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Abstract

Tradisi kematian dalam masyarakat Muslim mencerminkan interaksi dinamis antara ajaran Islam dan budaya lokal. Di Indonesia,
khususnya dalam masyarakat Minangkabau, praktik-praktik tersebut terbentuk melalui integrasi nilai-nilai agama dan adat,
schingga melahirkan bentuk ekspresi keagamaan yang khas. Penelitian ini bertujuan untuk mengkaji praktik pembacaan Za/gin di
kuburan pada waktu pagi dan sore di Nagari Sialang Gaung, Kabupaten Dharmasraya, sebagai bentuk Living Qur’an. Penelitian
ini menggunakan pendekatan kualitatif dengan metode studi lapangan melalui observasi dan wawancara mendalam terhadap
tokoh agama lokal (urang siak) serta keluarga almarhum. Hasil penelitian menunjukkan bahwa praktik zz/gin yang dilakukan secara
berkelanjutan selama tujuh hari setelah pemakaman tidak hanya berfungsi sebagai ritual kematian, tetapi juga sebagai media
aktualisasi nilai-nilai Al-Qur’an dalam kehidupan masyarakat. Pembacaan ayat-ayat Al-Qur’an, doa, dan tahlil dipahami sebagai
upaya spiritual untuk memohon ketenangan dan kelapangan bagi arwah, sekaligus memperkuat keimanan, solidaritas sosial, dan
kesadaran religius kolektif. Dalam perspektif Living Qur’an, tradisi ini menunjukkan bahwa Al-Qur’an tidak hanya diposisikan
sebagai teks normatif, tetapi juga sebagai “teks hidup” yang terus diinterpretasikan dan dipraktikkan dalam konteks sosial budaya
tertentu. Penelitian ini berkontribusi dalam kajian Islam dengan menegaskan bagaimana ajaran tekstual Al-Qur’an dinegosiasikan
dan diaktualisasikan melalui praktik ritual masyarakat dalam menghadapi realitas kematian.

Keywords: Living Qur’an; Talqin; Tradisi Kematian; Masyarakat Minangkabau; Islam Lived Religion.
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INTRODUCTION
Death-related traditions constitute an integral component of socio-religious life, reflecting

how communities interpret mortality through cultural and theological frameworks. In many
societies, post-burial rituals are not merely ceremonial acts but are deeply embedded within systems
of belief that assign profound meaning to death as a transitional phase rather than a final endpoint.
These practices evolve over time, becoming institutionalized within communal life and transmitted
across generations as part of collective identity. In the Indonesian context, such traditions often
embody a synthesis of religion and culture, where ritual continuity reinforces both spiritual values
and social cohesion. As noted by Sari et al. (2024), post-death practices serve as a lens through
which cultural meanings and religious interpretations are continuously negotiated and reproduced
within society.

Tradition, in this sense, operates as a dynamic cultural inheritance that shapes and regulates
social behavior while preserving communal identity. Within Minangkabau society, tradition holds
a particularly significant role, functioning not only as a cultural marker but also as a moral and
ethical framework guiding everyday life. This is evident in the well-known philosophical principle
Adat basandi syarak, syarak basandi Kitabullah, which articulates the interdependence between
customary law and Islamic teachings. Through this principle, social practices are expected to align
with religious doctrines, ensuring that cultural expressions remain within the boundaries of Islamic
norms. As emphasized by Zulfadli et al. (2025), this integration reflects a unique model of cultural-
religious synthesis in which tradition and religion mutually reinforce one another.

This philosophical foundation implies that customary practices are not autonomous but are
rooted in religious authority, particularly the Qur’an as the ultimate source of guidance.
Consequently, social norms and ritual practices are perceived as extensions of religious obligations,
embedding Islamic values within the fabric of daily life. In this framework, religious traditions
including those related to death are not viewed as peripheral cultural expressions but as essential
manifestations of faith. The continuity of such practices demonstrates how communities
internalize and enact religious teachings through lived experience. As a result, various Qur’an-
based rituals emerge and persist within society, reflecting an ongoing interaction between textual
doctrine and cultural context that shapes communal religious life.

One prominent example of this interaction can be observed in the tradition of grave zalgin
practiced in Nagari Sialang Gaung, Dharmasraya Regency, West Sumatra. This ritual involves the
recitation of specific Qur’anic verses and prayers at the gravesite, conducted twice daily after the
Fajr prayer and before the Maghrib prayer for seven consecutive days following burial. Led by local
religious figures such as urang siak, the practice is performed collectively with the participation of
the deceased’s family and community members. The recitations typically include Surah Yasin, Ayat
Kursi, and supplications believed to provide spiritual benefit to the deceased. This tradition
illustrates how the Qur’an is not only read as a sacred text but is actively embodied within
communal religious practices.

Within contemporary Qur’anic studies, such phenomena are conceptualized through the
framework of the Living Qur’an, which emphasizes the manifestation of Qur’anic values in
everyday social life. Rather than focusing solely on textual interpretation, this approach examines
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how communities engage with the Qur’an in practical and experiential ways, including rituals,
traditions, and cultural expressions. The Living Qur’an perspective highlights the dynamic
relationship between scripture and society, where meaning is continuously constructed through
lived practice. As Sulaeman et al. (2024) argue, this approach allows scholars to explore how
religious texts are contextualized within specific cultural settings, revealing the plurality of ways in
which the Qur’an is understood and enacted in diverse Muslim communities.

A growing body of research has examined the role of Qut’anic recitation in death-related
rituals, particularly in Indonesian Muslim societies. These studies generally conclude that such
practices function not only as spiritual acts but also as mechanisms for reinforcing social solidarity
and collective religious consciousness. For instance, Zulfadli et al. (2025) demonstrate that
Qur’anic recitations in death rituals strengthen both individual faith and communal bonds,
highlighting the integrative role of religion within social life. However, much of the existing
literature tends to focus on descriptive accounts of ritual practices, often overlooking the temporal
dimensions and sustained nature of specific traditions. This indicates a need for more nuanced
analyses that consider how rituals are structured, maintained, and experienced over time.

Despite the increasing scholarly attention to Living Qur’an practices, several research gaps
remain. First, limited studies have examined the specific temporal patterns of ritual performance,
particularly practices that are conducted systematically at designated times, such as the morning-
evening talgin tradition. Second, there is a lack of in-depth research focusing on localized
expressions of this practice within specific communities, including Nagari Sialang Gaung.
Addressing these gaps is essential for developing a more comprehensive understanding of how
Qur’anic values are operationalized in context-specific settings. Therefore, this study aims to
analyze the practice of morning-evening grave talgin as a form of Living Qur’an, while also
exploring its theological, social, and cultural significance within the local community.

METHOD

This study employs a qualitative research design aimed at developing an in-depth
understanding of socio-religious phenomena as they are experienced and interpreted by
participants within their natural context. Qualitative inquiry is particularly suitable for examining
religious practices because it allows for the exploration of meaning, symbolism, and lived
experience beyond surface-level observation. The data are presented descriptively in the form of
narratives derived from participants’ perspectives, emphasizing their subjective interpretations and
social realities. In this study, the qualitative approach is integrated with the Living Qur’an
framework, which focuses on how Qur’anic values are manifested in everyday practices. As noted
by Fadli (2021), such an approach enables researchers to construct a holistic and context-sensitive
understanding of complex human phenomena without manipulating the research setting.

The research was conducted in Nagari Sialang Gaung, Koto Baru District, Dharmasraya
Regency, West Sumatra, Indonesia. This site was selected purposively due to the continuity of the
morning-evening grave talgin tradition, which is performed systematically for seven consecutive
days following burial. This distinctive temporal pattern makes the location particularly relevant for
examining the Living Qur’an in practice. The participants of this study consisted of key informants

who possess direct knowledge and experience of the ritual, including local religious leaders (#rang
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siak) and family members of the deceased. These individuals were selected because of their active
involvement in performing and transmitting the tradition, allowing the study to capture both
authoritative and experiential perspectives on the practice.

Data were collected through semi-structured, in-depth interviews designed to elicit detailed
and interpretive accounts of the talgin practice. The interview guide focused on several key aspects,
including the procedural implementation of the ritual, the specific Qut’anic recitations and prayers
used, the roles of religious authorities and family members, and the perceived meanings and
objectives of the practice within the community. This method was chosen because it provides
flexibility while maintaining analytical focus, enabling participants to articulate their experiences in
their own terms. The data were then analyzed thematically by identifying recurring patterns,
meanings, and interpretations related to the Living Qur’an perspective. Through this analytical
process, the study seeks to reveal how Qur’anic values are not only understood textually but are
also enacted and sustained within the socio-cultural life of the community.

RESULTS AND DISCUSSION
Concept and Background of the Talgin Tradition of the Grave

In the practice of the tradition of death that developed in Muslim society, grave talqin is one
of the practices that is still maintained today. The implementation of talgin has become a tradition
that has developed in the midst of people who adhere to the Imam Shafi’i school. In general, the
practice of ta’ziyah is carried out when there are members of the community who have died. Until
now, the tradition of tahlilan has been firmly rooted and has become part of the religious identity
of people affiliated with the Imam Syafi’i madhhab (Zulkifli, 2022). Sirajudin Abbas in his work
40 Religions Problems Quoted from (Al Ayubi, 2025), explains that talqin is linguistically derived
from the word (Lagqgana-Y nlagqginu Talginan) which means teaching or guiding someone orally to
understand something, then followed by the person being taught.

The talgin of the corpse in the perspective of Ablussunnah wal Jamaah (Aswaja) in Indonesia
has two meanings. Firsz, it is to give a reminder to someone who is experiencing severe illness
before death. The reminder is carried out by leading the sick person to say the sentence Day of
Illallah or mention the name of Allah, in the hope that he will die in a state of husnul khatimah, that
is, remain in faith and Islam. Second, teaching and reminding the corpse who has just been buried
with certain sentences (Syuhud, 2022). The recommendation to menalqin, which is to lead a person
who is about to die so that he can say the sentence of shahada before death, is well known.

The recommendation to menalgin, which is to lead a person who is about to die so that he
can say the sentence of shahada before death, is well known. There are also some scholars who
understand the hadith textually, so they argue that a/gin is still performed on the deceased, namely
by reciting two sentences of the shahada after he dies and is buried, as a provision when facing
questions from two angels (an-Nawawi, 2023). This is in line with the hadith of the Prophet which
advocates guiding people who are about to die with the sentence of monotheism. From Abu Sa’dy
al-Khudri r.a., he said, the Prophet Muhammad said:
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“Abu Kamil al-Jahdari (Fuday! ibn Husayn) and Uthman ibn Abi Shaybah both narrated to us from Bishr.
Abu Kamil sard: Bishr ibn al-Mufaddal narrated to us; he said: ‘Amarabh ibn Ghaziyyah narrated to us; be
said: Yahya ibn ‘Amarah narrated to us; he said: 1 heard Abu Sa’id al-Khudyi say: The Messenger of Allah

(peace and blessings be upon him) said: “Prompt those who are dying among you to say: “I'bere is no god but
Allah.” (HR Muslim)

This hadith contains the recommendation from the Prophet Muhammad that we give talqin,
which is to teach the sentence of monotheism to the deceased. The hadith also does not specifically
explain whether talqin is performed before or after burial. There are no restrictions on places,
whether at home or in a cemetery. So, as long as what is given by talqin is a corpse, then it is
considered valid and has a basis (Zarkasih, 2018).

e 5 550 5 5
“Keep warning because it is beneficial for the believers.” (Q.S. Ad-Dzariyat: 55)

This verse emphasizes the importance of continuous moral and spiritual reminders among
believers as a fundamental aspect of Islamic teaching. The command to “remind” reflects a broader
Qur’anic principle that faith must be sustained through repeated guidance and reinforcement. In
this context, reminding one another to remember Allah serves not only as an ethical obligation but
also as a mechanism for preserving religious consciousness. This becomes particularly significant
in moments of existential transition, such as the approach of death, where individuals are believed
to face metaphysical realities beyond worldly life. As noted by Al Ayubi (2025), such reminders are
especially relevant for those nearing death or already buried, as they are understood to encounter
questioning in the grave, thereby necessitating continued spiritual guidance.

The legal foundation of #a/gin has been widely discussed in both hadith literature and classical
Islamic scholarship, resulting in a spectrum of interpretations. In general, many scholars consider
talgin permissible, whether performed before death or after burial, indicating a degree of flexibility
in its application. Scholars from the four major Swnni legal schools have, to varying extents,
acknowledged its legitimacy. However, this permissibility is not without contestation, as the Maliki
school tends to view post-burial Zalgin as makrih or even impermissible, categorizing it as a
potential religious innovation (bid'ah) (Zarkasih, 2018). This divergence illustrates that zalgin
occupies a contested space within Islamic jurisprudence, shaped by differing methodological
approaches to textual interpretation.

Further elaborating on this debate, al-Sindi argues that zalgin should be restricted to
individuals who are in the process of dying rather than those who have already passed away.
According to his interpretation, extending Za/gin to the deceased lacks a strong textual basis and
may therefore be considered an unwarranted addition to religious practice (al-Abadi, 1990). He
also emphasizes that the recommended form of falgin involves reciting the declaration of faith in
the presence of the dying person without directly instructing them, allowing the phrase to become
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their final utterance. This perspective highlights a more cautious approach to ritual practice,
prioritizing adherence to explicit textual evidence over later interpretive developments.

In contrast, scholars of the Syafi'T school provide a more expansive interpretation that
includes the permissibility and even recommendation of performing za/gin after burial. Imam al-
Nawawl, as a prominent authority within this tradition, explicitly states that post-burial zz/gin is a
recommended (s#nnah) act. He outlines a structured procedure in which the practitioner sits near
the head of the deceased and addresses them directly, reaffirming key elements of Islamic belief
such as the oneness of Allah, the prophethood of Muhammad, and the realities of the afterlife
(Zulkifli, 2022). This formulation demonstrates how doctrinal teachings are ritualized,
transforming theological concepts into performative acts that reinforce faith even beyond death.

A more moderate position is articulated by Ibn Taymiyyah, who neither fully endorses nor
categorically rejects the practice. Instead, he classifies za/gin as permissible (nubah), acknowledging
its presence within the tradition without elevating it to a normative obligation. His analysis
identifies three prevailing views recommended (su#znab), disliked (makrih), and permissible (mubah)
ultimately favoring the latter as the most balanced position (Ibn Taymiyyah, 1987). This
perspective is significant because it reflects an attempt to accommodate diversity within Islamic
practice while avoiding rigid judgments, thereby illustrating the plurality of scholarly interpretations
surrounding Zalgin.

Within the local context of Nagari Sialang Gaung, these theological debates are not
necessarily engaged at a doctrinal level but are instead reflected in lived practice. Here, zalgin is
understood primarily as a form of spiritual guidance directed toward the deceased, particularly in
preparation for the questioning by the angels Munkar and Nakir. The ritual is perceived as an act
of care and responsibility, in which the living assist the deceased through reminders of faith. This
interpretation demonstrates how abstract theological concepts are translated into practical actions,
reinforcing the belief that spiritual support extends beyond death (Saktyanugraha et al., 2026).

The implementation of Zalgin in this community is also closely tied to collective participation
and social structure. Typically performed over a seven-day period following burial, the ritual
involves family members, neighbors, and religious leaders, reflecting a communal approach to
death and mourning. The presence of religious figures ensures the ritual’s conformity with
established practices, while the involvement of the community reinforces social cohesion. In this
sense, falgin functions not only as a religious act but also as a social institution that mediates grief,
solidarity, and shared responsibility within the community.

This practice is further shaped by the broader socio-religious context of Minangkabau
society, which is characterized by a strong integration of Islamic teachings and local customs. As
noted by Wulandari et al. (2024), West Sumatra is recognized for its high level of religiosity, where
religious values are deeply embedded in everyday life. Consequently, traditions related to death are
not merely ritual obligations but also expressions of collective identity and cultural continuity.
Chand et al. (2025) further emphasize that such practices reflect a synthesis of faith and social
values, illustrating how religious rituals serve both spiritual and communal functions within
Indonesian Muslim societies.

The continuity of the morning—evening grave zalgin tradition in Nagari Sialang Gaung
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further reinforces its significance as a lived religious practice. Although its historical origins are not
clearly documented, community narratives indicate that it has been transmitted across generations
as an established tradition (Rashid, 2025). The ritual is widely accepted and practiced without
significant internal dispute, suggesting that its legitimacy is grounded more in communal consensus
than in formal doctrinal debate. The belief that za/gin can assist the deceased in responding to the
questioning of Munkar and Nakir. Badruzzaman (2022) underscores its perceived spiritual efficacy,
which sustains its continued relevance within the community.

Thus, the practice of morning-evening grave za/gin can be understood as a form of religious
tradition that integrates Qur’anic values into the social life of the community. It represents not
only the continuation of inherited practices but also the active embodiment of religious teachings
within a specific cultural context. Through this tradition, the Qur’an is not merely recited as a
sacred text but is enacted as a lived reality that shapes belief, ritual, and social interaction. This
demonstrates that the meaning of the Qur’an is continuously negotiated and expressed through
communal practices, highlighting its dynamic role within lived Islam.

Ritual Structure and Communal Dynamics of Morning-Evening Grave Talgin

The implementation of grave falgin in Nagari Sialang Gaung follows a structured and
continuous pattern that reflects both ritual discipline and communal belief. Based on the testimony
of one informant, Mrs. Ermawati, a family member of the deceased, the ritual is “arried out
sequentially and continuously for seven consecutive days after the burial” (Interview: Ermawati, 2025). This
temporal structure is not incidental but reflects a shared understanding within the community
regarding the critical period following death. The ritual is conducted twice daily after the Fajr
prayer and before the Maghrib prayer times that are locally interpreted as spiritually significant and
conducive to supplication. This indicates that the community not only performs the ritual
mechanically but also attaches symbolic meaning to specific temporal moments, reinforcing the
integration between religious time and lived experience (Anugrah, 2025).

The spatial dimension of the ritual further strengthens its symbolic and communal
significance. The falgin is performed directly at or near the gravesite, creating a physical and
emotional proximity between the living and the deceased. The ritual is led by wrang siak, a local
religious authority who possesses both ritual competence and social legitimacy. His role extends
beyond merely reciting the za/gin text; he acts as a mediator of religious knowledge and a guardian
of tradition. At the same time, the presence of family members is not passive but constitutes an
essential component of the ritual process. Their participation reflects a form of spiritual
responsibility toward the deceased, while also reinforcing collective mourning. As Tawabie and
Amin (2024) argue, such rituals function as symbolic practices that sustain social cohesion and
reaffirm communal identity, particularly in moments of loss.

The procedural sequence of the ritual begins with the act of pouring water over the grave,
which is locally interpreted as a symbol of purification and an expression of care for the deceased.
This practice, although not universally standardized in Islamic jurisprudence, reflects a broader
pattern found in Indonesian Muslim traditions where elements of local culture are integrated with
religious meaning (Nuraini & Jannah, 2020). Following this, the #rang siak recites the falgin using a
text that has been transmitted across generations, indicating the existence of a localized ritual
canon. The content of the recitation centers on reaffirming essential Islamic beliefs, including the
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oneness of Allah, the prophethood of Muhammad, and the reality of the afterlife. This
demonstrates that the ritual functions not only as a communicative act directed toward the

deceased but also as a performative reaffirmation of faith for the living participants (Al Ayubi,
2025).

The continuity of the ritual over seven days, repeated each morning and evening, highlights
the community’s emphasis on persistence in prayer as a form of spiritual efficacy. As noted again

13

by Mrs. Ermawati, family members “continue to invite relatives and neighbors to participate in the talgin
gatherings” (Interview: Ermawati, 2025), indicating that the ritual is sustained through collective
engagement rather than individual obligation. Each session involves repeated recitations, including
tahlil and other supplications, which are believed to increase the spiritual benefit for the deceased.
This repetition reflects a theological assumption that sustained prayer enhances its effectiveness,
while simultaneously fostering social interaction among participants. As shown in previous studies,
such as Aini & Ribawati (2025), death rituals like Zahlilan serve dual functions as both acts of

devotion and mechanisms for strengthening social solidarity.

From a Living Qur’an perspective, the entire procedural structure of Zalgin illustrates how
Qur’anic teachings are operationalized within lived religious practice. The repeated recitation of
Qur’anic verses and doctrinal affirmations transforms the Qur’an into an active presence within
the ritual space. Rather than functioning solely as a text to be interpreted, the Qur’an becomes
embedded in embodied practices that are continuously performed and experienced by the
community. As Mufid & Mokhtar (2023) suggest, such practices represent a form of “living text,”
where scriptural teachings are expressed through ritual repetition and communal participation.
This is further reinforced by Joseph (2024), who argues that the Qur’an, in many Muslim societies,
operates not only as a normative guide but also as a cultural force that shapes everyday religious
behavior.

Figure 1 below is the prayer recited by religious leaders in Sialang Gaung starting from after
the corpse died or the first day, then after being buried, religious leaders sat near the grave and
whispered or recited prayers as follows:
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Figure 1. Text of the funeral talgin

The function of falgin within the community is closely tied to local theological
understandings regarding the condition of the deceased after burial. Based on an interview with
Mr. M. Rasyid, a local wrang siak, the practice is believed to “help the soul in the grave, especially during
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the early days after burial, which are considered the most difficult phase for the deceased” (Interview: Rashid,
2025). This statement reflects a shared communal perception that the post-burial period is a critical
transitional moment requiring continued spiritual support. In this context, Z/gin is not merely a
ritual recitation but is interpreted as a form of guidance and supplication intended to strengthen
the faith of the deceased, provide tranquility, and prepare them for the questioning by the angels
Munkar and Nakir. The repetition of the ritual over seven days further indicates a belief in the
cumulative spiritual efficacy of sustained prayer. As noted by Al Ayubi (2025), such practices
function simultaneously as religious acts and as mechanisms for reinforcing Islamic values within
the cultural framework of the community.

The ritual sequence also reveals a layered structure of devotional practices that integrates
Qur’anic recitation, supplication, and collective remembrance (dbikr). During the recitation of
talgin by the urang siak, family members simultaneously engage in the recitation of Surah Ya Sin,
which is widely understood within the community as possessing particular spiritual merit for the
deceased. This concurrent practice demonstrates that the ritual is not centered on a single act but
involves multiple forms of engagement that collectively construct a sacred atmosphere. Following
the completion of #a/gin, the ritual continues with the communal recitation of zh/i/, including Surah
al-Fatihah, al-Tkhlas, al-Falaq, al-Nas, selected verses from Surah al-Bagarah (1-5), Ayat al-Kursi,
prophetic supplications, and repeated declarations of faehid. The structured sequence of these
recitations indicates a deliberate integration of Qur’anic text, prayer, and remembrance into a
unified ritual system. From a Living Qur’an perspective, this reflects how scriptural elements are
not only preserved but actively organized and performed within communal religious life (A’yun et
al., 2025).

From an analytical standpoint, the persistence of this practice demonstrates that zalgin
operates at the intersection of theology, ritual structure, and social meaning. The clearly defined
procedures ranging from the determination of time and place to the roles of participants and the
sequence of recitations indicate that the ritual has been systematized within the community. This
systematization suggests that za/gin is not an incidental or sporadic practice but a stabilized tradition
that carries normative significance at the local level. Furthermore, its continued performance
reflects a broader pattern in which religious teachings are not only understood conceptually but
are embodied through repetitive and communal actions. In this sense, the morning—evening grave
talgin in Nagari Sialang Gaung exemplifies how Islamic ritual practices are sustained through the
interplay between inherited tradition, communal belief, and lived religious experience.

Living Qur’anic Values in the Morning—Evening Grave Talgin Tradition

The morning-evening grave falgin tradition practiced in Nagari Sialang Gaung represents a
concrete example of how Qur’anic values are embodied within lived religious experience. Within
the framework of the Living Qur’an, the Qur’an is not merely approached as a normative or textual
authority but as a dynamic source of values that are interpreted and enacted in everyday social life.
This tradition demonstrates that Qut’anic verses and supplications function beyond ritual
recitation; they operate as meaningful practices through which individuals and communities engage
with fundamental religious questions, particularly those related to death and the afterlife (Hidayah
et al., 2024). As such, zalgin becomes a medium through which the Qur’an is transformed from a
written text into an experiential and socially embedded reality.
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One of the most prominent values reflected in this tradition is zawhid and the reinforcement
of faith. The content of the fa/gin which includes affirmations of the oneness of Allah, the
prophethood of Muhammad, and belief in the Day of Judgment rearticulates the core theological
message of the Qur’an within the context of death. Importantly, this reinforcement is not directed
solely toward the deceased but also toward the living participants who engage in the ritual. Through
repetition and collective participation, these theological principles are internalized as part of
communal religious consciousness. In the perspective of the Living Qur’an, this indicates that faith
is not only transmitted through formal instruction but is also cultivated through embodied
practices that continuously reaffirm religious belief (Lubis et al., 2022).

In addition, the za/gin tradition reflects the values of supplication (d# ‘a’) and reliance on God
(fawakkal), as well as broader ethical principles such as compassion and social solidarity. The
recitation of Surah Ya Sin, Qur’anic verses, and Zh/i/ is understood by the community as a spiritual
effort to seek mercy, forgiveness, and tranquility for the deceased. This belief illustrates a
functional interpretation of the Qur’an, where its teachings are applied to address existential
concerns about death and the fate of the soul (Sari & Bustamam, 2021). At the same time, the
collective nature of the ritual carried out over seven consecutive days with the involvement of
family and community members reinforces bonds of solidarity and mutual care. In this sense, the
values of wkbuwah (brotherhood) and empathy are not only conceptual ideals but are actively
practiced through communal engagement in the ritual process.

Furthermore, the tradition embodies a strong eschatological dimension by fostering
awareness of death and the afterlife. The repetitive nature of the ritual serves as a continuous
reminder of human mortality and the necessity of spiritual preparedness. Within the Living Qur’an
framework, such repetition is significant because it transforms abstract doctrinal teachings about
the afterlife into lived experiences that shape individual and collective consciousness (Ilyas et al.,
2025). Therefore, the morning-evening grave falgin tradition should not be understood merely as
a hereditary death ritual, but as a dynamic religious practice through which Qur’anic values are
internalized, negotiated, and sustained. It functions simultaneously as a means of praying for the
deceased and as a reflective space for the living to strengthen faith, cultivate moral awareness, and
reaffirm the transient nature of worldly life.

CONCLUSION
This study demonstrates that the morning-evening grave talqin practiced in Nagari Sialang

Gaung constitutes a structured and sustained religious tradition that integrates theological beliefs,
ritual practices, and social engagement within a unified framework. Performed consistently over
seven days following burial, this practice reflects a localized expression of Islamic mortuary rituals
shaped by the interpretive traditions of the SyafiT school and reinforced through communal
participation. More than a symbolic act, talgin functions as a form of spiritual mediation, through
which the living seek to assist the deceased while simultaneously reaffirming their own religious
commitments in the face of mortality.

From the perspective of the Living Qur’an, this tradition illustrates how Qur’anic teachings
are not limited to textual interpretation but are actively embodied in lived experience. The
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recitation of Qur’anic verses, doctrinal affirmations, and supplications within the talgin ritual
demonstrates the transformation of the Qur’an into a functional and experiential guide that shapes
both individual spirituality and collective religious consciousness. The internalization of key values
such as fawhid, supplication, social solidarity, and awareness of the afterlife occurs through
repetitive and communal ritual engagement, indicating that the Qur’an operates as a “living text”
within the socio-cultural context of the community.

At the same time, the findings reveal that the persistence of this tradition cannot be
understood solely in terms of theological legitimacy, but must also be viewed within the broader
dynamics of cultural continuity and social cohesion. The falgin practice serves as a space where
normative Islamic teachings and local cultural expressions intersect, producing a form of religious
life that is both textually grounded and contextually negotiated. This highlights the importance of
approaching Islamic practices not only through doctrinal analysis but also through the lens of lived
religion. However, this study is limited to a single local context and does not fully address variations
in interpretation or contestation of talgin practices across different Muslim communities. Future
research should therefore adopt a comparative approach to examine similar traditions in other
regions, as well as explore how changing socio-religious dynamics particularly among younger
generations may influence the continuity, transformation, or reinterpretation of such practices in
contemporary Muslim societies.
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