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Abstract

This research aims to test the methodological validity of the hadiths used by the Majelis Ulama
Indonesia (MUI) in determining fatwas in the field of worship, with a focus on crucial fatwas such as:
Women Becoming Prayer Imams (No. 9/MUNAS VII/MUI/13/2005) and Prohibition of Female
Circumcision (No. 9A of 2008). This study emphasizes the criticism of sanad and matn hadith in MUI
fatwas in the field of worship. This research is important as a barometer of secondary legal sources
(hadith) in responding to the dynamics of Islamic law. Using a qualitative method based on library
research, then processing it using a descriptive-comparative method. This research applies the scientific
tools of hadith criticism (rnagd al-hadith) which include tracking the text (¢fakhrij), describing the sanad
chart (i ‘tibar), assessing the authority of the narrator (jarh wa al-ta‘dil), generational connectivity
(ittisal al-sanad), and textual analysis (naqd al-matn). The findings indicate that out of 12 analyzed
hadith transmissions, 11 are classified as magbiil (acceptable) due to textual alignment with established
legal maxims or the Qur'an, while 1 transmission is evaluated as mardiid (rejected). The study reveals
that several supporting narrations cited by MUI were drawn from secondary jurisprudence (figh)
compendiums rather than primary hadith collections (Kutub al-Mutiin). Furthermore, the application of
weak (da 7f) hadiths in MUI's fatwas is structurally contextualized within fada’il al-a‘mal and public
interest (maslahah). This research suggests the importance of strengthening stricter hadith verification
(takhrij) in the fatwa formulation process so that the validity of the resulting law is more academically
robust.
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Abstrak

Penelitian ini bertujuan untuk menguji validitas metodologis hadis-hadis yang digunakan oleh Majelis
Ulama Indonesia (MUI) dalam menetapkan fatwa di bidang ibadah, dengan fokus pada fatwa-fatwa
krusial seperti: Perempuan Menjadi Imam Shalat (No. 9/MUNAS VII/MUI/13/2005) dan Pelarangan
Khitan Perempuan (No. 94 Tahun 2008). Kajian ini menekankan pada kritik sanad dan matan hadis
dalam fatwa MUI bidang ibadah. Penelitian ini penting sebagai barometer sumber hukum sekunder
(hadis) dalam merespons dinamika hukum Islam. Dengan menggunakan metode kualitatif berbasis
studi kepustakaan (library research), data kemudian diolah menggunakan metode deskriptif-komparatif.
Penelitian ini menerapkan perangkat ilmiah kritik hadis (naqd al-hadith) yang meliputi pelacakan teks
(takhrij), penggambaran bagan sanad (i‘tibar), penilaian otoritas perawi (jarh wa al-ta‘dil),
ketersambungan sanad antar-generasi (ittisal al-sanad), hingga analisis tekstual (nagd al-matn).
Temuan penelitian menunjukkan bahwa dari 12 riwayat hadis yang dianalisis, 11 di antaranya
diklasifikasikan sebagai maqbiil (dapat diterima) karena keselarasan teksnya dengan kaidah hukum
yang berlaku atau Al-Qur'an, sementara 1 riwayat dinilai sebagai mardid (ditolak). Studi ini
mengungkap bahwa beberapa riwayat pendukung yang dikutip oleh MUI diambil dari kompilasi fikih
sekunder, bukan dari kitab-kitab hadis primer (Kutub al-Mutiin). Selain itu, penggunaan hadis-hadis
lemah (da‘1f) dalam fatwa MUI secara struktural dikontekstualisasikan dalam kerangka fada’il al-
a‘mal dan kemaslahatan umum (maslahah). Penelitian ini menyarankan pentingnya memperketat
verifikasi hadis (takhrij) dalam proses perumusan fatwa agar validitas hukum yang dihasilkan lebih
kokoh secara akademis.

@@@@ © 2026 by the authors; This is an Open Access article distributed under the terms of the Creative Commons
BY NC SA Attribution-NonCommercial-ShareAlike 4.0 International. (https://creativecommons.org/licenses/by-nc-sa/4.0/)



https://doi.org/10.61086/qh0j6d85
https://ojs.stiudarulhikmah.ac.id/index.php/jt/index
https://creativecommons.org/licenses/by-nc-sa/4.0/
mailto:zarulas17@gmail.com

Darul Hikmah: Jurnal Penelitian Hadits dan Tafsir, Vol. 12 No. 2, 2026, Page 167-188

Kata Kunci : Kritik Hadis, Fatwa MUI, Takhrij

INTRODUCTION

The Indonesian Council of Ulema (MUI) is one of the non-governmental organizations
holding a prominent position within the structure of Islamic law in Indonesia (Julianti et al.,
2025). As a gathering body for ulema, MUI carries a significant influence that often outweighs
National Constitutional law, and its presence exerts a tremendous impact on political interests
(Effenty, n.d.). This occurs due to the low awareness among Indonesian Muslim society
regarding the true understanding of a fatwa itself (Sidqi & Witro, 2020). A fatwa is a product
of ulema legal thought regarding Islamic law and serves as a response to inquiries or the result
of ijtihad a responsive legal ruling issued by a mufti possessing the authority to establish fatwas
(Effenty, n.d.). However, in reality, the majority of Muslims in Indonesia treat fatwas as
authoritative guides that are morally and religiously binding in their daily lives (Ni’am, 2016).
Given how influential the position of a fatwa is in Indonesia, the validity, accuracy, and
interpretation of the textual proofs used particularly hadith evidence as an authoritative source
must not be overlooked. As emphasized by Mujiadi (2026) regarding the validity of religious
texts, methodological rigor in verifying transmission sources is crucial in determining the
credibility of legal rulings.

Although studies on MUI fatwas have been widely conducted, the majority of previous
researchers have focused more on sociological aspects, socio-legal dynamics, comparative
jurisprudence (madhahib), pure usiil al-figh analysis, or gender equality issues. In this case, the
researcher found books, studies, and literature addressing hadith analysis, yet none have
comprehensively explored hadith criticism regarding the sanad (naqd al-sanad) and matn
(naqd al-matn) concerning the issues of women leading prayer and female circumcision
(khitan). This research gap is precisely what this article intends to fill.

Several previous researchers have revealed that fatwas related to women leading prayer
and female circumcision rely heavily on the authorities of figh and usil al-figh. Ardiansyah
(2023) views the hadith of Umm Wardqah concerning women leading prayer as having a weak
(da ‘if) sanad an evidence highlighted by ulema in response to the phenomenon of Amina
Wadud leading men in prayer. Meanwhile, Nawir (2019) observes that MUI tends to be
preventive regarding the criteria of hadith authenticity, a tendency reflected in its decisions
concerning gender equality hadiths. In the research by Hudiyani (2024), it is emphasized that

the establishment of the fatwa on female circumcision was driven by the views of two major
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Islamic mass organizations, MUI and KUPI (the Indonesian Women Ulema Congress) II, both
holding differing perspectives regarding the practice of female circumcision. Nonetheless, their
views appear similar as both consider the aspect of public interest (maslahah) in the practice
of circumcision. From the three studies mentioned above, hadith analysis is indeed highly
necessary to test the validity of a fatwa.

Crucially, an examination of MUI’s fatwa methodology requires contextualizing its
legal reasoning within its institutional framework. MUI operates through established ijtihad
principles, such as tahqiq al-manat (verifying the legal cause in specific contexts) and i ‘adat
al-nazar (re-evaluating past legal decisions) (Ni’am, 2016). In determining rulings on female
circumcision, for instance, MUI's argument is rooted in classical comparative jurisprudence
(ikhtilaf al-fugaha’), balancing the positions of the Shafi ‘T school (which views it as obligatory)
against other schools regarding it as recommended (makrumah) or a noble custom.
Nevertheless, a critical gap emerges when legal conclusions rely on hadith evidence extracted
from secondary jurisprudence (figh) or commentary (sharh) texts rather than primary hadith
compendiums (Kutub al-Mutiin). Furthermore, evaluating a weak (da ‘if) hadith solely as
acceptable (magbiil) merely because it does not overtly contradict the Qur'an oversimplifies
classical usill al-figh rules regarding takhsis (specification) and fada’il al-a‘mal (virtuous
deeds).

Based on the explanation above, this research aims to answer two main questions: What
is the quality of the hadiths in MUI fatwas concerning women leading prayer and female
circumcision? And how does MUI's methodological approach in referencing hadith texts align
with classical naqd al-hadith and usiil al-figh standards?

Grounded in this background, this article aims to rigorously verify the quality of the
sanad and matn of the hadiths serving as MUI's references in the fatwa on women leading
prayer and the prohibition of female circumcision through the fakhrij method. Through this

‘Ulum al-Hadith approach, this article is expected to provide objective and acceptable sources.

RESEARCH METHODOLOGY

This research is library research, which is descriptive-analytical in nature using a
qualitative approach (Annasthasya et al., 2025). The primary focus of this study is to audit and
verify the quality of the hadiths used as supporting evidence by the Central Fatwa Commission
of the Indonesian Council of Ulema (MUI) in the 2020 MUI Fatwa Book. The investigation is

directed specifically toward two cluster fatwas in the fields of contemporary worship and
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women's issues, namely: the Fatwa on the Ruling of Women Becoming Prayer Imams (2005)
and the Fatwa on the Prohibition of Female Circumcision (Khitan) (2008).

The data used in this research are classified into two categories: primary data and
secondary data. The primary data utilized by the author consists of the MUI fatwa book on
worship, focusing specifically on the issues of the ruling on women becoming prayer imams
and the ruling on the prohibition of female circumcision. Secondary data serves as
supplementary reference material derived from sources related to the research object, including
various takh¢sj works, primary hadith collections (kutub al-mutiin), hadith biographical
dictionaries, works on jarh wa al-ta ‘dil (whether in print or digital format), exegesis (tafsir)
books, hadith volumes, and other literature relevant to the core issues discussed. This is
intended to gather comprehensive information and determine accurate conclusions as a
research step.

In this study, the author seeks to understand, examine, and review the definition or
overview of a fatwa, as well as the object of study concerning MUI fatwas in the field of
worship. By collecting data sourced from the Kutub al-Tis ‘ah (the Nine Books) and primary
hadith texts, the data is classified accordingly and processed using a descriptive-comparative
method. Through this method, the author strives to systematically and objectively describe and
present the existing data. The author processes and analyzes the data using content analysis
employing the methods of sanad criticism (naqd al-sanad) and matn criticism (naqd al-mutin),
which involves searching for hadiths (7akhrij al-hadith) from primary compendiums,
analyzing them to create sanad diagrams, and determining whether the sanad quality is sahih,
hasan, or da ‘if. The research process begins with either the initial narrator or the final compiler
(mukharij). The Takhrij rawisof a hadith starts from the mukharij, such as al-Bukhari, Muslim,
Abu Dawiid, al-Tirmidhi, al-Nasa’1, Ibn Majah, and others.

Regarding sanads already agreed upon by hadith scholars in Sahih al-Bukhari, the
author adopts fawaqquf (deferring/accepting) toward the sanad of that hadith, subsequently
analyzing sanads originating outside of Sahih al-Bukhari. If the exact narration under study is
not found, the author selects a narration equivalent to the one being investigated. After
ascertaining the quality and classification of the sanad, the author further analyzes the quality
of the matn whether it aligns with the texts of the Qur'an and hadith or contradicts them. The
author then delves deeper into the wording (/afz) that appears in the hadith to determine whether
it is more general, more specific, or exhibits variations that necessitate further investigation.

Consequently, the operational workflow of this research proceeds through the following

steps:
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Hadith searching within primary hadith compendiums and other sources.
Comprehensive description of the sanad within the primary sources.
Description of the overview of the hadith through i'tibar al-sanad.
Description of the hadith construction in the form of a sanad diagram.

Description of the biographic details of the rawis and jarh wa ta'dil.

A e

Explanation of the conclusion of the sanad in question, whether it is sahih, hasan,
or da'if.
7. Description of textual criticism.

8. Explanation of the final conclusion regarding both the sanad and matn of the hadith.

RESULTS AND DISCUSSION
1.  Hadith Analysis of the MUI Fatwa on Women Serving as Prayer Imams and Female
Circumcision
The results of this study indicate that not all the hadiths cited by the MUI in issuing the
fatwa regarding women serving as prayer imams (No. 9/MUNAS VII/MUI/13/2005) and the
fatwa prohibiting female circumcision (No. 9A of 2008) are of sahih or hasan quality; rather,
some are classified as da’if. The table below details the updated quality of these hadiths,
including the transmission of al-Daraqutni:
a. Women Serving as Prayer Imams

Table 1. Overview and Evaluation of Evaluated Hadiths on Women Serving as Prayer Imams

Primary Matn Final
No Hadith Text Sanad Quality
Narrator Status Classification
ale b a0 035 &
1&2  Ohla% %3854 &s  Aba Dawud Da’if Da’if Mardud
Bl
Same narration via al- Al-
2 Da’tf Da’if Mardud
Daraqutni Daraqutnt
ale o i O3 0
3 e Ibu Majah Da’if Sahth Magbul
Sa)E0A Gak Y alus
adle ) JTad O3, 06
4 Ja ol fatdl 22l Muslim Sahth Sahih Magbul

Slldll a2l
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No

Primary
Hadith Text

Sanad Quality
Narrator Status
ale g s d O35 08

Matn Final

Classification

Jasl cisila A Al

35a5aT B Eld Ahmad Hasan

Sahth
5 e Al oLl o sila

Magbul

2

sl
Ale g s d J3hn 08

5l 5lall alaks :alis

Muslim

Hasan
sl i

adle ) JLad J3, 06

Sahth Magbul

7

el s Jiadl ;s Ab@ Dawud

Sahih Sahth Magbul

b. Ban on Female Circumcision

Table 2. Overview and Evaluation of Evaluated Hadiths on Female Circumcision
NO

Primary
Hadith Text

Final
Sanad Quality Matn Status
Narrator
als 4l a Jia £ 2 Hlea
. o Ahamd
4a)8 (Jla ol aal sl g

Classification

Da’if Sahih Magbul
(mi b‘_’)) g\.:.n:\ﬂ

Laie Gl jiaiV) 2ls
SR 5 (R Y 5 Hladidl g
U S5 el 15K

(JdasY)
A i ) 255 Alle (e

SRl D 1y el g asle

2

Al-Baihaqt Da’if Sahih Magbul

O3 Ol Al (Jual Cap e

. .7 IbnuMzjah Sahih Sahih
Uhaet alg ade 40 i d

Magbul
deal dala ol 5 525l o))
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Primary Final
NO Hadith Text Sanad Quality Matn Status
Narrator Classification

T O dd i) ke 4 G
£l L] 08 diaally fpd3 &4
4 M8 SEYalsede d Ja Aba Dawud Da’if Sahih Magbul
S aly sl e
(2512 ol o) 5 ) Jadll
Cil& (8 ¢y o3 MR 2

JIE 2Ll eadd 315l dnaally
R B PP B A zg _1
A J oy Gl J cdidae 41 Q]
Y3 emidl el alle @ L
bl yansll Aall 436 (<
z3) e

Al-Tabrant Da’if Sahih Magbul

okl 45, B0 (o Ge
3okl e Gl 3l Cuaa .
. o L Ahamad bin
6 oY) atig ARATLY) g SR Sahih Sahih Magbul
s e e Hanbal

(Relen ol 5 )

Based on the table above, there are several hadiths evaluated as sahih, hasan, and da ‘if.
First, there are 6 hadiths addressing the issue of women leading prayer, where the first and
second hadiths share the same matn, bringing the total to 6 hadiths (No. 9/MUNAS
VII/MUI/13/2005). Second, there are 6 hadiths addressing the ruling on the prohibition of
female circumcision (khitan) (No. 9A of 2008). Thus, the total number of hadith themes
discussed by the author is 12 hadiths, and through the author's investigation, it was found that
some of the matns used by MUI in establishing these fatwas are identical.

In the fatwa concerning the ruling on women leading prayer, hadiths no. 1 and no. 2
narrated by Abt Dawiid are evaluated as da ‘if in both sanad and matn. Hadith no. 3 narrated
by Ibn Majah is evaluated as da ‘if in sanad, while its matn is sahih. Furthermore, hadiths no.
4 and no. 7 are sahih in both sanad and matn. Hadiths no. 5 and no. 6 hold the status of hasan
in sanad and sahih in matn.

Regarding the hadiths explaining the ruling on the prohibition of female circumcision
(khitan), there are 6 hadiths: hadiths no. 1, no. 2, and no. 4 have a da ‘if sanad, while their matns

are sahih. Furthermore, hadiths no. 3 and no. 6 are sahih in both sanad and matn. Based on
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these 12 hadiths, they possess various sanad statuses, the percentages of which can be seen in

the diagram below:

Diagram Percentage of Hadith Sanad Quality

B Hadis Sahth
B Hadis Hasan

B Hadis Da'if

Figure 1.The Conceptual Framework of the Transformative Da‘wah Process

(Source: Author's Conceptualization, 2026)

Of the 12 hadiths, there are 11 hadiths which are magbul (acceptable) - in terms of the
sanad and the sentence, they are acceptable (Pratiwi et al., 2023), and there is 1 hadith which
is mardud - a hadith which is rejected, because there is a narrator in the sanad or sentence who
is accused of lying, is not known, or has problems with the sanad (Ansori, 2021). It can be
understood as a whole that the 12 hadiths are classified into two categories, namely maqbul
and mardud which in presentation can be seen in the following Table 1 and Table 2.

2.  Examples of Criticism Regarding the Sanad and Matn of MUI Fatwas

Determining the validity of a hadith requires an analysis of the text, conducted through
the takhrij method (Izzan, 2012); subsequently, the sanad and matn are analyzed using the
methods of sanad criticism (naqd al-Sanad) (Hasbillah, 2017) and matn criticism (naqd al-
mutin) (Firdaus et al., n.d.). According to Izzan (2012), several methods are employed to
identify or perform takhrij on a hadith. First, identification via the opening words of the matn.
Second, identification via specific words within the matn. Third, identification via the first
narrator. Fourth, identification via the hadith's themes. Fifth, identification based on the hadith's
status whether sahih, hasan, or da’if (Izzan, 2012). In this thesis, the author employs the
method of takhrij based on the initial wording or specific phrases of the matn (the first and
second methods), as described above. The books used in this method are hadith books and main
books (kutub al-Tis'ah) for the author to use as references, which are then analyzed for their
sanad and maturation by referring to the hadith books (‘ulum al-Hadis).

In the study of hadith science, there are two methods to find out whether the hadith is

acceptable (magbul). Firstly through sanad criticism, secondly, matn criticism. Hadith scholars
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provide benchmarks in the study of matn criticism, among others; (1) does not conflict with
the Koran, (2) does not conflict with stronger hadith, (3) there is support from historical facts,
(4) does not conflict with common sense, the senses and history (Izzan, 2012). All of these are
benchmarks in the study of matn hadith.

In this discussion the author will provide an example as an illustration. The following is
an example of an analysis of the MUI fatwa regarding the hadith of the Fatwa on the Law of
Women Becoming Prayer Imams:

This hadith is taken from the Fatwa book (MUI Sector of Worship, p145) as follows:
(aSiall 5 3513 ol o5 b fa JAT 255 14855 &) oal kg adle 2 e a0 035 3
(il o)) G ln CaT a5 3 5 8l ol abugadle s e o 0505 &

"The Messenger of Allah ordered Umm Waraqah to be the imam for the residents of his

house." (HR. Abii Dawud and al-Hakim).

After takhrij the text of the appropriate hadith in the MUI Fatwa book above is found in
the book Subul al-Salam juz I, page 357. The matn which is meaningful in the above hadith is
found in the history of Abt Dawud, and Ahmad bin Hanbal. And the book that contains it is:
First, Sunnan Abii Dawud, juz I, page 217, hadith 519, and 592. Found in the kitab al-Salah
section, chapter al-Tasfiq fi al-Salah; one hadith sanad and three sanad lines. Second, Musnad
Ahmad bin Hanbal, juz VI, page 405, hadith 27324. There are two sanads in all the sanads in
the book, while there are two sanad narration routes.

Crucially, to complete the transmission scheme used in the official MUI Fatwa document,
this study incorporates the route recorded in Sunan al-Daraqutni (Vol. 1, p. 403, No. 1520).
Al-Daraqutni transmits the hadith via Abt ‘Ubayd Allah al-Fakhkhar, who reports from ‘Amr
bin ‘Ali, who reports from Muhammad bin Fudayl, who reports from Al-Walid bin Jam1‘, who
reports from ‘Abd al-Rahman bin Khalad and Layla bint Malik, both reporting from Ummu
Waragqah. Including this route fixes the structural gap in the i ‘tibar scheme, revealing that the
narration suffers from internal idtirab (confusion in transmission between 'Abd al-Rahman and
Layla).

The structure of the hadith history contained in the book above is as follows:

First, is the rawi of Abt Dawud (Abu Dawud, n.d. juz L.p.217).

G DA 0 Rl Sl e (8 ghad G Il G Uit G Mead U8 fpa sl Bas 5 () LSS
53 ks 5 adle a0 a3 08506 81 515 a1y &l ol M iy 365 5
58 A 16535 &l Ula Al 51 e 618 s AT 255 O B Dl W (3% B 5a W Jaa s e 8
Secondly, the rawi of Ahmad bin Hanbal (Ahmad, Vol. VI, p. 405)
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s o Al o sie ey 8 Al e e AR O Culsl AR 0 il gl A
(35 L 585 s JaT 2% O el 38 Al alle ) s 0 085 (G caras 8 &85
b 13 JaT 235 ik

The wording of the matn varies, yet the meaning remains the same; this hadith addresses

the validity of a woman named Umm Waraqah serving as the prayer imam for a congregation
within her own home. To make it easier to understand the two chains of sanad mentioned above,

please refer to the table below listing the narrators for each chain.

Table 3. List of Narrators (Ruwat) and Chain Structure in Sunan Abi Dawid

No Rawis’ Name Order of Rawis Chains of Sanads
1 Ummu Waraqah Ist Rawi 6th Sanad

2 Abd al-Rahman bin Khalad 2nd Rawi 5th Sanad

3 Al-Walid bin Jam1’1 3rd Rawi 4th Sanad

4 Muhammd bin Fud}ail 4th Rawi 3rd Sanad

5 Al-Hasan bin Hammad 5th Rawi 2nd Sanad

6 Abu Dawud 6th Rawi Ist Sanad

(Source: Primary Hadith Takhrij Analysis, 2026)

Table 4. List of Narrators (Ruwat) and Chain Structure in Musnad Ahmad bin Hanbal

No Rawis’ Name Order of Rawis Chains of Sanads
1 Ummu Waraqah Ist Rawi 5th Sanad

2 Jaddati Lail binti Malik 2nd Rawi 4th Sanad

3 Al-Walid bin Jami’i 3rd Rawi 3rd Sanad

4 Abu Nu’aim 4th Rawi 2nd Sanad

5 Ahmad bin Hanbal 5th Rawi Ist Sanad

(Source: Primary Hadith Takhrij Analysis, 2026)

I'tibar Sanad and Sanad Schema

An examination of the narrators in the accounts recorded by Abii Dawiid and Ahmad bin
Hanbal reveals that both originate from ‘Abd al-Rahman bin Khalad. However, Imam Ahmad’s
account does not explicitly identify the specific narrator; it merely states that Abt Na’im
received the report from al-Walid bin Jam1‘, who in turn narrated it from jaddati (Ahmad, 1995).
Tahdhib al-Kamal notes that he sometimes narrated hadith from his grandmother Lail bint

Malik and at other times from his grandfather Abd al-Rahman bin Khalad (Al-Mizi, 2017). To
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facilitate an understanding of the sanad described above, a schematic diagram is presented

below:

[ VL*J“?L“ & 6‘”’ n Jse) ]

)

Figure 2. Reconstructed Transmission Scheme (I ‘tibar al-Sanad) of Ummu Waraqah’s Hadith

(Source: Compiled from Sunan AbT Dawiid, Musnad Ahmad, and Sunan al-Daraqutnt, 2026)

Based on the diagram and table above, it can be concluded that Abti Na’im a rawis' in
sanad of Imam Ahmad bin Hanbal acts as a mutabi‘ (supporting narrator) for Muhammad bin
Fudail, whereas Ahmad bin Hanbal acts as a mutabi‘ for al-Hasan bin Hammad, a rawis' for
Abii Dawud. Meanwhile, no shawahid (corroborating narrations) were found for the hadith in

question, as it appears solely in the narration of Ummu Waraqah.
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Ittisal al-Sanad, Biography of The Rawis’, Jarah wa al-Ta'dil

In writing the biography of the narrator, the author has adopted only the hadith sanad
cited by the MUI in its book of fatwas; as stated in the MUI fatwa, the text used as the MUI's
reference is based on the narration of Abt Dawud. Therefore, the history studied is the history
of Abii Dawud. In this research, it begins with the first rawis' the last rawis' (al-Mukharij). In
this hadith, the pen-takhrij of a hadith starts from the mukharij, namely Abii Dawud.

Table 5. Biographical Profile of Abii Dawud al-Sijistant

Full Name Abt Dawud Sulaiman bin al-Asy’as$ bin Ishaq (basyir) bin Syaddad

bin ‘Amr bin ‘Imran al-Azdi al-Sijistant.

Year of Birth/Death  Birth 202 AH/Death 275 AH

Teachers Muslim bin Ibrahim, Sulaiman bin Harb, al-Hasan bin Hammad al-
Hadrami, USman bin ‘Ali Syaibah, Abu al-Walid al-Tayalisi,
Abdullah bin Maslamah, etc.

Students His son (‘Abdullah bin Dawud), Abii Abd al-Rahman al-Kisa’1,
Ahmad bin Muhammad al-Khallal, etc.

Comments by Tsigoh (Al-Maliki, 2012).

Ulama'

Ittishal al-Sanad Muttasil

Table 6. Biographical Profile of Al-Hasan bin Hammad al-Hadram1

Full Name Al-Hasan bin Hammad bin Kusaib Abu ‘Al1 al- Hadram1

Year of Birth/Death  d. 241 AH

Tabaqah Thabagah 10

Teachers Ibrahim bin Uyainah, Ishaq bin Yusuf al-Arzaqi, [smail bin ‘Sulaiman

bin Hayyan, Muhammad bin Fudail, etc

Students Abt Dawud, Ibnu M3ajah, Ibrahim bin Ayyub al-Makhzumi, etc
Comments by Al-Hafiz Abi Bakar al-Khatibi, Abti Hatim bin Hibban evaluate a
Ulama' sigah (al-Mizi, 2017).

Ittishal al-Sanad Judging from the year of his death and place of death, it can be

ascertained that al-Hasan bin Hammad and Abiu Duwud were alive

when he was alive, and judging from the sigat used by Abt Dawud
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using the a-Sima'i (haddasana) method of listening directly to his

teacher, it can be confirmed that he was muttasil (had met).

Table 7. Biographical Profile of Muhammad bin Fudayl al-Dabbi

Full Name Muhammad bin Fudail bin Gazwan bin Jarir al-Dabiy1

Year of Birth/Death  d. 295 AH

Tabaqah Thabagah 6

Teachers Al-Hajjaj bin Dinar, al-Hasan bin al-Hakim, al-Hasan bin Ubaidah,
al-Walid bin Abdullah bin Jami’i, etc.

Students Ahmad bin Isykab, al-Safwan al-Kuffi, Ishaq bin Ibrahim, al-Hasan

bin Hammad, etc

Comments by

Usman bin Sa’1d from Yahya bin Ma’in; sigah (al-Mizi, 2017).

Ulama'

Ittishal al-Sanad Based on their years of death, it can be confirmed that Muhammad
bin al-Fudail and al-Hasan bin Hammad stood in a teacher-student
relationship, and it can be concluded that they met (muttasil).

Table 8. Biographical Profile of Al-Walid bin ‘Abd Allah bin Jami1*

Full Name al-Walid bin ‘Abdullah bin Jam1’i al-Juhrt al-Kufi

Year of Birth/Death -

Tabaqah Tabagah 5

Teachers Ibrahtm al-Nakha’1, Ab1 al-Tufail bin Wasilati al-Laisi, Abd al-
Rahman bin Khalad al-Ansari, Abd Malik bin al-Mugirah al-TaifT,
etc.

Students Abii Nu’am al-Fudail bin Dukaini, Muhammad bin Fudail bin

Gazwan, Muhammad bin Masruq al-Kindi, etc.

Comments by

Ulama'

According to Imam Ahmad bin Hanbal and Imam Abi Dawud, there
is no harm in him (laisa bihi ba’sun). Regarding his, Ishaq bin Mansur
citing Yahya bin Ma’in describes him as trustworthy ($iqah); Ab
Zur’ah notes there is no fault in him (Ia ba’sa bihi); Abii Hatim
considers his sound (salih al-Hadi$); and Ibn Hibban includes him in
his compilation of trustworthy rawis. In his work, Ibn Hajar notes the

following opinions: Ibn Sa’1d regards him as trustworthy ($iqah) and
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acknowledges his rawis (lahu ahadi$); al-Bazzar states that rawis
were accepted from him (yuhtamilu hadi$uhu) and that his rawis were
considered acceptable (kana fihi tasahuul); al-Uqayli opines that his
narrations are inconsistent (fT hadisihi idtirab); and al-Hakim suggests
that had Imam Muslim not narrated from him, his narated would have

been considered superior (Al-Asqalant, 1968).

Ittishal al-Sanad

Judging from the statements of the Ulama that Muhammad bin al-
Fudail and al-Walid bin 'Abdullah were teacher and student, and the
way the shigat (form) of the narration uses shigat 'an (from), it can be
confirmed that Muhammad bin Fudail and al-Walid lived during this

time (muttasil).

Table 9. Biographical Profile of ‘Abd al-Rahman bin Khalad

Full Name Abd al-Rahman bin Khalad al-Ansart

Year of Birth/Death -

Tabaqah -

Teachers He rawi the hadith from Umm Waraqah bint Nawfal

Students He is only found in the rawi of Abii Dawud through the narration of

al-Walid bin Abdullah bin Jumu'i (this is the only rawi who narrated
the hadith from him)

Comments by

Ibn Hibban included him in his book a/-Thigat (Al-Mizi, 2017).

Ulama' Meanwhile, according to Ibn Hajar in Tahdhib al-Tahdhib, Abu al-
Hasan ibn al-Qattan assessed him as an unknown person (haluhu
majhiilun) (an unrecognized person) (Al-Asqalani, 1968).

Ittishal al-Sanad

Table 10. Biographical Profile of Ummu Waraqah bint ‘Abd Allah

Full Name Ummu Waraqah binti ‘Abdullah bin al-Hari$ bin Uwaimr bin Nawfal
al-Ansariyah

Year of Birth/Death -

Tabaqah Tabaqah 1

Teachers Received directly from the Prophet Muhammad
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Students Al-Walid ibn ‘Abdullah ibn Jumai‘ through his grandmother (namely
Laylt binti Malik), and narrated through al-Walid from ‘Abd al-
Rahman ibn Khalad from Umm Waraqah.

Comments by She is a companion of the Prophet Muhammad SAW., who was given
Ulama' the title al-Shahidah.
Ittishal al-Sanad Based on the statement of the scholars that it can be ascertained she

narrated this hadith to ‘Abd al-Rahman ibn Khalad, it can be certain

that her sanad is muttasil back to Umm Waraqgah.

Conclusion of the Hadith Sanad

The above hadith has two sanads: first, the sanad of Ahmad ibn Hanbal, and second,
the sanad of Abii Dawiid. Therefore, it can be concluded that the above hadith belongs to the
category of ahad hadiths (Mas’ud, 2010). Looking at the r@wis across all sanads, the first level
(tabaqah) has the status of gharib at Umm Waraqah, at the second level it has the status of ‘aziz
with the rawi ‘Abd al-Rahman ibn Khalad, and then it returns to being gharib at the fourth
level, specifically with al-Walid ibn Jami‘ (Mas’ud, 2010).

After investigating (takhrij) the sanad of Abu Dawid through the route of ‘Abd al-
Rahman ibn Khalad, there is a rawi who is majhil al-hal (a rawi whose identity is
unrecognized), namely ‘Abd al-Rahman ibn Khalad. Meanwhile, according to Ibn Hibban, he
is among the thigah rawis. In accordance with the rule of jarh wa al-ta ‘dil, “Al-ta ‘dil takes
precedence over al-jarh,” which means when a rawi is assessed as commendable by a critic
who is more knowledgeable than another critic (who is less knowledgeable), because the
positive criticism is better known than the other criticism. Furthermore, in that sanad, no
criticism or flaw is mentioned regarding the rawi, it merely informs that the r@wi is less famous
than other rawis.

However, the central point of the two reports above is al-Walid ibn Jami‘; he became a
controversial rawi (mukhtalif fihi). According to Imam Ahmad ibn Hanbal and Imam Abu
Dawid, he is laysa bihi ba sun (there is no flaw in him). According to hadith practitioners, this
statement means the rawi in question is ‘adil (credible), but his credibility is doubted.
According to Ishaq ibn Mansiir from Yahya ibn Ma‘in, thigah; Abt Zur‘ah, la ba sa bihi (there
is no flaw in him); according to Abt Hatim, salik al-hadith (his hadith is good); Ibn Hibban
included him in his book of thigah rawis (Al-Mizi, 2017). Ibn Hajar mentioned in his book:
Ibn Sa‘id held the view of thigah, lahu ahadith; al-Bazzar held the view that they accepted
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narrations from him (ihtamalii hadithahu) and his hadith spread (kana fihi tashi®); al-‘Uqayli
held the view that his hadith is mudtarib (fi hadithihi mudtirab); al-Hakim held the view that
if Imam Muslim had not extracted hadiths from him, it certainly would have been better (Al-
Asqalani, 1968).

In the discipline of hadith, there is a rule that when there is fa‘dil (credibility
assessment) and jarh (non-credibility assessment) regarding a rawi, the non-credibility
assessment (jarh) is prioritized absolutely, even if the credible assessments are more numerous
than the non-credible ones. Therefore, based on this rule, the »awi named al-Walid ibn Jami* is
declared da ‘if (weak), and consequently, his transmission is directly classified among weak
narrations. It can be concluded from the explanation above that the hadith narrated through
Abil Dawiid via the sanad of ‘Abd al-Rahman ibn Khalad and al-Walid ibn Jami1‘ is of da ‘if
(weak) quality, because there is an unrecognized rawi (majhiil), and a controversial rawi,
namely al-Walid ibn Jami1°.

Textual Criticism (Naqd al-Matn)

In the study of hadith, there are two methods to determine whether a hadith is acceptable
(magbul). First is through sanad criticism, and second is through textual criticism (nagd al-
matn). From the explanation above, it is known that the sanad of the hadith is valued as da ‘if
(weak), so it is necessary to further investigate whether the text (matn) of the hadith is
acceptable (magbiil) or unacceptable (mardid) (Ansori, 2021). In the above narration of Abt
Dawiid, it explains the permissibility of a woman leading a congregational prayer (salat) for
men. This hadith contradicts the Word of Allah in Surah al-Nisa’ [4]: 34:

(341 4 elull) 26V 5a0 Cpa ) il Ly (v o gy 200 (b Ly L) o 02058 a2

“Men are the protectors of women, because Allah has given some of them more than

others, and because they support them from their wealth.” (OS. Al-Nisa’ [4]: 34).

In the above verse, it is indeed not explicitly stated that a man is commanded to be an
imam for a woman. Rather, a man is given superiority as a protector in the household, for his
wife and children. Just as a man becomes a leader for his wife and children, similarly in prayer,
a man is required to be the imam for his wife and children (Ya’kub, 2008). This issue is also
supported by a narration from Imam al-Bukhari from ‘A’ishah, may Allah be pleased with her,
that “a people will never be successful (gain benefit) if they are led by a woman™ (al-BukharT,

n.d., vol. VII, p. 8). Although this hadith is specific to the issue of leadership, it can be used as
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a basis that women are not permitted to hold the reins of leadership in matters that ought to be
performed by men, such as being the head of the family.

However, rejecting the matn solely based on Surah An-Nisa verse 34 or leadership
hadiths represents a simplification. In classical usil al-figh, a specific hadith (khass) does not
automatically contradict a general Qur'anic verse (‘a@mm); rather, it may act as a takhsis
(specification). The true ground for evaluating this matn as mardiid for mixed-gender public
prayer rests on textual ambiguity (ijmal) and counter-evidence (mu ‘arid): First, textual
ambiguity of Ahl Dariha: The phrase "her household" (ahl darihd) in Ummu Waraqah's report
was interpreted by the four major legal schools (Shafi‘l, Hanafi, Maliki, Hanbali) as restricted
to female members or specific household servants, not as an open license for women to lead
adult men in public congregational prayers. Second, contextualizing Da ‘if Hadiths via Fada’il
al-A‘mal and Magqasid: Furthermore, MUI’s acceptance of da‘if hadiths in Fatwa No. 9A/2008
(Female Circumcision) follows classical rules where weak narrations are acceptable for fada’il
al-a‘mal or precautionary measures (ihtiyat), provided they do not contradict gat 7 proofs.
Through tahqiq al-manat, MUI used these traditions to regulate symbolic circumcision (khifad)
while prohibiting harmful mutilation (FGM), fulfilling the higher objective of preserving health
(hifz al-nafs).

The aforementioned hadith of Abii Dawiid also contradicts the narrations of ‘Abd al-
Razzaq, al-Daraqutni, and al-Bayhaqi concerning the transmissions of ‘A’ishah and Umm
Salamah, stating that both were permitted by the Messenger of Allah to act as imams for women
in both obligatory (fard) and voluntary (sunnah) prayers. The ruling prohibiting a woman from
acting as an imam for men is reinforced by Imam al-Shafi‘1 (Al-Shafi‘t, 1973), Ibn Abi Shaybah,
and ‘Abd al-Razzaq, who used as their evidence that the permissibility of a woman acting as
an imam in prayer applies exclusively within the domain of women only. This ruling is derived
from the narrations of ‘A’ishah and Umm Salamah (Abu Al-Tayyib, 1995). Therefore, the
aforementioned hadith contradicts other hadith narrations.

In the book Zawa'id Ibn Majah ‘ala al-Kutub al-Khamsah, authored by Imam al-Bus1r1
(d. 840 AH), there is an explanation that the hadith is assessed as da ‘if (Al-Busyairi, 1993)
because in its sanad there are two rawis whose narrations are weak. Even though this hadith
rejecting women leading prayer is weak, it does not mean it is outright abandoned. Based on
the statement of the hadith expert Shaykh Isma‘1l al-Ansari (2003), who said, “A hadith whose
substance has been accepted and practiced by the scholars does not need its sanad investigated
further.” Meanwhile, regarding the matter of Imam al-Shafi‘T not mentioning evidence

concerning the prohibition of women acting as imams in prayer because the hadith is da 7,
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aligns with Imam al-Shafi‘T's saying: “If a hadith is sahih, then that is my madhhab” (Ya’kub,
2008). Therefore, the matn of the hadith prohibiting women from acting as imams for men
cannot be practiced and cannot be accepted.
Conclusion of the Hadith

Viewed from its sanad, the hadith narrated by Abt Dawiid is unacceptable (mardiid)
and classified as da ‘if (weak). Furthermore, its matn contradicts other textual evidence (dalil)
and runs counter to the consensus (ijmda ‘) of scholars. Therefore, it can be concluded that the
aforementioned hadith narrated by Abii Dawiid is weak (da 7f) in both its sanad and matn.

Consequentlyss, the overall conclusion of the hadith is that it is unacceptable (mardid).

CONCLUSION

MUI is an institution aimed at issuing fatwas whether requested or not, and fatwas issued
by MUI do not necessarily serve as binding guidelines. However, in reality, the majority of
Indonesian Muslims do not merely understand fatwas as non-binding legal opinions; beyond
that, fatwas have been used as a reference and guideline for religious practices and teachings
in daily life. The sources of evidence used by MUI in determining fatwas are not all definitive
(gat'), and some are even speculative (zannt), such as sources taken from the traditions (hadith)
of the Prophet. Regarding the hadith sources used by MUI in the fatwa theme concerning the
ruling of women leading prayer, there are 8 hadiths. Out of these 8 hadiths, 2 hadiths have
sanads of sahih quality, 3 hadiths have sanads of hasan quality, and there is 1 hadith of da ‘if
quality. In the fatwa on the prohibition of female circumcision (khitan), there are 2 hadiths with
sahih sanads and 4 hadiths with da ‘if sanads, bringing the total number of hadiths found in the
fatwa prohibiting female circumcision to 6 hadiths.

In analyzing the 12 matns above, the author uses the textual criticism (naqd al-matn)
method agreed upon by hadith scholars. This involves comparing a matn with another to see if
there is any contradiction with other hadiths of stronger quality, or contradiction with the Qur'an.
In the matn of the hadith narrated by Ibn Majah, this hadith serves as the foundation for the
fatwa prohibiting women from leading prayer. Although the sanad of this hadith narrated by
Ibn Majah is assessed as weak (da ‘if), the matn does not contradict the evidence of the Qur'an
and other proofs; therefore, this hadith is acceptable (magbiil). Meanwhile, the hadith narrated
by Abii Dawiid, which serves as evidence permitting a woman to lead prayer, has a hasan sanad
quality; however, in its matn, this hadith contradicts the evidence of the Qur'an and the
consensus (ijma ) of the majority of scholars. Consequently, the hadith narrated by Abt Dawiid

has an acceptable sanad (magbiil) legally, but its matn is unacceptable, making this hadith
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categorized as rejected (mardiid). Furthermore, in the fatwa on the prohibition of female
circumcision, there are hadiths narrated by Ahmad ibn Hanbal, al-Bayhaqi, Abti Dawiid, and
al-Tabarant whose sanad qualities are weak (da ‘if); nevertheless, their matns do not contain
anything that contradicts the Qur'an or other hadiths of a stronger grade. Thus, the hadiths
narrated by Ahmad ibn Hanbal, al-Bayhaqi, Abti Dawid, and al-Tabarani despite having weak
sanads can have their matns utilized, and these hadiths are classified among acceptable hadiths
(magqbiil).

The findings of this study carry significant theological, sociological, and methodological
implications for the discourse on Islamic legal authority in Indonesia. From a theological and
sociological perspective, demonstrating fragile historical transmissions behind fatwas issued
by the country’s highest Islamic authority risks undermining public trust in religious rulings if
not properly explained. However, revealing these nuanced historical layers ultimately educates
the Muslim public that fatwas are human products of legal reasoning (ijtihadi) rather than
infallible divine revelation. Methodologically, these insights demonstrate that hadith
verification within fatwa bodies cannot rely solely on the textual availability of narrations in
secondary jurisprudence (figh) literature. Instead, it demands a robust and integrated
epistemological approach that synthesizes naqd al-sanad, naqd al-matn, and cross-school usii/
al-figh analysis to ensure textual and contextual validity.

To enhance the academic rigor and legal authority of its fatwas, the MUI Fatwa
Commission should undertake constructive institutional reforms across its operational
procedures. First, the commission must establish mandatory direct fakhrij verification,
standardizing fatwa procedures to require direct extraction and sanad verification from primary
hadith compendiums (Kutub al-Tis ‘ah) rather than relying on secondary commentary works.
Furthermore, fatwa documents should incorporate explicit methodological disclosures, clearly
outlining the exact grade of supporting hadiths and stating the formal legal justification such
as takhsis, fada’il al-a ‘mal, or maqasid al-shari‘ah whenever a weak (da ‘if) tradition is utilized
as corroborating evidence. Finally, implementing comprehensive transliteration and
terminology audits through strict editorial oversight will prevent technical inconsistencies and
eliminate non-standard transliterations, such as correcting hybrid terms like "rawis" to proper

Arabic plurals like ruwat.

REFERENCES
Abii al-Tayyib, M. S. (1995). ‘Aun al-Ma’biid Syarh Sunan Abi Dawiid (Vol. 2). Dar al-Kutub
al-‘Ilmiyyah.

185



Darul Hikmah: Jurnal Penelitian Hadits dan Tafsir, Vol. 12 No. 2, 2026, Page 167-188

Ahmad bin Hanbal. (1995). Musnad al-Imam Ahmad bin Hanbal (S. Al-Arna’tt, Ed.; Vol. 6).
Mu’assasat al-Risalah.

Al-‘Azim, A. al-T. M. S. al-H. (1968). ‘Awn al-Ma’bud Syarah Sunnan Abi Dawud. Madinah :
Maktabah al-Salafiyah.

Al-Asqalant, I. H. (1968). Tahdhib al-Tahdhib (Vol. 11). Dar Sadir.

Al-Busyairi, A. B. A. B. (1993). Zawaid Ibnu Mdajah ‘ala al-Kutub al-Khamsah. Dar al-Kutub
al-Ilmiyyah.

Al-Maliki, M. A. (1982). Al-Qawa’id al-Asasiyyah fi ‘l[lm Mustalah al-Hadith. Al-Safwah al-
Malikiyyah.

Al-Maliki, M. A. (2012), ‘Ilmu Usil Hadis, terjemah dari kitab al-Manahal al-Latif {1 Usiil al-
hadi$ al-Syafi’1, cet. Ke-II Yogyakarta: Pustaka Pelajar.

Al-Mizi, A. al-D. A. Y. (2017). Tahzib al-Kamal fi Asma’i al-Rijal (B. ‘A. Ma‘ruf, Ed.).
Mu’assasah al-Risalah.

Al-Qazwani, M. A. M. B. Y. (1952). Sunnan Ibnu Mdajah (M. F. A. al-Baqi, Ed.). Dar lhya’ al-
Kitab al-‘Arabiyah.

Al-Sijistant, A. D. S. B. A.-A. (1952). Sunnan Abit Dawud (M. M. ‘Abdul al-Ham1d, Ed.). Al-
Maktabah al-‘Asriyyah.

Al-Syafi’l, Muhammad bin Idris (1973) Al- ‘Umm. Beirut: Dar al-Ma’rifah.

Al-Syaybani, Abi ‘Abdullah Ahmad bin Muhammad bin Hanbal bin Hilal bin Asad, Musnad
Ahamad bin Hanbal, Mesir: Dar al-Hadits.

Annasthasya, D., Alfindoria, 1., Rahayu, S., & Khair, O. 1. (2025). Metodologi Penelitian
Kualitatif: Tinjauan Literatur Dalam Konteks Pendidikan. Jurnal llmiah Multidisipin, 3(7),
423-429. https://doi.org/10.60126/jim.v3i7.1070

Ansori, I. (2017). Tafsir al-Qur’an dengan al-Sunnah. KALAM, 11(2), 523-544.
https://doi.org/10.24042/klm.v11i2.1772

Ardiansyah, A. (2023). Imam Perempuan dalam Timbangan Hadis. TAQONIN: Jurnal Syariah
Dan Hukum, 5(01). https://doi.org/10.30821/taqnin.v5i01.15755

Firdaus, Wafa, M. A., & Hilmi. (t.th.). Modul IV Memahami Metode Kritik Matn. Jakarta:
Institut Ali Mustafa Ya’kub.

Hasbillah, A. U. (2017). Modul II Penelitian Ketersambungan Sanad. Jakarta: Institut Ali
Mustafa Ya’qub.

Hudiyani, Z. (2024). Nalar Fikih Khitan Perempuan: Analisis Komparasi antara Majelis Ulama
Indonesia dan Kongresi Ulama Perempuan Indonesia. Innovative: Journal Of Social

Science Research, 4(4), 2219-2233. https://doi.org/10.31004/innovative.v4i4.13251

186


https://doi.org/10.60126/jim.v3i7.1070
https://doi.org/10.30821/taqnin.v5i01.15755

Hajarul Aswad

Izzan, Ahmad, (2012), Studi Takhrij; Kajian Tentang Metodologi Takhrij dan Kegiatan
Penelitian Hadis, Bandung: Tafakur.

Julianti, A., Putri, A. T. N., & Sunarti, G. (2025). Peran MUI sebagai Lembaga Fatwa di
Indonesia. SYIRKAH: Jurnal Ekonomi Syariah, 02(03), 343-350.
https://journal.uml.ac.id/index.php/JES/article/view/4216

Majelis Ulama Indonesia. (2005). Fatwa Majelis Ulama Indonesia Nomor 9/MUNAS
VII/MUI/13/2005 tentang Wanita Menjadi Imam Shalat. Dalam Kementerian Agama RI
(Ed.), Himpunan Fatwa MUI Bidang Ibadah. Kementerian Agama RI.

Majelis Ulama Indonesia. (2005). Wawasan Majelis Ulama Indonesia: Hasil Munas VII MUI
2005. Jakarta: Sekretariat MUI.

Majelis Ulama Indonesia. (2008). Fatwa Nomor 9A Tahun 2008 tentang Hukum Pelarangan
Khitan Terhadap Perempuan. Dalam Himpunan Fatwa MUI Bidang Ibadah.

Majelis Ulama Indonesia. (2010). Pedoman dan prosedur penetapan fatwa. Dalam Himpunan
Fatwa MUI. Jakarta: Sekretariat MUI.

Mas’ud, H. H. (2010). Terjemah Minhatul Mughits: Pengantar ilmu musthalah hadis. Penerbit
Mutiara [lmu.

Mujiadi, M. (2026). Lo 55 3) al Ja A jandil) 5y <1 Ol il Hal duagiall da) 3l e Lalaad) ol shad
ek (SN, Darul Hikmah: Jurnal Penelitian Hadits Dan Tafsir, 12(1), 28-41.
https://doi.org/10.61086/jstiudh.v12i6.99

Muhammad, N. E. (2016). Fatwa dalam Pemikiran Hukum Islam. A/-Mizan, 12(1), 150-177.
https://doi.org/10.30603/am.v12i1.129

Nawir, M. (2019). Rekonstruksi Pemahaman Hadis Analisis Hadis di dalam Fatwa MUI
tentang Kesetaraan Jender. Journal of Qur’an and Hadith Studies, 5(2), 199-224.
https://doi.org/10.15408/quhas.v512.13426

Ni’am S., Asrorun (2016), Penetapan Fatwa Majelis Ulama Indonesia; Penggunaan Prinsip
dalam Pencegahan dalam Fatwa. Jakarta: Emir.

Pratiwi, N., Ariato Silondae, P., Rahman Sakka, Abd., Amin Sahib, M., & Usman Ali, A. (2023).
Relevansi Hadis Hadis Magbul: Shahih dan Hasan Dalam Menyelesaikan Persoalan
Ekonomi Syariah Kontemporer. Jurnal Adz-Dzahab: Jurnal Ekonomi Dan Bisnis Islam,
8(1), 116-129. https://doi.org/10.47435/adz-dzahab.v8i1.1784

Sidqi, 1., & Witro, D. (2020). Kedudukan Fatwa Majelis Ulama Indonesia (MUI) dalam
Perspektif Hukum Islam dan Nasional: Studi Implikasi Fatwa Terhadap Masyarakat.
Nizham Journal of Islamic Studies, 8(01), 62.
https://doi.org/10.32332/nizham.v8i01.2103

187



Darul Hikmah: Jurnal Penelitian Hadits dan Tafsir, Vol. 12 No. 2, 2026, Page 167-188

Thohari, F. (2008). Takhrij Hadis Rujukan Fatwa Majelis Ulama Indonesia (MUI) DKI Jakarta
Tahun 1975-2002; Studi Terhadap Kualitas Sanad Hadis Sebagai Dasar Penetapan
Fatwa. Disertasi doktoral: UIN Syarif Hidayatullah Jakarta.

Ya’kub, A. M. (2008). Imam Perempuan. Maktabah Darus Sunnah.

188



