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INTRODUCTION 

Ever since the inception of time, the human civilization have been enthralled by musical 

instruments; by the composition of rhythmic tunes through clapping, whistling and mimicking 

animals from the prehistoric era1 to the modern world, where music has never been as advanced, 

especially with advancements in the digital, modern world. The Islamic sources too narrate a 

similar history where music was thought to be played in the era of Prophet Ādam and Prophet 

Nūh.2 With such an extensive history, it begs the question of why music has been debated by 

Muslim scholars to be permissible or impermissible in the Islamic realm till today.      

Many times the Islamic clergy issue afatwā (religious verdict) with minimal explanation of the 

evidences used to support their positions taken on matters. Similarly another opposing group of 

the clergy will issue another fatwā in complete contradiction of the first group whilst also 

limiting their explanations and reasoning to the marginal level. The common person is then 

confused and is unintentionally dragged through this theoretical, scholarly turmoil and warfare; 

whereby if one were to take up a position on the matter as explained by a reputable scholar, the 

adherents of the opposing group will proceed to religiously torment and induce feelings of guilt 

in the said person. This friction sometimes leads to the excommunication of people who believe 

musical instruments to be permissible in Islam.3 

The aim of this paper is to critically discuss whether there is any scope in the Islamic sources 

to prove the validity of musical instruments, primarily in light of the early, classical Islamic 

sources. It will equally seek to analyze the opinion of the majority on the total prohibition of 

music and seek to justify whether this opinion is academically grounded and not just a product 

of the ‘domino effect’.  

 
1 ‘Prehistoric music’, Copernicus Science Centre, last accessed 1st November 1, 2018, 

http://www.kopernik.org.pl/en/exhibitions/archiwum-wystaw/wszystko-gra/muzyka-prehistoryczna/. 
2Muhammad ibn Jarir al-Tabari, Tārīkh Ṭabari (Cairo: Risalah, 2004) pg. 167. 
3‘Whoever permits music has disbelieved,’ YouTube, last accessed 1st November 2018, 

https://www.youtube.com/watch?v=DibM_Go_uRg. 
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Unlike previous works authored regarding this nuanced topic, which are usually arguing from 

one perspective, it will seek to encompasses all perspectives found in this issue and provide 

exhaustive evidences for each, whilst maintaining a succinct, direct approach.  

The results of this research are not only limited to theruling of music from a listener’s or 

musician’s view, but will undoubtedly help in understanding the greater implications of 

thisdebated ruling. Questions such as Islam’s stance on studying music as a subject, buying and 

selling musical instruments, pursuing a career in the Islamic nashīd (religious music) industry 

and attending social gatherings where music is played are only but a few of the consequences 

of this investigation.  

While the Ṣūfīs are known to hold concerts with singing and music for spiritual reasons which 

is called samāʿ, the scope of that debate is built upon whether music is a legitimate means of 

worship and attaining nearness to Allāh. While these two topics are related, they are not 

completely synonymous as that will requirea separate research.  

With the birth of the modern world, the world has undoubtedly since changed from its simple, 

humble beginning. This also begs the Sharīʿah, God’s ultimate final law till the end of time, to 

provide answers for contemporary issues surrounding music; such as the ruling on anthems, the 

use of electronic instruments, digital synthesizers, digital vocal alterations (such as auto tune) 

and its usage in the medical sphere. 

The paper ultimately seeks to educate Muslims, particularly the younger generation, and non-

Muslims by extension on Islam’s ruling on music and allow themselves to take an educated, 

academic approach to this topic. This is achieved by approaching the issue in an objective, 

academic manner. The majority of literature penned on this topic have been written in the 

Arabic language, which has restricted many from accessing these discussions. The aim of this 

research is to be an exhaustive, critical overview of what is Islam’s stance and teachings 
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regarding music, musical instruments and singing; a groundwork, on which the many questions 

of how this affects Muslims in the 21st century can start to be answered.  

1. 1 Literature Review 

The majority of the sources for this research are classical works written in Arabic. They can be 

divided into three types- 

1. Those that argue for the permissibility of musical instruments. 

2. Those that argue for the impermissibility of musical instruments.   

Literature of the first type- 

The key work that will be relied upon for the first type will be al-Shawkāni’s (d. 1250 A.H) 

“Ibṭāl al-Daʿawā al-Ijmʿāʿalā Tahrīmi Mutlaq al-Samāʿ.” Undoubtedly the most unique work 

authored from this perspective, which will contest the position that musical instruments are 

undoubtedly harām(prohibited), in an unbiased manner. The author himself was not known to 

like musical instruments nor does he advocate their use, but is only being objective by 

discussing narrations, verses and opinionspresent on both sides of the argument. This combined 

with a concise overview on the subject matter available on the topic is another praise of this 

short work. He also analyses claims of ijmāʿ (consensus) of the prohibition of music, whether 

they are truly substantiated or not; being someone who has claimed ijtihād (independent 

reasoning), the work he has produced is invaluable in its category, containing a number of 

wealthy discussions.  

The second key work is a work written by Abdullah al-Judai entitled ‘al-Ghinā wa al-Mūsīqī fī 

Mīzān al-Islām’. Being a contemporary work, al-Judai has extensively delved into this topic, 

far exceeding the discussions previously made by scholars on the topic of music in Islam. He 

has also researched and graded nearly 100 narrations, ranging from statements and actions 

ascribed to the Prophet and his companions, to practices attributed to the salaf (first three 
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generations of Islam). In a similar manner, he has talked about factors and objections, separate 

from the classical texts, which are used to prove the impermissibility of music.  

Apart from these two key sources, there are many books written by prominent Sūfi scholars 

such as ʿAbdul Ghanī al-Nābulsī (d. 1141 A.H), Muhammad al-Shādhilī(d. 882 A.H) and 

Ahmad al-Ghazzali (d. 505 A.H) and other contemporary scholars like Dr Yūsuf al-Qarḍāwī 

and Sālim al-Thaqafī. The reason why many Sūfis held the jawāz (permissibly) of music was 

due to their wide spread practice of samāʿ (spiritual gatherings of music). Although not entirely 

part of the original discussion, their works are useful in understanding another perspective on 

this topic.  

Literature of the second type- 

Works regarding the second type are plentiful in number as it is the opinion of the majority. 

They can be easily be found in both the Arabic and English language; asmost people consider 

music to be ḥarām, works that prove its impermissibility are usually translated.  

The primary work in discussing the impermissibility of music is ofthe refutation by Abdullah 

Ramaḍān ibn Mūsā on Yūsūf al-Qarḍāwī and Abdullāh al-Judai. His work is the most 

comprehensive in this regard where he accurately lists the different arguments of his view and 

those made by his opponents in a structured, academic manner whilst pointing out any 

inconsistencies and misquotesby them and proceeds to refute them accordingly.  

The secondary work that will be used is Khalid Baig’s “Slippery Stone.” As a contemporary 

work it discusses music in light of the classical works and Islamic history, predominantly 

focusing on the Sūfī’s perspective regarding the permissibility of music. It contains a subtle 

amount of corrections made on previous works. This work has received a number of 

commendations from scholars worldwide and references over 600 works and contains a vast 

array of opinions and extensive research into this question.  
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1. 2 Methodology 

Classical works written on this topic will be examined for their proofs and arguments, on 

different spectrums of the argument. This is achieved firstly by a thorough analysis of the verses 

of the Qur’ānregardingmusic, being the ultimate source of law in the Sharīʿah, followed by 

listing, grading and understanding the differentḥadīth present on this issue.All interpretations 

detailed on these verses and narrations will be recorded andanalysed accordingly. The 

reasoning’s and understandings of the proponents of permissibility vis-à-visprohibition will be 

viewed in a critical, compare and contrast manner. This is most effective in discerning an 

accurate interpretation. Lastly, the opinions and approaches of Islamic scholars throughout the 

classical and contemporary eras will be observedfor a broader understanding.  

The proofs (data) gathered will then be used in evaluating the intended hypotheses of the paper. 

This method is quite viable as the majority of information is available, but is in need of proper 

order and evaluation from a broadcomparative perspective.  

The foreseeable limits of this approach is the over reliance on works previously written which 

may hinder critical thought in examining this topic. This can be countered through the use of 

critical reasoning and analysis on the opinions of scholars who were mostly likely part of an 

Islamic denomination, which often hinders the quality of research produced.  

 

CHAPTER 1: Evidences from the Qur’ān and Ḥadīth 

1. 1 Introduction 

From amongst the four, accepted and established sources for Sunni Islam, the Qur’ān and 

Sunnāh are the foremost in this regard. The former being the final revelation of God unto 

humankind whilst the latter is its explanation and understanding. No Muslim can go without 

seeking clarification on what is ḥalāl and ḥarām without their consultation and guidance. Allāh 
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taʿālā (the most high) says, “O you who believe, obey Allah and obey the Messenger and those 

in authority among you. Then, if you quarrel about something, revert it back to Allah and the 

Messenger, if you believe in Allah and the Last Day. That is good, and the best at the end.”4 

Therefore making it imperative to seek what has been saidin them regarding the topic of music.  

Before beginning it is crucial to define a few key terms used in this study: 

- Ghinā: literally means singing. It is defined by Ibn al-Athīr as ‘anyone who raises their 

voice in continuation, that voice is considered asghinā according to the 

Arabs.’5Similarly it can be broadly defined as, “Taṭrīb and tarnum (chanting) by words 

in balance (in terms of rhythm and rhyme) or not, it can be accompanied by music.”6Abū 

Ṭālib al-Mufaḍal says (d. 290 A.H) the ghinā of the Arabs was of three types: 1. Naṣb: 

the singing of the riders, the most popular form of singing, pre and post Islām.  2.Sinād: 

a heavy form of singing, which included use of the throat, melodies and rhythms 

(usually supported by instruments) 3. Hazj: a light form of singing, which is heard whilst 

walking as a form of enjoyment, easing the mind. Similar to dance music today or ahāzīj 

(tribal songs).7 

- Maʿāzif: musical instruments, in any shape or form. Also known as malāhī or ālāt al-

ṭarab (instruments that induceṭarab). 

- Ṭarab: a certain lightness/feeling one is affected by due to immense sadness or joy, 

usually the latter.8 Its verb taṭrīb is defined as, “(a voice) its elongation and perfecting.’9 

- Ḥudā:or hidā, defined as ‘singing to the camels in order to drive them faster.’10 

 
4Qur’ān 04:59, the translation of Mufti Taqī Usmānī has been used, unless otherwise stated.  
5 Ibn al-Athīr al-Jazari, Al-Nihāyah fi Gharīb al-Athar (Beirut: Maktabah ʿIlmiyah; 1979) volume 3 pg. 739 
6 Ibrahim Mustafa, Al-Muʿjam al-Wasīṭ(Istanbul: Dar al-Daʿwah, 1989), pg. 664. 
7 Abu Talib al-Mufaḍal, Kitāb al-Malāhī wa Asmā’uhā (Cairo: Al-Hay’ah al-Miṣriyah al-ʿĀmmah, 1984) pg. 29-

30. 
8 Muhammad ibn Abi Bakr al-Rāzī, Mukhtār al-Ṣihāh (Karachi: Maktabah Bushra, 20130, pg. 347. 
9 Ibid.  
10 Ibid, pg. 128. 
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- Rajaz: a type of poetry whose portions are (pronounced) very closely together, thathas 

a minimal amount of letters and is difficult on the lounge.11 

- Samāʿ: literally hearing, defined as ‘listening to someone sing naturally (without 

instruments).’12The Ṣūfī’s also call their gatherings of spiritual music and singing 

samāʿ. 

- Mūsīqā: music; a word used to describe the playing styles of musical instruments.13It 

can also mean ‘forceful and measured movements in voice and rhythm, with one’s 

natural voice devoid of musical instruments.’14 It seems the first meaning has been 

popularised in the later day whilst the second was its original meaning.  

- Mubāḥ: something that is allowed, which deserves neither reward nor sin.  

- Hālāl: something that is permitted in Islām. 

- Ḥarām: something that is forbidden in Islām. 

1. 2 What the Qur’ān says: 

1. “It is He who created for you all that the earth contains; then He turned to the heavens 

and made them seven skies - and He is the knower of all things.”15 

This verse lays the framework for the rest of this discussion, as most scholars are in agreement 

regarding the legal maxim derived from this verse, “the default state regarding matters is 

permissibility.”16 In other words, there is no need to prove something to be ḥalāl, but only when 

to prove something to be makrūh (disliked) or ḥarām the evidence is sought and required.  

 

 
11 Ministry of Religious Endowments and Islamic Affairs, Al-Mawsūʿā al-Fiqhiyah (Kuwait: Dar al-Ṣafwah, 

1992) volume 26 pg. 113. 
12 Muhammad ibn Abi Bakr al-Rāzī, Mukhtār al-Ṣihāh, pg. 284. 
13 Ibid, pg. 27. 
14 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai (Iraq: al-Athariyah li al-Turath, 2007) pg. 200. 
15Qur’ān 02:29. 
16 Muhammad Mustafa al-Zuhayli, al-Qawāid al-Fiqhiyah wa Taṭbīqātuhā fi al-Madhāhib al-Arbaʿah 

(Damascus: Dar al-Fikr, 2006) volume 1 pg. 190. 
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2. “There is a man among the people who buys discourses of distracting amusements 

(lit. lahw al-ḥadīth), so that he may mislead (people) from the Way of Allah, and 

make a mockery of it. For such people there is a disgraceful punishment.”17 

Abdullāh al-Nasafī (d. 710 A.H) mentions the sabab al-nuzūl (reason of revelation) of this 

verse, that a man called Naḍr bin al-Hārith would purchase the stories of the Persian empires in 

an attempt to sway people from listen to the Prophet’s recitation of the Qur’ān. Therefore he 

translates the word lahw as “that which is useless and deviates one from goodness and what is 

beneficial,” and lahw al-hadīth (as in the verse) to be folklore stories and ghinā18 (singing). He 

also mentions the companions Ibn Masʿūd and Ibn ʿAbbās would swear by god that lahw al-

hadīthwas in reference to ghinā.19Al-Qurṭubī mentions that Hasan al-Baṣrī says, “lahw al-

hadīth is maʿāzif (musical instruments) and ghinā,” he also mention that Naḍr would purchase 

singing slave-girls (instead of buying stories) and says “this is the most apparent opinion due 

to the narrations found regarding it and the opinions of the companions and their followers,” he 

then proceeds to list ahādīth of varying authenticity describing the prohibition of singing and 

musical instruments. It is important to note that what is meant by ghinā here is that which “stirs 

up the evil desires and incites towards prohibited actions.”20 

 

Ibn Hazam negates the use of this verse being a prohibition for music as Allāh taʿālāis clearly 

referring to a disbeliever who intends to sway others from the remembrance (Way) of Him and 

make a mockery of it. Similar is the one who purchases a Qur’ān for this very same reason or 

intentionally misses their ṣalah (prayer) whilst engaging in reading the Qur’ān or talking. Also 

not all types of ghinā are forbidden, those who engage themselves in it with wrong intentions 

(and prohibited music) and those who do so with the correct intention (such as relaxing one’s 

 
17Qur’ān 31:06. 
18 Singing can be with or without musical instruments, if the latter is found to be impermissible then by default 

the former is of a greater prohibition as singing is usually accompanied with instruments.  
19 Abdullah al-Nasafi, Tafsīr al-Nasafī (Damascus: Dar Ibn Kathir, 2017) volume 2 pg. 713.  
20 Muhammad ibn Ahmad al-Qurtubi, Tafsīr al-Qurṭubī (Cairo: Maktabah Tawfiqiyah, n.d.) volume 14 pg. 44-

46.  
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mind to strengthen oneself to do good or singing the praises of the Prophet) are each judged 

accordingly.21 

Shawkāni mentions, “Allāh taʿālāhas classified the worldly life to be lahw and laʿib 

(amusement), if lahw was undoubtedly ḥarām so would be engaging in any actions pertaining 

to this world.”22 

In a similar manner, the interpretations of ghinā and lahw can be understood to be as Qurṭubī 

mentions, “that which stirs up the evil desires and incites towards prohibited actions,” or as Ibn 

Ḥazm mentions the action is commendable in itself (e.g.singing the praises of the Prophet) but 

intended to sway oneself and others away from Allāh. Therefore sweeping statements rebuking 

the two are incorrect and only those which contain elements contradicting the Sharīʿah ought 

to be condemned.  

 

3. “And those who do not witness falsehood (lit. zūr), and when they pass by the absurd 

things (lit. laghw), Pass by them with dignity.”23 

4. “And when they hear absurd talk (lit. laghw), they withdraw from it and say, “Our 

deeds are for us and your deeds are for you. Peace be on you. We do not desire (to be 

entangled with) the ignorant people.”24 

The two key words in these verses are zūr and laghw, the Qur’ān commends those who abstain 

from such acts and praises them for their abstinence. Zūr has been interpreted to mean a number 

of things such as a false testimony, the celebrations of the idolaters, gatherings of vice and 

ghinā.25 Since all the meanings are possible, it will be incorrect to single out one over the other 

without clear evidence, but as mentioned previously not all forms of ghinā are blameworthy 

and those that are, arethought to be the one’s intendedby the exegetes. As for laghw, Ibn Ḥazm 

 
21 Ibn Hazam, Al-Muhallabi al-Āthār (Beirut: Dar Ibn Hazm, 2016), volume 10 pg. 560. 
22 Muhammad al-Shawkani, Ibṭāl al-Daʿwa al-Ijmaʿʿalā Tahrīmi Mutlaq al-Samāʿ, pg. 5234. 
23Qur’ān 25:72. 
24Qur’ān 28:55. 
25 Fakhrudīn Muhammad al-Razi, Al-Tafsīr Al-Kabīr (Beirut: Darul Kotob Ilmiyah, 2013) volume 24 pg. 99 
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has said, “[and those who listen to ghinā without the intention of worship nor sin] then such an 

act is considered laghw which is forgiven, such as a person going out to their garden or 

spreading and folding one’s legs.”26 Fakhrudīn al-Rāzī gives a better definition, “the most 

correct opinion is that laghw is everything which is incumbent to be terminated and left 

alone.”27Al-Nasafī says, “[it is] bāṭil (something that is void) and abuse from the 

polytheists.”28Baig refers to al-Ṭabarī saying that laghw means all speech and actions that are 

baseless or abhorrent, which includes listening to ghinā.29This is very much true when singing 

without reason, to divert from the remembrance of God or that which is not Islamic.  

 

5. “Entice with your voice (lit. ṣawt) those of them whom you can, and rally against 

them your horsemen and your footmen, and share with them in their wealth and their 

children, and make promises to them” - and Satan promises them nothing but 

delusion.”30 

In this verse, Allāh taʿālāis challenging the Satan to entice those people with his ṣawt. The 

exegetes have differed over what this means; al-Nasafī says, “through waswasah (whispers or 

doubts), by ghinā or by themizmār (flute).”31 Al-Rāzī says, “It is his call to towards the 

disobedience of Allāh taʿālā,”32Qurtubī has also mentioned lahw and duff33. While all these 

interpretations are sound and valid, we see the flute and duffbeing of specific mention in this 

verse. One could extrapolate the prohibition of these instruments (and all others by extension) 

or understand the verse in a wholesome manner, that these instruments when used to call 

towards the disobedience of Allāh taʿālāare in fact the voices of Satan, harmonising between 

all the different interpretations all at once. The next part of this verse shows this quite clearly 

 
26 Ibn Hazam, Al-Muhallabi al-Āthār, volume 10 pg. 561. 
27 Fakhrudīn Muhammad al-Razi, Al-Tafsīr Al-Kabīr, volume 24 pg. 99 
28Abdullah al-Nasafi, Tafsīr al-Nasafī,volume 2 pg. 649. 
29 Khalid Baig, Slippery Stone (California: Open Mind Press, 2008), pg. 116. 
30Qur’ān 17:64. 
31Abdullah al-Nasafi, Tafsīr al-Nasafī,volume 2 pg. 267. 
32 Fakhrudīn Muhammad al-Razi, Al-Tafsīr Al-Kabīr, volume 21 pg. 26. 
33 A tambourine, it can be with small cymbals and rings or without.  
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‘rally against them your horsemen and your footmen,’ is referring to every rider who rides 

towards the disobedience of God and every foot which take a step towards it.34 

 

6. “And when they see some merchandise or amusement (lit. lahw), they break away to 

it, and leave you (O prophet,) standing. Say, “What is with Allah is much better than 

the amusement and the merchandise, and Allah is the best giver of sustenance.”35 

Al-Nasafī relates the contexts of this verse that the people of Madīnah were once afflicted by a 

famine and a high surge in prices, in which Dihya al-Kalbī approached Madīnah with olive oil 

from Syria. The people immediately got up and began clapping and beating drums as was 

customary when a caravan arrived; leaving the Prophet standing on the pulpit delivering the 

Friday sermon with only a few of his companions remaining with him. For this reason Allāh 

taʿālāreminds the people of what is with Him is far superior to any amusement and trade.36From 

this verse it is possible to derive the undesirability of lahw, an umbrella term which has been 

discussed previously, which includes ghinā and maʿāzif. This will not be entirely correct as the 

people left whilst the Friday sermon was still being delivered by the Prophet, which 

undoubtedly is a form of disrespect and sin.Likewise engaging in trade and business is always 

permitted except during the time of the Friday sermon, because of which trading is prohibited 

and a sin (during that time). Therefore the correct way of approaching this is verse is that any 

lahw which becomes a means to leaving out the remembrance of God is a sin just as described 

in the verse, if not it remains in the default state which is permissibility.37 

 

7. “Do you then wonder at this discourse,and laugh (at it), and not weep,while you are 

engaged in vain play (lit. sāmidūn)?”38 

 
34 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām (n.p, n.p., n.d.), pg. 62. 
35Qur’ān 62:11. 
36 Abdullah al-Nasafi, Tafsīr al-Nasafī, volume 3 pg. 483.  
37 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 97.  
38Qur’ān 53:59-61. 
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The background to this verse is during the fifth year of Prophet hood, the Prophet recited this 

sūrah in the Kaʿabah to a group of the Quraysh who became so overwhelmed that they 

prostrated, and this was an exception to the norm as they would normally resort to ghinā and 

other distractions when the Qur’ān would be recited, this is indicated by the word sāmidūn 

which is derived from the verbal noun sumūd(ignoring, raising one’s head proudly and singing). 

Therefore this condemnation in the Qur’ān implies prohibition, ghinā being from amongst these 

interpretations. Baig answers the objection that if ghinā is prohibited that would mean laughing 

and not crying will equally also be prohibited, as they have also been mentioned in the verse. 

He says the latter is a reaction of lack of respect while the former (ghinā) is a cause of lack of 

respect, thereafter quoting Ibn al-Qayyim for his comments on this issue.39 There is only one 

aspect missing from this explanation, which is the reason why the Quraysh where involved in 

sumūd, because of intentionally neglecting and disrespecting the Qur’ān which is undoubtedly 

a sin whether with sumūd or not, the former being an even greater form of disrespect. This is 

similar to another verse, “And said those who disbelieved, “Do not listen to this Qur’ān, and 

make noise during its recitation, so that you may overcome,”40 a clear sign of a disbeliever, 

mocking the revelation of God.41Hypothetically, if a Muslim were to intentionally start making 

noise, sing and laugh when hearing the Qur’ān in order ignore or ridicule it, they would fall 

under the same category of people (like the Quraysh); now compare these actions to when the 

Qur’ān is not being recited, they are definitely not equal in prohibition.   

 

1. 3 What the Ḥādīth say: 

There has been much scholarly discussion when mentioning the narrations regarding music and 

singing. We find standalone works dedicated to listing, verifying and authenticating these 

narrations such as Ibn Ḥazm in his treatise listing 18 ḥadīth, Ibn Ṭāhir listing 23 ḥadīthand Ibn 

 
39 Khalid Baig, Slippery Stone, pg. 118. 
40Qur’ān 41:26. 
41 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg.80. 
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Abī al-Dunyā listing 177 ḥadīth all with varying degrees of reliability. We also find 

contemporary works such as Nāsirudīn al-Bānī’s “Taḥrīm Ālāt al-Ṭarb (prohibition of the 

instruments)” dedicated to refuting Ibn Ḥazm and Ibn Ṭāhir’s collections and their rulings on 

the authenticities of these narrations and Abdullah al-Judai “Aḥādīth Dham al-Ghinā wa al-

Maʿāzif fi al-Mīzān” where he collects all the narrations possible and authenticates them 

accordingly. For the sake of brevity, the generally authentic narrations will be dealt with in this 

chapteras according to al-Judai, he has also classified over 70 narrations attributed to the 

Prophet as weak and fabricated with detailed discussion on their chains and ʿilal (hidden 

defects) and has discussed close to 20 statements narrated from the companions in terms of their 

authenticity and meaning. 

Before beginning, it is important to note that maʿāzif and ghinā were present in the time of the 

Prophet; the most common instrument being the duff whose use has been so frequently narrated, 

such that it is impossible to deny that Prophet did not hear it. 

1. Narrated Abu 'Amir or Abu Malik Al-Ash'ari:that he heard the Prophet (ملسو هيلع هللا ىلص) saying, 

"From among my followers there will be some people who will consider illegal sexual 

intercourse, the wearing of silk, the drinking of alcoholic drinks and the use of musical 

instruments (lit. maʿāzif), as lawful (lit. yastaḥillūna). And there will be some people 

who will stay near the side of a mountain and in the evening their shepherd will come 

to them with their sheep and ask them for something, but they will say to him, 'Return 

to us tomorrow.' Allah will destroy them during the night and will let the mountain fall 

on them, and He will transform the rest of them into monkeys and pigs and they will 

remain so till the Day of Resurrection."42 

2. Narrated ʿAbdur Rahmān ibn Sābiṭ that the Prophet (ملسو هيلع هللا ىلص) said, “Indeed there will 

sinkholes, transformations and extrusions in my nation. They said: “Oh Messenger of 

Allāh, while (these people) bear witness to no God except Allāh?” He replied: ‘Yes, 

 
42 Grade: Authentic; Muhammad ibn Ismā’īl al-Bukhārī, Sahih al-Bukhari, no. 5590 accessed 3rd February 3, 

2019, https://sunnah.com/bukhari/74/16.  
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when musical instruments (lit. maʿāzif), alcohol and the wearing of silk become 

rampant.’”43 

3. Narrated Abu Malik Al-Ash'arithat he heard the Prophet (ملسو هيلع هللا ىلص) saying, “There will be 

sinkholes, transformations and extrusions in my nation.” I then said, “Because of what? 

Oh Messenger of Allāh,” he replied, “Because of their taking up qaynāt (songstresses) 

and their consumption of alcohol.”44 

These three narrations have been used to prove the prohibition of musical instruments by way 

of the Shariʿah’s stern condemnation of them, beingthe strongest proofs for those who prohibit 

the use of musical instruments.  

 

The key term here is yastaḥillūnawhose popular meaning is ‘to consider something as 

ḥalāl.’45Logic dictates a particular thing should have been made prohibited in order for one to 

consider it ḥalālthereafter. In this case (ḥadīth no.1), there will be people who consider illegal 

sexual intercourse, the wearing of silk, the consumption of alcohol and the use of musical 

instruments as lawful for which they will be punished by being transformed in monkeys and 

pigs. Ḥadith no. 2 and 3 further reinforce this narrative be describing them to people who ‘bear 

witness to no God except Allāh’ i.e. they are Muslims, in these narrations there is a slight 

variation by describing their situation in a manner where these actions are being practiced 

rampantly.  

Abū Bakr Ibn al-ʿArabī provides two interpretation for the word yastaḥillūna, one is as 

mentioned above, while the second is a majāz (a figure of speech) meaning ‘excessive 

indulgence.’46 As a general rule, the ḥaqīqah (original meaning) is never left for the majāz 

unless there is a qarīnah (indication), which in this scenario are narrations 2 and 3 which allude 

 
43Grade: Good; Ibn Abi Dunya, Dham al-Malāhī (Cairo: Maktabah Ibn Taymiyah, 1416 A.H.) no. 9. 
44Grade: Authentic; Sulayman ibn Ahmad al-Ṭabrānī, Al-Muʿjam al-Kabīr (Cairo: Maktabah Ibn Taymiyah, 

n.d.) pg. 316 volume 3. 
45 Muhammad ibn Abi Bakr al-Rāzī, Mukhtār al-Ṣihāh, pg. 148. 
46 Muhammad al-Shawkani, Ibṭāl al-Daʿwa al-Ijmaʿ ʿalā Tahrīmi Mutlaq al-Samāʿ, pg. 5216. 
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to these practices being profuse and widespread; making it a viable interpretation for the word. 

Al-Shawkānī mentions that a prohibition concerning multiple actions or the assignment of 

punishment (in the Qur’ān and Sunnah) regarding a number of actions does not amount to the 

prohibition of each one individually, the greatest proof being the verses, “(Then it will be said 

to angels,) “Seize him, then put a collar around his neck,and then, let him burn in the blazing 

fire. Thereafter, fasten him with a chain the measure of which is seventy hands. Indeed, he did 

not believe in Allah, the Almighty,and did not persuade (others) to feed the needy.”47 Not 

persuading others to feed does not warrant such a severe punishment, nor is it prohibited.48 

Furthermore in narrations no. 2 and 3, we do not see the word in question ‘yastaḥillūna’ but 

other terms which show that these actions were being practiced frequently and rampantly, 

lending weight to the second interpretation. Due to this, the people of these vices were punished 

for their excessive indulgence and corruption, not that they had considered them to be 

permissible.  

 

Al-Judaifurther explains this word can be used to consider something ḥarām as ḥalāl (as is 

generally understood), or something mubāh(permissible) as ḥalāl as mentioned in the hadith, 

“The Messenger of Allah (peace be upon him) prohibited some matters on the Day of Khaybar, 

and then he said, 'some of you will belie me (i.e. my ḥadīth) while reclining on comfortable 

cushions. They will be told of my ḥadīthand they will say, 'The Book of Allah is a judge 

between you and us. What we find in it to be ḥalāl, we will declare as ḥalāl(lit. istaḥlalnā); and 

what we find in it to be ḥarām, we will declare as ḥarām.' Indeed, that which the Messenger of 

Allah declares to be ḥarāmis as forbidden as that which Allah has declared to be ḥarām.”49 

 

 
47Qur’ān 69:30-34 
48 Muhammad al-Shawkani, Ibṭāl al-Daʿwa al-Ijmaʿ ʿalā Tahrīmi Mutlaq al-Samāʿ, pg. 5217. 
49Grade: Authentic; Muhammad ibn ʿĪsā al-Tirmidhī, Sunan al-Tirmidhī(Karachi: Maktabah Bushra, 2010), no. 

2664.  



18 

He then labels these narration as akhbār (information, not proofs used to derive rulings)which 

do not prescribe rulings itself, although it alludes to one being there. In order to find the rulings 

of said matters, we must resort to other evidences by which the ruling of these actions can be 

established. The rulings for zinā (intercourse out of wedlock or adultery) and the consumption 

of alcohol have been made undoubtedly clear through numerous sources, similarly the ruling 

of wearing silk has been explained with its detail. It is permissible for women and impermissible 

for men except in dire need and wearing a small amount has been excused from this general 

prohibition. If women wear silk, they are doing istiḥlāl of the ḥalāl; if men wear silk, they are 

doing istiḥlāl of the ḥarām, unless they follow the cases above. Therefore we only find these 

details in other external sources, not from these narrations that don’t adequately specify the 

rulings of each of these actions in detail.  

 

Baig, after having discussed the argument that musical instruments are prohibited only when 

accompanied by alcohol, concurs that the mention of multiple things does not mean 

theircollective combination is to be considered prohibited only, ‘a condemnation of anything in 

the Qur’ān and ḥadīth amounts to its prohibition, whether it is mentioned singly or with other 

things.’50In order to prove the weakness of this argument, he juxtaposes the ruling of fornication 

by itself vis-à-vis fornication when accompanied by alcohol and musical instruments, saying 

that one could claim fornication to be forbidden only when it is accompanied by these things 

using this same logic. This is not entirely true as al-Judai has mentioned previously, it is very 

difficult to derive rulings from this ḥadīthdue to its inexplicit nature (refer to the ruling of 

wearing silk), so other external sources must be consulted to find the rulings of the said things, 

in this case zinā and alcohol have been totally prohibited (without any condition of having them 

accompanying one another or with musical instruments) while wearing silk has a degree of 

detail involved, therefore the same must be done for finding the ruling on musical instruments. 

 
50 Khalid Baig, Slippery Stone, pg. 141. 
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All scholars would agree the duff (a musical instrument) was undoubtedly used in the prophet’s 

presence, gaining his tacit approval. Secondly al-Shawkānī has explained that a warning issued 

on multiple items does not warrant them all to be equal in prohibition (refer to the verses above). 

 

Without a doubt, one can definitely feel the magnitude of dislike from the Shariʿah on all the 

actions mentioned in the ḥadīth, musical instruments included. Al-Judai says, it is important to 

note that the punishment prescribed is on the people who have combined all these actions 

together, as is apparent from the narration.  He mentions that musical instruments are lahw, 

which in essence are mubāh. A mubāh action can be upgraded to become a rewardable one with 

the correct intention (e.g. driving a car in order to help someone) or downgraded to become 

prohibited (e.g. driving a car in order to hurt someone). Now the people mentioned in the 

narration have been reported to be Muslims engaging in zinā, consuming alcohol, wearing silk 

(contrary to how the Shariʿah has stipulated) and have taken up musical instruments as a means 

to further themselves towards these vices, encouraging themselves and others towards them; 

the lahw has now become a means towards the disobedience of Allāh, therefore it has taken up 

the ruling as the actions preceding it; simply due to the intentions it was used for.51 

Abdullāh Ramaḍān says the principle ofdalālah al-iqtirān is a rule agreed upon by scholars, 

where single items mentioned one after another other are all related to each other in terms of 

the first ruling issued. Therefore all the objects mentioned in the narration are deemed to be 

prohibited. Similarly the principle, ‘It is not possible for a prohibited and permissible action to 

be mentioned (together) in regards to punishment.’52 

 

4. Narrated ʿĀishah saying: “Abu Bakr entered upon me, and there were two 

girls(jāriyatayn) from the Anṣār with me, singing about the Day of Buʿāth,” (in another 

narration: striking the duff, while the Prophet was covered with a cloth; while he was 

 
51 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 96. 
52 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 225. 
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lying down and turned his face away), she said, “and they were not really singers.” Abu 

Bakr said: 'The flute(mizmār) of Satan in the house of the Prophet?' That was on the day 

of ‘Īd (al-Fitr). The Prophet said: '(in another narration: leave them)53Oh Abu Bakr, 

every people has its festival and this is our festival.'”54 

There are three aspects which can be used to prove the prohibition of maʿāzif and ghinā: 1. Abu 

Bakr’s rejection of what was being done, as his reaction would have been based on a known 

ruling (prohibition of musical instruments and singing). 2. Attributing the mizmār to Satan. 3. 

The Prophet’s acceptance of Abu Bakr’s attribution and creating an exception to this rule which 

is the permissibility on the day of ʿĪd.  

Al-Judai answers each of these objections; if we were to accept maʿāzifand ghināto be 

prohibited, then this ḥadīth is just an outcome of another ḥadīth which actually proves their 

prohibition, thus this narration only points to their ruling but not actually explicitlyforbids itnor 

explains their ruling in detail. But this would be highly problematic as that would mean Abu 

Bakr would have thought the Prophet stayed quiet while a ḥarām action is being committed in 

his presence, in his house,which he did not speak out against; which no Muslim can fathom. 

Ibn Ḥajar partially resolves this objection as Abu Bakr thought they were doing it without the 

Prophet’s consent,55but this again still leads to the thought of a prohibited action being 

committed in the Prophet’s house, therefore this interpretation is flawed. As for Abu Bakr’s 

words, they are based on the principle that maʿāzif and ghināare lahw. The default state of lahw 

is permissibility but can change due to the reasons and intentions they are being used for. 

Therefore although they are permissible, it is not devoid of a satanic presence as lahw is in 

essence something that is devoid of any benefit, which is the essence of the devil’s purpose.This 

is similar to the narration, when the Ethiopians were doing a display of swordsmanship similar 

to a dance in the masjid, while the Prophet and ʿĀishah stood by and observed. When ʿUmar 

 
53Grade: Authentic; Muhammad ibn Ismā’īl al-Bukhārī, Sahih al-Bukhari, no. 949, 952, 987. 
54Grade: Authentic; Ibn Mājah, Sunan Ibn Mājah, accessed 3rd February, https://sunnah.com/urn/1262170. 
55 Ahmad ibn Ali ibn Ḥajar al-ʿAsqalānī, Fath al-Bārī (Cairo: Dar al-Hadīth, n.d.) volume 2 pg. 442. 
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approached, the people immediately left due to his well-known strict nature, at this instance the 

Prophet said, “Verily I am watching the Shayāṭīn (plural of Shaiṭān) of Jinns and humans 

running away from ʿUmar.”56 A Satanic attribution is not always a proof for prohibition.  

Furthermore this is supported by other narrations; as the Prophet, being a man of great standing 

and dedication, he did not prohibit the singing but rather turned his face away due to his high 

stature. Abu Bakr then felt it great for something of this sort to be practised in the presence of 

the Prophet, due to the standing him and his house have in the sight of Allāh and the Muslims; 

this is evident in his words (in other narrations) ‘in the house of the Prophet!?’ ‘While the 

Prophet is sitting here!?’57 Afterwardshe proceeded to rebuke the singers, in which instance the 

Prophet intervened and allowed the singing. As for the last objection, the attribution has already 

been adequately explained and it is quite clear the prophet did not accept Abu Bakr’s words. 

As explained previously, the ruling on lahw can change; the Prophet when replying to Abu Bakr 

reminded of the time and mood which was ʿĪd, where singing will create a mode of happiness, 

making it an action which is full of benefit and virtue.58 

“They were not really singers,” this sentence has been interpreted by those who prohibit singing 

as proof that the girls weren’t trained singers and did not know the styles and methods real 

singers did, rendering it an invalid proof for singing.59Al-Judai refutes this claim as other 

authentic narrations state that they were ‘two skilled singers who were slaves’; as a way of 

reconciling between these different narrations,we can say they were not singers by profession.60 

Ibn al-Qayim argues that since the girls were described with the word jāriyah, this denotes their 

youngness in age; they weren’t mature enough to be held responsible (mukallaf) [therefore it is 

not suitable for deriving the ruling of music and singing].61Al-Judai responds by saying the 

word jāriyah (which can mean either mean a young girl that is not mature or a slave girl that 

 
56Grade: Good; Muhammad ibn ʿĪsā al-Tirmidhī, Sunan al-Tirmidhī, no 3691. 
57 Muhammad ibn Ismā’īl al-Bukhārī, Sahih al-Bukhari, no. 949, 952, 987. 
58 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 113-114. 
59 Ahmad ibn Umar al-Qurṭubī, Al-Mufham (Beirut: Dar Ibn Kathir, n.d.) volume 2 pg. 534. 
60 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 114. 
61 Ibn al-Qayim al-Jawziyah, Igāthah al-Lahfān (n.p.: Dār ʿĀlam al-Fawā’id, n.d.) volume 1 pg. 257. 
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can be any age), its meaning is not specified in the narrations. Although if we were to take the 

meaning of young age in some instances, it would not fit in another such as in the next 

narration.62 

Abdullāh Ramaḍān says this narration is not suitable for proving the permissibility of musical 

instruments based on two arguments.The first is that ʿillah has been mentioned in the 

permissibility of the duff(excluding it from the default state of prohibition) which is ‘Oh Abu 

Bakr, every people has its festival and this is our festival,’ and the second is that for a qiyās to 

be valid, the ʿillahmust be measurable. In this case using the reason of happiness on the day of 

ʿĪd to be the ʿillahin permitting the duff on other similar days of joy, is not a valid qiyās.63 By 

this same understanding, ṭarab should not be the ʿillahfor the prohibition of musical 

instruments; this leaves either musical instruments being forbidden for reasons unbeknownstto 

us or for external factors such as encouragement towards evil and vice.  

 

5. Narrated Sāib ibn Yazīd: “A woman came to the Prophet so he said, ‘Oh ʿĀishah, do 

you know this person? She replied in the negative. So he said, ‘this is the qaynah 

(songstress) of this tribe, would you like her to sing for you?’ She replied in the 

affirmative. So shebegan to sing for her, he then said, ‘Certainly Satan has blown into 

her nostrils.’”64 

The explanation for the satanic attribution has already been mentioned previously; the important 

part to note is the openness of the Prophet in asking his beloved wife ʿĀishah whether she 

wanted to hear a song from a professional singer as a sign of his good conduct and consideration 

for her happiness, so that she may enjoy and listen. The word qaynah is meant as a slave women 

who is professional at singing, the most apparent inference would be that she is a mature 

 
62 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 250. 
63 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 472-473. 
64Grade: Authentic; Ahmad ibn Shu’ayb al-Nasā’ī, Sunan al-Nasā’ī, no. 8960 accessed 3rd February 2019, 

https://sunnah.com/nasai. 
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women, therefore (as previously discussed) limiting the word jāriyah to only one meaning is 

not feasible.65 

 

6. Narrated ʿAbdullah ibn ʿAbbās that the Prophet (ملسو هيلع هللا ىلص) said, “Indeed Allāh has forbidden 

upon you alcohol, games of chance and the kūbah.” Sufyān al-Thawrī said, “I said to 

Alī ibn Badhimah (one of the narrators), ‘What is the kūbah?’ he replied, ‘the ṭabl.’”66 

The word kūbah has three meanings: 1. the ṭabl (a drum like instrument; the darabouka) 2. The 

games: backgammon or tric-trac 3. The barbaṭ (an oud).  Al-Judai has chosen the second 

interpretation due to the following narration, “It reach Faḍālah ibn ʿUbayd that a group of 

people were playing with the kūbah, he immediately stood up angrily and forbade from him 

quite harshly. He then said, ‘Alas! Indeed whoever plays it to eats its gambling (i.e. earnings 

through gambling) is like the one who eats swine and the one making ablution from blood.’ He 

meant by kūbah: the game.”67 Apart from this narration being explicit in meaning, Faḍālah was 

amongst the knowledgeable companions of the Prophet from Syria. When we contrast his 

interpretation to that of ʿAlī (who was a follower of the followers of the companions), we find 

that although he was a trustworthy narrator form the non-Arabs, he is not a reference point for 

understanding the ḥadīth and language like others. Similarly al-Azharī, Ibn al-ʿArābī and Ibn 

al-Athīr, all reputable linguists have given preference inkūbah being a game.68 

Abdullāh Ramaḍān says while both are possible, preference is given over to the meaning of 

kūbah being an instrument, as that is ta’sīs (affirming something new) whilst the other is ta’kīd 

(reiteration), the former being preferred by many scholars and is more suitable for the context. 

Similarly many linguists have chosen kūbah to be a drum like instrument.69 

 

 
65 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 250. 
66Grade: Authentic;Ibn Abi Dunya, Dham al-Malāhī, no. 76. 
67Grade: Good; Muhammad ibn Ismā’īl al-Bukhārī, Al-Adab al-Mufrad (Cairo: Maktabah Tawfiqiyah) no. 788, 

1267. 
68 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 130. 
69 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 275-288. 
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7. Narrated Nāfi‘, the freed slave of Ibn ‘Umar, said: Ibn ‘Umar heard the sound of a flute 

and he put his fingers in his ears and turned  his mount away from the road and said to 

me: “Oh Nāfiʿ, can you hear anything?” I replied “yes,” and he carried on until I said 

no. Then he took his fingers out of his ears, brought his mount back to the road and said: 

“I saw the Messenger of Allah (blessings and peace of Allah be upon him) when he 

heard the sound of a flute and did something like this.”70 

Those who prohibit musical instruments use this narration to show that they are forbidden, or 

else why would the Prophet block his ears out until he couldn’t hear them. Before analysing 

this question, it is important to ask why the Prophet let Ibn ʿUmar listen to the flute or at least 

saythat the flute is ḥarām and why did he not intervene in prohibiting a forbidden action nor 

tell Ibn ʿUmar that the shepherd was committing a sin?(In this case, it was Nāfiʿ).As for the 

Prophet’s action, as it has been mentioned previously singing and musical instruments fall under 

the term lahw, which although permissible is closer to being disliked due to having no benefit 

(when one should strive always do beneficial actions, hence the satanic attribution). Although 

the Prophet did allow others to engage in such lahw, he himself (due to his complete personality 

and stature) would turn away from such things as he would be reportedly be busy in the 

remembrance of Allāh, “The Prophet of Allāh would remember God at every stage of his 

life,”71this is similar to how he turned his face away when the girls were singing in ḥadīthno. 

4. Therefore Ibn ʿUmar being someone who would copy the Prophet’s actions to the minute 

detail, also practiced what he saw the Prophet do.  

Ibn Taymiyah (d. 728) says there is a difference between istimāʿ (listening with intent) and 

samāʿ (just hearing). In this ḥadīth, even though Ibn ʿUmar could still hear the sound, he was 

not doing it with istimāʿ which is sinful; as for the prophet blocking his ears that is due to his 

 
70Grade: Authentic; Abū Dāwūd, Sunan Abī Dāwūd, no. 4924, accessed 3rd February 2019, 

https://sunnah.com/abudawud. 
71Grade: Authentic; Muslim, Sahīh Muslim (Karachi: Maktabah Bushra, 2010) no. 979. 
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complete perfection and elevated status.72 If we were to assume this at the very least, it still 

leaves the rest of the questions unanswered.  

Abdullāh Ramaḍān says that this is an isolated incident, through which no rulings can be 

derivedfrom as affirmed by the principles of scholars. The wording of this narration points to 

the instrument being a Shepard’s flute (not the regular flute), which is generally used for work 

purposes (e.g. gathering sheep) and not for entertainment. Although still prohibited, it was not 

met with a major rebuke from the Prophet for this reason.73 

 

8. Narrated ʿĀmir ibn Saʿad: “I entered unto Abū Masʿūd, Qaraẓ ibn Kaʿab and Thābit ibn 

Yazīd whilst slave girls (jāriyah) were beating with dufūf (drums) and singing. So I said, 

“You approve of this (whilst) being from the companions of the Messenger of Allāh?” 

They said, “Indeed he has permitted (rakh’aṣa) for us to sing during weddings and while 

crying over the deceased without excessively wailing.”74 

Those who argue for the prohibition of music and singing use the word rakh’aṣa (lit. exempted) 

to prove the ruling of prohibition, except in weddings, ʿĪds and other joyful and sad moments; 

showing the default rule positionas prohibition except as mentioned above. This is not entirely 

correct as the opposite of the word rakh’aṣa is azimah (determination), in this case not involving 

one’s self in lahw and being focused on worship and self-betterment is what is sought (azīmah) 

and the exception to that are the cases mentioned.  

Abdullāh Ramaḍān disapproves of this reasoning, as many scholars have stated the word 

rakh’aṣa is strictly meant for creating an exemption to the norm, which is permitting something 

not previously allowed.75 

 

 
72 Ibn Taymiyah al-Harrānī, Minhāj al-Sunnah pg. 439 volume 3. 
73 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 491-492. 
74Grade: Authentic; Ahmad ibn Al-Husayn Al-Bayhaqi, al-Sunan al-Kubrā (Beirut: Darul Kotob Ilmiyah, 2003) 

volume 7 pg. 472. 
75 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 311. 



26 

9. Narrated Abū Hurairah that the Prophet (ملسو هيلع هللا ىلص) said, “How evil are the earnings; payment 

of the zammārahand the price of a dog.”76 

The word zammārahcan mean two things. 1. A flutist 2. A prostitute. Abū Bakr al-Anbārī has 

given preference to the second meaning.77 Al-Judai has also preferred this meaning due to other 

narrations stating ‘the dowry of the zammārah’ which only leaves room for the second 

meaning.78 A similar ḥadīth has been narrated, “The Messenger of Allah ( ملسو هيلع هللا ىلص) has prohibited the 

price of a dog and the dowry of a prostitute.”79 

 

10. Narrated Buraidah:"The Messenger of Allah (ملسو هيلع هللا ىلص) went out for one of his expeditions, 

when he returned, a black slave girl (jāriyah) came to him and said, “Oh Messenger of 

Allah! I took an oath that if Allah returned you safely, I would beat the duff before you 

and sing.” So the Messenger of Allah ( ملسو هيلع هللا ىلص) replied to her, “If you have taken an oath, 

then beat it, and if you have not then do not.” So she started to beat the duff; Abu Bakr 

entered while she was beating it, soon after ʿAli entered whilst she was still beating it, 

then ʿUthman entered while she was beating it. When ʿUmar entered, she put the Duff 

under her and sat upon it. So the Messenger of Allah ( ملسو هيلع هللا ىلص) said: ‘Indeed Satan is afraid 

of you Oh ʿUmar! I was sitting while she was beating it and then Abu Bakr entered 

while she was still beating it, soon after ʿAli entered while she was beating it, then 

afterwards ʿUthman entered while she was beating it and finally when you entered Oh 

ʿUmar she put away the duff.’”80 

The explanation for the satanic attribution has already been mentioned previously;the word 

maʿāzif(musical instruments) is a broad term which encompasses three types: 1. theqarʿiyah 

(vibration instruments, membraphones) 2. The nafkhiyah (wind instruments, aerophones) 3. 

 
76Grade: Authentic; Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 359. 
77 Ibid, pg. 134. 
78 Ibid, pg. 135. 
79Grade: Authentic; Muslim, Sahīh Muslim, no. 1567. 
80Grade: Authentic;Muhammad ibn ʿĪsā al-Tirmidhī, Sunan al-Tirmidhī, no. 3690, accessed 3rd February 2019, 

https://sunnah.com/urn/635680.  
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The awtār (Stringed instruments, chordophones), the duff as stated in this narration is part of 

this classification. The duff is a ‘frame drum, which has a drumhead diameter greater than its 

depth,’81 it can be with or without rings or small cymbals. While some scholars state the duff in 

these narrations are without these add-ons, Al-Judai says that the distinction has not been made 

within the narrations themselves, therefore both are possibilities; he then refutes the opinion 

which labels the duff as a mizharwhen accompaniedwith bells with cymbals.82Now with is in 

mind, compare this ḥadīthwith narrations no.1, 2 and 3, you will surely see that the most 

prominent proof for the prohibition of musical instrument is not to be taken literally. From this 

understanding, some scholars have exempted the qarʿiyahtype from the general prohibition of 

instruments due to the proceeding narrations, Al-Judai begs to differ as there has been no 

specific legislative differentiation made when exempting these types of instruments from the 

rest. The reason why the duff has been narrated often is due to its frequent use amongst the 

ʿArabs and its ease of access, unlike its counterparts.83 This ḥadīthis also refutes those who 

prohibit the duff except in specific scenarios (i.e. marriages and festivals).  

The word jāriyah is used here again; the most apparent understanding is that she is a mature 

women, as the Prophet would have no need for her to fulfil her oath if she was not mature.84 

Abdullāh Ramaḍān says the words, “If you have taken an oath, then beat it, and if you have not 

then do not,” are a clear indication that this incident was specific with the Prophet, which was 

excluded from the norm (of general prohibition). Therefore other situations of joy are not 

permitted to be compared with this.85 

It is interesting to see why this jāriyah would make an oath on something which should have 

been generally outlawed and prohibited as per the understanding of the proponents of 

prohibition, and the prophet having allowed it (under the understanding of a ‘one off 

 
81 Khalid Baig, Slippery Stone, pg. 33. 
82 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 
83 Ibid, pg. 
84 Ibid, pg. 250. 
85 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 487. 
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exemption’for her). Furthermore, if this was a specific exemption granted to her by the Prophet, 

then why were the companions allowed to enter and possibly listen to her when it should have 

been very much forbidden? Such that she stopped only when ʿUmar entered the room.  

 

11. Narrated ʿUqbah ibn ʿAmir, “I heard the Prophet say, ‘there is no lahw(it is bāṭil) except 

for three things: a man’s training his horse, his pleansantrywith his wife and his 

(practising) of archery with his bow.’”86 

It has been previously mentioned that singing and musical instruments fall under the category 

of lahw, one can understand from the ḥadīth that lahw is forbidden except in these three things. 

This is incorrect as al-Judai has problematized this interpretation for three reasons. 1. Lahw is 

mubāḥ, but its ruling changes for better or worse depending on the intention of doer. 2. The 

actions mentioned aren’t there to be a restriction (from other actions), as in another narration 

we find the addition of “learning how to swim,”87 the actions on their own have no special 

value, but rather it is for their benefit such as preparing for war or being a good husband. If 

these same actions were to be done for despicable reasons (such as training a horse, to race it 

and place bets on it) the same actions would be considered sins. Therefore other beneficial 

actions would take the same ruling. 3. There is no linguistic or legal relation between the words 

bāṭil and ḥarām.88 

Ghazzālī says, “Bātīl does not mean prohibited, rather it is a mention of no benefit.” He then 

makes reference to the incident when the Ethiopians were doing a display in the masjid.89Some 

commentators have objected by stating that even though the show was termed lahw, it was not 

void of benefit as it was a practice for battle, making it unsuitable to prove the permissibility of 

lahw. This is true except that it is not part of the three or four things mentioned in theḥadīth;this 

 
86Grade: Good; Muhammad ibn ʿĪsā al-Tirmidhī, Sunan al-Tirmidhī, no. 1637. 
87Grade: Authentic; Sulayman ibn Ayyub al-Ṭabrāni, Al-Muʿjam al-Awsaṭ (Cairo: Dar Haramayn, 1995) no. 

8143. 
88 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 
89 See footnote no. 53. 
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clearly shows that the ḥadīth is not to be taken literally, but rather with itsactual logical 

understanding. For example the Prophet is reported to have said to ʿĀishah, when a woman was 

moving into her husband’s house (newly married), “Do you have any lahw? For indeed the 

Anṣār love lahw.”90 

12. Abu Hurairah reported the Apostle of Allāh(ملسو هيلع هللا ىلص) as saying “The bell is a wooden wind 

musical instrument of Satan.”91 

The explanation for the satanic attribution has already been mentioned previously. 

 

13. Abu Huraira reported Allāh's Messenger (ملسو هيلع هللا ىلص) as saying: “Angels do not accompany the 

travellers who have with them a dog and a bell.”92 

Jalāl al-Dīn al-Suyūṭī says, “Angels, meaning angels of mercy and forgiveness. As for the bell, 

due to being similar to the nāqūs (bell used by Christians for calling to prayer) or due to the 

disliked nature of its sound (due to ḥadīthno. 13).”93 

Qaḍī ʿIyāḍ says, “As for the angels not accompanying (due to a bell), it is because of its 

resemblance of the nāqūs (bell used by Christians for calling to prayer), or due to it being 

prohibited to hang around the necks.”94 

 

14. Anas Ibn Mālik narrates from the Prophet who said, “Two sounds are cursed in this 

world and the next, a flute with its melody and excessivescreams during hardship.”95 

15. Ibn ʿAbbās narrates from the Prophet who said, “I have been sent with the purpose of 

destroying the flute and drum.”96 

 
90Grade: Authentic;Muhammad ibn Ismā’īl al-Bukhārī, Sahih al-Bukhari, no. 5162. 
91Grade: Authentic;Abu Dawud, Sunan Abī Dāwūd, no. 2556, last accessed 3rd February 3, 2019, 

https://sunnah.com/abudawud/15/80. 
92Grade: Authentic;Muslim, Sahih Muslim, no. 2113, last accessed 3rd February 2019, 

https://sunnah.com/muslim/37/157.  
93 Jalal al-Din al-Suyūṭī, Sharh al-Suyuti ala Muslim (Maktabah Shamilah, n.d.) volume 5, pg. 153. 
94 Iyāḍ ibn Mūsā, Ikmaal al-Muʿlim bi Fawā’id Muslim (Maktabah Shamilah, n.d.) volume 6 pg. 641. 
95  Ahmad ibn Umar al-Bazzār, Musnad al-Bazzār(Madinah: Makabah Ulūm wa al-Hikam, n.d.) no. 377.  
96Ibn al-Jawzī, Talbīs al-Iblīs (Beirut: Dar al-Kitāb al-ʿArabi, 1975) pg.287 
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16. Qays ibn Saʿd reports that the Prophet said, “Indeed my lord has prohibited on me 

alcohol, games of chance, the kūbah and the qinnīn(the oud, lute or mandolin). Every 

intoxicant is forbidden.”97 

Abdullāh Ramaḍān has authenticated all three narrations which allude to the prohibition of 

these instruments, and all others by extension. The only exception to this rule is the use of the 

duff for women during weddings and ʿĪd, as the previous narrations allude to their exemption 

only.98 

Al-Judai has critiqued the authenticity of these narrations from a ḥadīthic perspective due to 

their chains of narration, which Abdullāh Ramaḍān has adequately refuted.  

There are two understandings which can be derived from these narrations, 1. That all musical 

instruments are prohibited due to an explicit prohibition found on a few of them. 2. These 

instruments when used as a source of sin and vice are prohibited, not necessarily because they 

are instruments, but due to the intent behind them. The duff is a type of drum whose use has 

been frequently narrated on many occasions, yet still has not been prohibited. Scholars have 

also permitted the drum for announcing the coming of battles and war.99While some may object 

and say the ṭarab of other musical instruments is greater than the duff and it was permitted for 

other reasons such as announcing a wedding etc. This reasoning is very much subjective, as 

people differ in their tastes and excitements, some may find the duff more appealing than other 

instruments and generally there aren’t dire important announcements to be made the day of ʿĪd 

such that a prohibited musical instrument would have to be used for them.  

Al-Ghazzālī (d. 505) has said the prohibition of wind and stringed instruments was not for the 

enjoyment one experiences due to listening to them, but due to the close attachment they had 

with the consumption of alcohol during the early days of Islām, which it aimed to eradicate. 

This is evident when the utensils that were generally used for alcohol were also prohibited then 

 
97Ahmad ibn Husayn al-Bayhaqi, Al-Sunan al-Kubrā (Saudi Arabia: Maktabah Dar al-Bāz, 1994) no. 20783, 

volume 10 pg. 222. 
98 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 319. 
99 Ali ibn Muhammad al-Māwardī, al-Ḥawī al-Kabīr (Maktabah Shamilah, n.d.) volume 17 pg. 192. 
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later on permitted100; an effective strategy of weaning the masses off from alcohol.101This is 

very plausible as narration no.17 is alluding to this very context. Except that the permission of 

these utensils were explicitly narrated later on, unlike the use of these instruments. 

1. 4 Conclusion 

Both the Qur’ān and ḥadīth have been used by scholars of both the opinions of prohibition 

and permissibility, each one interpreting it in that manner. The Qur’ān does not delve into the 

specifics of the prohibition and is very easily able to be interpreted in other ways based on the 

context and background. The ḥadīthdelves into this issue with more depth, but it is able to be 

interpreted nonetheless. Both spectrums of the argument do have some basis within these 

classical sources, the ḥadīth being more specific on this issue. The difference in interpretation 

primarily lies in the difference of principles used to understand these sources.The narrations 

used to prove the prohibition of musical instruments are generally described to be with other 

prohibited actions, around which revolves the crux of this debate. The proponents of prohibtion 

have provided many possible, acceptable intepretations in order to keep their opinion viable 

and correct.  

 

CHAPTER 2: Scholarly Approaches, Classical to Contemporary 

2. 1 Introduction 

This chapter will deal with the different opinions expressed by numerous scholars from 

different schools of thought. It will begin from the classical era, where the stance of the 

companions, their followers and the ones after them will be examined. Similarly the stance of 

the scholars from the Ḥanafī, Shāfiʿī, Mālikī, Hanbalī, Salafī and Ṣūfī denominations will be 

 
100Muslim, Sahīh Muslim, no. 977. 
101 Muhammad al-Ghazzālī, Iḥyā al-ʿUlūm al-Dīn (Beirut: Dar Marifah, 2004) volume 1 pg. 715. 
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looked at for a broader perspective on the issue. Any narrations mentioned in this chapter have 

been classified and authenticated by al-Judai, unless specified otherwise.  

2. 2 The Classical Era (1 A.H till 1200 A.H) 

 

1. Uthmān has said, “I have preserved 14 actions for my lord. I was the fourth to enter 

Islam, nor did I ever sing nor have long hopes.”102 

As it has been mentioned previously, leaving singing and music is preferable as it has no base 

value (unless done for a noble purpose). Uthmān’s preference of leaving this action is from his 

raised stature and high nobility, just as the Prophet turned away from such actions.103 

 

 

2. Ibn Masʿūd has said, “When a man rides an animal whilst not taking the name of Allāḥ, 

Satan rides with him. He says to him, “sing!” if he is not a good singer, he tells him, 

“hope! (i.e. be busy in thinking about long dreams)”104 

The extent of what can be derived from this is singing and hoping can be used to keep one’s 

self busy away from the remembrance of Allāh, not that they are prohibited (as no one 

sayshaving long hopes is forbidden).105 

3. Ibn ʿAbbās has said, “The duff is ḥarām, the kūbah(darabouka) is ḥarām and the flute 

is ḥarām.”106 

The authenticity of this statement is questionable; if found to be authentic it is quite explicit in 

the prohibition of musical instruments. It is possible for this statement to have been his personal 

judgment, or when these instruments are used when engaging in vice and sin take this ruling. 

 
102 Grade: Good; Sulayman ibn Ayyub al-Ṭabrāni, Al-Muʿjam al-Kabīr (Cairo: Maktabah Ibn Taymiyah, n.d.) 

no. 124. 
103 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 161. 
104 Ibid, pg. 573. 
105 Ibid, pg. 161. 
106Grade: Dubious; Ahmad ibn Husayn al-Bayhaqi, Al-Sunan al-Kubrā, pg. 222 volume 10. 
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These interpretations have to be made so that his statement is in line with the various other 

proofs that have been discussed previously (especially in regards to the duff), this is if the 

narration is found to be authentic.107 

4. Abdullah ibn Zubair said whilst he was leaning, “Bilāl sang.” Then a man asked him, 

“do you sing?” he then sat straight and replied, “And which man from the muhājirīn 

(migrants to Madinah) haven’t I heard sing the naṣb.”108 

5. Aslam says, “ʿUmar heard a man singing in a deserted portion of the land [whilst 

travelling, he then said, ‘singing is the provision of the rider.’”109 

6. ʿAbdur Rahmān ibn Hāṭib said, “We set out with ʿUmar during Ḥajj until we reached a 

place called Rawḥā, at that point the group asked Rabāh (who had a beautiful voice), 

“Let us hear something Oh Rabāḥ! Shorten the distance for us (by singing).” He replied, 

“I am scared from ʿUmar,” so the group said to ʿUmar, “We spoke to Rabāḥ so he can 

sing for us; shortening the path for us and he refused until you permit for him.” ʿUmar 

then said, “Oh Rabāḥ! Let them hear (i.e. sing) and shorten their path, when you reach 

the time of suhūr then stop.” He then sang for them (lit. ḥadā) the poems of Ḍirār ibn 

Khaṭāb, raising his voice signing whilst they were pilgrims.”110 

The reason why ʿUmar asked him to stop at the time of suḥūr (a few hours before dawn) is due 

to it being a preferred time for worship and remembrance of Allāh, He says, “and in the hours 

before dawn they used to pray for forgiveness.”111 Al-Judai says, “So ponder over the openness 

of the first migrants, from them ʿUmar who was known for his strictness on the truth whilst 

they were in a holy state (as pilgrims). A man singing for them couplets from a period before 

Islām which kept them company, driving out the loneliness and hardships of the miles ahead of 

them.”112 

 
107 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 163. 
108Grade: Authentic;Ahmad ibn Husayn al-Bayhaqi, Al-Sunan al-Kubrā, pg. 225 volume 10. 
109Grade: Good;Ahmad ibn Husayn al-Bayhaqi, Al-Sunan al-Kubrā, volume 10 pg. 78. 
110Grade: Good; Ahmad ibn Muhammad al-Khaṭābī, Gharīb al-Ḥadīth, pg. 658 volume 1. 
111Qur’ān 51:18 
112 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 166. 
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7. It has been narrated that Ibn ʿUmar passed by a group of pilgrims and a man from them 

was singing, so he said, “Alas! May Allāh not hear you [he repeated it twice].”113 

This narration should be compared with the previous; it was possible Ibn ʿUmar simply did not 

like singing, or that they were singing with words that were obscene or at a time they should 

have been engaged in the worship of Allāh, not with lahw.114 

 

8. The narration of Abū Masʿūd, Qaraẓ ibn Kaʿab and Thābit ibn Yazīd that has been 

mentioned previously (the eighth ḥadīth).  

9. In a lengthy narration; a man prepared a feast for a group of the companions during the 

time of Uthmān. There were two female singers singing (lit. qaynatain) to the guests 

near the table.115 

10. Umm ʿ Alqamah narrates, “The daughters from the brother of ʿ Aishah were circumcised, 

because of which they were experiencing pain. So it was said to her, ‘Oh Mother of the 

Believers! Shouldn’t we call someone who may amuse them?’ She replied, ‘most 

definitely.’ Therefore someone was sent to call such and such singer, he then came. 

ʿAishah passed by them in the house and she saw him singing while swaying his head 

around out of ecstasy and joy (he was a man of great emotion). ʿAishah then said, “Oof, 

a devil, remove him, remove him.”116 

ʿAishah’s approval was found in these actions, she only despised of the movement the man was 

doing (swaying his head out of ecstasy).117 

 

 
113Grade: Good;Ibn Abi Dunya, Dham al-Malāhī, no. 43. 
114 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 166. 
115Grade: Good; Ibn ʿAsākir, Tārīkh Madīnah Dimashq (Damascus: Dar Fikr, n.d.), pg. 415 volume 12. 
116Grade: Authentic;Muhammad ibn Ismā’īl, al-Adab al-Mufrad, no. 1247. 
117 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 174. 
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11. It has been narrated that ʿAbdullāh ibn al-Zubayr had slave girls who were proficient at 

playing the oud and that Ibn ʿ Umar once entered upon him and found an oud on his side. 

So he said, “What is this Oh companion of the Prophet?” he then gave it to ʿIbn ʿUmar 

and he examined it. Ibn ʿUmar said, “This is a Syrian style (of oud)”, he (Ibn Zubayr) 

replied, ‘it does wonders to the mind.’118 

This narration and many others like it (regarding the Ṣahābah) have been narrated in books such 

as ʿAbd al-Ghanī al-Nābulsī’s ‘Īḍāḥ al-Dalālāt fi Samāʿ al-Ālāt,” Abū Ṭalib al-Makkī’s “Qūt 

al-Qulūb,”Ibn Abdi Rabbiḥ’s “Al-ʿIqad al-Farīd,” Abū Yaʿlā al-Khalīlī’s “Kitāb al-Irshād,” 

Abū al-Faraj al-Aṣbahāni’s “Al-Aghānī,” Ibn Ḥazm and Ibn Ṭāhir’s treatise on the narrations 

regarding music. A point of undue importance is that not all the narrations mentioned there are 

authenticand acceptable, as proficient the author may have been in the Islamic sciences.Many 

of them contain unknown, weak or dubious narrators within the chains of narration. Some are 

not even connected, upon inspection; containing hundreds of years between one narrator and 

the next. 

Abdullāh Ramaḍān, after having cross checked the authenticity of this narration from over 37 

classical biographies of the companions, has labelled it a fabrication.119 There are many more 

similar examples found with in his book. 

12. Hassan al-Baṣrī was asked about ḥudā. He said, “The Muslims used to do it.”120 

By Muslims he was referring to the companions of the prophet.121 

13. Saʿīd ibn al-Musayab said, “I hate singing but love rajaz.”122 

14. ʿĀmir al-Shaʿbī used to dislike the payment of a female singer.123 

15. Ibrāhīm al-Nakhʿī said, “Singing grows hypocrisy in the heart.”124 

 
118 Abdul Ghani al-Nabulsi, Īḍāh al-Dalālāt fi Samāʿ al-Ālāt (n.p., n.p., n.d.), pg. 52. 
119 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 532. 
120Grade: Good; Abdullah ibn Muhammad, Muṣanaf Ibn Abī Shaybah (Cairo: Al-Fārūq al-Hadīthiyah, 2008) pg. 

263 volume 4. 
121 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 175. 
122Grade: Authentic; Abdur Razzāq ibn Hummām, Muṣanaf Abdur Razzāq (South Africa: Majlis Ilmi, 1970) pg. 

6 volume 11. 
123Grade: Good;Ibn Abi Dunya, Dham al-Malāhī, no. 57. 
124Grade: Authentic; Abdullah ibn Muhammad, Muṣanaf Ibn Abī Shaybah pg. 311 volume 6. 
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16. Fuḍayl bin ʿIyāḍ said, “Singing is the incantation of zinā.”125 

17. Abū Ḥaṣīn narrates that a man broke someone’s lute or mandolin, so he took this dispute 

to Shurayḥ and he did not hold him responsible (for breaking his instrument).126 

18. Shurayḥ once heard the sound of a duff, he then said, “The angels do not enter into a 

house which has a duff.”127 

19. Ibrāhīm al-Nakhʿī said, “The companions of ʿAbdullah would confront the jawārī 

(plural of jāriyah) that would hold the duff in the streets, ripping them apart.”128 

In these narrations, singing has not expressed as explicitly forbidden but described to be an 

action that is despised upon. This is especially true when used to incite towards sin and vice, 

so as to harmonise between the narrations mentioned previously. Al-Judai mentions that 

destroying items which are permissible in itself, that are being used for a despised cause is 

permissible, as is thought to be in the narrations regarding Shurayḥ. Similarly, it could be 

said that the people of sin and vice were popularly inciting people towards these actions 

which lead these prominent scholars to speak up and renounce such acts (due to the reasons 

they were being done for). As for the angels not entering a house, this is highly problematic 

as the duff was used in the house of the prophet, in his presence; similarly destroying the 

duffwhich young girls would carry is equally challenging as the instrument has been used 

many times in the prophetic era. It is possible that these were personal opinions of these 

scholars or they hada very strict approach to the matter unlike others.129 

 

20. Ibrāhīm al-Juʿfī narrates, “Suwaid ibn Ghafalah would request a boy to sing for us.”130 

 
125Grade: Good;Ibn Abi Dunya, Dham al-Malāhī, no. 56. 
126Grade: Authentic; Abdullah ibn Muhammad, Muṣanaf Ibn Abī Shaybah pg. 312 volume 7. 
127Grade: Good; Abdullah ibn Muhammad, Muṣanaf Ibn Abī Shaybah, pg. 193 volume 4. 
128Grade: Authentic;Ibn Abi Dunya, Dham al-Malāhī, no. 84. 
129 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 185. 
130Grade: Authentic; Abdullah ibn Muhammad, Muṣanaf Ibn Abī Shaybah pg. 273 volume 4. 
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21. Ghunaimah relates that Saʿīd ibn al-Musayab would not permit his daughter to play with 

dolls but would allow for her to use the drum.131 

Abdullāh Ramaḍān has weakened this narration.132 

22. ʿAbd al-Malik asked ʿAṭā regarding singing poetry, he said, “I see no problem with it 

as long as it is not obscene.”133 

23. Musʿab al-Zubayrī said regarding Yaʿqūb al-Mājishūn, “he used to teach the (art of) 

singing and own professional singers (that were slaves), he was the first to teach it from 

those with chivalry.”134 

Abdullāh Ramaḍān has weakened this narration due to a break in the chain 

betweenMusʿab and al-Mājishūn.135 

24. Yaḥyā ibn Maʿīn said regarding Yūsuf ibn Yaʿqūb al-Mājishūn, “we would come to his 

house and he would relate to us ḥadīth, whilst his slave women would be playing 

instruments in another house of his.”136 

Abdullāh Ramaḍān said it is quite plausible due to the wordings of the narration the 

instrument being used was a duff, as well as the word used in this context is kāna, which 

usually refers to a continuous practice, but can also refer to a single incident.Therefore 

it is very much possible that it was an occasion of ʿĪd or a wedding, as the narration is 

open to interpretation due to no specifics being mentioned. 137 

 
131Grade: Good; Muhammad ibn Saʿd al-Zuhrī, Ṭabaqāt Ibn Saʿd (Cairo: Maktabah al-Khānjī, 2001) pg. 134 

volume 5. 
132 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 536. 
133Grade: Good; Yusuf ibn Abdillāḥ, Al-Tamhīd (Morocco: Ministry of Endowments and Religious Affairs, n.d.) 

pg. 198 volume 22. 
134Muhammad ibn Ahmad al-Dhahabi, Siyar Aʿlām al-Nubalā (Beirut: Muasas al-Risālah, 2001) pg. 370 volume 

5. 
135 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 549. 
136Muhammad ibn Ahmad al-Dhahabi, Siyar Aʿlām al-Nubalā, volume 8 pg. 372. 
137 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 552. 
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25. The nephew of Yaʿqūb al-Mājishūn, ʿAbd al-ʿAzīz ibn ʿAbdillāh about whom was said 

(during the Ḥajj period) ‘No one should give fatwā except Mālik ibn Anas and ʿAbd al-

ʿAzīz.’138 He would hold the view of the permissibility of singing, even with an oud.139 

Abdullāh Ramaḍān has labelled this narration a fabrication as the author did not mention 

any sanadfor this narration.140 

26. The son of ʿAbd al-Azīz, ʿAbd al-Malik ibn ʿAbd al-ʿAzīz (who was also a Muftī of 

Madīnah) was described to be “very fond of listening to songs, whilst travelling or not. 

Aḥmad ibn Ḥanbal said, ‘he once came to us whilst someone sang to him (on the 

way).’”141 

27. Ibrāhīm ibn Saʿd al-Zuhrī, the muḥaddith was ‘known to be proficient at singing.’142 

Abdullāh Ramaḍān states the narrations of him allegedly playing musical instruments 

are fabricated, and that those who did mention it did not ascertain its authenticity before 

having relating it.143 

28. ʿUbaidullah ibn Ḥasan al-Anbarī, the judge was ‘known to have a beautiful voice and 

would listen to songs.’144 

29. Shuʿbah heard a lute being played in the house of the famous muḥaddith, Minhāl ibn 

ʿAmr al-Asadī, he then lamented on why he did not question him about him, as he may 

have not been unaware of its prohibition (in his opinion). Shuʿbah then did not narrate 

from him ḥadīthfrom then on.145 

While the majority of scholars have declared him to be trustworthy, some have tried 

justifying his actions such as Ibn Ḥajar who says, “(he not knowing) is a valid objection 

 
138Grade: Authentic; Ahmad ibn Ali, Tārikh Baghdād (Tunisa: Dar al-Gharb al-Islami, 2001) pg. 437 volume 10. 
139 Khalil ibn Abdillāḥ, Al-Irshād fi Maʿrifah ʿUlamā al-Ḥadīth (Riyadh: Maktabah al-Rushd, 1989) pg. 310 

volume 1. 
140 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 547. 
141Yusuf ibn Abdillāḥ, al-Intiqā fi Faḍā’il al-Thalāthah, pg. 104. 
142Muhammad ibn Ahmad al-Dhahabi, Siyar Aʿlām al-Nubalā, volume 8 pg. 305. 
143 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 557. 
144Muhammad Khalaf, Akhbār al-Quḍāt (Beirut: ʿĀlam al-Kutub, n.d.) volume 2 pg. 115. 
145Grade: Authentic; Muhammad ibn Amr alʿUqaylī, Al-Duʿafā al-Kabīr (Beirut: Darul Kotob Ilmiyah, n.d.) pg. 

237 volume 4. 
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therefore his integrity cannot be attacked.”146 While al-Dhahabī says, “Shuʿbah not 

narrating from him due to hearing music in his house does not necessitate any attack on the 

Shaykh.”147 

 

30. Abu Ḥanīfa, Nuʿmān ibn Thābit (d. 150) once attended a marriage in which there was 

games and singing, he then said after (when relating this incident) “I was trialled by this 

one time.”148 

31. Malik ibn Anas (d. 179) was asked about singing, he replied, “Indeed only the fussāq 

(debased) do it from us.”149 Al-Judai says Mālik disliked singing, but his words here 

were a description of the singers of his time, not a label for all singers generally.150 

32. Muḥammad ibn Idrīs al-Shāfʿī (d. 204) said, “If a man breaks another person’s 

lute/mandolin, fluteor drum, if these items could be used for another purpose other than 

music, he will liable to pay compensation, if not, he will not be obliged.”151 The Shāfiʿī 

Madhab has prohibited all wind and stringed instruments, but allows for the duff(with 

cymbals) to be used in weddings (as well as other places) and has allowed all drums 

except the darabouka (thisis the opinion of al-Rāfiʿī and al-Ghazzālī, where as many 

other prominent Shāfiʿī scholars have prohibited all drums except the duff), similarly 

dancing which is not specific to a certain group (e.g. people of vice) is permitted.152He 

also disliked being engrossed in singing.153 

33. Ahmad ibn Ḥanbal (d. 241) would prohibit all musical instruments, except the duff and 

disliked singing.154 

 
146 Ahmad ibn Ali ibn Hajar al-Asqalani, Hadyu al-Sārī, pg. 445. 
147Muhammad ibn Ahmad al-Dhahabi, Mīzān al-Iʿtidāl (Cairo: Dar al-Hadith, 2011), volume 5 pg. 395. 
148 Abu Bakr ibn Masʿūd, Badāiʿ al-Ṣanāīʿ fi Tartīb al-Sharāiʿ (Cairo: Dar al-Hadith, 2005) volume 5 pg. 128. 
149 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 206. 
150 Ibid. 
151 Muhammad ibn Idris al-Shāfʿī, Al-Umm (Beirut: Darul Kotob Ilmiyah, 2004) volume 9 pg. 181. 
152 Abdur Rahim al-Asnawi, Al-Muhimmāt fi Sharh al-Rawḍah wa al-Rāfʿī (Beirut: Dar Ibn Hazam, n.d.) volume 

9 pg. 330-332. 
153 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 207-210. 
154 Ibid, pg. 210-214. 



40 

34. Abū Bakr, ʿAbdullāh ibn Muḥammad al-Qurashī (commonly known as Ibn Abī al-

Dunyā) says all musical instruments are prohibited.155 

35. Abū Bakr, Muḥammad ibn al-Husayn al-Ājurī(d. 360) says all musical instruments are 

prohibited.156 

36. Abū Muḥammad, Ali ibn Aḥmad (commonly known as Ibn Ḥazm, d. 456) maintained 

the complete permissibly of all musical instruments and singing with their sales.157 He 

also says, “There is no authentic narration related from the Prophet regarding this 

topic.”158 

37. Abū Ḥāmid, Muḥammad ibn Muḥammad al-Ghazzālī (d. 505) mentions five conditions 

in whichit is not permissible to listen to music and singing. 1. If the one singing is not 

allowed to be looked at (e.g. a woman) and their voice is a means of temptation for the 

listeners (this differs from person to person). 2. The instruments must not bedefining 

features of the people of vice and sin, (in his time) these are wind, stringed instruments 

and thekūbah (darabouka). Anything apart from them is permissible, such as the duff 

(with cymbals and rings), regular drums, beating sticks and all other instruments etc. 3. 

The lyrics must be free from any lewd and obscene words or any lies attributed to the 

Prophet and his companions. 4. The listener, if their desires are dominant within them 

whilst being from amongst the youth (and this attribute is prevailing), will be prohibited 

to listen. 5. [Regarding Ṣūfī gatherings of music] if a person hasn’t been overtaken by 

the love of Allāh, then it will desirable for him to listen. If his desires have overtaken 

him, it will be prohibited (in his right), although it will still remain permissible for him 

just like all other pleasurable things. Making a mubāḥ (permissible) act a frequent habit 

will turn it into a despised one.159 

 
155Ibn Abi Dunya, Dham al-Malāhī. 
156 Muhammad ibn Al-Husayn, Taḥrīm al-Nard wa al-Shaṭranj wa al-Malāhī(Saudi Arabia: Ministry of 

Academic Research, 1982) pg. 192. 
157 Ibn Hazam, Al-Muhalla, volume. 10 pg. 548.  
158 Ibid, pg. 558 
159 Muhammad al-Ghazzālī, Iḥyā al-ʿUlūm al-Dīn, volume 1 pg. 725-727 
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38. Abū al-Faḍl, Muḥammad Ibn Ṭāhir al-Maqdisī (d. 507) held the view of the 

permissibility of all musical instruments and singing.160 He would also say, “Not even 

a letter (in prohibiting musical instruments) has been found to be authentic.”161 

39. Abū al-Fatūḥ, Aḥmadibn Muḥammad al-Ghazzalī (d.520)says singing, dancing162and 

the duff (with cymbals) are permissible.All other instruments are prohibited; the flute is 

prohibited due to the ḥadīth when the prophet heard it, plugged his ears. (Apart from 

this), any apparent or general prohibition in the texts (regarding singing) is to be taken 

when they are used as distractions from worship and the truth. He then mentions people 

such as Junaid al-Baghdādī, Al-Shiblī and Maʿrūf al-Karkhī have been narrated to dance 

after having fallen into spiritual ecstasy.163 There is no difference between spiritual 

masters and regular people in permissibility.164 

40. Abu Bakr ibn Al-ʿArabī (d. 543) says singing is permitted since the Prophet heard it in 

his house and in another’s; if one were to add on top of that (from the instruments not 

commonly available in the Prophet’s time) an oud or a lute/mandolin,he will fall under 

the exemption given by the Prophet on the day of ʿĪd.This is because these are all 

instruments on which the hearts of the weak are attached to, the nafs (self) find rest on 

and (allows momentarily) to be relieved from the burdensomeness of life which every 

person cannot bear constantly.165The drums is of two types. 1. That which is used for 

war. 2. That which is used for enjoyment. Regarding the first there is no problem with 

using it and about the second, it is like the duff; similarly any instrument is permitted to 

be used to announce a wedding as long as the words are good and free from lewd 

 
160Muḥammad Ibn Ṭāhir al-Maqdisi, Al-Samāʿ li Ibn al-Qaysarānī (Maktabah Shāmilah, n.d.) pg. 15. 
161 Muhammad al-Shawkani, Ibṭāl al-Daʿawa al-Ijmʿāʿalā Tahrīmi Mutlaq al-Samāʿ, pg. 5241. 
162 Ahmad ibn Muhammad al-Ghazzālī, Bawāriq al-Ilmāʿ (Lucknow: Anwar Muhmmadiya Printing Press, 1317 

A.H) pg. 69 
163 Ibid, pg. 73-75. 
164 Ibid, pg. 74. 
165 Abu Bakr ibn al-Arabi, ʿĀriḍah al-Aḥwadhī (Beirut: Darul Kotob Ilmiyah, n.d.) volume 5 pg. 282. 
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talk.The flute is permitted during weddings, but men and women must be separated and 

the lyrics must be clean.166 

41. Muwaffaq al-Dīn, Abdullāh Ibn Qudāmah al-Maqdisī (d. 620) would say musical 

instruments are of two types, 1. Those that are muṭribah (cause elation) like flutes and 

mandolins (wind and stringed instruments), these are prohibited even without singing. 

2. The duff, in weddings and other joyous occasions, this is permissible. Similar is the 

case when hitting sticks (for music).167 

42. Ibn Rajab al-Ḥanbalī says singing and musical instruments have been prohibited by the 

majority of scholars, whether they are together or separate. What is meant by singing is 

that which is prohibited, such as describing the features of a woman etc. or which stirs 

up a person’s emotions due to the different melodies and rhythms of the singer; if free 

from these issues, singing will be permitted.168On the days of joy, the duff may be 

permitted as well.169 

43. Taqi al-Dīn, Abū al-ʿAbbās Aḥmad ibn ʿAbd al-Ḥalīm (commonly known as Ibn 

Taymiyah d. 728) says all musical instruments are ḥarām, as for singing without them 

he mentions the difference of opinion.170He also mentions singing, clapping and using 

the duff to be from the actions of women specifically.171 

44. ʿAḥmad ibn Muḥammad ibn Ḥajar al-Haytami says all musical instruments are 

prohibited and singing (raising ones voice reciting poetry) is disliked unless it is an 

encouragement towards good.172 Listening to the voice of a women (not related by 

blood or marriage) is prohibited as per the Shāfiʿī Madhab. The duff is permitted, 

without dislike, during weddings and other joyous occasions whilst its abandoning is 

 
166 Abu Bakr ibn al-Arabi, Aḥkām al-Qur’ān(Beirut: Darul Kotob Ilmiyah, n.d) volume 3 pg. 527. 
167Abdullāh Ibn Qudāmah al-Maqdisī, Al-Kāfī (Beirut: Dar Ibn Hazam, 2010)  pg. 1006 
168Ibn Rajab al-Ḥanbalī, Nuzhat al-Asmāʿ fi Masalah al-Samāʿ (n.p., n.p., n.d.) pg. 444. 
169Ibid, pg. 448. 
170Ibn Taymiyah al-Ḥarrānī, Hukm al-Samāʿ (Jordan: Maktabatul Manar, 1988) pg. 31.  
171 Ibid, pg 18. 
172ʿAḥmad ibn Muḥammad al-Haytami, Kaff al-Riʿāʿ ʿan Muḥaramāt al-Lahwi wa al-Samāʿ (Cairo: Maktabatul 

Quran, n.d.) pg. 26. 
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better, the duff when used outside these occasions is mubāḥ and follows the same 

ruling above.173 

45. Abu al-Abbās, ʿAḥmad ibn ʿUmar al-Qurṭubī(d. 656) says singing is of two types. 1. 

The first is which people have become accustomed to, (singing) which motivates one 

during tough work, travelling or women putting their children to sleep. This is 

permissible if free from obscene words and is even desirable when encouraging towards 

good. 2. Professional singing which excites people, builds emotion and makes them feel 

elated through different styles and soft melodies, the scholars have differed over this on 

three opinions; the first that it is ḥarām, second it is disliked and the third it is 

permissible (he calls this opinion a rarity).174Musical instruments are all prohibited 

except the duff(without rings or cymbals) during joyful moments.175 

46. Muḥammad ibn Abī Bakr ibn al-Qayyim al-Jawziyah says samāʿ is permissible as long 

as there is no instruments, nor the gathering is mixed (men and women), the words are 

not obscene and does not contain prohibited ghazl. If it contains any one of these 

attributes, it is impermissible.176 Dancing is also prohibited.177 

47. Tāj al-Dīn al-Fākihānī (d. 734) says, “I do not know in the book of Allāh any explicit 

verse, nor in the Sunnah of His messenger any authentic, explicit ḥadīth which prohibit 

the use of musical instruments. They are only but apparent and general inferences which 

seem to give the illusion of their prohibition, not clear-cut definite evidence.”178 

48. Muhammad al-Shadhilī al-Tūnisī(d. 882 A.H) says ghinā is three types. 1. Singing 

without instruments, using different tunes of voice. The majority have said its 

permissibility without any dislike with the conditions of no sin or temptation is 

 
173 Ibid, pg. 56. 
174ʿAḥmad ibn ʿUmar al-Qurṭubī, Kash al-Qināʿ ʿan Hukm al-Samāʿ (Tanta: Darul Sahabah lil Turath, 1992) pg. 

17-25. 
175 Ibid, Pg. 81 
176Ibn al-Qayyim al-Jawziyah, Al-Kalām ʿalā Masalah al-Samāʿ (Riyadh: Darul Asimah, 1409 A.H)pg. 453. 
177 Ibid, pg. 57 
178 Aḥmad ibn Ghunyam, Al-Fawākih al-Dawānī (Maktabah Shamilah, n.d.) volume 2 pg. 484. 
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accompanied by it.    2. Singing with a duff and flute/clarinet. Regarding the former, 

many scholars have said its use in announcing a wedding is a sunnah, as for outside 

weddings some have called for its absolute permissibility while others mention two 

views regarding it. As for the latter, some have gone to towards its prohibition and others 

towards permissibility. 3. Singing with wind and stringed instruments, he says the 

scholars have differed over it. The four Madhabs have declared itḥarām whilst others 

have said it is permissible, he then lists the scholars from amongst this group. 

Furthermore he mentions those who have prohibited it about whether they regard it as 

minor or major sin, the most correct view being (according to the later Shāfiʿī scholars) 

it is a minor sin, which won’t affect a person’s testimony in court.179 

49. ʿAbd al-Ghanī al-Nabulsī (d. 1141) has three rulings for samāʿ. 1. Ḥarām, this is for the 

majority of people from the youth and those whose (wrongful) desires have taken a hold 

of them.  2. Mubāh, for those who want to enjoy good sounds, seeking joy and 

happiness. 3. Mandūb, for the person who has overwhelmed by the love of Allāh (i.e. 

using music and singing as a means of worship and spirituality).180 He later on explains 

what he meant by music being ḥarāmfor some, “[regarding singing with instruments] 

so if any of these instruments and music is accompanied by alcohol, zinā, 

homosexuality, anything which calls to them such as touching (a person) with desire, 

kissing, or even looking at someone not your wife, nor concubine. Even if none of these 

things are present, if one has the incorrect intentions and desires on their mind (such as 

imagining any of these things) and approves of them being there in that gathering (of 

music), then this samāʿ is ḥarām on everyone who hears it due to him (i.e. due to the 

intention of the singer).”181 

 
179 Muhammad al-Shadhilī,Farh al-Asmāʿ bi Rukhaṣ al-Samāʿ (Cairo: al-Dar al-Arabiyah li al-Kitab, 1985) 

pg.49-66. 
180 Abdul Ghani al-Nabulsi, Īḍāh al-Dalālāt fi Samāʿ al-Ālāt, pg. 42. 
181Ibid, pg. 83. 
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2. 3 The Contemporary Era (1201A.H till 1440 A.H) 

1. Muḥammad ibn ʿAli al-Shawkānī(d. 1255) says, “the listening to [music] with 

instruments or without is amongst the places (questions) of dispute amongst the scholars 

of knowledge, [accordingly] it is imperative not to hold those who practice it with 

harshness.”182 He then says towards the end of his treatise, “al-Samāʿa, no doubt after 

having mentioned the different opinions and proofs, is from the unclear matters 

(mushtabiha) and believers are expected to be abstaining from these types of issues as 

mentioned in the ḥadīth.”183 

2. Abū Yaḥyā, Muṣṭafā ibn Ramaḍān al-Azharī(d. 1263) says all musical instruments are 

ḥarām. He then quotes al-Qurṭubī on the three types of singing.184 

3. Jaʿfar ibn Idrīs al-Kattānī (d. 1323) says scholars throughout history havedebated the 

ruling of music in terms of the types of instruments being played, the purpose and the 

event. This difference of opinion is a source of mercy for the people, for which there is 

an allowance or scope for their permissibility for people today.185 He also states the 

musical instruments used today are not defining characteristics of the people of evil and 

vice, nor does it necessarily call or remind people to drinking alcohol, nor are gatherings 

of music from the defining features of the people of sin (as all of this was understood in 

the era of al-Ghazzālī), therefore thisexternal factor causing theprohibition on these 

instruments, have been lifted due to the changing of the norm.186 Whilst some Ṣūfī 

scholars have prohibited samāʿ except for the master (as the novice is incapable of 

controlling their desires),187others have recommended it for the novice and spiritually 

weak as it will encourage and move them to righteousness and good actions, 

 
182 Muhammad al-Shawkani, Ibṭāl al-Daʿwa al-Ijmāʿʿalā Tahrīmi Mutlaq al-Samāʿ, 5249. 
183Ibid, pg. 5257. 
184Muṣṭafā ibn Ramaḍān al-Azharī, Al-Sayf al-Yamānī (Beirut: Darul Lu’luah, 2010) pg. 51. 
185Jaʿfar ibn Idrīs al-Kattānī, Mawāhib al-Arab al-Mubri’a min al-Jarab fi al-Samāʿ wa Ālāt al-Ṭarab(Lebanon: 

Dar al-Kotob al-Ilmiyah, 2013), volume 2 pg. 580. 
186 Ibid, pg. 567. 
187 Khalid Baig, Slippery Stone, pg. 175-186. 
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somethingthe master is in no need of.188He holds the opinion of the permissibility of all 

musical instruments based on four premises. 1. The proofs apparently used to prohibit 

music are inexplicit and open to interpretation. 2. Any prohibition given to music is 

always accompanied by another explicit, prohibited action such as drinking alcohol. 3. 

The permissibility of some maʿāzif have been explicitly narrated and even encourage in 

some instances. 4. The opinion of many classical scholars who held this same view.189 

4. Jād al-Ḥaqq ʿAli (d. 1417) said listening and studying music is permitted as long as it is 

not accompanied with sinful or immoral actions, nor occupies a person from worship.190 

5. Yusuf al-Qarḍāwī says singing and music is permissible as long as the lyrics are clean, 

one is not excessively involved in it, it does not excite one’s forbidden desires and it is 

not accompanied with prohibited actions.191 

6. Sālim al-Thaqafī says singing is permissible with instruments or without as long as it is 

free from obscene, sinful and detested actions and does not become a means towards 

them.192 

7. Saʿīd ibn ʿAli al-Qaḥṭānī says musical instruments and singing are ḥarām, except for 

women during weddings. The ḥidā and recital of poetry are permissible. He then quotes 

ʿAbd al-Azīz (popularly known as Ibn al-Bāz) who maintains the same position.193 

8. Muḥammad ʿAmmārah says listening to musical instruments or beautiful sounds are not 

possible to be prohibited simply in regards to the sound or voice itself only, but when 

they are used as a path towards committing a prohibited act, or distracting from an 

obligatory action.194 

 
188Jaʿfar ibn Idrīs al-Kattānī, Mawāhib al-Arab, volume 2 pg. 426-428. 
189Ibid, volume 1 pg. 4. 
190Ali, Jad al-Haq. “Response: Fatwa on music by the Grand Mufti and Shaykh of Al-Azhar.” Translated by 

Michael Mumisa. The IslamicText Institute. Accessed January 9th, 2019. https://islamictextinstitute.co.za/music-

azhar-fatwa/ 
191 Yusuf al-Qaradawi, The Lawful and Prohibited in Islam (Cairo: Al-Falah Foundation, 2001), pg. 299-300. 
192Sālim al-Thaqafī, Ahkam al-Ghina wa al-Maʿāzif (Cairo: Darul Bayan, 1996) pg. 640. 
193Saʿīd ibn ʿAli al-Qaḥṭānī, Al-Ghinā wa al-Maʿāzif fi Ḍawi al-Kitāb wa al-Sunnah wa Āthār al-Ṣahābah (n.p., 

n.p., n.d.) pg. 22. 
194Muḥammad ʿAmmārah, Al-Ghinā wa al-Mūsīqī Ḥalāl am Ḥarām (Egypt: Dar Nahḍah Misr, 1999) pg. 44-45. 
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9. ʿAbd al-Azīz ibn Marzūq al-Ṭarīfī says the word ghinā has been misunderstood in our 

times, when compared to that of the salaf. He says ghinā meant reciting poetry and 

hudā during their time. He then declares ghinā(of today),lahw and musical 

instruments ḥarām by consensus.195 

10. Ḥammūd ibn Abdillāh al-Tuwayjarī holds the impermissibility of singing and all 

musical instruments. But allows for young girls to use the duff during weddings with 

subtle words.196 

11. Al-Namīrī ibn Muḥammad al-Ṣabbār says the wordghinācan be used to mean two 

things. 1. Raising one’s voice with poetry following it up with a type of natural 

beautification (by differing one’s tune), in which there is no exaggerated extension or 

breaking down (of words and sentences). This type of singing, if free from obscene 

language and without musical instruments, is permissible. 2. Professional singing 

which includes different styles of enunciations and modes of delivery, which stirs up 

emotions and causes people to be elated. This type if used with obscene language or 

instruments is prohibited. 197 

12. Dhiyāb ibn Saʿd maintains the prohibition of all musical instruments as well as 

professional singing, for all genders except the dufffor women (without cymbals) 

during four occasions; during ʿĪd, weddings, when a traveller returns, fulfilling an oath 

(such as in the ḥadīthof the slave girl) and during a child’s circumcision 

(disputable).198 

13. Naṣir al-Dīn al-Albānī(d. 1999) says all musical instruments are forbidden, he is also 

very sceptical of religious singing.199 Theduff is allowed for women during ʿĪd and 

 
195ʿAbd al-Azīz ibn Marzūq al-Ṭarīfī, Al-Ghina fi al-Mizan (Saudi Arabia: Ministry of Media, 2006) pg. 11-20. 
196Ḥammūd ibn Abdillāh al-Tuwayjarī, Faṣl al-Khiṭāb fi al-Radd ʿalā Abī Turāb (Riyadh: Darul Arqam, 1420 

A.H.) pg. 367. 
197Al-Namīrī ibn Muḥammad al-Ṣabbār, Itḥāf al-Qārī bi al-Radd ʿalā Mubīḥ al-Musīqī wa al-Aghānī (Riyadh: 

Darul Tawhid, 2010) pg. 25. 
198Dhiyāb ibn Saʿd, Al-Rīḥ al-Qāṣif ʿalā Ahl al-Ghinā wa al-Maʿāzif (n.p., n.p., 1430 A.H.).  
199Naṣir al-Dīn al-Albānī, Ṭaḥrīm Ālāt al-Ṭarb (Jubail: Maktaba al-Dalil, 1997) pg. 181. 
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weddings.200 Singing without instruments is allowed when done for a purpose as long 

as it is in moderation, not as an occupation and without dance movements (such as 

tapping one’s foot).201 

14. Abdullah ibn Yūsuf al-Judai says the narrations regarding the prohibition of singing and 

music aren’t explicit or authentic, which leaves their ruling as permissible for both men 

and women. Therefore studying music and working as a musician is permitted as long 

as no other external prohibited act is being committed alongside it. Men are also allowed 

to listen to women sing as well vice versa, there is no prohibition in the act in itself.202 

15. Ṣālih al-Maghāmisīsays the music and singing that is common today is prohibited, as 

for musical instruments used for other purposes such as in festivals, anthems and news 

segments it is permissible.203 

16. Ḥātim ibn ʿ Ārif al-ʿAwnī says it is incorrect to say music has the same effects as alcohol 

and zinā, music was not classified from the major sins (in the works of scholars) except 

from the later day scholars and the difference of opinion in the permissibility of musical 

instruments (whether they are allowed or not) is a valid one. He personally has no 

problem with music, as long the lyrics are kept clean.204 

17. Ṣāliḥ al-Fawzān says musical instruments are prohibited, since they are from the 

instruments of lahw.205 

18. Abdullah RamadānMūsā says all musical instruments are prohibited, including musical 

sounds created through computers.206 

 
200 Ibid pg. 92 
201 Ibid, pg. 129. 
202 Abdullah al-Judai, Al-Mūsīqī wa al-Ghinā fi Mīzān al-Islām, pg. 598-599. 
203 “Ṣālih al-Maghāmisī,” YouTube, last accessed 11th January 2019, https://www.youtube.com/watch?v=9-

3KoRMRMpA. 
204 “The status of the juristic difference regarding music, between acceptance and denial,” www.dr-

alawni.com/files/books/pdf/1516287281.pdf 
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19. Yāsir Qadhi sayswind and string instruments are prohibited.207 

20. Ismail ibn Musa Menk acknowledges the difference of opinion regarding music but 

prohibits the music that has become common today.208 

-Ijmāʿ(consensus) 

Ijmāʿ according to many scholars is of different strengths, the active ijmāʿof all thecompanions 

is equal to a mutawātir narration (definite evidence),209the ijmāʿ of those after them is like a 

mash’hūr (popular) narration in those issues where no one has disagreed previously and ijmāʿon 

an issue in which there was a difference of opinion is equal to an authentic narration, which is 

dhanni (speculative) evidence.210Al-Shawkānī has written his treatise negating the existence of 

ijmāʿon this issuewhich he called ‘nullifying the claim ofijmāʿon the total prohibitionof 

samāʿ(music),’similarly the books documenting ijmāʿwritten by al-Mundhiri and Ibn Ḥazm 

were later on amended by scholars as there was disagreements found in those issues where they 

allegedly claimed ijmāʿover. A similar example is found today regarding the heated debate over 

the occurrence of whether three divorces are counted as three, the proponents of this opinion 

claim ijmāʿon this issue whilst other contemporary scholars and classical scholars beg to differ 

such as Ibn Taymiyah.211 It is for this reason Aḥmad ibn Ḥanbal made his famous statement, 

“whoever claims ijmāʿ is a liar, for it is possible that the people had differed,”212 which does 

not negate the concept of ijmāʿas aproof, but shows of the extreme hardship needed to truly 

establish it and claim it.   

The proponents of prohibition state theearliest claim of ijmāʿ was by ʿUmar ibn ʿAbd al-ʿAzīz 

when he said to ʿUmar ibn al-Walīd, “and your act of popularising musical instruments and the 

 
207 “Yasir Qadhi, Is Music Halal or Haraam?” YouTube, last accessed 12th January 2019, 

https://www.youtube.com/watch?v=4sci3iIX7Dc.  
208 “Ask Mufti Menk - Is Music Haram?” YouTube, last accessed 13th January 13, 2019, 

https://www.youtube.com/watch?v=YDrPbgE9h58.  
209 Muhammad al-Shawkani, Ibṭāl al-Daʿwa al-Ijmāʿʿalā Tahrīmi Mutlaq al-Samāʿ, pg. 5251. 
210 Muhammad ibn Muhammad, Muntakhab al-Ḥusāmī (Karachi: Maktabah Bushra, 2018), pg. 204-206. 
211 “Hatim al-Awni: Debating the claim of consensus on the prohibition of musical instruments” YouTube, last 

accessed 3rd Feb 2019, https://www.youtube.com/watch?v=VVPY42zv_SU.  
212 Ali ibn Sulayman al-Hanbali, Al-Taḥbīr Sharh al-Taḥrīr (Riyadh: Maktabah Rushd, n.d.) pg. 1528. 
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flute is an innovation in Islām, I intended to send someone who would cut the hair on your 

forelock in a gruesome manner.”213 Abdullāh Ramaḍān has authenticated this narration and 

mentioned 20 scholars who have claimed ijmāʿ on the prohibition of musical instruments.214 

Therefore there is a strong consensus on this issue, with further reinforces the narrative of 

prohibition.  

 

CONCLUSION 

In conclusion, the music debate has been present in Islamic history right from its earliest days. 

Singing was present in the time of the Prophet and his companions, in the forms of hudā, 

rajaz and the recital of poetry. The instruments, duff and mizmār, were also present in their 

time with narrations having made mention of them. Narrations from the salaf also indicate 

their use within those communities; narrations of varying reliability. Whilst most scholars 

permitted singing void of musical instruments, especially on occasions of joy and happiness, 

the discussion of the permissibility with them still remains highly debated.   

The argument that the salaf also used musical instruments is a detailed one, as it involves in 

interpreting and more importantly, authenticating these narrations before using them. The 

proponents of prohibition have either weakened or labelled them as fabrications, as their chains 

of narrations are massively problematic. As for the other arguments used, they are mostly 

subjective and do not hold much argumentative value. Although there may be a difference of 

opinion in this topic, the opinion of prohibition is more suited to be a marjūḥ(not preferred, 

accepted) one.  

 
213 Ahmad ibn Shuʿayb al-Nasā’ī, Sunan Nasā’ī, no 4135. 
214 Abdullah Ramadan, al-Radd ʿala al-Qarḍāwī wa al-Judai, pg. 349-350. 
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This paper has discussed the proofs used by the proponents of prohibition and permissibility, 

primarily in light of the Qur’ān and Sunnah sources. It has compared and contrasted the 

interpretations of both parties, whilst commenting on their proof quality and argument.  

It then aimed to highlight the diverse scholarly perspectives found within the Islamic tradition 

from all denominations, classical and contemporary. It has concluded with discussions made 

outside of the Islamic sources which can affect their ruling and status.   

In today’s time, the music industry has been popularised by its obscene nature and promotion 

of un-Islamic values and thoughts. Very seldom the lyrics of such songs promote good; whilst 

consitantly promoting hyper sexualised content and media (through music videos etc.) It is a 

‘slippery stone’ as a song leads to its video, a video towards the beginning of idolising these 

singers and musicians whose lives are filled of vice and sin, which eventually leads to 

attending a concert and the path continues.   

A Muslim is known to be cautious and very wary of any doubtful masā’il(issues) and stops 

themselves from falling into even the smallest forms of doubt and sin.   
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