuous compassion, directed exclusively toward the believers. Rahmat refers to a general
outpouring of compassion (Shihab, 2002a). Meanwhile, ra’iif refers to a special form of compassion
granted to obedient servants who maintain a good relationship with Him. This type of compassion
brings complete comfort to its recipient from beginning to end (Shihab, 2002c). It differs from rahim,
in which the compassion may initially feel burdensome but ultimately leads to goodness (Shihab,
2002¢, 2002a).

Quraish Shihab’s perspective highlights the vital importance of compassion in life, including
in the context of Islamic education. Compassion is key to achieving educational objectives,
particularly fostering communication between educators and learners (Abdussalam, 2017). Abdul
Majid (2012) notes that effective communication is essential for establishing a harmonious

relationship between teachers and students.
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Beyond that, compassion-based education also shapes learners into individuals who are caring
and empathetic (Ulfadhilah & Ulfah, 2022). Schools and educators play a crucial role in instilling this
value. This aligns with the goals of Islamic education, which aim to develop individuals who are
faithful, pious, morally upright, intelligent, healthy, creative, and responsible citizens (Handayani
et al., 2021; Nada et al., 2023; Ramli & Mawaddah, 2022).

Several scholars have examined the importance of compassion in education and learning.
Afriansyah (2024) states that education must instill compassion, honesty, and patience from an early
age. Wea and Wolomasi (2022) emphasize that education should be conducted on the foundation of
compassion. Through compassionate interactions, children learn to love and express compassion
toward others, thereby developing altruistic behavior.

Ulfadhilah and Ulfah (2022) add that compassion in education is essential for fulfilling a
child’s emotional needs, which they liken to a “love tank” that must be filled. Rifa’i et al. (2021)
explain that compassion in educational activities can shape a child’s character. This aligns with
Fitriati et al. (2020), who state that an environment that prioritizes compassion will foster positive
behavior and the ability to establish good social relationships in children.

From various studies, it is clear that compassion is a crucial component in the learning process.
However, the practical application of compassion in schools still faces challenges. The Indonesian
education system is still largely shaped by Western ideas like humanism, positivism, and
constructivism, which often separate the role of God from human life and the universe (Abdussalam,
2017; Syahidin, 2009). This perspective contrasts with Islamic values, which place God at the center
of life. Udin Supriadi (2021) also notes that Islamic values such as compassion, tolerance, and
rahmatan lil’alamin often conflict with Western ideologies, potentially leading to radical societal
attitudes.

In addition, the Western educational paradigm, which emphasizes achievement and academic
performance, often neglects character formation. In contrast, Islamic education aims to nurture
learners’ potential in alignment with the reinforcement of morality and faith. Syahidin (2009) states
that the primary mission of Islamic education is to shape personal character and develop students’
potential so that they become individuals who are faithful, ethical, and capable of applying their
knowledge for the community's well-being.

Previous studies on compassion from the perspective of Quraish Shihab remain limited. The

majority focus only on the term rahmat. For example, Hidayatullah (2019) interprets rahmat as
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gentleness and affection that all creatures can feel, while Afrianto (2025) views it as a form of divine
compassion encompassing both spiritual and material aspects. However, no study has specifically
explored the relationship between compassion and education in Quraish Shihab’s thought. Quraish
Shihab in al-Mishbah emphasizes the importance of education founded on compassion. He
understands the word rabb as an educator who nurtures all of His creation (al-‘alamin) based on
compassion (al-Rahman al-Rahim) as expressed in Qs. Al-Fatihah/ 1: 2-3.

Therefore, there is a research gap in this study. Previous research has only discussed rahmat
without linking it deeply to Islamic education. This constitutes the novelty of the present study,
namely, analyzing more broadly and deeply the concept of compassion in the Qur’an according to
Quraish Shihab, including the terms rahman, rahim, and ra’iif, as well as how these concepts are
implemented in Islamic educational learning. Thus, this study aims to comprehensively examine
Quraish Shihab’s view of compassion through the terms rahmat, rahim, rahman, and ra’iif, and its

implications for the learning process in Islamic education.

METHOD

This study is qualitative research using a literature review approach to explore the theme of
compassion in Quraish Shihab's thoughts and its implications for Islamic education. A qualitative
approach was chosen because it allows for a deeper understanding of the concept of compassion
found in Qur'anic verses, primarily through pedagogical interpretation as presented by Quraish
Shihab (Abdussalam & Surahman, 2022; Rahardja et al., 2024). The literature review analyzes
relevant documents and written sources connected to the research theme.

The data sources are divided into two categories: primary and secondary sources. Primary
sources include Qur'anic verses about compassion as interpreted in Quraish Shihab's Tafsir al-
Mishbah. Secondary sources consist of academic articles, journals, books on Islamic education, and
other relevant documents that support the research's theoretical framework.

Data collection was done using the documentation method, which involves gathering data
from both primary and secondary written sources (Sugiyono, 2023). This includes thematic
interpretations from Tafsir al-Mishbah, scholarly discussions on Quraish Shihab's contributions to
Islamic education, and classical and modern tafsir works that offer a comparative perspective on

Shihab’s views.

373



Scaffolding: Jurnal Pendidikan Islam dan Multikulturalisme

The interactive model by Miles and Huberman (1994) was applied for data analysis, consisting
of three stages: data reduction, data display, and conclusion drawing and verification. Data
reduction involved selecting and filtering relevant information about compassion values, focusing
on the educational aspect. Data display organized and presented key information from Quraish
Shihab’s interpretations, revealing patterns and relationships between compassion and Islamic
education.

The final stage, conclusion drawing and verification, involved critically interpreting the
meaning of compassion in Quraish Shihab’s tafsir, using Islamic education theories, and comparing
findings with similar studies. Verification was carried out continuously to ensure the findings’
validity and maintain academic integrity when concluding the meaning and implications of

compassion in Islamic education.

FINDINGS AND DISCUSSION
Findings

The following findings were revealed based on the study of Quraish Shihab’s thoughts
regarding compassion in Tafsir al-Mishbah. First, Quraish Shihab categorizes compassion into four
distinct terms: rahmat, rahim, rahman, and ra’iif. Second, he views compassion as the most essential
aspect of education, particularly within the learning process. Third, there are four implications of
Quraish Shihab’s concept of compassion for learning in Islamic education: establishing educational
communication, providing for all learners’ needs, practicing patient and diligent teaching, and
delivering firm yet compassionate instruction.

These findings were derived from documentation carried out by the author on the terms
related to compassion in Tafsir al-Mishbah. The following descriptive table presents a more detailed
explanation of these research findings.

Table 1. Compassion in the Thought of Quraish Shihab in Tafsir al-Mishbah

Term Compassion in the Thought of Quraish Shihab
Rahmat Rahmat refers to Allah’s compassion that is bestowed upon
all of humanity.

Rahman  Rahman represents Allah’s act of pouring out His
compassion to all people, which is temporary.

Rahim Rahim is the compassionate attribute of Allah that is
inherent.

Ra’af Ra’tf refers to Allah’s bestowing His compassion only upon
those who have a good relationship with Him or believe in
Him.
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According to Quraish Shihab, compassion is the most fundamental aspect of Allah in creating,
educating, and sustaining all of His creation. In Quraish Shihab’s view, compassion is divided into
four terms: rahmat, rahim, rahman, and ra’iif. He asserts that the four terms of compassion used in the
Qur’an each have distinct meanings that express the compassion of Allah.

According to Quraish Shihab, rahmat is derived from the Arabic root letters ra, ha’, and mim,
which mean “gentleness, compassion, and tenderness.” Terminologically, rahmat refers to all
blessings that Allah bestows upon His creation, and it is neither an act nor an inherent attribute of
Allah’s essence (Shihab, 2002a). Quraish Shihab argues that rahmat cannot be considered an essential
attribute (sifat) of Allah, because such essential attributes cannot be granted to human beings
(Shihab, 2002a). Referring to its linguistic meaning, Quraish Shihab understands rahmat as the form
of Allah’s compassion poured out upon all of humanity, through which their various needs are
fulfilled (Shihab, 2002a).

Furthermore, Quraish Shihab distinguishes between the rahmat of Allah and that of human
beings. Human rahmat is a feeling that arises from a sense of pain experienced by the individual
upon witnessing the suffering of others, whereas Allah’s rahmat is perfect; it does not originate from
pain, is universal, and encompasses everything in the universe, whether deserving or not (Shihab,
2002a). Based on this, Quraish Shihab states that humans are essentially creatures full of compassion.
Through this compassion, they are driven to extend their rahmat to others to alleviate their perceived
pain (Shihab, 2002a).

According to Quraish Shihab, rahman shares the same root as rahmat, namely rd, ha’, and mim,
which conveys meanings such as “compassion, gentleness, and tenderness.” The word rahman, as
explained by Quraish Shihab, follows the pattern falan, which generally indicates “perfection and
temporariness” (Shihab, 2002a). Moreover, rahman is not a direct act of Allah toward human beings,
but rather an act (fiil) of Allah. Therefore, Quraish Shihab interprets rahman as the act of Allah
pouring out His rahmat (compassion) upon all creation without exception, both believers and non-
believers, and that this compassion is temporary (Shihab, 2002a). Furthermore, due to the perfection
inherent in the term rahman, Quraish Shihab asserts that rahmain can only be attributed to Allah and

cannot be used for any other being. It also has no plural form.
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Like rahman, rahim, according to Quraish Shihab, shares the same root, rd, ha, and mim, but
differs in its morphological pattern (wazn), which has a plural form, namely ruhama’. Rahim follows
the pattern fa‘il, which generally indicates “stability and continuity” (Shihab, 2002a). Based on this
pattern, Quraish Shihab asserts that rahim refers to Allah’s rahmat of an eschatological nature,
granted only to His believing servants (Shihab, 2002a). In addition, rahim is a compassionate
attribute of Allah that is inherent.

Unlike rahman, which is perfect and therefore can only be attributed to Allah, rahim can be
attributed not only to Allah but also to human beings. This is illustrated in Qs. Al-Taubah/ 9: 128,
where Allah uses the term rahim to describe the compassion of the Prophet Muhammad toward his
people (Shihab, 2002a). However, although it can be attributed to humans, as in the case of a
mother’s love for her child or one person’s compassion for another, Allah’s compassion (rahim) is
fundamentally different and cannot be equated with that of any creature (Shihab, 2002a).

As for ra’iif, according to Quraish Shihab, the word ra’iif originates from an Arabic root that
conveys meanings related to “gentleness and compassion” (Shihab, 2002c). Terminologically, ra’if
refers to Allah pouring out His compassion upon those who have a good relationship with Him, or
in other words, upon those who believe in Him (Shihab, 2002c).

Table 2. The Differences Among Terms of Compassion in the Thought of Quraish Shihab

Term Characteristics Object Form
Rahmat - All creation Act of Allah
Rahman tts Compass?on ?S temporary All creation Attitudinal act of Allah
Its compassion is perfect
Its compassion is continuous
Rahim Its compassion is firm Only for the . rent attribute of Allah
i It may not feel very easy at Dbelievers
first, but it ends in goodness
Deeper form of compassion
Th i i be Only f th
Ra’uf ¢ compassion given maybe -~y for € Attitudinal act of Allah

unpleasant at first and Dbelievers
pleasant in the end.

According to Quraish Shihab, compassion is not without distinction, as interpreted from four
terms in the Qur’an. Each term possesses significant differences from the others. In terms of their
characteristics, rahman, rahim, and ra"uf differ substantially: rahman represents compassion that is
temporary and perfect, rahim is a form of compassion that is steady and continuous and may feel
unpleasant at first but becomes sweet in the end, while ra’iif refers to compassion that is pleasing

from beginning to end (Shihab, 2002a).
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In terms of their objects, rahman differs fundamentally from rahim and ra’iif. The object of Allah
as rahman encompasses all creation, both those who believe and those who do not, whereas the object
of Allah as rahim is limited to those who believe in and devote themselves to Him. In terms of type,
rahman and rahim also differ like their compassion: rahman represents Allah’s worldly compassion,
while rahim refers to His otherworldly compassion (ukhrawi) (Shihab, 2002a).

In terms of its form of reception, compassion in the form of rahim is different from that in the
form of ra’iif. Compassion in the form of rahim may initially be unpleasant but becomes deeply
comforting. In contrast, ra’uf refers to compassion that is pleasing from the very beginning to the
end (Shihab, 2002a, 2002c).

Table 3. Compassion in the Thought of Quraish Shihab and Its Implications
for Learning in Islamic Education

Compassion in the Thought of Implications for Learning in Islamic

Verse

Quraish Shihab Education
Allah is a compassionate educator Qs. Al-Fatihah/ 1: 2-3 Building Educational
Communication
Allah provides for all His creatures. Qs. Al-Fatihah/ 1: 2 Providing for All Learners' Needs
Allah is a patient educator Qs. Al-Fatihah/1:2-3 ~ Patient Learning
Allah is a firm yet compassionate Qs. Al-Fatiha/2-4 Firm Learning Based on Compassion

educator

To understand the implications of compassion in the thought of Quraish Shihab, it is essential
first to consider how Allah introduces Himself in the Qur’an, particularly in Qs. Al-Fatihah/1. In Qs.
Al-Fatihah /1: 2, instead of introducing Himself as Allah, He introduces Himself as Rabb. This choice
is not without reason. Based on its meaning, rabb shares the same root as the word tarbiyyah, which
means “to guide something step by step toward perfection, both in its occurrence and function”
(Shihab, 2002a).

Furthermore, Quraish Shihab explains the relationship between rabb and al-‘alamin, which
means “the universe or everything other than Allah” or “the collective kinds of creatures created by
Allah that are living.” This is intended to show all of His creations throughout the universe that
Allah did not merely create everything in the world and then abandon it. Instead, Allah, as rabb,
provides everything needed for each creature to achieve its purpose. In simpler terms, Allah wants
to demonstrate that He is not just the Creator, but also the Sustainer and Educator of the universe
(Shihab, 2002a).

Additionally, according to Quraish Shihab, if this verse had chosen to use the name of Allah

instead of rabb, it would automatically reflect all the attributes of Allah, both His rubiibiyyah (the
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attributes of actions that can touch and impact human beings) and His ulithiyyah (the attributes
inherent in the essence of Allah) (Shihab, 2002a). However, if the word rabb is used in this verse, it
would only encompass and reflect the attributes that can touch and influence human beings
(rubiibiyyah) (Shihab, 2002a).

In the next verse, Allah explains the foundation upon which He provides sustenance and
education when caring for and nurturing all the creatures in the universe. In Qs. Al-Fatihah/ 2: 3,
Allah uses the words al-rahman and al-rahim to show the foundational principles He uses in
educating and sustaining all of His creation (Shihab, 2002a). Al-rahman and al-rahim, which are
derived from the root rahm, carry meanings closely related to compassion. Any word that consists
of the letters ra, ha’, and mim is associated with “gentleness and compassion” (Shihab, 2002a).

Furthermore, according to Quraish Shihab, the use of the attribute al-rahman al-rahim for Allah,
alongside rabb, aims to remove the impression of "absolute power" that comes with the use of the
word rabb (Shihab, 2002a). The reason why Allah uses the words al-rahman and al-rahim in this verse
is to eliminate the perception of Allah's arbitrary power in sustaining, guarding, and educating
humans (Shihab, 2002a). Additionally, the purpose of using al-rahman al-rahim in this verse is to
emphasize to all of His creations that the education and care provided by Allah to all creatures are
not based on arbitrary rule, but on compassion (Shihab, 2002a).

Maka berdasarkan pemahaman terkait rabb dan hubungannya dengan al-rahman dan al-rahim
dalam al-Qur’an, Quraish Shihab berpendapat bahwa kasih sayang memiliki implikasi yang sangat
penting dalam pendidikan. Oleh karena itu Quraish Shihab menyatakan bahwa kasih sayang
berimplikasi dengan pendidikan, yaitu mendidik dengan kasih sayang, menyediakan segala kebutuhan
peserta didik, mendidik dengan penuh ketelatenan, dan tegas namun penuh dengan kasih sayang.
Discussion

Compassion is essential to life (Armstrong, 2010; Hamim et al., 2021; Rambe et al., 2024).
Quraish Shihab states that compassion is Allah's primary act in creating, educating, and sustaining
human beings (Shihab, 2002a). He describes compassion as the form of rahmat of Allah in the Qur’an,
which is the feeling of pain that arises when witnessing the suffering of others, prompting someone
to help and alleviate that suffering.

Paul Gilbert (2015) defines compassion as a deep emotional response to the suffering of others,
accompanied by a strong urge to help and alleviate that suffering. Armstrong (2010) adds that

compassion arises when someone tries to feel the suffering of others as if it were their own, leading
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to the desire to help. He also emphasizes that compassion motivates people to treat others as they
would like to be treated. This idea aligns with the "golden rule" first articulated by Confucius (551—
479 BCE), which is to recognize what hurts oneself and not inflict it upon others (Armstrong, 2010).

According to Arabic linguists, all words derived from the letters ra, ha, and mim carry
meanings of gentleness, compassion, and tenderness (Al-Ashfahani, 2020). In the Qur’an, the word
rahmat is often used to describe Allah’s compassion toward humanity, appearing 114 times in
various surahs and verses (Shihab, 2002a). This highlights the importance of compassion in the lives
of humans and other creatures.

Quraish Shihab explains that rahmat is every form of grace Allah bestows upon humanity
(Shihab, 2002a). He emphasizes that rahmat is an act of Allah, not an attribute of His essence, because
the attributes of Allah’s essence cannot be granted to humans. An example of this usage can be seen
in Qs. Ali ‘Imran/ 3: 8 depicts rahmat as a gift from Allah to humans (Shihab, 2002a).

Rahmat is not exclusively owned by Allah, as a particular form of rahmat is also possessed by
humans. However, there is a significant difference between the two. Human rahmat originates from
the gentleness of the heart that arises from seeing the suffering of others, which then motivates one
to do good to alleviate that pain (Shihab, 2002a). This indicates that humans inherently have the
potential for compassion, although human rahmat is considered imperfect.

In contrast, Allah’s rahmat is perfect, not originating from any pain, encompassing the entire
universe, and applying to all creatures without exception, and it is priceless (Shihab, 2002a). Thus,
Allah’s rahmat is comprehensive and absolute, while human rahmat is limited, stemming from
empathy, and directed toward alleviating suffering.

There are several opinions regarding the linguistic meaning of the word rahman. First, rahman
is believed to originate from the root word rahm in Arabic (Al-Ashfahani, 2020). Scholars argue that
the form rahman follows the pattern fa‘lan, which in Arabic usually indicates the meaning of
perfection or temporariness (Shihab, 2002a).

The second opinion states that rahman has no root in Arabic and was therefore unknown to
the polytheists, as reflected in Qs. Al-Furqan/ 25: 60 (Shihab, 2002a). The third opinion suggests that
rahman comes from Hebrew, specifically rakhman, marked by a dot above the ha letter. Therefore, in
Qs. Al-Fatihah/ 1: 1 and 3, the word rahman is always paired with rahim to clarify its meaning
(Shihab, 2002a). Fourth, according to Ibn Ashur, rahman could still originate from Arabic, as Arabic
is believed to be older than Hebrew (Shihab, 2002a).
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Despite the various views, most scholars agree that rahman comes from Arabic, derived from
rahm, and follows the pattern fa‘lan, which denotes perfection and temporariness (Al-Ashfahani,
2020; Shihab, 2002a). Therefore, this study follows the majority view. Because it signifies perfection,
the word rahman has no plural form and cannot be attributed to any being other than Allah (Shihab,
2002a). Meanwhile, the meaning of temporariness indicates that Allah's rahmat is temporary in this
world and is given to all creatures, regardless of their faith (Shihab, 2002a).

Muhammad Abduh adds that rahman is an attribute of Allah’s actions (fi'il), representing
Allah’s act of bestowing His rahmat upon all creatures (Shihab, 2002a). Thus, rahman describes
Allah’s action of granting temporary rahmat in this world to all creatures without exception, whether
they believe or not.

Like rahman, the word rahim also originates from Arabic with the root word rahm (Shihab,
2002a). According to al-Ashfahani, phrases derived from the letters r4, ha, and mim carry meanings
of gentleness, compassion, and tenderness (Al-Ashfahani, 2020). Regarding wazn, rahim follows the
pattern fa'il, which indicates a steady and continuous characteristic. Unlike rahman, which has no
plural form and is only attributed to Allah, the word rahim has the plural form ruhama” and can be
used for other creatures, as seen in Qs. Al-Taubah/ 9: 128, which describes the compassion of the
Prophet Muhammad using the term rahim (Shihab, 2002a). The rahmat expressed by rahim is
continuous, and according to scholars, rahim reflects the rahmat of the afterlife, which is Allah's
eternal compassion granted only to the believers. Unlike rahman, which describes an action, rahim
represents an attribute inherent in the essence of Allah (Shihab, 2002a).

The term rahim is familiar in society. Many people immediately think of a mother’s compassion
for her child when this term is heard. This is understandable, as rahim can also be attributed to
humans (Shihab, 2002a). However, human compassion cannot be equated with Allah’s rahmat,
which is perfect and unparalleled. From this explanation, it can be concluded that rahim is a form of
Allah's compassion inherent in His essence, steady, continuous, and granted explicitly to His
believing servants. While it can also be attributed to humans, rahim in the divine context still holds
a much higher and more perfect status.

The word ra’iif originates from Arabic and carries the meanings of gentleness and compassion
(Shihab, 2002c). According to Al-Zajjaj, ra’iif is used to describe the possessor of rahmat, but only
when that rahmat has reached its highest level (Al-Zajjaj, 1988). Al-Harrali adds that the attribute

ra’iif reflects compassion granted to those with a good relationship with the giver (Shihab, 2002c).
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Thus, ra’iif reflects Allah bestowing His rahmat upon the believers who maintain a good
relationship with Him. This differs from al-Rahman, which signifies Allah’s compassion toward all
of creation, regardless of their faith.

However, this difference appears similar to the meaning of al-Rahim, which also refers to
Allah’s compassion for the believers. Quraish Shihab explains that the main difference between al-
Ra’iif and al-Rahim lies in their focus: al-Ra’iif emphasizes the giver of compassion (Allah), while al-
Rahim focuses on the recipient of compassion (Shihab, 2002c).

Shihab also asserts that the word al-Ra’iif is only used when the rahmat granted is pleasing
from beginning to end. Although rahmat may initially seem unpleasant, if it eventually leads to
goodness and pleasure, it may be called raiif (Shihab, 2002c). Therefore, al-Ra’iif depicts Allah as the
giver of pure compassion, leaving no suffering for the recipient.

From the various definitions that have been explained, the concept of rahmat according to
Quraish Shihab aligns with the meaning of compassion, which is the feeling of empathy that
motivates a person to feel the suffering of others as if it were their own, leading to the desire to help
and alleviate that suffering. Rahmat depicts the form of Allah’s compassion toward His creatures.
Rahman shows Allah as the giver of perfect compassion; rahim is an attribute inherent in His essence
and granted to the believers, while ra’iif reflects Allah’s compassion that is pleasing from the
beginning to the end. Therefore, compassion becomes an essential aspect that significantly impacts
Islamic education, particularly in the learning process.

The Implications of Compassion and Islamic Education from the Perspective of Quraish Shihab
in Tafsir al-Mishbah

Compassion plays a crucial role in Islamic education, particularly in learning (Armstrong,
2010; Rambe et al., 2024; Shihab, 2002a). Learning that is based on compassion is more effective in
achieving its objectives, as it helps foster the learners' self-confidence. This sense of confidence
makes them more open, sincere, and trusting of what the educator conveys (Abdussalam, 2017).

Based on the author’s analysis of Quraish Shihab’s thought in Tafsir al-Mishbah, there are four
main implications of compassion in Islamic education learning. In the learning process, educational
communication is essential for achieving learning goals. Educational communication occurs when
the educator's actions are understood and appreciated by the learners (Abdussalam, 2017). To
achieve this, effective communication is necessary. According to Abdul Majid, communication is

considered adequate when there is a two-way flow of information between the educator and the
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learner, and the message conveyed is received as expected by both parties (Majid, 2012). Santoso, as
cited in Pratikno, adds that effective communication means that both the communicator and the
recipient have a shared understanding of the message being conveyed, often referred to as “the
communication is in tune” (Pratikno, 2017).

Majid also emphasizes the importance of effective communication in education, as it builds a
harmonious relationship between educators and learners (Majid, 2012). This relationship is called
educational communication, where the learners understand and value the educator’s teaching
actions (Abdussalam, 2017).

In the Qur'an, educational communication is reflected through Allah’s educational actions
based on compassion, as seen in Qs. Al-Fatihah/ 1: 2-3. Allah is portrayed as Rabb, who educates
and sustains all His creations with compassion, through the attributes al-Rahman and al-Rahim. The
choice of the word rabb al-‘alamin represents a gentle and compassionate educational approach,
distinguishing it from the use of Allah’s name, which implies absolute power and could appear
arbitrary.

Learning based on compassion has a positive impact on learners. They feel valued, fostering
trust in the educator. This is known as interpersonal communication, which forms the foundation of
effective communication, harmonious relations, and mutual trust between the educator and learners
(Majid, 2012). Once effective communication is established, educational communication is created.
Educational communication ensures that the learners receive the learning material well, which in
turn allows the learning objectives to be achieved.

As developing individuals, learners require guidance to meet their physical and psychological
needs. Maslow's hierarchy of needs identifies five essential needs for learners: physiological needs,
safety, social needs, esteem, and self-actualization (Devianti & Sari, 2020; Marhamah & Zikriati, 2024;
Maslow, 1984; Santrock, 2000).

Educators are responsible for guiding and creating a supportive learning environment
(Devianti & Sari, 2020). This environment can only be effective if educators understand the learners'
characteristics and needs (Devianti & Sari, 2020; Marhamah & Zikriati, 2024). Maslow also
emphasizes that understanding learners' needs is central to learning (Maslow, 1984).

This concept aligns with the idea of compassion as described in the Qur'an. In Surah Al-
Fatihah/1:2, Allah is described as rabb al-‘alamin, meaning He not only creates but also meets the

needs of His creatures. This serves as a guide for educators to ensure they provide for the needs of
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their learners to foster a productive learning environment.

Similarly, in Surah Al-Taubah/9:43, Allah gently reprimanded Prophet Muhammad after the
Battle of Tabuk for allowing some companions to abstain from the battle. The reprimand began with
"afallahu “anka" (Allah has forgiven you), showing His care for the Prophet’s emotional state. This
demonstrates how Allah prioritized the Prophet's psychological well-being before addressing the
issue.

In Surah Al-Rahman/ 55: 1-3, Allah is referred to as al-Rahman, and the verse mentions that
He taught the Qur'an before describing the creation of humans. This emphasizes that knowledge is
a fundamental human need, even more critical than existence itself. Allah, as the ultimate educator,
demonstrates His compassion by providing knowledge as the essential provision for life
(Abdussalam, 2017).

In conclusion, meeting learners' needs is vital for effective learning. Educators must
understand and address these needs, as shown by Allah’s example in the Qur'an, to create an
optimal learning environment. Perseverance is a key element in the learning process, and an
educator's commitment is crucial to achieving educational goals, according to Umi Habibah et al.
(2021), when parents lack perseverance in guiding their children's learning, it results in an ineffective
learning environment and leads children to prioritize play over studying. In education, Abdussalam
(2017) describes perseverance as teaching with compassion, sincerity, and dedication. Armstrong
(2010) likens it to a mother's selfless compassion in nurturing, guiding, and protecting her child.

Thus, perseverance reflects compassion and patience in teaching without expecting rewards.
Educators must be patient to build trust and help students be receptive to learning (Abdussalam,
2017). In Islam, perseverance mirrors Allah's rahmaniyyah, His complete compassion, sincerity, and
earnestness in guiding His creation. This is evident in Qs. Al-Fatihah/ 1: 2-3, where Allah sustains
all of creation with His compassion, embodied in al-Rahman and al-Rahim.

Quraish Shihab (2002a) compares perseverance to a mother's unwavering love —staying up at
night to care for her child and controlling her emotions for the child's well-being. Similarly, a
devoted educator teaches compassionately, patiently guiding students through challenges and
treating them with care, just as a mother does her child (Armstrong, 2010; Shihab, 2002a).

A persevering educator is impartial, treating all students fairly and compassion, regardless of
their backgrounds. Quraish Shihab (2002a) asserts that those who recognize Allah as al-Rahman and

al-Rahim will radiate compassion in their actions. Al-Ghazali compares a compassionate person to

383



Scaffolding: Jurnal Pendidikan Islam dan Multikulturalisme

the sun, offering light and warmth without discrimination; those who do not feel it are at fault, not
the sun (Shihab, 2002a).

Therefore, Islam stresses the importance of perseverance in teaching. A persevering educator
instills trust and a passion for learning in students, guiding them fairly, regardless of their status,
ethnicity, or religion, with compassion at the heart of their approach.

Firmness creates a productive and disciplined learning environment (Anggraeni et al., 2020;
Munfiatik & Mubarok, 2023). Educators must maintain firmness to ensure discipline in the learning
process, especially when addressing students who delay assignments, arrive late, or disrupt classes
(Anggraeni et al., 2020; Munfiatik & Mubarok, 2023). While firmness is necessary for teaching and
disciplining students, it should be exercised thoughtfully and only when needed (Aisyah et al.,
2024). Discipline should always be approached positively, aiming to foster students' abilities and
moral values.

In Islam, educators are encouraged to be firm against inappropriate behavior, but always with
compassion. This is reflected in Qs. Al-Fatihah/ 1: 4, where Allah’s authority (malik yaum al-din)
follows His attributes of mercy (al-Rahman al-Rahim), emphasizing that firmness should stem from
compassion, not anger. This order also reminds humans not to take Allah’s mercy for granted, as He
still rewards good and bad deeds. Thus, the balance between compassion and firmness is essential
in education. In conclusion, educators must combine compassion with firmness when addressing
mistakes. Firmness should be constructive and educational, just as Allah demonstrates in the

Qur’an, firm, yet always compassionate.

CONCLUSSION

Based on the research findings, Quraish Shihab divides Allah's compassion in the Qur’an into
four terms: rahmat as the outpouring of Allah's compassion toward humanity, rahim as an attribute
of Allah inherent in His essence, rahman as an act of Allah in bestowing His compassion upon all
creatures without exception, and ra’iif as Allah’s compassion that is pleasing from beginning to end.
Quraish Shihab also emphasizes the importance of compassion in Islamic education. He interprets
the phrase rabb al-‘alamin, described with al-Rahman al-Rahim, as depicting Allah who educates all
His creations with the principle of compassion. From this perspective, there are four implications of
compassion in learning according to Quraish Shihab in Tafsir al-Mishbah: (1) building educational

communication, (2) fulfilling the needs of the learners, (3) teaching with perseverance, and (4) being
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firm based on compassion. By making compassion the foundational principle of learning, learners'
full potential can develop intellectually, emotionally, socially, and spiritually. This aligns with the
goals of Islamic education: to shape learners who are faithful, of noble character, and capable of

applying their knowledge in life.
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