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ABSTRACT

Memayu is part of the Muludan tradition, commemorating the birth of Prophet Muhammad SAW in the Cirebon Palace,
Indonesia. The unique thing about this ritual is that many palace disciples from villages outside Cirebon City are involved
in its event. Disciples, also known as wargi, get engaged from the preparation stage in their respective villages to
implement traditions in the palace. Part of wargi's ritual activities are full of meaning, and routes from the villages to the
palace are sacred paths. The perception and belief of wargi form this meaning space as traditional actors, based on
understanding the memayu sacred value. Based on that, the article aims to describe the activities of the memayu ritual
tradition held in Kanoman Palace and explore the form of space that occurs and the meaning contained in these ritual
tradition spaces. The research method of this research is descriptive qualitative. The results showed that the villagers
who were the palace disciples, position, and route to the palace created an imaginary sacred spatial pattern. The spatial
pattern created in this memayu is physical evidence of an imaginary sacred space of the Cirebon cultural landscape whose
elements are symbolically purified and believed to bring blessings to the palace wargi. Besides that, the aspects of ritual
traditions of memayu, such as the palace, routes from villages to the palace, and the sacred objects used as a ceremonial
compliment, contain Outstanding Universal Value (OUV). All of that is a part of the picture of the Cirebon cultural
landscape.
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1.0 INTRODUCTION

A cultural landscape is a unique landscape. It is a product of human intervention using culture as the
agent (Sauer, 1963). Campolo et al., (2020) said that the cultural landscape is essential in aligning
people's lives with nature. Nature has a vital role in shaping the pattern of community life. Tangible
and intangible elements will shape the uniqueness of the cultural landscape in an area. Patru-Stupariu
(2019) states that tangible are physical aspects, while intangible are non-physical. Both have heritage
values that focus on land use practices whose impacts are directly visible on landscape formation.
These practice activities by local communities in this landscape will form a space. The spatial
formation of this cultural landscape can be real or imaginary (Singh, 2010; Rosmalia, 2016)

One of the cultural landscapes formed by intangible elements is shown in the Kanoman Palace ritual
tradition in Cirebon City, West Java Province, Indonesia. This Sultanate is one of the fragments of
the Cerbon Kingdom, which once triumphed around the 15th to 17th centuries. The Kanoman
Sultanate itself has been independent since 1667 AD. Although it has been separated, the cultural
traditions of the Cerbon Kingdom are still maintained using the Aboge calendar, i.e., based on the
lunar cycle. According to the minister of adat and tradition of Kanoman Palace, Pangeran Komisi
(Rochim, 2014), the palace ritual traditions are held almost every month. Still, the largest is muludan
because many palace followers attend it for more than a month (from 1st Sapar to 15th Mulud).
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Muludan is a tradition to commemorate the birth of Prophet Muhammad SAW. In its implementation,
this traditional ritual is divided into three parts, namely, (1) preparation and (2) the panjang jimat
ceremony as the culmination of the muludan tradition (held on the 12th of Mulud), and (3) post-
ceremony. One of the important things in preparation for the muludan is memayu, which is the
activity of cleaning the entire palace. Setiawati (2017) quoted from Pangeran Patih Qodiran (the
prime minister of the Kanoman Sultanate) that in the current context of memayu is to organize
oneself, clean, and take care of oneself so that it becomes more beautiful, smooth, and blessed, be it
speech, behaviour and sustenance. This memayu traditional tradition is carried out by the disciples
of the palace in preparation for the panjang jimat ceremony. Rochim (2016) mentioned that the
Pangeran Komisi, the disciples of this palace, come from various villages in the city and outside
Cirebon. They participate in the memayu tradition to get blessings. These followers also believe that
their involvement in this traditional tradition will keep them away from harm, calamity and disaster.
Memayu is held every 25th Sapar, starting in the morning (around 6 am) until the time of zuhr (noon
prayer time for Muslims). This activity was carried out in stages, starting from the front of the palace,
the Lumpang Alu area, and then to other parts of the palace complex. This Lumpang Alu is an artefact
with heritage value, a legacy of the Cerbon Kingdom.

Thus, the ritual tradition of the memayu in the Kanoman Palace is a unique element of the cultural
landscape, involving many disciples from various regions with pure intentions. For this reason, this
paper aims to reveal how the uniqueness of the memayu ritual tradition forms a space based on the
activities and travel routes of the disciples, how the meaning of the space is created, and the
significance value revealed from this traditional ritual.

2.0 LITERATURE REVIEW

Studies on palace traditions as part of the cultural landscape are minimal, especially in architecture,
i.e., acritical look at cultural tradition elements as the shaper components of space and the description
of cultural landscape per se. The cultural tradition within the cultural landscape perspective has
always had meaning and philosophy. These studies have been explored by anthropologists such as
Masud (2011), Vinscak & Smiljanic (2012), and geographers Singh & Rana (2011). However, other
cultural landscape researchers from the realm of landscape architecture and architecture tend to
explore more cultural landscape management (Jain, 2007; Dahlan et al., 2013) and elements of the
cultural landscape (Ahmad, 2010; Wuisang, 2014; Rosmalia, 2016; Rosmalia & Prasetya, 2018).

A cultural landscape is often related to sacred space and discussed from various perspectives.
According to Olsen (2019), sacred space can be identified with ritual space, a location for symbolic
performances closely related to symbolic meaning. In principle, Norberg-Schulz (2013) views a
sacred space as closely associated with a meaningful place, and each space has a different meaning.
On the other hand, Eliade (1987) states that different places certainly have different concepts in their
sacred spaces. While Guo (2019) emphasizes identity differentiation and daily resistance in sacred
space, Jones (2019) discusses the production of precarious sacred spaces. Sacred space is generally
described by Norberg-Schulz (2013) with ritual acts such as worship, sacrifice, meditation, prayer,
and pilgrimage and is attached to the worship space. Therefore, cultural practices can create a sacred
space in any architectural element. Sacred space is not limited to places of worship as Santoso (2008)
includes places of worship such as temples and mosques with elements as sacred space, but Marlina
(2020) finds them in a residential area of the palace. Zarcone (2010) and French (2022) have
researched sacred spaces in gardens with buildings and sacred sites in them that are designed to
express healing purposes.
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In its development, sacred space, a space full of meaning, can be increasingly eroded by time.
Modernity has the potential to erode the sacred sense of space. Kinnard (2014) discusses how sacred
space is produced and contests other needs; Kinnard (2014) calls it places in motion. In another study,
Jones (2019) saw that sacred space was produced not only by ritual but also by modification,
socialization, and negotiation. Guo (2019) confirms that sacred space is vulnerable to placeness
production, identity differentiation and daily resistance. It shows that sacred space has a background
in its meaning and can shift over time.

In the context of the palace, several studies discuss sacred space. In Java, Santoso, Setioko and
Pandelaki (2021) saw that there had been a change in the sacred space around the palace, namely the
Kidul Square of the Surakarta Palace, which was influenced by changes in the physical condition
and function of the square as a result of the development of the city's present and future needs. In
another study, Royandi et al., (2021) showed a significant change in space's physical function and
function. The nature and value of space are no longer essential as a sacred space due to tourism
factors and economic factors' needs. Rosmalia & Prasetya (2018) agree with Munawar et al., (2021)
stating that sacred space has the potential to be developed as a tourism area destination, especially
for religious tourists. Exploration of the attractiveness of tourism, based on the spiritual area of the
palace disciples, can be used as part of the cultural tourism space, especially in Cirebon. As one of
the cultural landscapes in Indonesia, Cirebon is very interesting and important to study, especially in
the context of its sustainability.

Therefore, this paper provides an overview of one of the ritual activities in Kanoman Palace, Cirebon
and the value of the significance of cultural landscape elements. Studies on the culture of Kanoman
Palace are not specific enough and general, such as those done by Ali (2007), which only generally
examines religious tourism in Cirebon & Muhaimin (2006) discusses Islamic traditions in Cirebon.
While research specifically discusses the Kanoman Palace and its relation to sacred space, it has yet
to be done. Agustina (2017) is more about showing the King's role in the strength of public trust in
sacred space and is still the orientation of the people who are deliberately present to open the people's
way of life. In other research on the Kanoman Palace, there is a discussion on the perspective of
cosmology and building orientation (Lestari et al., 2021). There is also research on the Palace Palace,
which looks more at the role of dance as a tourist attraction (Narawati, 2019), the development of
tourist information technology (Hartono et al., 2020), the conservation of palace buildings (Agustina
et al., 2021) and viewing Kanoman Palace in a spatial concept (Agustina et., al., 2019). Due to
limitations in research that discusses sacred space at Kanoman Palace, exploration is needed on how
the activity of memu tradition constitutes the cultural landscape of the palace and how it meets the
requirements of the outstanding universal value (OUV) criteria developed by the World Heritage
Center (2008).

3.0 METHODOLOGY

This research was conducted in three stages, i.e., data collection, analysis, verification, and
conclusion/finding, from 2013 until 2019. The method used in this research is a qualitative analysis
introduced by Miles et al., (2019). Primary data was collected through surveys and observations, and
interviews with six key people as informants from royal officials, traditional practitioners,
culturalists, and historians. The analysis stage was conducted by gradual reduction andclassification,
from collecting data until the conclusion, based on the intangible and tangibleelements, such as the
origin of the practitioners, the sequence of ritual activity, the buildings and places of ritual activities,
the complementary ritual elements, and the meaning of activity and
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place/building. After the classification, the next stage is mapping the place and path of the ritual
tradition to find the ritual tradition spatial pattern and correlation between every element of ritual
traditions. Finally, the conclusion was obtained through verification, conducted repetitively at the

early data-collecting stage. This process was done to maintain the research validity. The stages of
the research method can see in Figure 1 below.
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Fig. 1: Procedure Data and Analysis of Research

40 RESULT

4.1 Memayu Tradition of Kanoman Palace

This memayu tradition is conducted in the entire part of the Kanoman Palace. Usually, it starts at
around 6 am. and finishes around 11 am. This activity is conducted sequentially, from the front part,
i.e., Lumpang Alu area, then Alun-alun (plaza), Siti Inggil, and Siblah Wong Gate, all the way to the
back area of the palace, i.e., Witana and Pulantara. Each palace area is cleaned by a para wargi group,
coming from up to eight villages in several regencies around Cirebon City, where the palace is
located, i.e., Cirebon, Majalengka, Kuningan, and Indramayu. Figure 2 shows the 13 locations in
Kanoman Palace that were cleaned by wargi from more than 28 villages surrounding Cirebon City.
Every year, the number of wargi and villages involved in this traditional activity is usually different.
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The Places of Memayu
Kraton Kanoman

Legend

1. Lumpang Alu, Pancaratna, Pancaniti
People from Village Kapetakan, Bedulan,
Jambe, Gegesik, Kedung Dalem, Jagapura,
Bungko, & Tegal Mulya

2. Alun-alun
People from Village Bungko

3. Siti Hinggil
People from Magersari (around the Kroton

4. Bangsal Paseban & Kejaksaan Gate
People from Village Ciawi

5. Gate (Pintu) Siblah Wong
People from Village Suryanenggala

6. Musholla (Langgar)

People from Village Kedung Pane

7. Mande Semirang
People from Village Wanasaba, Cimandung

8. Jinem & Prabayaksa
People from Village Ciawi, Bango Dua,
Sindang Laut

9. Pedaleman
People from Village Sindang Kasih

10. Kori Mundu
People from Village Mundu

11. Bintang Garden & Mande Mastaka
People from Village Ciawi
12. Bangsal Witana
People from Village Cirebon Girang
13. Pulantara
People from Village Sindang Kasih, Waru Kawung,
Bantar Rujek, Ciperna

Fig. 2: Person in Charge of Memayu Location in Kanoman Palace
Source: (Rosmalia, 2016)

4.2 Activity and Sacred Space of Memayu Ritual Tradition at Lumpang Alu

Based on the previous statement in the introduction chapter, Lumpang Alu is the main and most
important area of the memayu tradition. In Lumpang Alu, the traditional activities will be started
with a ritual before the wargi cleans all locations of the palace. Traditionally in Lumpang Alu,
activities will end with a closing ceremony (Rochim, 2014). The activity was conducted by cleaning
the weeds, sweeping the area, and replacing the welit (grass) roof of the Lumpang Alu building. The
wargi on duty at Lumpang Alu comes from eight villages from Cirebon Regency, i.e., Jambe,
Jagapura, Kapringan, Kapetakan, Bedulan, Grogol, Kedung Dalem, and Pegagan Villages. Each
group of wargi has tasks, such as the wargi from Kapetakan village as the leader of traditional activity
in Lumpang Alu. In contrast, the welit roof of the Lumpang Alu building was replaced by wargi from
Kapringan and Kedung Dalem Villages (Figure 3).

20



JOURNAL OF ARCHITECTURE, PLANNING & CONSTRUCTION MANAGEMENT
Volume 12 Issue 2, 2022

Legend
B Kraton Kanoman
® Wargi Villages
— Pilgrimage route from
villages to Kraton

Kanoman
L b : /\/ I/“/k;?.‘\ ‘
o 5 10 20 \g 7
— — I Km' $

Fig. 3: Left: The position of Lumpang Alu at the Kanoman Palace; Right: Villages of wargi that
practice the mamayu and the route to Kanoman Palace.
Source: (Rosmalia, 2016)

The sequence of the memayu ritual started when the wargi left their respective villages. Depart from
their village, the Jambe Village wargi sequentially pick up the wargi from Jagapura Village,
Kapringan Village, Kapetakan Village, Grogol Village, Bungko Village, and then Kedung Dalem
Village, and finally to Pegagan Village. Wargi from Jambe village left after the morning prayer and
arrived at the palace around 6 am. The route trip from the villages where the wargi live to the palace
every year is a route full of meaning because all wargi have a sacred perception of this tradition.

The memayu traditional activity at Lumpang Alu of Kanoman Palace started with a prayer held in
the space between the Lumpang and Alu buildings. Pangeran Komisi leads this activity. Then, the
chair as the keeper of Lumpang Alu, who comes from Kapetakan Village, designates wargi to climb
the roof of the building to replace its existing welit roof, where another wargi is helping him to install
the roof and clean up the bottom part, both inside and outside, of the building. After the new welit
roof is installed and another part is cleaned up; thus the ritual is finally closed with thanksgiving led
by Pangeran Patih of Kanoman Palaces, representative of the Sultan. This thanksgiving consisted of
prayer and tawasul and ended with lunch. Tumpeng Rice, prepared by the wargi, is then distributed
to all participants in Lumpang Alu. The leftover will be wrapped and taken home for the relatives.
The old welit roof of the Lumpang Alu is then distributed to the wargi who might need it. Both
covered rice and welit are symbols of memayu. The tumpeng rice is conceived as the sign of blessings
granted by Kanoman Palace, whereas the welit roof is regarded as tumbal (a repellent of a
misfortune). Moreover, they will be placed on farms, paddy fields, stores, and places of importance.
Shortly, they will symbolically be secured from bad influences. After the memayu tradition is over,
the wargi will all return home (Figure 3).
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A. Pray together before start led B. The wargi are preparing the C. The process of welir
by the Pangeran Komisi welit to be replaced replacement

# D. The wargi are cleaning the E. Preparation of the closing of F. Thanksgiving and eating together
surrounding area of Lumpang Alu memayu ritual at the Lumpang Alu in the closing of the ritual

Fig. 4: The sequence of memayu tradition at the Lumpang Alu of Kanoman Palace
Source: (Rosmalia, 2016)

Therefore, the positions of the participating villages and the trip route to the palace created a sacred
imaginary spatial pattern. The concept of sacred space in this trip route corresponds to the concept
that sacred space is intrinsic and is only understood by the users based on their deep beliefs (Singh,
2011). Thus, the boundary of this traditional space’s sacredness is only explicitly understood by wargi
as traditional practitioners. Figure 1 on the left shows the spatial pattern formed from the trip route
of the wargi from the village to the palace.

50 DISCUSSION

5.1 The meaning of Memayu Tradition Activity in Lumpang Alu

The traditional activities of memayu at the Kanoman Palace are understood as activities to clean the
palace and have other meanings that the ritual performers feel. This symbolic practice is what Emma
from Pegagan felt, and Rokhman from Kapetakan Village felt. They were engaged in this traditional
activity to seek blessings and hoped to bring home sacrifices (tumbal) such as rice tumpeng wrapped
in teak leaves (Tectona grandis) and welit-reeds from the roof of the Lumpang Alu building for
repelling evil. They believe that the items they get from the memayu tradition and then take them
home can not only be an antidote to bad luck but also bring blessings. They believe that traditional
rituals have purified these items at the palace, a sacred place. The palace is the residence of the
Sultan, the descendant of Sunan Gunungjati, who was the first King of the Cirebon Kingdom. He
introduced the locals to Islam and significantly contributed to developing Cirebon. Therefore, the
wargi strongly believe that through the objects from the ritual of the memayu tradition, the sacredness
of the Palace and Sunan Gunungjati will be carried over and attached to the wargi who are involved
in traditional activities and transmitted to their families and relatives. The blessings attached to the
items brought home will be a repellent to reinforcements in their homes, gardens, rice fields, and
places of business. Agustina (2017) stated that the role of the King as the ruler who raised Cirebon
made all the legacy left behind sacred as a form of respect.
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From the discussion above, it can be seen that the perception of sacredness from the village where
the wargi live to the palace and back again forms an imaginary sacred space. The sacred value of this
space is strengthened by the presence of items used for traditional ritual activities brought home by
the wargi, which are always maintained every year. The patterns and routes of this sacred pilgrimage
are similar to those in the Middle East (Zarcone, 2010; Masud, 2011) and India (Singh & Rana,
2011). In these three cases, the pattern of sacred space is formed from the perceptions of the pilgrims
toward the glorified figures in the locations visited. The conditions and processes of space formation
at the three locations are like what happened in Cirebon. As for the sacred items that carry blessings
that pilgrims bring home only in India.

5.2 Assessment of the Significance of Memayu Tradition Activity

Based on the World Heritage Center (2008), the cultural landscape space formed from elements of
the palace and the pilgrimage route of the wargi (from the village to the palace) is included in the
cultural landscape that is still evolving. This sacred space is imaginary in which several elements
contain Outstanding Universal Value (OUV) (World Heritage Center, 2008), including Lumpang
Alu, Kanoman palace, ritual activities of the memayu tradition, and the mythology of the memayu
tradition and sacred objects used as a ceremonial compliment.

As part of the palace area/facility, Lumpang Alu is regarded as historical evidence of the existence
of Tegal Alang-alang Village, the earliest village that had existed since the 15th century, long before
the presence of Cirebon City. Lumpang Alu unveils (and is also) a technological form developed at
that time and has become a historical monument of the existence of once the glorious Cerbon
Kingdom.

Memayu activity at the Lumpung Alu is proof of extraordinary uniqueness since it has been done
since the establishment of the palace. It all started in the 17th century, as the Cerbon Kingdom was
divided into the Kanoman palace and the Kasepuhan palace. Concerning memayu tradition, the
coming of practitioners from the surrounding area of Cirebon and Indramayu is conceived that the
palace's existence is still well preserved. The wargi from various surrounding areas is believed to be
historically connected with the Kanoman palace. The view of the wargi's journey from the village to
the palace is considered unigue. Nevertheless, the beauty of that view can only be conceived by the
wargi since the journey contains the meaning for the sustainability of their lives in the future.

6.0 CONCLUSION

The more than 400 years old memayu reveals a heritage-valued tradition. It is not only contained in
the traditional activity, which involves the wargi from generation to generation but also embedded
in the place and supporting tools of the traditional activities. The fundamental elements in the forms
of participants, place, supporting tools, and time, all the way to the meaning contained within this
memayu, are a complete description of part of Kanoman Palace's cultural landscape. The spatial
pattern created within this memayu becomes physical evidence of an imaginary sacred space believed
to bring blessings to the wargi, especially at Lumpung Alu. Through this imaginary sacred space,
the entire traditional elements are symbolically purified. It is also part of their beliefs that those
intangible spaces are spiritually connected to Sunan Gunungjati, Susuhunan, which had once
significantly contributed to the glory of the Cerbon Kingdom. Both spaces and elements in the
memayu have specific historical value, uniqueness, and authenticity that can only be discovered in
Cirebon. The practitioners and the visitors/tourists can obtain these unique and authentic experiences.
These have made the memayu significant, especially in providing beautiful and meaningful scenery
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to describe its extraordinary entirely. Therefore, sacred spaces are supposed to be protected.
Furthermore, that should be gradually implemented in stages, i.e., from the central government,
regency/municipality to the village level. The worthy protected spaces are not only in the villages of
the wargi but also deal with the linear spaces along the trip route from the village to the palace. They
must be culturally protected and given a clear boundary for improving spatial quality. If the unique
spaces are well protected, thus the embedded cultural tradition can also be maintained its
sustainability, as this paper argues. In the future, however, they will probably be contested over time.

ACKNOWLEDGMENTS

This article is part of my research roadmap about Cirebon Cultural Landscape 2011-2021. Therefore,
I would like to express my sincere gratitude to the Architecture Department, Faculty of Engineering,
Universitas of Pancasila, which has supported this research. My gratitude is also dedicated to Sultan
Anom XII Keraton Kanoman, Ratu Raja Arimbi, Pangeran Komisi Keraton Kanoman, and Mr
Mustagim Asteja, who has been persistently very helpful during the research.

REFERENCES

Agustina, I. H. (2017). From Tangible Space to Intangible Space: Kanoman Palace and Kacirebonan
Palace. Journal Sampurasun: Interdisciplinary Studies for Cultural Heritage, 3(2), 105-112.

Agustina, 1. H. (2019). Construction of the Spatial Concept of Art and Culture in Keraton
Kacirebonan, Indonesia. In Social and Humaniora Research Symposium (SoRes 2018) (pp.
480-484). Atlantis Press. doi:https://doi.org/10.2991/sores-18.2019.110

Agustina, 1. H. (2021). Technology measuring buildings: quality for cultural heritage palaces in
Cirebon, Indonesia. 1098, p. 062022). IOP Conference Series: Materials Science and
Engineering.

Ahmad, J. J. (2010). The Javanese Perceptions of Landscape. Jakarta: Penerbit Universitas Trisakti.

Ali, A. (2007). Tradisi Kliwonan Gunungjati: Model Wisata Religi Kabupaten Cirebon. Cirebon &
Yogyakarta: Pemerintah Kabupaten Cirebon & Penerbit Cakrawala Yogyakarta.

Campolo, D., Bombino, G., & Meduri, T. (2016). Cultural Landscape and cultural routes:
infrastructure role and indigenous knowledge for sustainable development of inland areas.
2nd International Symposium "New Metropolitan Perspectives” - Strategic planning spatial
planning, economic programs and decision support tools, through the implementation of
Horizon/Erope2020 (ISTH2020). 223, pp. 576-582. Reggio Calabria: Procedia - Social and
Behavioral Science.

Chidester, D. &. (1995). American sacred space. Indiana: Indiana University Press.

Dahlan, M. Z. (2013). Kabuyutan, Traditional Cultural Landscape of Sundanese Community in
Indonesia as a Sustainable Rural Landscape Management. 2013 ACLA International
Symposium (pp. 109-115). Seoul: Urban Greening Institute, Seoul National University.

Eliade, M. (1987). The encyclopedia of religion (Vol. 16). (C. J. Adams, Ed.) New York: Macmillan.

Guo, W. (2019). Placeness production of sacred space, resident identity differentiation and daily
resistance: a case study of Qingkou village of Hani nationality in southwest China. Tourism
Tribune, 34(6), 96-108.

Hartono, E. H. (2020). The Development of Digital Guide to Increase Interest in Tourist Visit of the
Kanoman Palace in Cirebon. 1st International Conference on Accounting, Management and
Entrepreneurship (ICAMER 2019) (pp. 67-71). Atlantis Press.

Jain, P. &. (2011). Preserving Cultural Landscape: A Cross-Cultural Analysis. The Alliance for
Historic Landscape Preservation (Exploring the Boundaries of Historic Landscape
Preservation), (pp. 15-29). Retrieved from

24



JOURNAL OF ARCHITECTURE, PLANNING & CONSTRUCTION MANAGEMENT
Volume 12 Issue 2, 2022

http://www.clemson.edu/caah/cedp/cudp/pubs/alliance/02_jain

Jones, R. D. (2019). The makeshift and the contingent: Lefebvre and the production of precarious
sacred space. Environment and Planning D: Society and Space, 37(1), 177-194.

Kinnard, J. N. (2014). Places in motion: The fluid identities of temples, images, and pilgrims. Oxford:
Oxford University Press.

Lestari, N. Y. (2021). The basic concept of baluwarti Cirebon palace, Study case of Kasepuhan,
Kanoman and Kacirebon Palace. ARTEKS: Jurnal Teknik Arsitektur, 6(1), 93-104.

Marlina, A. (2020). The sacredness of places in magersari sunanate palace. Cogent Arts &
Humanities, 7(1), 1832730.

Masud, M. K. (2011). Sufi Views of Pilgrimage in Islam. In R. P. Singh, Sacredscape and Pilgrimage
System (pp. 95-110). Gugaon & new Delhi: Subhi Publications.

Miles, M. B. (2019). Qualitative Data Analysis: A Methods Sourcebook (4 ed.). Los Angeles,
London, New Delhi, Singapore, Washington DC: Sage Publication, Inc.

Muhaimin, A. G. (2006). The Islamic Traditions of Cirebon: Ibadat and Adat Among Javanese
Muslims. Canberra, Austalia: ANU E Press. Retrieved from
http://www.jstor.org/stable/j.ctt2jbkgk

Munawar, R. R. (2021). Tomb of Sunan Gunung Jati and Pura Tanah Lot: Two Multi Religious
Tourism Destinations in Indonesia. Journal of Environmental Management & Tourism,
12(4), 1017-1031.

Narawati, T. (2019). Bedhaya Rimbe Dance in Keraton Kanoman Cirebon West Java, Indonesia.
International Conference on Arts and Design Education (ICADE 2018) (pp. 74-77). Atlantis

Press.
Norberg-Schulz, C. (2012). The Phenomenon of Place. In M. Larice, E. Macdonald, & 2 (Ed.), The
Urban Design Reader (p. 13). London: Routledge.

doi:https://doi.org/10.4324/9780203094235

Olsen, D. H. (2019). The symbolism of sacred space. Interpreting Sacred Stories: Religious Tourism,
Pilgrimage and Intercultural Dialogue, 29-42.

Rosmalia, D. &. (2018). Development of cultural tourism area based on the spiritual space of Cirebon
Keraton. Friendly City 4, From Research to Implementation for Better Sustainability (p. 11).
IOP Publishing. doi:10.1088/1755-1315/126/1/012076.

Rosmalia, D. (2016). Pengaruh Kebudayaan Keraton terhadap Pola Ruang Lanskap Budaya
Cirebon. Program Studi Architecture. Bandung: Institut Teknologi Bandung.

Royandi, Y. H. (2021). Perubahan Fungsi Ruang Dalam Pada Keraton Kacirebonan. Jurnal Dimensi
Seni Rupa dan Desain, 18(1), 13-24.

Santoso, I. S. (2021). The changing aspects of function and meaning of space in Alun-Alun Kidul
Keraton Surakarta. IOP Conference Series: Earth and Environmental Science. 780, p.
012075. IOP Publishing.

Sauer, C. O., & Leighly, J. (1963). The Morphology of Landscape. In J. Leighly, & C. O. Sauer,
Land and Life: A Selection from the Writing of Carl Ortwin Sauer (pp. 315-350). Berkley &
Los Angeles: University of California Press. Retrieved from
https://books.google.co.id/books?id=da5IREe6mAIC&printsec=frontcover&hl=id#v=onepa
ge&q&f=false

Setiawati, M. D. (2017, November 17). Tradisi Memayu dan Filosofi Menata Diri. Retrieved from
radarcirebon.com: https://www.radarcirebon.com/2017/11/17/tradisi-memayu-dan-filosofi-
menata-diri/

Singh, R. P. (2010). Heritagescape & Cultural Landscape: An Appraisal. In R. P. Singh,
Heritagescape and Cultural Landscape (pp. 7-56). Gurgaon & New Delhi, India: Shubhi

25


http://www.clemson.edu/caah/cedp/cudp/pubs/alliance/02_jain
http://www.jstor.org/stable/j.ctt2jbkqk
http://www.radarcirebon.com/2017/11/17/tradisi-memayu-dan-filosofi-
http://www.radarcirebon.com/2017/11/17/tradisi-memayu-dan-filosofi-

JOURNAL OF ARCHITECTURE, PLANNING & CONSTRUCTION MANAGEMENT
Volume 12 Issue 2, 2022

Publications.

Singh, R. P. (2010). Heritagescape & Cultural Landscape: An Appraisal. In R. P. Singh,
Heritagescape and Cultural Landscape (pp. 7-56). Gurgaon & New Delhi, India: Shubhi
Publications.

Singh, R. P. (2011). The Mythic Landscape of Buddhist Places of Pilgrimages in India. In R. P.
Singh, Sacredscape and Pilgrimage System: Planet Earth & Cultural Understanding Series,
Pub. 7 (pp. 247-284). Gurgaon & New Delhi, India:: Shubhi Publications.

Vinscak, T. &. (2011). Kailas the Center of the World. In R. P. Singh, Sacredscape and Pilgrimage
System (pp. 131-152). Gurgaon-India: Shubhi Publications.

World Heritage Center. (2008). Operating Guidelines for the Implementation of the World Heritage
Convention. Intergovernmental Committee for The Protection of the World Cultural and
Natural Heritage. Paris: UNESCO World Heritage Center. Retrieved from
http://whc.unesco.org/archive/opguide08-en.pdf#annex3

Wouisang, C. E. (2014). Defining Genius Loci and Qualifying Cultural Landscape of the Minahasa
Ethnic Community in the North Sulawesi, Indonesia. Faculty of the Professions, School of
Architecture and Built Environment. Adelaide: The University of Adelaide.

Zarcone, T. (2010). Turki dan Asia Tengah. In H. Chambert-Loir, & C. Guillot, Ziarah dan Wali di
Dunia Islam (pp. 259-294). Depok-Indonesia: Komunitas Bambu.

Interview

Arimbi, R. R. (2014, January 13). Mauludan Tradition in Keraton Kanoman. D. Rosmalia, Interviewer.
Asteja, M. (2015, Desember 20). Tradisi Mauludan Cirebon Palaces. D. Rosmalia Interviewer.

Asteja, M. (2016, Desember 1). Tradisi Mauludan at Kanoman Palace di Cirebon. D. Rosmalia, Interviewer.
Emma. (2014, January 10). The Philosophy of Mauludan of Cirebon people. D. Rosmalia, Interviewer.
Rokhman. (2014, January 10). The Philosophy of Mauludan of Cirebon people. D. Rosmalia, Interviewer.
Rochim, A. (2014, January 10). The Philosophy of Mauludan of Cirebon people. D. Rosmalia, Interviewer.
Rochim, A. (2016, January 20). Mauludan Tradition in Keraton Kanoman. D. Rosmalia, Interviewer.

26


http://whc.unesco.org/archive/opguide08-en.pdf#annex3

