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Abstract: This analytical, critical study examines the emergence and intellectual foundations of the Living Hadith approach in the study of Sunnah among Indonesian intellectuals in contemporary times; lecturers at Sunan Kalijaga State Islamic University in Yogyakarta first introduced this study. The "Living Hadith" method interprets Hadith through cultural and social practices that are alive in Indonesian society. This method offers contextual sensitivity and involves hermeneutical and anthropological frameworks. However, this approach also raises epistemological and methodological concerns—particularly regarding the integrity of isnād-matan authentication, the potential weakening of textual authority, and the risk of cultural syncretism inconsistent with Sharia. Using historical genealogical analysis, literature review, and community case studies, this research evaluates whether the Living Hadith contributes to a valid understanding of the Sunnah or deviates from the principles of Hadith science established by scholars. The study found that the Living Hadith method fosters multiculturalism because the Hadith applied within society is influenced by the community's diverse social and cultural contexts. As a result, the Hadith no longer refers to the application found in authoritative sources, such as the views of the Prophet's companions or the statements of ulama with authority in understanding Hadith. Therefore, this study recommends integrating textual verification and methodological reflexivity into Hadith pedagogy in societal life to balance social relevance with normative Islamic scholarship.
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Introduction

The development of understanding of the Hadith in Indonesia has undergone significant changes since its inception. Although there is controversy surrounding the late emergence of this development, others believe that it has progressed since its inception.[footnoteRef:1]  Therefore, the development of the study of understanding the Hadith itself, which in its early stages was understood in a traditional manner, focused on understanding the Hadith to serve the public interest. This is evident in the first book on Hadith in the archipelago, “Hadiya al-Habib fi al-Targhib wa al-Tarhib” written in the 17th century by Nur al-Din al-Raniri (1658),[footnoteRef:2] and the book “Shifā al-Qulūb” in the 18th century by Abdullah al-Ashi,[footnoteRef:3]  These two books were written as guidebooks for human community.  [1:  Oman Fathurahman, “The Roots of the Writing Tradition of Ḥadīth Works in Nusantara: Hidāyāt al-Ḥabīb by Nūr al-Dīn al-Rānīrī,” Studia Islamika 19, no. 1 (2012): 48, https://doi.org/10.15408/sdi.v19i1.369.]  [2:   Nūr al-Dīn Rānīrī, Al-fawa’id al-bahiyah fi al-ahadith al-nabawiyah: koleksi hadith targhib dan tarhib (Kuala Kumpur: Dewan Bahasa dan Pustaka, 2009), xiv.  See. Fathurahman, “The Roots of the Writing Tradition of Ḥadīth Works in Nusantara,” 56. See. Rānīrī, Al-fawa’id al-bahiyah fi al-ahadith al-nabawiyah, Perpustakaan Negara Malaysia (PNM), ms 1042.   See. Nuruddin Ar-Raniry, Hadiyatul Habib fi Targhib wa Tarhib, mss 2258]  [3:   Ismail ibn Abd al-Muttalib al-Ashi, Jam’ul al-Jawāma’ al-Mushanafāt, (Fatāny, Ibn Halabi Press, D.T.), 56.] 

However, starting at the end of the 19th century and the beginning of the 20th century, some significant changes started to take place. The development of the Islamic movement increased awareness of understanding the Hadith and returning to the guidance of the Prophet Muhammad. Some groups were influenced by Western thought, while others maintained the traditional approach.[footnoteRef:4] Then, after Islamic universities started establishing in Indonesia, the subject became a requirement in all faculties.[footnoteRef:5] [4:   Deliar Noer, Gerakan Moderen Islam Di Indonesia 1900-1942 (Jakarta: LP3ES, 1996), 7.]  [5:  Mahmud Yunus, Sejarah Pendidikan Islam Di Indonesia, 120. See. Directorate General of Islamic Education of the Ministry of Religious Affairs of the Republic of Indonesia, PTKI Curriculum Development Guidelines Referring to KKNI and SN-Dikti, (Jakarta: Direktur Jenderal Pendidikan Islam, 2018), 31] 

Nevertheless, studies of the year have undergone significant changes in recent times, particularly following the emergence of hermeneutics in textual studies. This method emerged in the mid-20th century and spread widely in Islamic universities at the end of that century.[footnoteRef:6] From this Hermeneutic idea, the study subsequently moved in a new direction, which was called the “Living Qur'an” and “Living Hadith” study. Since the influence of Hermeneutics was a traditionally controversial topic, some agreed on its importance while others rejected it.[footnoteRef:7] Therefore, it is necessary to study the issue in greater depth. The study presented by the authors in this paper is a critical study of “Living Hadith” as a new approach to understanding the Hadith of the Prophet Muhammad. [6:  M. Amin Abdullah, “Bentuk Ideal Jurusan TH (Tafsir Hadist) Fakultas Ushuluddin IAIN Sunan Kalijaga,” Al-Jami’ah: Journal of Islamic Studies, no. 47 (1991): 95, https://doi.org/10.14421/ajis.1991.047.90-96]  [7:  Hamid Fahmy Zarkasyi et al., Seminar Sehari: Hermeneutika, Tafsir Dan Wolrdview (Jakarta: INSISTS, 2023), 16.  See.  Abdurrahman al-Baghdadi and Adian Husaini, Hermeneutika & Tafsir Al Quran (Depok: Gema Insani, 2007), 1. ] 

A few research papers have been done on living hadith, both theoretically and practically, in the context of understanding the Sunnah, like the one by Saifuddin Zuhri Qudsy and his colleagues called “The Making of Living Hadith: A New Direction of Hadith Studies in Indonesia”,[footnoteRef:8] and the article entitled: "Living Hadith as A Social Cultural Phenomenon of Indonesia: A Systematic Review of The Literature”,[footnoteRef:9] and the article deals with the application of this perspective: “The Concept of Prayers in the Joged Shalawat Mataram Group: A Study in Living Hadith”.[footnoteRef:10] Reading these articles, however, it can be understood that they generally agree on the study of the living hadith. However, there is one article titled "Living Hadith as a Social Cultural Phenomenon of Indonesia: A Systematic Review of the Literature" written by Norsaleha Mohd. Salleh and several other authors argue that acculturation should be approached with caution. It is necessary to distinguish between what is acceptable and what is unacceptable, particularly those that do not reflect the teachings of the Sunnah Wal Jamaah scholars. The authors do not entirely reject the living Hadith method. Still, they argue that caution is needed in understanding the Hadith about the community's understanding of religion within their society.[footnoteRef:11] [8:  Saifuddin Zuhri Qudsy et al., “The Making of Living Ḥadīth: A New Direction of Ḥadīth Studies in Indonesia,” Culture and Religion 23, no. 4 (October 2, 2023): 6, https://doi.org/10.1080/14755610.2024.2336461.]  [9:  Norsaleha Mohd Salleh et al.,, “Living Hadith As A Social Cultural Phenomenon Of Indonesia: A Systematic Review Of The Literature”, Humanities & Social Sciences Reviews 6, (2020-01-07): 7, https://10.18510/hssr.2019.76161.]  [10:  Muhammad Alfatih Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram: Dirāsah Fī al-Ḥadīth al-Ḥayy,” Studia Islamika 21, no. 3 (December 30, 2014): 535–536, https://doi.org/10.15408/sdi.v21i3.1220.]  [11:  Mohd. Salleh, N., Hamdi Usman, A., Wazir, R., Ravi Abdullah, F., & Zaki Ismail, A. (2020). Living Hadith as a Social Cultural Phenomenon of Indonesia: A Systematic Review of The Literature. Humanities & Social Sciences Reviews, 7(6), 1125–1133. https://doi.org/10.18510/hssr.2019.76161.] 

From this standpoint, this research aims to analyze the phenomenon from a critical perspective by following the intellectual and historical roots of the concept of “Living Hadith,” deconstructing its theoretical structure, reviewing its practical applications in Indonesian society, and evaluating the impact on the understanding of the Hadith. The study aims to provide an objective reading of this trend and to clarify the extent to which it is consistent or inconsistent with the scientific approach to the study of hadith, in order to preserve the status of the prophetic texts and ensure their correct understanding and application in contemporary reality.

Method
This study uses a qualitative-descriptive approach with an analytical-critical style. The study was conducted through library research of relevant primary and secondary literature, including classical works by hadith scholars and contemporary research on the methodology of Living Hadith in Indonesia. The primary sources of this research include authoritative hadith literature such as Sahih al-Bukhari, Sahih Muslim, as well as books of hadith scholars that discuss authority and sanad-matan methodology. Secondary sources include journal articles, dissertations, and academic works that highlight the phenomenon of Living Hadith, especially within UIN Sunan Kalijaga and other Islamic universities.
The data analysis technique uses historical and genealogical analysis to trace the roots of the emergence of the Living Hadith concept. The study was conducted in three stages: Firstly, Data inventory, namely collecting and classifying literature on the idea of Living Hadith and its development in Indonesia. Secondly, Critical analysis involves analyzing the arguments supporting the Living Hadith method by comparing it to the methodology of classical hadith science. The third: Normative evaluation, which is to evaluate the extent to which the Living Hadith approach deviates from the principles of hadith science, as well as its impact on the understanding of the Hadith in Indonesian Muslim society.

Results and Discussion
The Concept of Living Hadith and Its Development in Indonesia
The term “Living Hadith” in Indonesia was first coined by lecturers at the State Islamic University of Sunan Kalijaga in Yogyakarta, particularly among lecturers in the Department of Tafsir and Hadith (now the Department of Quranic Studies and Tafsir and the Department of Hadith Sciences are two independent departments.[footnoteRef:12] However, this term is actually not new, but was already known earlier. In 1993, for example, there was an article written by Barbara D. Metcalf entitled “Living Hadīth in the Tablīghī Jama`āt”.[footnoteRef:13] But if the researchers examine this term, it becomes apparent that Fadl al-Rahman has used it in several of his articles, such as “Sunnah and Ḥadith”, in which he mentions the term “the Living Sunnah”.[footnoteRef:14]In fact, this term is influenced by the ideas of Orientalists such as Margoliouth and Joseph Schacht. Schacht, for example, mentions in his book The Origins of Muhammadan Jurisprudence: the traditional idea of the Sunnah, “practice,” and the common opinion of recognized scholars, which together constitute the “living tradition” of the doctrine.[footnoteRef:15] [12:  Saifuddin Zuhri Qudsy and Subkhani Sukuma Dewi, Living Hadis: Praktik, Resepsi, Teks, Dan Transmisi (Jogjakarta: Q-Media, 2018), 4.]  [13:  Barbara D. Metcalf, “Living Hadīth in the Tablīghī Jama`āt,” The Journal of Asian Studies 52, no. 3 (1993): 184, https://doi.org/10.2307/2058855.]  [14:  Fazlur Rahman, “Sunnah and Ḥadīṯẖ,” Islamic Studies 1, no. 2 (1962): 3.]  [15:  “The old idea of Sunna, “practice”, and the common opinion of the recognized scholars, which together constitute the “living tradition” of the school”. Joseph Schacht, The Origins of Muhammadan Jurisprudence (Oxford: The Clarendon, 1967), 69, http://archive.org/details/schacht-joseph-the-origins-of-muhamaddan-jurisprudence.] 

Therefore, the study of “Living Hadith” is understood as an approach to established practices that originate in the traditional community (which could be in the form of culture, rituals, etc).[footnoteRef:16] Furthermore, the starting point in the study of “Living Hadith” is from the practices existing in society to the text (al-Mumārasāt al-maujūdah fi al-Mujtama’ ila an-Nash), the Qur'an and Hadith, not from the text to the application or practice in society. Based on this, the term “Living Hadith,” if translated into Arabic by supporters of this approach, would be “(al-Hadits al-Hay fi al-Mujtama’”) the living hadith in society” or “(Ihya al-Hadits fi al-Mujtama’) reviving the hadith in society”.[footnoteRef:17] However, in this case, the authors disagree with this translation, because the concept of “Living Hadith” is based on the community's common practice of the text, and therefore this word seems closer to “Acceptable Behaviors in Society (al-Af’āl al-Mu’tabarah fi al-Mujtama’)”. On this point, the researchers have followed the opinion of Saifuddin Zahri Qadsi, who said that on this point of the relationship between religion, modernity, and the culture of the ancestors, acculturation and interculturalism appear in their various forms, and therefore all of these constitute a socio-cultural practice.[footnoteRef:18] [16:  Saifuddin Zuhri Qudsy, “Living Hadis: Genealogi, Teori, Dan Aplikasi,” Jurnal Living Hadis 1, no. 1 (May 6, 2016): 179, https://doi.org/10.14421/livinghadis.2016.1073.s]  [17:  Fitrah Sugiarto, Ahlan, and Nurwathani Janhari, Metodelogi Penelitian Living Qur’an Dan Hadis (Mataram: UIN Mataram Press, 2023), 77.]  [18:  Qudsy, “Living Hadis,” 179.] 

As mentioned earlier, this methodology was first developed at the State Islamic University of Sunan Kalijaga in Yogyakarta, specifically since 2005. Although the discourse had existed long before that year and developed in the form of hermeneutics, starting in 2005, hermeneutics in the study of the Qur'an and Hadith was given the name “Living Qur'an and Hadith” approach. According to Saifuddin Zahri Qudsi, the idea of the “Living Hadith” approach can be divided into three periods since its earliest inception. The first period was from 2005 to 2010, the second period was from 2010 to 2016, and the third period was from 2016 to the present.[footnoteRef:19] [19:  Saifuddin Zuhri Qudsy et al., “The Making of Living Ḥadīth: A New Direction of Ḥadīth Studies in Indonesia,” Culture and Religion 23, no. 4 (October 2, 2023): 6, https://doi.org/10.1080/14755610.2024.2336461.] 

The first period (2005-2010) was a time of creativity and dissemination of ideas, as well as a period of discovery for the Living Hadith study method.[footnoteRef:20] The second period (2010-2016) was known for adding “Living Hadith” and “Hadith and Social Culture” to the interpretation and hadith study programs. And since these programs were required, students learned different concepts. This period was divided into two types of studies. The first category is studies that focused on practices and traditions, while the second category is studies that dealt with “Living Hadith” to understand the Sunnah.[footnoteRef:21] The third period (2016-present) has developed through the publication of journals using the “Living Hadith” method.[footnoteRef:22] [20:  Qudsy et al., 6.]  [21:  Qudsy et al., 8.]  [22:  Qudsy et al., 9–10.] 

Accordingly, before the development of the Living Hadith methodology into a research approach, there was already a subject known as “Hadith and Socio-Cultural Studies” that was used as a required course at the State Islamic University of Sunan Kalijaga in Yogyakarta. [footnoteRef:23]It is clear from this issue that the hermeneutic influence is very strong, because the socio-cultural approach constantly focuses on social changes in society. For supporters of this approach, the context in which the text was revealed by God was the social culture of Arab society, which differs from the social culture of Indonesian society. In this case, Saifuddin Zahri Qadsi, for example, said sarcastically: [23:  Qudsy, “Living Hadis,” 181.] 

“Saudi Arabia, tempat produksi teks al-Qur'an dan Hadis serta Indonesia sebagai negara dengan mayoritas muslim terbanyak di dunia memiliki ruang dan kultur yang berbeda. Perbedaan geografis wilayah dimana Makkah dan Madinah sebagai daerah yang isinya lebih banyak bergurun pasir tentu berbeda dengan Indonesia sebagai negara yang mayoritas daerahnya penuh dengan hutan. Hal ini tentu juga berbeda dalam masalah adat istiadat dan kebudayaannya”. [footnoteRef:24] [24:  “Saudi Arabia, the production center for the Qur'an and Hadith, and Indonesia, the country with the largest Muslim population in the world, have different cultures and environments. The geographical differences between the regions of Mecca and Medina, which are mostly desert, are certainly different from Indonesia, a country where most of the land is covered with forests. This is certainly also different in terms of traditions and culture”. Zuhri Qudsy and Sukuma Dewi, Living Hadis: Praktik, Resepsi, Teks, Dan Transmisi, 10.] 

[bookmark: _Toc190122162][bookmark: _Toc190151700]This argument contains a historical inaccuracy, as the Arabian Peninsula was not known as the Kingdom of Saudi Arabia at the time of the revelation. The Kingdom of Saudi Arabia was not founded until 1932, while before that year the Arabian Peninsula was still under the rule of the Ottoman Empire. In addition, Saifuddin Zahri Qadsi also believes that the Holy Quran and the Hadith of the Prophet ﷺ are cultural products that originated in Mecca and Medina, which differ from Indonesian culture. This argument is similar to Nasr Hamid Abu Zayd's view that the Holy Quran was influenced by cultural products. Therefore, the researchers believe that this trend empties the Hadith of its legal authority and turns it into a relative social reflection.

The Approach Model in the Living Hadith Methodology in Indonesia
[bookmark: _Toc190151701]The use of “Living Hadith” as a new approach in hadith studies in Indonesia in practical application is based on several theories that are rooted in sociology and anthropology in the generalcontext. This approach was chosen based on the realization that humans change dialectically, both as individuals and as members of society. In the study of “Living Hadith,” supporters are not concerned with the authenticity of the hadith. The most important aspect of this perspective is to look at the practices of people in their daily lives. Therefore, the theories used by supporters are as follows:
1.  Phenomenological Approach
Edmund Husserl's ideas became the most widely used theory, and Heidegger's influence on him led to a major breakthrough in contemporary hermeneutics. This is where the idea of phenomenology in Islamic studies began. Husserl's influence also appears to be strong in the “Living Hadith” model, and therefore many hadith studies use this theory. It is assumed that the reason for the popularity of this approach among his followers is that his ideas emphasize empiricism.[footnoteRef:25] Therefore, what is seen in the study of “Living Hadith” is the practice that appears in society, whether in the form of ritual practice, traditions, writings, etc. As Saifuddin Zuhri mentioned, quoting Criswell, the goal of phenomenology is to reduce individual experiences of a phenomenon to a description of its general nature.[footnoteRef:26] [25:  Hans P. Neisser, “The Phenomenological Approach in Social Science,” Philosophy and Phenomenological Research 20, no. 2 (1959): 198, https://doi.org/10.2307/2104356.]  [26:  Zuhri Qudsy and Sukuma Dewi, Living Hadis: Praktik, Resepsi, Teks, Dan Transmisi, 16–17.] 

Husserl's phenomenology is built on the concept of “Ego Cogito”, which contradicts René Descartes' idea of “Cogito, Ergo Sum”.[footnoteRef:27] Therefore, the most important element of Husserl's idea is existence. Consequently, existence in the context of phenomenology is, for him, the most important thing attributed to naiv-consciousness.[footnoteRef:28]Phenomena only exist when people stop dealing with a specific issue.[footnoteRef:29] The Heideggerian hermeneutics known as phenomenological hermeneutics comes to the fore here, which is considered the most appropriate model for understanding or interpreting texts and social practices. Phenomenology is not a text, artifact, or historical document, but rather the existential reality of human beings as dasein.[footnoteRef:30] Thus, understanding (Verstehen) is the reality that is interpreted, and here “understanding” is no longer this or that, but rather the primordial mode of “being” that reveals itself. This influence has been widely used as a method among Indonesian students and intellectuals in various forms of writing, whether in master's and doctoral theses, scientific articles, or other forms of academic writing. [27:  James L. Heap and Phillip A. Roth, “On Phenomenological Sociology,” American Sociological Review 38, no. 3 (1973): 355, https://doi.org/10.2307/2094358.]  [28:  Heap and Roth, 357. A. J. Ayer, “Cogito, Ergo Sum,” Analysis 14, no. 2 (1953): 27, https://doi.org/10.2307/3326309. Jaakko Hintikka, “Cogito, Ergo Sum: Inference or Performance?,” The Philosophical Review 71, no. 1 (1962): 4, https://doi.org/10.2307/2183678. Jim Stone, “Cogito Ergo Sum,” The Journal of Philosophy 90, no. 9 (1993): 462, https://doi.org/10.2307/2940860. Berger, Harry. “Naive Consciousness and Culture Change: An Essay in Historical Structuralism.” The Bulletin of the Midwest Modern Language Association 6, no. 1 (1973): 1–44. https://doi.org/10.2307/1314847.]  [29:  Thomas W. Busch, “Phenomenology as Humanism: The Case of Husserl and Sartre,” Research in Phenomenology 9 (1979): 131.]  [30:  Masykur Wahid, “Hermeneutika Fenomenologis Dalam Studi Living Hadits,” Jurnal Holistic 01, no. 02 (2015): 327.] 

2. [bookmark: _Toc190151702]Narrative Studies
The concept of narrative as a term used in qualitative research, with a focus on the stories told by individuals and the methods used to analyze and understand those stories. In this context, narrative is considered a qualitative design that aims to understand and analyze the events and experiences recounted by individuals in chronological order.[footnoteRef:31] Narrative research has its roots in several fields such as literature, history, anthropology, sociology, sociolinguistics, and education.[footnoteRef:32] This research draws on different approaches in several fields, such as postmodern organizational theory, evolutionary humanism, psychology, and sociology. Interdisciplinary collaboration in this field is encouraged, and narrative research is considered a developing field.[footnoteRef:33]  [31:  Anne Bell, “A Narrative Approach to Research,” n.d., 97.]  [32:  Harnet E. Manelis Klein, “Narrative,” Journal of Linguistic Anthropology 9, no. 1/2 (1999): 167.]  [33:  John W. Creswell, Qualitative Inquiry and Research Design Choosing Among Five Approaches (New Delhi: Sage Publications, 2007), 53–54.] 

[bookmark: _Toc190151703]Consequently, narrative research is one of the models proposed for “Living Hadith” research in Indonesia. This method is used to research personalities or narratives that appear in society.[footnoteRef:34] Such as the practice of prophetic discourse in some institutions or communities in some existing societies. The problem that arises from the idea of narrative research is that it overlooks the reality of the narrative in terms of historical truth, the reality of phenomena, and the psychological reality that develops in the narrative that develops in society. As Gerald Prince and Arlene Noble mentioned, narrative studies focus only on the narrative without considering who is narrating it, and they generally do so on the basis of fictional texts without showing any interest in the nature of the story or in knowing the extent of its accuracy.[footnoteRef:35] [34:  Zuhri Qudsy and Sukuma Dewi, Living Hadis: Praktik, Resepsi, Teks, Dan Transmisi, 19.]  [35:  Gerald Prince and Arlene Noble, “Narratology, Narrative, and Meaning,” Poetics Today 12, no. 3 (1991): 543, https://doi.org/10.2307/1772650.] 

3. Ethnographic Research
Ethnography is a qualitative design in which researchers describe and analyze the shared and acquired patterns of values, behaviors, customs, beliefs, and language of a culturally shared community. As a research process and result, ethnography is a method of studying a culturally shared community.[footnoteRef:36]  The ethnography study involves extended observation of the community, often through participant observation, where the researcher immerses themselves in the daily life of the people and observes and interviews members of the community. Ethnographers study the meaning of behavior, language, and interaction among members of the community who share the culture.[footnoteRef:37] Therefore, ethnography studies focus on the cultural behavior of social communities and observe how daily life is practiced by the community that is the subject of the study. The role of the ethnographic researcher is similar to that of the investigative researcher, but the ethnographic researcher records and writes about the daily life of a community over a period of time. [36:  John L. Jackson Jr., “On Ethnographic Sincerity,” Current Anthropology 51, no. S2 (2010): 280, https://doi.org/10.1086/653129.]  [37:  W. Creswell, Qualitative Inquiry and Research Design Choosing Among Five Approaches, 68–69.] 

[bookmark: _Toc190151704]However, the problem using the ethnographic approach is that it can be biased, which can affect the results of the study. Researchers have unconscious biases and assumptions that can influence how they collect and analyze data. In this case, the ethnographic research method was originally used by colonizers to research their colonies, as did Snouck Hurgronje in the Indonesian context and Sir William Muir in India. The aim of their ethnographic research was to provide political material suitable for application by the colonizers, as they were socially and culturally different from the colonized region.
4. Sociological Approach and Social History Approach
Sociology is the study of humans and their culture. It is a systematic study of the development, structure, relationships, and attitudes of organized human communities. Sociology is the study of society. It paves the way for scientists, social thinkers, and activists to understand society. It in addition helps improve the quality of life for people living in society.[footnoteRef:38] It is recognized that sociology is a discipline that originated and developed in the 19th century against the backdrop of the accelerating industrial revolution. It can also be described as a secular or atheistic discipline. However, Émile Durkheim (1858-1917), one of the prominent founding fathers of this science, along with Max Weber (1864-1920) and Karl Marx (1818-1983), gave the study of religion a place of paramount importance in his attempt to explore social phenomena scientifically.[footnoteRef:39] [38:  A. R Parhi, Introduction to Sociology (India: Rajiv Gandhi Universitu, 2016), 11.]  [39:  W.S.F. Pickering, Durkheim’s Sociology of Religion: Themes and Theories (United Kingdom: British Labrary Cataloguing in Publication Data, 1984), xvi.] 

Social history is the study of the development of social structures in a particular society or geographical region, and is considered a branch of social science.[footnoteRef:40] Social history aims to comprehensively review the history of social formations and organizations, including economic, legal, and civil aspects. It is characterized by a focus on the daily lives of people and human communities, rather than on politicians and leaders. The aim of this type of social history research, as mentioned by Saifuddin Zuhri, is to understand the history of the influence between economics, politics, and culture. In addition, social history also includes a trend toward placing economic, intellectual, or political events in their historical context.[footnoteRef:41] [40:  Werner Conze and Charles A. Wright, “Social History,” Journal of Social History 1, no. 1 (1967): 8.]  [41:  Zuhri Qudsy and Sukuma Dewi, Living Hadis: Praktik, Resepsi, Teks, Dan Transmisi, 23.] 

[bookmark: _Toc190122163][bookmark: _Toc190151705]Therefore, the sociological approach in the study of “Living Hadith” sometimes looks at social phenomena and concludes that society is changing because of these phenomena. As Saifuddin Zahri mentioned, he gave an example of this by saying that people go to the mosque to pray in congregation in order to obtain guidance, and for this reason, people are interested in praying in the mosque. The assumption is that social changes in society are the basis of this study.[footnoteRef:42] However, according to Western sociology, society's intention is considered to be a desire to obtain money or other things. If this Western approach were true, it would mean that every human being intends only to obtain financial gain. In reality, this is not the case, because many people who come to the mosque for the sake of Allah do not have materialistic intentions, as some people claim. [42:  Zuhri Qudsy and Sukuma Dewi, 21–22.] 


Several Studies on Living Hadith in Indonesia
Using the repository of the State Islamic University of Sunan Kalijaga Yogyakarta, where the topic of “Living Hadith” first originated, the researcher found a collection of 38 academic theses, including bachelor’s, master’s, and doctoral level theses. However, most of them were bachelor’s degree theses. Since 2013, one of the theses that began to appear was written by Muldah Hamtun Najih, entitled: “Pemahaman dan Praktik Hadis kepemimpinan Perempua di Yayasan Ali Maksum Pondok Pesantren Krapyak Yogyakarta: Studi Living Hadis”,[footnoteRef:43] “Majelis Bukhoren di Kasultanan Ngayogyakarta Hadiningrat: Studi Living Hadis” by Halimatus Saadiah,[footnoteRef:44] “Filantropi Dalam Gerakan Muhammadiyah di Daerah Istimewa Yogyakarta: Studi Living Hadis” by Rohmansyah in 2022,[footnoteRef:45] “Living Qur’an dan Hadis Di Mi Nurul Ummah Kotagede Yogyakarta :Studi Pendidikan Nilai dalam Pembelajaran Al- Qur’an Hadis Kelas 1-3” by Muhammad Shaleh Assingkily,[footnoteRef:46] “Konsep Pakaian Menurut Salafi Banyumas:Studi Living Hadis” by Ismail, [footnoteRef:47]and several other titles, however, the most recent bachelor's thesis. This data has been modified by the researcher based on what is available in the repository, and the researchers believe that there are many other messages that have not been included. Nevertheless, this data shows that the “Living Hadith” method has become widespread in this university, as it is considered a new method in hadith studies. [43:  Maulida Himatun Najih, “Pemahaman Dan Praktik Hadis Skepemimpinan Perempuan (Studi Living Hadis Di Yayasan Ali Maksum Pondok Pesantren Krapyak Yogyakarta)” (skripsi, UIN Sunan Kalijaga Yogyakarta, 2013), https://doi.org/10/preview.jpg.]  [44:  Halimatus Sa’diyah, “Majelis Bukhoren Di Kasultanan Ngayogyakarta Hadiningrat (Studi Living Hadis)” (skripsi, UIN Sunan Kalijaga Yogyakarta, 2013), https://digilib.uin-suka.ac.id/id/eprint/12088/.]  [45:  Rohmansyah, “Filantropi Dalam Gerakan Muhammadiyah Di Daerah Istimewa Yogyakarta (Studi Living Hadis)” (doctoral, UIN Sunan Kalijaga Yogyakarta, 2020), https://digilib.uin-suka.ac.id/id/eprint/39843/. ]  [46:  Muhammad Shaleh Assingkily, “Living Qur’an Dan Hadis Di Mi Nurul Ummah Kotagede Yogyakarta (Studi Pendidikan Nilai Dalam Pembelajaran Al- Qur’an Hadis Kelas 1-3)” (masters, UIN Sunan Kalijaga Yogyakarta, 2020), https://digilib.uin-suka.ac.id/id/eprint/39183/.]  [47:  Ismail, “Konsep Pakaian Menurut Salafi Banyumas (Studi Living Hadis)” (masters, UIN Sunan Kalijaga Yogyakarta, 2015), https://digilib.uin-suka.ac.id/id/eprint/19905/.] 

Graphically, there was an increase in Living Hadith studies in 2022 at this campus, but a decline in the following year.[footnoteRef:48] The graph below is based on data from the repository of the State Islamic University of Sunan Kalijaga Yogyakarta:  [48:  UIN Sunan Kalijaga, search results for “Living Hadis,” Digilib UIN Suka, accessed August 17, 2025, https://digilib.uin-suka.ac.id/cgi/search/archive/simple ] 

[image: ]
Considering other Islamic universities, such as the State Islamic University of Jakarta, for example, there are also many scientific works that use the living hadith model in Islam, such as the title of a doctoral thesis: “Living Hadith Pernikahan: Studi Antropologi Hadis Dalam Tradisi Islam Sasak Lombok”, written by Nimatullah in 2019,[footnoteRef:49] there is also a title: “Tradisi Pernikahan Di Masyarakat Payudan Karangsokon Guluk-Guluk Sumenep: Kajian Living Hadis” by Ahmad Mahfouz, in 2017,[footnoteRef:50] another title: “Studi Atas Fenomena Tradisi Fidyah Salat Dan Puasa Bagi Orang Meninggal Di Indramayu: Living Hadis” by Nurkhalis Safwan in 2018,[footnoteRef:51] “Tradisi Kenduri Arwah Di Desa Labuhan Papan Kabupaten Rokan Hilir: Studi Living Hadis” by Muhammad Solihin,[footnoteRef:52] and “Living Hadis: Studi Atas Fenomena Kegiatan Simaan Alquran Jantiko Mantab di Kabupaten Mesuji by M. Zainur Rohman.[footnoteRef:53] These are some other theses from other Islamic universities. Furthermore, if the number of Islamic universities throughout Indonesia is examined, the number will certainly be more significant.  [49:  Nikmatullah, “Living hadith pernikahan: studi antropologi hadis dalam tradisi islam sasak lombok” (DoctoralThesis, UIN Syarif Hidayatullah Jakarta, 2019), https://repository.uinjkt.ac.id/dspace/handle/123456789/48804.]  [50:  Ahmad Mahfudz, “Tradisi pernikahan di masyarakat payudan karangsokon guluk-guluk sumenep (kajian living hadis)” (BachelorThesis, UIN Syarif Hidayatullah Jakarta, 2017), https://repository.uinjkt.ac.id/dspace/handle/123456789/34694.]  [51:  Nurkholis Sofwan, “Living hadis : studi atas fenomena tradisi fidyah salat dan puasa bagi orang meninggal di Indramayu” (MasterThesis, UIN Syarif Hidayatullah Jakarta, 2018), https://repository.uinjkt.ac.id/dspace/handle/123456789/37820.]  [52:  Muhammad Solihin, “Tradisi Kenduri Arwah Di Desa Labuhan Papan Kabupaten Rokan Hilir (Studi Living Hadis)” (BachelorThesis, UIN Syarif Hidayatullah Jakarta, 2025), https://repository.uinjkt.ac.id/dspace/handle/123456789/83405.]  [53:  M. Zainur Rohman, “Living Hadis: Studi Atas Fenomena Kegiatan Simaan Alquran Jantiko Mantab di Kabupaten Mesuji” (MasterThesis, UIN Syarif Hidayatullah Jakarta, 2020), https://repository.uinjkt.ac.id/dspace/handle/123456789/51543.] 

This was not limited to academic theses written by university students. The concept of “Living Hadith” as a model for research in community practice has been written about in numerous academic articles. According to research by Edriagus Saputra and colleagues, based on Dimension Website, the study of Living Hadith did indeed increase in 2022 and then dropped the subsequent year.[footnoteRef:54] This data is similar to the data previously explained by the authors, indicating that studies on the Living Hadith in the form of scientific theses for undergraduate degrees and scientific articles published in academic journals experienced an increase and were in high interest among researchers. [54:  Edriagus Saputra, Nana Gustianda, Novizal Wendry, Arwansyah bin Kirin, Zakiyah Zakiyah, Afrinaldi Afrinaldi, Amal Syahidin, dan Alven Putra, “Living Hadith: Concept, Role, and Development in Indonesia,” Islam Transformatif: Journal of Islamic Studies 8, no. 2 (July–December 2024): 158, https://doi.org/10.30983/it.v8i2.8884.] 

In this article, the authors will list two examples of living Hadith research models that have been published in journal articles, as new models for studying Hadith in Indonesia:

1. Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram
Joged Shalawāt Mataram is a spiritual dance that originated in the Mataram Sultanate of Yogyakarta,[footnoteRef:55] According to Muhammad Fatih Suryadilaja, the dance began as early as the month of Muharram. However, it was only performed openly in February 2013 at the Kagungan Ndalem Rotowijayan mosque. This spiritual dance is an adaptation of the Juged Mataram dance in the Sultanate of Yogyakarta,[footnoteRef:56] Sultan Hamengkubuwono I established this dance as the domestic version of the Yogyakarta dance.[footnoteRef:57] [55:  Muhammad Alfatih Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram: Dirāsah Fī al-Ḥadīth al-Ḥayy,” Studia Islamika 21, no. 3 (December 30, 2014): 535–536, https://doi.org/10.15408/sdi.v21i3.1220.]  [56:  Yuli Sectio Rini, “Joged Mataram: The Concept of Dance Applied in the Present Community Life” (3rd International Conference on Arts and Arts Education (ICAAE 2019), Atlantis Press, 2020), 267, https://doi.org/10.2991/assehr.k.200703.055. Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram,” 542.]  [57:  Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram,” 540.] 

In the traditional Mataram dance, which is a type of Sufi dance that aims to worship God, dancers would fast and read the Quran before dancing in order to dedicate themselves to God. In modern times, Fatih Suryadilaja says, the spiritual values of Sufi dance have declined as a result of a shift towards seeing dance as a tourist commodity, devoid of spirit and passion.[footnoteRef:58]  He said: “The goal is for a Muslim to not only be recognized as a master of the dance, but also to understand the Islamic values it contains. Therefore, Wibbie Maharddika tried to find a way to understand the truth of the dance that a person performs, which, in his opinion, is a way to get closer to God, in addition to character formation, so that he wants to prove that Javanese culture has an Islamic religious art because the Yogyakarta Empire is an Islamic kingdom”.[footnoteRef:59] [58:  Suryadilaga, 542.]  [59:  Suryadilaga, 542.] 

The dance is based on four elements of Ahlamian educational values, with each element carrying a double meaning.[footnoteRef:60] The choreographers Kuswarsantyo and Condrowaseso are mentioned as having developed the dance, which is based on the then-prevalent palace life philosophy called Golong Gilig Sawiji,[footnoteRef:61] Gereged,[footnoteRef:62] Sengguh,[footnoteRef:63] Ora Mingkuh. The form of practice applied in this dance, the prayer before the beginning of the dance, which he called the “Mataram Prayer Dance Meditation,” is as follows:  [60:  Rini, “Joged Mataram,” 269.]  [61:   It is full concentration without losing consciousness.
Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram,” 544.]  [62:  It is the inner enthusiasm or dynamism that does not turn into cruelty, but the enthusiasm to go with the flow of life
 Suryadilaga, 545.]  [63:  Self-confidence with humility is a quality that every dancer should have. In other words, every dancer should be confident but not arrogant, because arrogance is an attribute of God, and the dancer is a submissive servant of God. He must also have a straightforward and optimistic attitude, free from indecision.
Suryadilaga, 545.] 

Duh Gusti
Kawula dereng panggih kasunyatan jati.
Pramila kanthi ambegsa, 
kawula mamasah mingis ing budi. 
Kanthi ambegsa, 
punapa kawula klentu ingkang lelana brata kerana PADUKA! 
Ing sipat lembah manah kawula sami halelampah, 
lan kerana punika bumi kawirama.[footnoteRef:64] [64:  Translation:
Oh Allah, 
The truth is not for us to find.
Sign morality. Through dance we sign morality.
Through dance,
Have I sinned who wanders for you?
In your valley we wander,
And so we sign the world.
Suryadilaga, 551–552.] 

According to Wei, Muhammad al-Fath said, "O God, we are your powerless servants. "The truth is yet to be found," meaning that the real truth is yet to be found. Only God can truly understand Himself. We have no right to claim that we alone are right. "Through dance we sign morality," meaning that by dancing, we can only improve morality.[footnoteRef:65] This is confirmed by the prophetic hadith in Musnad al-Bazar:  narrated by Abu Huraira, from the Prophet ﷺ, who said:  “I was sent to fullfill the ethics manners”.[footnoteRef:66] In dancing, have I who wander for you sinned?" Wibbie sees this as a jurisprudential question. In your valley we circumambulate, therefore we sign the world," meaning entering the valleys of life, circumambulating and entering the dark realms. This world is dark, but in its rhythm it will fit into the light of the hereafter. In your valley we circumambulate," meaning we circumambulate the world. So we rhythmize the world, so that it can be beautiful, a world without war and conflict. In other words, making the world more beautiful Memayu Hayuning Bawono.[footnoteRef:67] [65:  Suryadilaga, 552.]  [66:  Al-Bazzar, Al-Musnad, Musnad Abu Hamza Anas bin Malik, vol. 15, p. 364, no. 8949]  [67:  Suryadilaga, “Mafhūm Al-Ṣalawāt ‘inda Majmū‘at Joged Shalawat Mataram,” 552.] 

[bookmark: _Toc190151707]The phenomenon of the "Living Hadith" perspective of Mataram's Shalawāt Dance includes: the religious principles used in the spiritual dance, the phenomenon of the "religious culture symbol," and the message of the prophetic hadith from the movements of the spiritual dance. The religious principles used in spiritual dance here are the phenomenon of traditions that bring together culture and religion,[footnoteRef:68]  the phenomenon of the “religious culture symbol” here is all about a religious message that is culturally oriented.[footnoteRef:69] In this context, the prayer to the Prophet ﷺ is performed according to Javanese culture, accompanied by dances between its recitation. Despite the spiritual dimensions that these traditions attempt to revive, they are based on a non-Islamic cultural heritage, which raises the question of their legitimacy in light of the rules of the Sunnah. [68:  Suryadilaga, 556–557.]  [69:  Suryadilaga, 561.] 


2. Tradisi Seren Taun di Kasepuhan Citorek Lebak Banten (Studi Living Hadis)
One of the Indonesian cultural traditions found in Sundanese traditions is the Seren Taun culture practiced by the Seturik  Lebak Banten community. The term Seren Taun comes from the Sundanese word Seren, which means to give.[footnoteRef:70] The word Tuan means “year”. Thus, this Seren Taun tradition is giving thanks for the cultivation of love in the form of crops year-to-year.[footnoteRef:71] In the traditional life of Sundanese farmers, Seren Taun is a way of thanking God Almighty for all his blessings. This tradition is done annually in the agricultural sector, and they hope that their farming will increase and strengthen. Seren Taun also has values that are beneficial to people and their culture, such as the value of cooperation.[footnoteRef:72] [70:  Rio Kurniawan et al., “Tradisi Seren Taun Di Kasepuhan Citorek Lebak Banten (Studi Living Hadis),” Hamalatul Qur’an : Jurnal Ilmu Ilmu Alqur’an 5, no. 2 (December 29, 2024): 841, https://doi.org/10.37985/hq.v5i2.378.]  [71:  Riski Taufik Hidayah et al., “The Seren Taun Experience: A Catalyst for Sustainable Cultural Tourism and Visitor Loyalty in West Java,” Media Ekonomi Dan Manajemen 40, no. 1 (January 18, 2025): 271, https://doi.org/10.56444/mem.v40i1.5606.]  [72:  “Integration of Local Wisdom Values of Seren Taun Traditional Ceremony in Social Science Lesson as Learning Model of Ethnopedagogy in SMPN 1 Nagrak District of Nagrak Regency of Sukabumi,” İlköğretim Online 20, no. 3 (January 1, 2021): 369, https://doi.org/10.17051/ilkonline.2021.03.35.] 

Residents of Citorek Lebak Banten depend on their own beliefs to unite themselves with nature, and respect the goddess of Rice, Nyi Pohati. Nyi Pohati resides in rice once a year, and the community follows local wisdom and utilizes the arts as entertainment.[footnoteRef:73] This tradition of Seren Taun is part of social cooperation and solidarity, and is considered a form of “Living Hadith” by the Prophet ﷺ. Anas bin Malik reported: Messenger of Allah said, "He who desires ample provisions and his life be prolonged, should maintain good ties with his blood relations".[footnoteRef:74]  [73:  Kurniawan et al., “Tradisi Seren Taun Di Kasepuhan Citorek Lebak Banten (Studi Living Hadis),” 841.]  [74:   Al-Bukhari, Al-Jāmi'Al-Musnad Al-Sahih al-Mukhtashar, vol.3, p. 56, no. 2067.] 

As mentioned previously, this custom is a form of thanksgiving that is still practiced today in several places in West Java in the customs of the Sundanese tribe, but the custom is beginning to be abandoned due to the challenges of global modernization in this period.[footnoteRef:75] However, it seems that this custom is not a culture derived from Islamic culture but rather influenced by the beliefs of the ancestors of the Sundanese tribe before the time of Islam. Therefore, there is an attempt to reconcile religion and ancient culture in a special tradition such as Seren Taun. [75:  Kurniawan et al., “Tradisi Seren Taun Di Kasepuhan Citorek Lebak Banten (Studi Living Hadis),” 848.] 

[bookmark: _Toc190122164][bookmark: _Toc190151710]This tradition is also by the Hadith of the Prophet Muhammad: From Jarir ibn Abdullah, he said: The Prophet (peace be upon him) saw that they were in poor condition and were in need, so he urged people to give charity, but they were so slow that it was visible in his face. He said: “Then a man from the Ansar came with a bundle of paper, then another came, then another, then they followed, until he could see the pleasure in his face.” The Messenger of Allah, may Allah bless him and grant him peace, said: “Whoever enacts a good deed in Islam and follows it after him, his reward is the same as the reward of those who did it, and nothing is diminished from their reward, and whoever enacts an evil deed in Islam and follows it after him, his burden is the same as the burden of those who did it, and nothing is diminished from their burden.[footnoteRef:76] [76:   Muslim, Al-Musnad Al-Shahih, vol 4, p 2059, no. 15.] 


A Critique of the Living Hadith Perspective on Understanding of Hadith in Indonesia
According to some of the previous examples, the practices that occur in society and have been introduced among them are looking for their legitimacy in the face of the Prophetic Hadith. Therefore, from the beginning of the researcher's talk about "Living Hadith," it is not the revival of the Hadith, but rather a practice known in society, or customs developed in society, or actions considered by them to be legitimate. Its basis needs to be addressed in order to find its truth in the Shari'ah. The author does not mean that customs are incompatible with Islamic law, but what he criticizes is the confusion between tradition and religion, which is fabricated. The author must remember that the religions practiced by the people before Islam entered the archipelago, especially Indonesia, were Hinduism, Buddhism, and some of them were Animism and Dynamism, and it is possible that the customs of the ancestors of the Indonesian people still influence their children and grandchildren who have already become Muslims, thus there is a mixing of cultures with religion. As the author mentioned as an example in the previous discussion, there is a dance in prayers, which has existed since the Javanese Kingdom, especially in Keraton Jogjakarta.
As Hamka mentioned in his book Perkembangan Kebatinan di Indonesia (The Development of Mysticism in Indonesia), the development of Islam in Indonesia was peaceful and not through conquest, giving the impression of normalizing the existing culture in Indonesia, where some Islamic concepts were influenced by ancient culture. For example, the words Tuhan, Dewa, and Hyang, before Islam came, meant something powerful. The word “Tuhan” in the history of the Dharmasraya Jambi kingdom in the history of the old sultanate,[footnoteRef:77] There was a minister named Dewa-Tuhan, and this same name is given to Datuk Perpatih Nan Sebatang, the founder of the Budi Canioago system of law in Minangkabau, West Sumatra.[footnoteRef:78] However, after the coming of Islam, the word “Tuhan” was given a meaning understood by Muslims as God, the name of the God in Islam.[footnoteRef:79] Occasionally, the word Allah is also written as Dewata Mulyaraya, and it is understood that the word Dewa was used in the past to mean Allah.[footnoteRef:80] [77:  Leonard Y. Andaya, “The Search for the ‘Origins’ of Melayu,” Journal of Southeast Asian Studies 32, no. 3 (2001): 323.]  [78:  Taufik Abdullah, “Adat and Islam: An Examination of Conflict in Minangkabau,” Indonesia, no. 2 (1966): 6, https://doi.org/10.2307/3350753.]  [79:  Abdul Karim Amrullah, Perkembangan Kebatinan Di Indonesia, 16–17.]  [80:  Abdul Karim Amrullah, 17.] 

The word “Hyang” itself means the spirit of ancestors. In ancient times, the peoples of the archipelago believed that the spirits of their deceased ancestors were gods or lords. After the people of this archipelago converted to Islam, they used this word as a form of worship to God. Even the act of praying in several places in Indonesia is called “Sembayang.” The king was seen as the messenger of “Yang,” so respect for the king at that time was intense. When people wanted to meet the king, they had to kiss his shoes first as a sign of respect. Because of this intense respect for the king, he was also called “Gusti”,[footnoteRef:81] after the advent of Islam, the word “Gusti” was used to refer to the name of God, “Gusti Allah”.[footnoteRef:82] [81:  I. N. Soebagijo, “Nyuwun Pamit Kyai,” Brill, 1945, 40. A. G. Muhaimin, “Belief System,” in The Islamic Traditions of Cirebon, Ibadat and Adat Among Javanese Muslims (ANU Press, 2006), 29–31.]  [82:  Abdul Karim Amrullah, Perkembangan Kebatinan Di Indonesia, 17.] 

Feudalism is also considered one of the main reasons why it is challenging to eradicate traditional beliefs in Indonesia. Excessive admiration for the king has led to the continued overlap of Islamic beliefs with ancient beliefs. In addition, if the development of the Islamic kingdom in Indonesia is viewed through its history,[footnoteRef:83] In addition, there was a political effort to divide Muslims, not only in Indonesia but in all countries colonized by Europeans. In the history of the Mataram Kingdom (in the 16th and 18th centuries AD), for example, Sultan Agung, who wanted to implement Islam fully, was forced into conflict with his son Amangkurat I, whom the colonizers influenced at that time. Therefore, a civil war broke out, resulting in the defeat of Sultan Agung. His son, Amangkurat I, ascended the throne, but the colonists overshadowed his authority. During his reign, Amangkurat I often upheld traditions to the extent that scholars and clerics were considered a threat to the safety of his kingdom.[footnoteRef:84] Therefore, the development of Islam in Indonesia from the beginning was met with hostility, or what is known today as Islamophobia. As Clifford Geertz mentioned, the terminology “Abangan,” “Priyayi,” and “Santri” emerged in Javanese tradition.[footnoteRef:85] [83:  Abdul Karim Amrullah, 20.]  [84:  M. C. Ricklefs, “Unity and Disunity in Javanese Political and Religious Thought of the Eighteenth Century,” Modern Asian Studies 26, no. 4 (1992): 664.]  [85:  Geertz, The Religion of Java, 5.] 

Clifford Geertz therefore realized that Abangan and Priyay had adopted a familiar, acculturated cultural role influenced by the Dutch colonizers. Indeed, this is inversely proportional to the Santri, who want to apply Islam in its purest form. Therefore, cultures such as Selamatan, dance, music, drama (theater), and Hindu-Buddhist mysticism are very prevalent among the Javanese people.[footnoteRef:86] This acculturation is what the authors criticize, because the understanding of “Living Hadith” focuses on application that does not emphasize the correct values in the view of Sharia. From the perspective of “Living Hadith,” one sees only a culture that has arisen in society without critiquing the reality of that culture. What emerges is Javanese Islam, or Islam characterized by the characteristics of other regions, resulting in a diversity of Islamic styles. Because of the overly regional nature of the religion, many researchers refer to it as the Javanese religion, as C.C. Berg and Clifford Geertz have said. They call it the religion of Java.[footnoteRef:87] [86:  Geertz, 5–7.]  [87:  C.C. Berg, Wither Islam?: Survey of Moden Movements in the Moslem Wor, ed. H. A. R. Gibb (London: Victor Gollancz LTD, 1932), 255. Geertz, The Religion of Java.] 

This concept of “Living Hadith” seems to be more extreme than the concept of “Living Tradition” as understood by Orientalists in their understanding of the Sunnah. Because the Living Tradition that they understand is the Sunnah developed by scholars or jurists, who therefore attribute it to the Messenger of Allah ﷺ.  In Indonesia, the concept of “Living Hadith” is a normalization of a culture based on the beliefs of ancestors, which, in some aspects, is similar to syncretism. Although according to Barbara D. Metcalf in "Tabligh al-Jama'ah," the meaning of "Living Hadith" is the application of the noble prophetic hadith, he said:
“To speak of "living hadith," as my title suggests, has a double meaning. Followers attempt to live by hadith but in such a way that they aspire to internalize the written/heard texts to the point that they ideally become, in a sense, "living hadith”.[footnoteRef:88] [88:  Metcalf, “Living Hadīth in the Tablīghī Jama`āt,” 585.] 

An overview of the article written by Barbara D. Mitcalf reveals that it examines the Tablighi Jamaat movement in India, which applied the noble Prophetic Hadith through a collection of Prophetic Hadith written by Maulana Muhammad Zakaria Qandlawi (1898-1982). Originally published around 1950, the collection is considered a methodology for the members of this group, as it contains hadiths on the virtues of good deeds. The background to its compilation was a suggestion by the founder of the group, Maulana Muhammad Ilyas Qandlawi.[footnoteRef:89] [89:  Metcalf, 585.] 

The subsequent issue with the "Living Hadith" approach is that the consideration of the authenticity of the hadith in terms of its acceptance or rejection is not essential. In the author's view, this approach is as dangerous as that of those who reject the Sunnah, and perhaps even more so. How can one practice in society without a basis that confirms its source from the Prophet Muhammad, especially about faith (Aqīdah), worship (Ibādah), morals (Akhlāq), and other matters that are among the central teachings of Islam? The meaning of the hadith itself is everything that has been attributed to the Prophet ﷺ that can be verified as authentic. Therefore, scholars have developed a rigorous and precise methodology for determining the authenticity of hadith. So how can the authenticity of hadith be unimportant in the field of reviving the Sunnah in society?
The argument on which the theory of “Living Hadith” is based, as a theory applicable in Indonesia, is influenced by Orientalists, as the authors mentioned at the beginning of the study. The basis for this is the “Living Tradition” of the previous society that shaped the concept of the noble Prophetic Hadith. This theory was developed by Josep Schacht, who believes that the “Living Tradition” goes back to the Prophet Muhammad (peace be upon him). The ancient traditions that originated in Islamic society can be divided into three schools of thought: the Madinah school, the Iraq school, and the Syria school. For him, the formation of this tradition is due to the difficulty of applying the Sunnah of the Prophet.[footnoteRef:90] Therefore, the tradition of the Madinah, for example, aims to incorporate its traditions, which suit it. However, Al-Mustafa Al-Azami criticized his opinion, even though there are indeed some practices of the people of Madinah that have become the basis applied by the Maliki school of thought. However, in reality, Imam Malik's application of the Sunnah does not give preference to the practices of the people of Madinah.[footnoteRef:91] [90:  Joseph Schacht, The Origins of Muhammadan Jurisprudence, 23.]  [91:  M. Mustafa al-Azami, On Schacht’s Origins Of Muhammadan Jurisprudence (Lahore: Suhail Academy, 2004), 61.] 

In fact, the emergence of Islam during the time of the Prophet brought about significant changes in the cultural system of Arab society at that time, because the Holy Quran and Sunnah established a new civilization known as Islamic civilization, which included faith, sharia, and morals. In the narration of Abdullah ibn Umar, for example, he said: "I heard Ibn Umar say: 'We used to communicate and saw no harm in it, until we heard Rafi' ibn Khadij say: “The Messenger of Allah ﷺ forbade it, so we stopped doing it because of his statement.[footnoteRef:92] Another narration mentioned: “The Sunnah is the foundation of religion”.[footnoteRef:93] Another narration from Hisyam bin 'Arwah that he heard from his father: “Following the Sunnah is the foundation of religion (Itbā’ an-Sunnah Qawāmu ad-Dīn)”.[footnoteRef:94] In the Narrative, it is said that Umar ibn Abd al-Aziz wrote to the people, “No one has any opinion except that which is in accordance with the Sunnah of the Messenger of Allah”.[footnoteRef:95] Therefore, following the Sunnah of the Prophet is part of obeying religious commands. For this reason, it is necessary to base all religious actions on authentic sources. [92:   Ibn Majah, as-Sunan, vol. 2, 819, no. 2450.]  [93:  Abu Abdullah Muhammad ibn Nasr ibn al-Hajjaj al-Marwazi, Al-Sunnah, ed. Salim Ahmad al-Salafi, (Beirut: Muasisah al-Kutib al-Tsaqafiyah, 1408), vol. 43, 110.]  [94:  Ahmad ibn al-Husayn ibn Ali ibn Musa al-Khusrawjardi al-Khorasany, Al-Madkhal ila al-Sunan al-Kubra, ed. Muhammad Diu al-Rahman al-A'zamy (Kuwait: Dar al-Khalifa li-l-Kitab al-Islamy, n.d.). 195.]  [95:   Musa al-Khusrawjardi al-Khorasany, Al-Madkhal ila al-Sunan, 31.] 

Therefore, from the above evidence, it is clear that the nature of the hadith is important, so that people should not be lenient in understanding it without basis. Sometimes there are individuals in society who are superficial in their thinking, who do not know or understand the truth of the commands of Allah and His Messenger, which leads them to drift towards strange ideas. This is the case in Indonesia, where customs that have become part of Indonesian Islamic traditions are not the result of the work of scholars who understand the essence of Islam, but rather the result of the culture or movements of people who do not understand religion correctly. Therefore, the researcher believes that this is a very serious matter. This leads to the promotion of intolerance, rather than sincerity in working for the sake of Allah. This can be observed through the prevailing phenomenon in Indonesian Islamic society. However, when traditions do not conform to the commands of Allah in the Holy Qur'an, the Sunnah of the Prophet, or the guidance of scholars who understand Sharia law, they argue that what happened in the past was done by their ancestors, and that traditions should not be criticized because they are part of their culture. 

Conclusion
In this study, the Living Hadith approach, which came up in the context of modern hadith studies in Indonesia, is seen as a shift in how the Prophetic Sunnah is approached, moving the focus from the text to human (sociocultural) practice, and from the chain of transmission to the cultural phenomenon. This perspective initially emerged as an attempt to read the prophetic hadith through the lens of social reality. However, a deeper look reveals methodological problems related to transgressing the scientific controls adopted in the science of hadith, especially about the authenticity and validity of texts, and the dangers of mixing worldly customs and traditions with Islamic legislation. As the study showed, this approach was influenced by Western hermeneutic, phenomenological, and anthropological approaches, leading to the emergence of trends that glorify culture at the expense of the text and elevate collective experience above prophetic revelation. Therefore, the biggest challenge for Hadith studies is to maintain its authenticity and authority under pressure to contextualize methodology with socio-cultural changes.
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