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Abstract
Every day, mental illnesses bring about significant economic, social, and personal loss. It is for this reason that
investigation of human psychological needs is essential. Failure to meet these needs may result in mental
disorder. Keeping the psyche healthy and securing peace of mind are some of the main concerns of monotheistic
religions, especially Islam. The psychological needs of human beings addressed in the teachings of Islam are
examined in the present study. According to Islamic teachings, the most important mental needs of humans
include safety, love, self-esteem, knowledge, beauty, self-actualisation, and prayer.
Quranic teachings maintain that fulfilment of psychological needs not only prevents mental disorders, but also
acts as a prelude to worshiping God since humans attain sustainable peace through worship.
Keywords: psychological needs, human beings, Islamic teachings, Quranic teachings
1. Introduction
Anxiety and depression are disorders from which many people suffer. They are, in fact, the most prevalent
mental disorders. Proliferation of psychological conditions throughout the world lead the World Health
Organisation (WHO) to start a new programme of mental health services. In 1961, a great social psychiatry
movement began in the USA, which was called by some ‘the third great revolution’.
Specialists have estimated that the onset of 80% of all modern diseases coincides with psychological pressure.
Considering that mental illnesses bring about significant economic, social, and personal loss every day, it is
essential that the psychological needs of human beings be investigated. Failure to meet these needs can result in
mental disorder. Thus, utilising a descriptive and analytic approach, the present research seeks to answer the
question: According to Islamic teachings, what are the psychological needs of human beings, and what are the
effects of fulfilment of such needs?
2. Human Psychological Needs
Over the course of history, Islam has attracted millions of people from various ethnicities and geographical
locations. It has changed their lifestyles and has given their lives a special purpose. It has also provided them
with rules and guidelines for personal and social life. Doubtless, such a religion utilises a special psychological
system. Some of the main concerns of monotheistic religions, especially Islam, include solving mental problems
and securing peace of mind (Aḥmadī, 1993, p. 806). The following are the most important psychological needs
of humans according to Islamic teachings.
2.1 Safety
If the physiological needs of a person are satisfied relatively well, a new set of needs emerge that can be
generally considered as safety-related needs (Shāmlū, 1993, pp. 136-146; Muḥy al-Dīn Bunāb, 1995, pp. 38-39;
Maslow, 1995, pp. 82-83).
There is a difference between the need for safety according to the Islamic view and the materialistic perspective.
In a materialistic view, this need is a purpose. However, in Islam, it is a precondition for attaining the goal of
becoming God’s representative (caliph) upon the earth. An outcome of the difference between these views is as
follows. Any kind of threat to the materialistic human leads to loss of inner balance since the secular person is
limited to worldly time and space; they have nothing but a finite lifetime and a restricted area in which to live.
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However, this is not so for the believer. The misfortunes throughout life are replaced with spiritual values,
otherworldly blessings, and divine destiny. For believers, worldly life is a bridge to eternal life in the next world.
On the other hand, persons whose sole purpose in life is attaining everything possible in this world knows no
bounds in satisfying their desires (Majlisī, 1984, vol. 73, p. 7).
When there is a threat to the law, order, and government of a society, the need for safety is urgent. In such a
situation, it is to be expected that in most people nihilism and fear of chaos will result in regression from higher
needs and prioritisation of the overwhelming need for safety (Ṭabāṭabāʾī, 2010, vol. 11, pp. 79-109).
In the teachings of Islam, order is considered one of the principles of psychological health (Tabrisī, 1986, pp.
543-544, p. 363; Maybudī 1993, pp. 499-500; Razī, 2000, pp. 469-470; Ṭūsī, 1982, p. 534; Ibn Kathīr Damishqī,
1998, pp. 59-60).
With respect to law and order, Islam advises the following.
a.

All needs relating to order must be taken into consideration

b.

People must dedicate themselves to positive activities and avoid disorganisation (Ākhūnd Khurāsānī, 2008,
vol. 2, p. 249)

c.

People must place importance on their connection with God

d.

People must manage the affairs in their lives

e.

People must satisfy their desires and achieve permissible pleasures (Ibn Shuʿbah Ḥarrānī, 1984, p. 11)

f.

People must practice moderation and refrain from excess (Quran 2:143; Suyūṭī, 1984, vol. 1, p. 144;
Zamakhsharī, 2006, vol. 1, pp. 198-199; Rāzī, 1988, vol. 2, pp. 196-197; Ḥusaynī Shāh ʿAbd al-ʿAzīmī,
1984, vol. 1, pp. 274-275).

2.2 Love
After satisfying physiological and safety-related needs, the need for love and affection manifests itself. In this
situation, persons thirst for relationships with other people, and forget that there was a time when they were
hungry and attached no importance to love - a time when they ridiculed love. Now, however, they strongly feel
the pain of loneliness, isolation, abandonment, and absence of friends (Maslow, 1995, pp. 79-81). The need for
love includes both the need to love and to be loved (Muḥy al-Dīn Bunāb, 1995, pp. 49-53).
Love is the basis of religion according to Islamic teachings (Kulaynī, 1984, p. 79; Ḥuwayzī, 2010, pp. 83-84).
Love is not only one sided. It draws a person to fulfil the desires of the beloved. This makes the beloved
interested as well. Basically, the bond of love draws a person toward the beloved and the desires of the beloved,
and the more this motivation grows, the stronger the attraction becomes (Qumī, 1936, p. 201).
The Quran declares to those claiming to love God, ‘If you love Allah, then follow me; Allah will love you...’
(Quran 3:31).
The story of the brothers of Prophet Joseph is the best example of abandonment and psychological pressure in
the Quran. When they felt that their father loved Joseph and Benjamin more (Quran 12:8), they decided to
murder Joseph. Thus, they became the agents of destruction of Jacob’s family (Qumī Mashhadī, 1989, p. 276;
Thaʿālibī, 1997, p. 312; Ṭabarī, 1991, pp. 92-93). It may be said that like a strong adhesive, love joins the
components of a human society. Without love, people separate from each other and the society crumbles
(Makārīm Shīrāzī, 1996, p. 392).
In the Quran, God gives believers the following tidings.
‘Indeed those who have faith and do righteous deeds—the All-beneficent will endear them [to His creation]’
(Quran 19:96).
Through the principle of love and fulfilment of needs, the teachings of Islam seek to reform the people. The
principles of love and fulfilment of people’s needs is completely contrary to enmity and rancour. In Islam, the
need for love is satisfied through expression of love and drawing close to other people (Majlisī, 1984, vol. 74, p.
181, 393; vol. 75, p. 265; vol. 77, p. 149).
The commandments of saying ‘salām’, making an effort to be the first to say it, and displaying affection are
indicative of the efforts of Islam to attract people’s hearts toward one another and spread affection. The Quran
considers one of the distinguishing traits of prophets to be their love and compassion for the people (Quran 7:79;
9:128; 26:3; Ṭayyib, 1999, vol. 5, p. 373; Sūr Ābādī, 2002, vol. 2, p. 771; Ālūsī, 1994, vol. 4, p. 404).
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The exchange of affection is a major issue in the society. Every person needs the affection of others. It is for this
reason that visiting relatives is an important issue in Islam. Of course, believers make friends and enemies for
God. They hasten to visit other believers and exchange affection due to their love for God.
2.3 Self-esteem
People living in a society desire a feeling of respect for themselves and also desire to show respect to others.
Fulfilment of self-esteem brings about self-confidence, and neglect of self-esteem leads to a feeling of inferiority,
weakness, and helplessness (Maslow, 1995, pp. 82-83). Accordingly, many negative reactions stem from lack of
self-esteem. Healthy, genuine self-esteem is based on due respect from others as opposed to superficial
reputations and undue praise. Secular people seek love and gratitude. They are intent on attaining great fame and
social status. However, Muslims endeavour to attain a personality commensurate with the divine mission
entrusted to them since in the Islamic perspective, greatness belongs to God, the Prophet of Allah, and other
believers.
The value given to self-esteem in Islamic teachings prevents people from performing ignoble and improper
deeds (Ḥurr ʿĀmilī, 1973, vol. 3, pp. 343, 351, 376). In the Quran, attention to self-esteem is a fundamental
concept since humans are considered the best of all creatures (Quran 17:70; 23:14; 25:72; Thaʿlabī Nīshābūrī,
2001, vol. 6, pp. 114-115; Sayyid ibn Quṭb, 1991, vol. 4, pp. 2240-2241; Baḥrānī, 1995, vol. 3, p. 550; Ḥusaynī
Hamidānī, 1984, vol. 10, p. 111; Thaqafī Tihrānī, 1978, vol. 3, pp. 378-379).
On human dignity in Islam, it is sufficient to say that humans do not have the right to worship any being save
God. Only He can be worshiped, and no other has this right. A person who desires greatness must know that all
greatness belongs to God (Quran 35:10; Qurashī, 1998, vol. 9, p. 20; Mughniyyah, 2003, vol. 6, p. 281; Kāshānī,
1957, vol. 7, p. 393; Ṣādiqī Tihrānī, 1984, vol. 24, p. 309; Andalusī, 1999, vol. 9, p. 17).
2.4 Knowledge
The human quest for knowledge is aimed at satisfying curiosity. Humans seek the truth in the face of the greatest
of dangers, even the risk of death. They are fascinated by mysterious and unknown phenomena. On the other
hand, they exhibit a weary or jaded response to known phenomena. Boredom, depression, and self-hatred
manifest themselves in intelligent persons who are wasting their lives on banal professions. Humans become
weary of old things, and things that satisfy the human need for exploration quickly lose the gratification they
previously provided (Maslow, 1995, pp. 85-89).
Islam extends the rewards of martyrdom, the greatest spiritual status, to seekers of knowledge (Ṭabrisī, 1986, vol.
9, p. 235).
The first Quranic verses that were revealed to the Prophet of Islam concerned knowledge (Quran 96:4-5;
Sabziwārī Najafī, 1998, vol. 1, p. 603; Ṭāliqānī, 1986, vol. 4, p. 181; Fayḍ Kāshānī, 1994, vol. 5, p. 349). In the
Quran, after speaking of the blessing of creation, God speaks of knowledge (Quran 55:3-4; Shubbar, 1991, vol. 1,
p. 496; Sharīf Lāhījī, 1994, vol. 4, p. 327; Faḍl Allāh, 1998, vol. 21, pp. 303-304). The Quran asserts that the
angels bowed to Adam when he gained divine knowledge (Quran 2:31; Jurjānī, 1998, vol. 1, p. 64; Ḥusaynī
Shīrāzī, 2003, vol. 1, p. 120). The status of knowledge is so high that God commands Muhammad, the Prophet
of Islam, to say, ‘My Lord! Increase me in knowledge’ (Quran 20:114).
Even though Prophet Moses held the rank of prophethood, he followed Prophet Khiḍr to gain knowledge (ibid
18:66).
Even though Prophet Abraham had reached a lofty spiritual status, he asked God to show him how the dead
come back to life so he could reach the state of certainty (Quran 2:260; Bayḍāwī, 1998, vol. 1, p. 157; Ibn Shahr
Āshūb Māzandarānī, 1990, vol. 1, pp. 221-222). This event demonstrates that even if a person is given divine
knowledge and the rank of a prophet, the person seeks certainty and peace of heart through yet better
understanding; in other words, there are various levels of certainty, and Prophet Abraham sought to reach a
higher level.
When prophets, who have been satiated from the springhead of divine knowledge, seek inner peace in higher
understanding, it is clear what normal humans must do as, in actual fact, they have very little knowledge (Quran
17:85).
2.5 Beauty
Some people have a real aesthetic need. They become ill by observing ugliness and recover their health when
they stay in a beautiful environment. Such people are brimming with a sort of enthusiasm that only beauty can
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satisfy. The human interest in beauty has existed from the era of cave-dwelling until today (Maslow, 1995, p.
89).
Love for beauty is one of the four aspects of the human soul that creates literary and poetic beauty as well as arts
and crafts. Islamic teachings also lay importance on this aspect of the human soul (Quran 7:32; (Ḥurr ʿĀmilī,
1973, vol. 3, pp. 341). According to the teachings of the Quran, God has commanded that believers wear their
adornments when entering a mosque (Quran 7:31; Marāghī, n.d., vol. 8, p. 133; Zuḥaylī, 1997, vol. 8, p. 183).
Having an aesthetic perspective toward the universe is a type of worship. When observing beauty, believers feel
not only pleasure, but also a kind of obeisance toward the Lord. Obviously, there are Islamic rules about beauty
and use of adornments just as there are rules about use of all other blessings.
The important rules for use of adornments in Islam include the following.
a. Use of adornments must not lead to stigmatisation or distinction in the society (Ḥurr ʿĀmilī, 1973, vol. 1, p.
354).
b. The use of God’s blessings and adornments must adhere to the prohibition of wasting. Therefore, excess in use
of adornments with the aim of arrogance and vaunting is forbidden (Quran 26:128-129).
2.6 Self-actualisation
Self-actualisation refers to realisation of the potentials that lie within a person. Self-actualisation may manifest
itself as the tendency to become a champion, inventor, or something similar. Visible manifestation of
self-actualisation usually requires fulfilment of lower needs including physiological needs, safety, love, and
self-esteem (Maslow, 1995, pp. 82-84).
Self-actualisation is exhibited in a person with a strong need for advancement - a person who wants to improve
their performance. The following are specifications of advocates of progress and development.
a. They do not seek easy work.
b. They seek out tasks that are not comparable with the work of others.
c. They are diligent.
d. They have high aspirations.
The Islamic view on self-actualisation may be summarised as follows. Humans are like gold and silver mines,
and the prophets have been sent to extract these ores.
As indicated in the Quran, no creature’s arcs of descent and ascent (qaws ṣuʿūd wa nuzūl) are as lengthy as those
of human beings. In the arc of ascent, angels prostrate themselves before human beings (Quran 38:71). Humans
become the vicegerents of God upon the earth (ibid 2:30). They are creatures that have been created in the best
possible way (ibid 23:14), and on the condition that they perform good deeds, they will become the best of
creatures (ibid 98:7). In the arc of ascent, humans can reach a state where they perceive nothing but God (ibid
53:8-9).
According to the teachings of the Quran, humans on the arc of descent are described as lowlier than animals
(ibid 7:179). Their hearts can become harder than stones (ibid 2:74). Ultimately, they can plummet to the
lowermost depths of hell (asfal al-sāfilīn) (ibid 4:145; Makārīm Shīrāzī, 1996, vol. 27, p. 144).
In this path of climb and descent, humans are responsible and have free will; they reap what they sow (53:39;
Ṭabāṭabāʾī, 2010, vol. 13, pp. 189-194; Jawādī Āmulī, 1993, pp. 30-35).
The teachings of Islam endeavour to make humans view themselves positively, enjoy a feeling of independence,
and avoid negative thoughts, inferiority, weakness, and uncertainty.
Naturally, self-actualisation must go hand in hand with acceptance of reality and correct self-assessment. Such
assessments must accompany trust in the power of God along with personal endeavours in order to lead a person
to their final destination (Bustānī, 1993, pp. 248-274).
2.7 Worship
In most religious books, three main factors are discussed concerning worship including religious vows and
sacrifice, confession and repentance, and prayer to God (James, 1964, p. 152).
The need for worship and prayer is one of the oldest and most solid manifestations of the human soul as well as
one of the fundamental aspects of human existence. Investigation of traces of human life reveals that wherever
humans lived, worship and prayer existed as well though the god being worshiped varied. Prophets have not
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taught humans worship itself, but rather the manner in which to worship. In this way, they sought to prevent
polytheism. Many scholars believe that humans were initially monotheists but later deviated from the path. The
tendency to worship, which is sometimes called the religious sense, exists in every human being (Muṭahharī,
1982, p. 105).
Research on depressed people and criminals has demonstrated that those who accept religious beliefs or are
somehow connected with a place of worship have loftier characters. In comparison with those without faith and
who do not worship, they have a sort of nobility (Ṭayyārah, 2003, p. 9).
According to researchers in the area of human mental health, persons who go to church once a week have less
psychological problems (Riḍwān Ṭalab, 1996, p. 24).
If a person spends an hour every day for worship and speaking with the Lord, their souls will be greatly purified
(Muṭahharī, 1982, p. 292).
In times of difficulty and pressure, humans invariably seek refuge in supernatural powers. The Quran announces
that when humans lose hope in material causes, they remember God and ask Him for help (ibid 10:12).
According to the Quran, God’s purpose for creating humans and jinn was for them to worship their Lord (ibid
51:56; Qumī, 1988, vol. 2, p. 331). This is because worship is the ultimate state of human perfection, proximity
to God, and submission to Him.
3. Conclusion
Since solving mental problems and securing peace of mind are two of the main concerns of Islam, its teachings
take the psychological needs of human beings into consideration. The most important of these needs include
safety, love, self-esteem, knowledge, beauty, self-actualisation, and worship. In the view of Islam, safety is not a
goal in and of itself, but rather a prelude to achieving proximity to the Lord.
According to Islam, love and affection are not one-sided since love induces a person to fulfil the desires of the
beloved. This display of affection makes the beloved interested in return.
The exchange of affection is a major issue in the society. Every person is in need of the affection of others. It is
for this reason that visiting relatives is an important issue in Islam.
Islamic teachings prevent people from performing ignoble and improper deeds that are contrary to self-esteem.
In the Quran, self-esteem is a fundamental concept since human beings are the greatest of God’s creations. A
person who desires greatness must know that all greatness belongs to God.
The Quran teaches that acquisition of knowledge leads to mental peace.
According to the Islamic view, having an aesthetic perspective toward the universe is a type of worship. When
observing beauty, believers feel not only pleasure, but also a kind of obeisance toward the Lord.
The teachings of Islam endeavour to make humans view themselves positively and, in this way, Islam lays the
foundations for self-actualisation.
A person can cleanse their souls to a great degree by spending an hour every day for worship and speaking with
their Lord.
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