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Religion is a pervasive and influential phenomenon in the lives of m y  
people. Instances of religious behavior are easily found in almost all 
societies and cultures of the world. However, psychology, as a behav- 
ioral science has largely ignored the study of religion and its profound 
impact on human behavior. This article attempts to explore the rela- 
tionship between psychology and religion and how these two disci- 
plines interact. After a general overview of the relationship between the 
two disciplines, Islamization of psychology is suggested as a way out 
of the current impasse between psychology and religion. 

Religion’ and science2 form the most significant and influential forces in 
our lives. It is also undeniably true that the influence of religion, in these 
modem times, has declined and that of science has gained ascendancy. It is 
unfortunate that they are generally regarded as opposed to each other. The 
religion and science conflict has become legendary; whether there is any 
inherent conflict between the two is earnestly and passionately debated. 
There are intriguing questions on both sides, but whether there is a real con- 
flict and incompatibility, or that one is irrelevant to the other, is contingent 
upon several factors. It seems plausible that most of the ideas expressed 
regarding this conflict stem mainly from widespread misunderstandings as 
to the actual nature of science and religion and the basic goals that they pur- 
sue. 

In the area of psychology, many secularly educated psychologists today, 
believe in the worldview that emphasizes “scientific” understanding of all 
phenomena in life and considers religion as archaic. A recent U.S. survey 
of religious preferences of academicians shows psychologists to be among 
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the least religious? In spite of the important role that religion plays in many 
people’s lives, religious beliefs are perhaps the least addressed if not total- 
ly neglected in the present day science and profession of psychology. 

This article briefly examines the historical relationship between psychol- 
ogy and religion; identifies what position science adopts on religion and 
why some psychologists are antireligious; attempts to explore some com- 
mon ground between the two disciplines; examines whether and how psy- 
chology and religion interact with each other; and presents an analysis of 
the ongoing trend toward integration of the two disciplines. It is contended 
that the Islamization of knowledge project, especially Islamization of psy- 
chology, has opened up fresh avenues for bridging the gap leading to their 
eventual integrati~n.~ 

Although modem psychology largely rejects the notion of religion in the 
study of human behavior: the bond between psychology and religion is as 
old as the origin of psychology itself. Western6 psychology emerged out of 
several disciplines. In the fourteenth century, psychologia referred to a 
branch of pneumatology, the science of spiritual beings and substances? In 
the sixteenth century, a new term anthropologia was added to the literature 
of science, which studied the science of persons and was divided into psy- 
chologiu, the study of the human mind, and somatologiu, the study of the 
human body. Later in the 18th century, Von Wolff distinguished between 
rational and empirical psychology,8 which paved the way for scientific psy- 
chology. Biblical psychologies were also common in the nineteenth centu- 
ry; for example, the works of Rausch, Delitzcsch, and Chambers are quite 
important.’ Even earlier, in the thirteenth century, “natural science” was a 
part of philosophy and the debate of reason versus faith was also addressed 
by Aquinas (1225-1274) as a doctrine of one truth, when he said, “There 
are two paths to the same truth, not two truths. Truth is one and comes from 
God.”” It is also interesting to note that while behavior is obviously a crit- 
ical part of human nature, reducing the definition of psychology to the “sci- 
entific” study of behavior is limiting the subject matter of psychology as 
well as narrowing its focus. Historically speaking, the science of psycholo- 
gy concentrated on the study of the human soul. Psyche originally meant 
“soul or spirit” in Greek, “breadth of life” and “inner-man” (Roman-Latin). 
Ancient Greek philosophers were greatly influenced by Islamic concepts of 
human nature. Hence, we see that not only the definition of psychology is 
reduced, but also misconstrued and redefined in many ways by experts and 
laymen alike. This can also be characterized as the initial step to move psy- 
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chology from its religious base. Today, the scientific community looks at 
science and religion as separate and unrelated. In its “Statement of 
Perspective,” Zygo*Journal of Religion and Science, states the follow- 
ing: 

Traditional religions, which have transmitted wisdom about what is of 
essential value and ultimate meaning as a guide for human living, were 
expressed in terms of the best understandings of their times about human 
nature, society, and the world. Religious expression in our time, howev- 
er, has not drawn similarly on modem science, which has superceded the 
ancient form of understanding. As a result, religions have lost credibility 
in the modem mind. Nevertheless, some recent scientific studies of 
human evolution and development have indicated how long-standing reli- 
gions have evolved well-winnowed wisdom, still essential for the best 
life. 

The U.S. National Academy of Sciences, following the same view, stat- 
ed its policy on the relationship between religion and science in the fol- 
lowing resolution passed in 1981: 

Religion and science are separate and mutually exclusive realms of 
human thought whose presentation in the same context leads to misun- 
derstanding of both scientific theory and religious belief. l 1  

Some of the general reasons for this separation and incompatibility are, 
increasing secularization and modernization of knowledge, emphasis on 
empiricism and experimentation in science, and the acceptance of experi- 
ment as the method of investigation. In addition, Barbour suggests that 
there are at least three areas in which science and religion are unrelated: 

1. 

2. 

3. 

Science is based on facts; religion is based on faith. 
Scientific claims are verifiable or falsifiable, whereas religious claims are 
subjective and cannot be evaluated by objective means. 
Criteria for choosing between scientific theories are clear and objective, 
whereas criteria for choosing between religions are ambiguous and subjec- 
tive.12 

Psychology’s An ti path y toward Re1 i g ion 
The science of psychology operates on the principle that behavior is a 

result of cause and effect. This idea is premised on the debate of determin- 
ism versus freedom, and whether man is solely responsible for his own 
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actions. As a result, most psychologists tend to believe that the reason 
human beings behave the way they do is because of their nature, and that 
man is certainly limited in his own free will. Psychoanalysis to behavior- 
ism, and more recently, brain research attempt to prove the force of deter- 
minism in shaping man’s behavior. This scientific explanation of human 
behavior, including religious ones, certainly poses a challenge for those 
offering explanations using religious concepts for human behavior, includ- 
ing the exercise of “free will.” 

If one attempts to find out the psychologist’s reasons for antipathy toward 
religion, one can perhaps speculate, and with good reason, that since psy- 
chology and human nature were major explanatory concepts in the domain 
of philosophy and religion, it is only by repudiating their importance, that 
psychologists can develop new methods of understanding behavior. The 
creation versus evolution debate, no doubt, also had a great impact on the 
minds of these psychologists. Several other factors, which could be gleaned 
from psychological literature, suggest their superficial understanding of 
religion, and a rebellious spirit and attitude against religion due to their 
overly conservative upbringing. Those psychologists who believe in their 
discipline as “hard” science deliberately avoid studying “soft” topics that 
are not scientific in nature. Moreover, psychology in America has its roots 
in positivistic philosophy, which always undermined the value of religion. 
Wulff points out that psychology’s dominant philosophy of positivism 
attracted those persons who had rejected religion in the first place, and 
repelled those for whom religion was imp~rtant.’~ 

Psycho I o g i st s Ag a i n s t Re I i g i o n 
Due to specific and general reasons, several prominent twentieth century 

psychologists have shown direct antagonism toward religion and favored 
science and its method in the study of human behavior. Two renowned 
names that subscribe to such a position are Sigmund Freud and B.F. 
Skinner. Freud describes religion as a belief in a father-god, followed by 
obligatory rituals. He explaines that in early years of life, the child per- 
ceives parents and specially the father as an all-powerful, yet loving figure, 
who provides protection from all woes of life. In later years, when internal 
and external factors in a person’s life muse  a sense of helplessness, the per- 
son’s longing for a powerful father figure finds its fulfillment in re1igi0n.I~ 
Thus, Freud declares religion as an illusion, which is the result of wish ful- 
fillment rather than reason. Freud further contends that only forsaking reli- 
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gion and relying on science could allow a person and society to enjoy 
growth beyond the infantile stage. Skinner maintains that religious behav- 
ior is the same as all other behavior, which occurs because it is followed by 
reinforcement. Also, religious behavior that cannot be explained through 
the principle of direct reinforcement can be understood as a product of acci- 
dental reinforcement, which he terms as “superstitious” behavior. l5 
Skinner’s ideas are expounded in his popular book Beyond Freedom and 
Dignity, in which human beings are presented as machine-like models, 
which exemplifies his thinking. l6 Two other psychologists who exclude 
religion from the study of psychology are James Leuba and George Vetter. 
Leuba on the basis of experimental evidence concludes that mystical expe- 
riences might be explained in terms of basic laws of psychology and phys- 
i010gy.l~ Vetter argues that religious behavior is equivalent to an unpre- 
dictable human response, something like what Skinner calls superstitious 
behavior.’* 

On the applied side, Ellis categorically indicates that religion incorpo- 
rates the concepts of sin and guilt, which can only make people worse off 
than they would be without them. Ellis also contends that religious beliefs 
are pathological and may lead to self-defeating behavior or even neurosis.” 
Due to Ellis’s great influence on cognitive therapy, religious beliefs have 
generally evoked hostility from cognitive therapiskm Ellis, however, 
revised his position on religion in 1992, when he suggested that his stance 
on religion is applicable to the “devoutly religious,” rather than to those 
who believe in religion in general.21 

Psychologists for Re1 i gio n 
For numerous twentieth century psychologists, religion plays a signifi- 

cant role in people’s lives and its study should not be ignored in psycholo- 
gy. Carl Jung considen religion as an essential function of the human psy- 
che in the absence of which individuals fall victim to various forms of neu- 
roses and psychoses. Jung has points out that, among all of his patients who 
were in the second half of their lives (beyond age 3 3 ,  the main problem is 
that they cannot find a religious outlook on their lives. Jung asked psy- 
chologists to study the full range of their patient’s lives, which must include 
religious experience.” Another psychologist, Erik Erickson, described how 
religion universalizes the qualities of faith, trust, and ego in the growing 
child, and asserts that religion is vital in achieving a fully developed and 
healthy personality.23 The humanistic psychologists of the twentieth centu- 
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ry also explain the interaction between psychology and religion. Those who 
emphasize this interaction include Gordon Allport, Erich F r o m ,  and 
Abraham Maslow. They concur that human beings have a need for spiritu- 
ality in their attempt to self-actualize.” London contends that psychother- 
apy, in addition to being a scientific application of psychological theories, 
is also a moral enterprise with religious overtones.25 Browning also points 
out that religion and psychology have a special relationship, as both of them 
provid ways of “ordering the interior life.”% 

Common Ground Between 
Psychology and Religion 

What is the common ground between science and religion? Is there a 
need for integration? And what purpose would this integration serve? To 
find some common ground between science and religion, it would be use- 
ful to examine the subject matter and goals of both, science and religion. 
One might say that science studies the objective, external, visible, and ver- 
ifiable phenomena, while religion focuses on the internal, subjective, and 
transcendental aspect of human experience that cannot be objectively seen 
or measured. But science, at the same time, deals with interpretation and a 
certain degree of uncertainty,” in its inquiry. Science deals with the 
abstract and private, especially in the field of psychology. Religion pro- 
vides an understanding of complex issues in life, and the revelations pro- 
vide us with scientific knowledge, from the creation of the universe to the 
birth of man, existence in this world, and life after death. Many of the 
revealed statements have been verified by science itself. On the subject of 
man, religion attempts to explain human problems and their diagnosis, and 
ways to overcome man’s difficulties. As far as the goals of science and reli- 
gion are concerned, both offer an understanding on how man came to exist 
and both claim to provide knowledge for mankind‘s betterment. Both 
attempt to provide ways to make mankind’s life easier; for example, science 
provides technological advances, and religion provides existential knowl- 
edge in attaining understanding and happiness. However, one can argue 
that 

science operates with the presumption that there are causes to things, reli- 
gion with the presumption that there are meanings to things. Meanings 
and causes have in common a concept of order, but the type of world dif- 
f e n B  
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Both science and religion also use analogies and metaphors to make their 
explanations easier to ~nderstand.’~ This implies that psychology and reli- 
gion are compatible to each other in more ways than realized, and a rela- 
tionship between the two does exist. In addition, these arguments suggest 
that an integrative study and a joint application of both disciplines could be 
useful. However, it should be noted that integration of science and religion 
is not a synthesis of the two; instead, it is a thesis or antithesis to comple- 
ment the analytical phase of differentiation in the quest to understand each 
discipline in its own right. It should also be remembered that differentiat- 
ing various disciplines is necessary only for the purpose of knowledge on 
how disciplines complement each other and not so much to emphasize their 
disintegration and independence and autonomy. 

Scientific psychologists, especially those who call themselves “inter- 
behaviorists,” believe that a developmental history of the person under 
investigation must be taken into account for a thorough analysis of behav- 
ior. Because the historical developments and cultural and religious influ- 
ences shape our behavior, they say that psychology cannot ignore those 
unseen factors, as a scientific study cannot be a study of raw behavior, but 
of behavior in all its sophistication, contexts, and complexities. In his recent 
essay, Browning declares that besides being a science, psychology is also a 
hermeneutic discipline, and an understanding of cultural and historical 
images which we cany as human beings, is essential to the study of human 
behavior?O The sacred books, especially in the Abrahamic faiths, call their 
believers to search for congruence between their knowledge and religious 
teachings. The books declare that all knowledge emanates from one source, 
that is, God, and to truly understand this phenomena in its total richness one 
has to study all knowledge in their integrated form. Despite claims to the 
contrary, psychology is a behavioral (and social) science, as opposed to a 
“natural science,” it has an obligation to integrate all knowledge and forces 
that affect human behavior in order to grasp the totality of factors shaping 
our personalities. 

Interaction Between Psychology and Religion 
Psychology and religion do interact with each other on an ongoing 

basis.31 Jones explains this phenomena in three ways.32 How a psycholo- 
gist evaluates a particular theory or paradigm within his or her religious 
dogma is called the critical-evaluative mode of inquiry. The psychologists 
may reject a theory or move toward another based on his or her religious 
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presupposition. Another mode of relating religion to science is the con- 
structive mode, where religion contributes positively to the growth of sci- 
ence by providing unique worldviews that encourage new modes of 
thought. Religious scholars will not contribute to science by being passive 
and too critical of scientific inquiry, but by testing their beliefs and seeing 
how they promote improved human understanding. Another way, in which 
science and psychology may interact, is through dialogical or dialectical 
means. In other words, instead of one dictating the other, each improves its 
understanding by knowing the approach or perspective of the other. This 
opens the door for scientists to become theologically educated and reli- 
gionists to become scientifically literate. Psychology is a scientific study of 
human behavior and mental processes, at the same time, it applies its theo- 
ries to help humans live a better life. Psychology and religion, in this sense, 
interact on a continuous ongoing basis and share the common concern of 
improving the human condition. 

The interaction between psychology and religion also depends upon how 
a particular branch of psychology perceives itself. For example, psycholo- 
gists who focus on neurobiology, behavior, or experimentation belong to 
the so-called “hard science” group who emphasize that environmental fac- 
tors explain cause and effect relationships. Those who are searching for 
ways of describing the meaning of life as a psychological phenomenon end 
up in the realm of religion and combine psychology with their religious per- 
spectives in the study of human nature. If one agrees with this argument, 
psychology encompasses both scientific and religious aspects, and hence, 
is fairly wide in its scope compared to other social science disciplines. This, 
nevertheless, remains a challenge as to how psychology can interact with 
religion in the most appropriate and positive way, to develop better under- 
standing of human behavior in its total comprehensive richness. 

Attempts at Integrating Psychology and Religion 
It seems that for well over 100 years, attempts were made by various 

scholars to reintegrate psychological science with religion. Works like, 
Paine’s Physiology of the Soul, Boudreaux’s Psychological Study of God, 
Maudsley’s Naturalistic Explanations of Spiritual Phenomena, and 
Starbuck‘s, Psychology ofReligion, are a few examples from the nineteenth 
~entury.3~ Several attempts were made in the mid-twentieth century at inte- 
gration as ~ e l l . 3 ~  As a result of these efforts, an attempt at integration 
between psychological science and religion has been taking place through 



Haque: Psychology and Religion: Their Relationship and Integration 105 

burgeoning professional organizations, integrated journals, collaborative 
research projects, and new textbooks of an integrative nature. Other signif- 
icant attempts at integration in the West during the mid-twentieth century 
resulted in the formation of the Christian Association for Psychological 
Studies in 1953, the National Academy of Religion and Mental Health in 
1954, and the American Foundation of Religion and Psychiatry in 1958. In 
1976, a professional psychological group called Psychologists Interested in 
Religious Issues (PIRI) achieved a division status within the American 
Psychological Association (APA) and later changed its name to the 
“Psychology of Religion,” in 1993. This APA division publishes its own 
newsletter. In the East, conferences on integrating scientific and religious 
knowledge have taken place, but published accounts are rather difficult to 
find?5 

On the educational and training front, integrated postgmduate programs 
are also a~a i l ab le .~~  In the United States, the first integrated and APA 
accredited Ph.D. program in psychology was offered at the Fuller 
Theological Seminary in 1988. At the Master’s level, an integrated pro- 
gram was also introduced outside the U.S. at the International Islamic 
University of Malaysia in 1996?7 Several other integrated postgraduate 
programs are also becoming available, especially in the West. It is safe to 
say that, by far, most graduate training programs and professional societies 
in psychology are Christian. The reason for more integrated programs in 
Christian majority countries may be due to the availability of funds and 
organized efforts, as well as greater marketability of such programs. 
Another important reason for the growth of such programs could be the 
absorption of graduates into Christian counseling centers, hospitals, and 
other human service agencies. The integration of religion and psychology 
has also taken place in and Buddhista communities. 
Research studies done in the last decade also show that clinical psycholo- 
gists and psychotherapists, especially from Western countries, are more 
religiously oriented now than before!l Another interesting finding by 
Worthington is that practicing psychologists will need to deal with religious 
issues more in coming years, as people are becoming more open and vocal 
about their religious beliefs and practices!2 

Several psychology journals that are integrative in orientation have also 
emerged, for example, the Journal of Religion and Health established in 
1%1, the Journal of Psychology and Theology established in 1973, the 
Journal of Psychology and Christianity established in 1982, the Journal of 
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Psychology and Judaism, and the International Journal for the Psychology 
of Religion, established in 1990. The International Association of Muslim 
Psychologists (IAMP) also launched its efforts in 1997 and plans to start its 
new integrated journal, The Muslim Psychologist. Another integrated jour- 
nal started by a Muslim organization in the U.S. in 1973 is the American 
Journal of Islamic Social Sciences, which generally includes articles on 
issues related to psychology and other social sciences. This journal, in addi- 
tion, is making efforts to Islamize the social sciences. 

Ample literature, including books, are now available on the subject of 
psychology and religion. Most of these books are written by Christian psy- 
chologists and published in the West. The case with Muslim psychologists 
is different, as most books are written by Arab scholars and are not trans- 
lated into English; thus their works remain unknown and unavailable in the 
Western world. Monographs, chapters, and articles on psychology and reli- 
gion have also been appearing in the Annual Review of Psy~hology?~ 
American Psychologist,"" and Psychological Science.45 

On the applied side, psychologists working in the mental health area are 
collaborating with religious workers to improve various human problems, 
including homelessness and physical or mental illness.& Tan describes two 
major models of integrating religion and professional psych~logy!~ The 
first is implicit integration, where the psychologist shows respect for the 
client's religious beliefs and may even pray for the client quietly. In explic- 
it integration, the psychologist takes a more overt approach that focuses on 
outward religious behavior on the part of the professional, i.e., integrating 
therapy with spiritual guidance. Psychiatric hospitals and centers may also 
encourage an integrated treatment of the mentally ill, depending on the on- 
entation of their institution. Public hospitals in the U.S. do not encourage 
this practice, as the general philosophy in the West is "separation of church 
and state." Private Christian or Jewish hospitals are not bound by such rules 
and freely exercise religious practice with patients in various healthcare set- 
tings. 

It is also important to mention here that the Ethical Principles of 
Psychologists now mandates that practicing psychologists in the United 
States and APA members view religion as a significant aspect of human life 
and that this may require special knowledge and hairing on the part of the 
psychologist48 The 1992 APA Code of Conduct also specifies that in the 
absence of such a service from the psychologist, appropriate referrals for 
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the clients should be made to ensure proper and complete treatment of the 
patients. 

I slam izatio n of Psychology 
Anyone who is not familiar with the concept of Islamization would sure- 

ly ask the question, why Islamize a discipline? First, it is necessary to 
understand the meaning of the term “Islamization.” Islamization refers to 
processes that are utilized to construct and recast the total corpus of human 
knowledge so that it conforms to the key concept in Islam, i.e., af-Tuwhid. 
The Islamization process calls for making uff knowledge subservient to and 
in consonance with the Qur’anic revelation. According to Qur’anic injunc- 
tions, man is duty-bound to reflect on all things within a proper framework 
of faith if he is to function in harmony with the cosmic laws. Islamization 
primarily deals with the social sciences, as they are extremely crucial in 
shaping people’s values and regulating their lives in this world. Psychology 
being the study of behavior has top priority for Islamization, so that all 
behaviors can be understood and remodeled within the Islamic framework. 
Western psychology operates largely in the materialistic system dictated by 
materialistic values while ignoring the spiritual aspect in the study of 
human personality. Islamic psychology on the other hand, aims at regulat- 
ing behavior in the direction of the divine will, with the goal of bringing 
worldly as well as spiritual success to man. Isma’il Faruqi, who initiated the 
Islamization of Knowledge (IOK) movement, also coined the term 
~slar i~izat ion.”~~ 

The Concept of Man in Islam 
Numerous verses of the Qur‘an reflect man’s nature.50 Also many refer- 

ences in the Qur’an explain man’s status in this world and his ultimate des- 
tiny?l However, the Qur‘an is primarily concerned with guiding man to the 
right belief and righteous conduct.52 The Qur‘an also declares that the 
whole process of creation was deliberate as opposed to accidental (a belief 
favored by most scientists). The Qur’an asserts that man is given God-con- 
sciousness, which may not be present in man at all times, but which 
becomes apparent in times of need or crisis.53 In Islam, man possesses a 
dual nature, as he is both body and soul. Among other things, God 
bestowed upon man a limited knowledge of soul or spirit. And it is through 
this knowledge that man can arrive at knowledge of God. The seat of 
knowledge in man comes from the metaphysical elements, referred in the 
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Qur’an as heart (al-qalb), soul (al-nafs), spirit (al-ruh), and intellect (al- 
aql). Knowledge and ruh are inherent in the nature of man and are collec- 
tively known as ~ l - f i r a h ? ~  which directs man’s behavior throughout his 
life. From an Islamic perspective, the term “insun” or man, is a derivative 
of LLnusiya” or to forget, and it is this forgetfulness of man that leads to his 
disobedience, injustice, and ignorance in this world. But man is given a 
choice ( i W y a r )  coupled with intelligence to distinguish between right and 
wrong, good and bad, so he can be God‘s vicegerent on earth-conducting 
his and others’ lives according to the will of God.55 The human soul pos- 
sesses faculties that are vegetative, animalistic, and human or volitional.” 
The Qur‘an contains 143 verses that contain the Arabic word al-nufs, of 
which, 28 verses refer to the mind or human psyche.57 

Explanations of Human 
Nature by Muslim Scholars 

The written accounts on the description of human nature by early Muslim 
scholars can be found as early as 800 A.D. and then onwards until year 
1100?* Al Kindi wrote his books On Sleep and Dreams, First Philosophy, 
and The Eradication of Sorrow, using cognitive strategies to combat 
depression. Al-Tabari was a pioneer in the field of child development, 
which he elucidated in his book Firaizus al Hikmah. Al-Farabi wrote his 
treatise on Social Psychology, most renowned of which is his Model City. 
Ibn Sina, in his famous book Al-Shifa discusses mind, its existence, mind- 
body relationship, sensation, perception and other related aspects. Ibn Sina 
also gave psychological explanations of certain somatic illnesses as well. 
Ibn h j a h  based his psychological studies on physics. He explained intel- 
ligence as the most important ability of man and wrote many essays on sen- 
sations and imaginations. Ibn Tufail gave a unique concept of man as Hayy 
bin Yuqzum which shows that man has enough powers to reach the ultimate 
truth with the help of the Qur’an and Sunnah. Al-Ghazzali examined human 
natm in greater detail and found that all psychological phenomena origi- 
nate with the self. He described in detail the nature of the self, using four 
tems-heart, soul, desire, and intellect. Al-Ghazzali’s research covers 
almost all basic aspects of psychology, ranging from motivation and sensa- 
tion to emotions and feelings, from psychopathology to behavior of the 
individual in the society. 

On the applied side, Yahya Ibn Massawayh, Abu Zayd Hunayn and Ishaq 
bin Imran, all wrote monographs on melancholia, emphasizing the benefits 
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of psychotherapy. Abu Bakr Mohammad Ibn Zakariya al-Razi wrote Kitab 
al-Hawi, where he discusses different types of melancholia, hypochondria, 
effects of temperament on personality, lethargy, madness (iunun), schizo- 
phrenia (hadhayan), various forms of insomnia, mental confusion (iqtitlat), 
and delirium. He describes in great detail the causation, symptoms, and 
treatment of these disorders and he is also credited for coining the term “ilaj 
al-nafsani.” Abu’l Hasan Ali Ibn Abbas al-Majusi in his book, Kitab a1 
Malaki, which was translated into Latin twice, writes about sleeping sick- 
ness, loss of memory, and coma. He also differentiated hot and cold menin- 
gitis, vertigo epilepsy, love sickness, and hemiplegia. Abu Bakr Rabi wrote 
a book named A1 Muta‘alimunafi al-Tibb. Of special interest to psycholo- 
gists are the chapters on nerves, the nature of the brain, its form and func- 
tions, and symptoms of brain disorders, as well as emotional, sexual, and 
sleep disorders. Al-Balkhi wrote in detail about rational and cognitive ther- 
apies for anxiety, depression, anger, panic, and obsessive disorders. 

It is hard to find written accounts of psychological explanations of human 
behavior by Muslim scholars in more recent years. Apparently, writings of 
Muslim scholars from various parts of the world did not get translated into 
English and could not be effectively communicated to others. Some mate- 
rials that are directly relevant and readily available in the English language 
are cited However, it must be remembered that although “Islamic 
psychology” did not exist before by this particular name, very important 
works were written by Muslim scholars from around the world. It is more 
noticeable now that Islamic psychology is gaining prominence as a field 
and Muslim psychologists are attempting to Islamize their discipline.60 

What Is  the Next Step for 
Muslim Psychologists? 

Regrettably, Muslim psychologists have made few, if any, attempts at 
organizing their efforts in Islamizing their discipline. It must also be point- 
ed out here that Islamization is not an easy task and must begin with a cog- 
nitive restructuring of those Muslim psychologists who think like Western 
psychologists.61 Muslim psychologists have to divest themselves of the 
strong influence of their training in Westem psychology. As such, there are 
no institutions where Muslims interested in psychology can be trained. All 
contemporary Muslim psychologists are trained either in the West or in the 
East in schools using Western methods. Therefore, reeducation begins with 
the reorientation of Muslim psychologists toward the Islamic worldview. 
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No doubt, Muslims who are deeply rooted in their religious traditions do 
bring their values to bear on their professions. However, while an Islamic 
thought is necessary for Islamization, it is not sufficient in itself. A sys- 
tematic approach toward Islamization has to be initiated. This can begin 
with the integration of the Islamic attitude with the scientific disposition. 
For example, a Muslim astronomer looks through his telescope and not 
only sees Allah’s ayahs (signs) in the cosmos-stars and other celestial 
bodies-but will reflect upon them in the light of ayahs from the Qur’an. 
Similarly, a Muslim psychologist will read peoples’ behavior and not only 
see stimuli and responses, but reflected in them, he will recognize the grand 
design of human nature and human existence as embodied in the Qur’an. 

Specifically, at this juncture what should Muslim psychologists strive for 
to Islamicize their discipline? 

- First, it is imperative, that works of Muslim scholars relevant to psycholo- 
gy be collected and reviewed carefully. In fact, a collection of original con- 
tributions of Muslims to psychology in general, and Islamic psychology in 
particular, should be prepared. This task is difficult no doubt, but achiev- 
able. Any organization, which is serious about Islamic social sciences 
research, can take up this responsibility. This would tell us what has already 
been accomplished in the way of Islamization and help us prepare current 
and future plans of research 
Second, those Muslim psychologists who are interested in Islamizing their 
discipline should devote ample time systematically studying the Qur’an and 
the source books of the Islamic legacy. Without first hand knowledge of the 
basic sources, Islamization of any knowledge remains a distant possibility. 
Third, an ongoing joint venture by Muslim scholars of revealed knowledge 
and the social sciences should put their heads together, using their respec- 
tive methodologies to study human nature. Developing an appreciation for 
the interconnectedness of psychology with its sister disciplines can also 
prove helpful. 
Fourth, an Islamic theoretical framework of psychology needs to be 
advanced in order to function as a guide for future research. This means that 
Islamization of psychology should begin by redefining its subject matter 
and scope in an all inclusive and comprehensive manner including aspects 
of the human soul. Emphasis should be placed on knowledge of psycho- 
spiritual basis of human behavior and on finding ways of fostering right- 
eousness. This further means that Muslim psychologists have to create their 
own science of psychology, based on the tuwhidi paradigm. 
Fifth, Muslim psychologists should incorporate Islamic ethics into psychol- 
ogy, as psychology relates to people and changing people’s behavior for the 
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better. This ethical and moral concept should be based on the guidelines 
given in the Qur’an and the Shari’ah. Present day psychology has not quite 
lived up to its professed goals of helping individuals understand themselves, 
the purpose and meaning of life, and how to live in a balanced and con- 
structive manner. Islamic Psychology should not be lacking in this sphere. 
Sixth, and perhaps most importantly, a change in the teaching cumculum 
must take place at the university le~e1.6~ The Islamic perspective must be 
incorporated in various psychological concepts and phenomena, which 
must be discussed in the classrooms. This will foster Islamic thinking 
among today’s Muslim psychology students so that they are better equipped 
to deal with these issues in the future. 

Conclusion 
Although historically, psychology and religion have generally avoided 

each other, recent trends suggest increased interchange and interaction. 
With the emergence of postmodem ideology, a growing tolerance is grow- 
ing between the two disciplines. We see a spurt of growth in the form of 
psychological organizations, integrated journals, research projects, and 
textbooks of an integrative nature. Several graduate programs in renowned 
universities around the world, now offer advanced degrees that are inte- 
grated in nature. Also, on the applied side, practicing professionals increas- 
ingly are asked to fulfill their client’s needs related to religious beliefs and 
ideologies. Nevertheless, it is still a fact that, only a tiny minority realizes 
the importance of this relationship and growth. This article suggests that 
integration will be achieved through the Islamization of psychology 
process. Hopefully, this article will help to enhance awareness and develop 
“integrated thinking” among Muslim psychologists, for indeed, if psychol- 
ogy wants to be more effective as a behavioral science, it cannot ignore the 
important variable in human personality we call “religion.” 
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