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The significant number of visitors visiting the Sunan Bonang Tomb in Indonesia 
is believed to contribute to the commodification of sacred zones for religious 
tourism at the tomb. This study focused on exploring how sacred zones are 
transformed into religious tourism destinations at the Sunan Bonang tomb in 
Tuban, Indonesia. Qualitative research involved gathering field data through 
participant observation, in-depth interviews, and documentation studies. 
Researchers conducted data triangulation to confirm the accuracy of the 
gathered data. The research results were examined using Foucault's 
perspectives through archaeological and genealogical approaches. This study 
identified key factors contributing to the commodification of Sunan Bonang's 
tomb for religious tourism, including: 1) the established religious tradition 
within Islamic communities that influence the occurrence of commodification, 
2) government support aimed at enhancing the attraction of cultural products 
for religious tourism, and 3) the role of the foundation as the holder of 
management authority managing the commodification of Sunan Bonang's 
tomb for religious tourism. Commodification focuses more on creating sacred 
zones at the Sunan Bonang’s Tomb. 
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1. INTRODUCTION 

Islam has been practiced in Indonesia for a long period of time, since the 7th century AD [1], [2]. The tomb of 
Sunan Bonang in Tuban, Indonesia, is one example of preserved evidence. Sunan Bonang died in 1525 AD. Sunan 
Bonang was an influential figure in the dakwah (missionary) activity led by Maulana Malik Ibrahim (Sunan Gresik).  

The Sunan Bonang’s tomb in Indonesia is now a popular religious site and remains a sacred site for many people 
[3]. The Sunan Bonang Tomb is an essential part of three important sites: the Mosque, the Well, and the Tomb. 
The three areas are interconnected due to their spiritual significance as sites of ceremonial worship to Allah SWT 
[4].  

Indonesian muslims believe that visiting the tomb of a saint or religious person allows them to establish a 
connection with God by offering specific prayers to get blessings in their lives [5], [6]. Therefore, the number of 
visitors to the Sunan Bonang Tomb is continuously increasing [7]. The Sunan Bonang Tomb receives 2,521,925 
visitors annually, making it the top religious destination in Indonesia [7], [8].   

Initially, the trip to the Sunan Bonang Tomb was intended for spiritual purposes [9]. However, the increasing 
number of visitors has led to a growth in travel agents, tour guides, merchants near the tomb, and transportation 
services to the tomb location [10]. 
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Cemetery administrators are responsible for providing services and amenities for visitors. The management 
sets specific limits for visiting the tomb area to ensure visitor comfort and safety. 

However, the growing number of visitors raises concerns that the commodification of religious tourism trips 
may dominate the sacred value of the tomb. The management overseen by the Sunan Bonang cemetery 
foundation addresses this issue, with the involvement of the tourism department [11]. This management 
establishes zoning divisions inside the tomb area. Visitors are currently prohibited from entering the central part 
of Sunan Bonang’s tomb. The new dome of Sunan Bonang's tomb is the only location designated for visitors to 
pray. Other locations in the Sunan Bonang tomb area have been reorganized to accommodate the large number 
of visitors to the site [12].  

Many academic studies focus on the sacredness of the tombs of famous figures. The religious activities of 
various tombs and religious sites around the world, including Majesto Tomb [13], [14], Visits to the Wali Songo 
Tomb [8], Architecture of the Tomb in Ashkelon [15], Pilgrimage to the Holy City of Mecca [16], Tomb Planning 
with Regionalization Strategy [17], Pilgrimage to the Holy Sepulcher in India [18], Orthodox Religious Tourism in 
Greece [19], Scarcity of Burial Locations in Big World Cities [20], Islamic Graves during the Palembang Sultanate 
Period [21], Management of Graves in Polish Cities [22], Prehistoric Tombs in Bantaeng [23], Thrace Tomb 
Architecture in Kazanlak, Bulgaria [24], Neolithic Age Tomb Architecture in Ireland and England [25], Tomb ceiling 
architecture in China, Korea and Anatolia [26]. Much research on pilgrimages in different countries has not 
explored the shift in the meaning of visiting these sites. Therefore, this research emphasizes the architectural 
zoning and commodification of Sunan Bonang’s tomb. 

 
A. THE TOMB OF SUNAN BONANG  

The tomb of Sunan Bonang is a significant representation of Indonesia's religious and historical heritage 
[3]. The tomb serves an important purpose in preserving and passing on essential religious and cultural values 
to future generations [11], [14]. Furthermore, the tomb is regarded as a sacred site due to the extraordinary 
charisma attributed to the figures entombed within [4], [10]. The story of Sunan Bonang (Makdum Ibrahim) is 
also shown in Figure 1.  

 

 
 

Figure 1. Makdum Ibrahim and the origin of the name Bonang [Author, 2023] 
 
Makdum Ibrahim Sunan Bonang is believed to have been born in 1465 AD and passed away in 1525 AD 

[27]. Based on historical sources, Makdum Ibrahim is known by several titles, such as Sultan Khalifa. His 
nickname, Chin Bee, was given to him when he resided in Tartar, western Chin, with his father, Raden Rahmat 
Sunan Ampel [28]. Sunan Bonang's grandfather was Ibrahim al-Ghazi bin Jamaluddin Husain, an eminent 
scholar of Turkish Persian origin from Samarkan [4], [27], [29]. His lineage traces back to the Prophet 
Muhammad, being the 23rd descendant from the line of Siti Fatimah and Abi Talib, which makes him a sacred 
sayyid or descendant of the Prophet Muhammad through his father's lineage [29]. 

Makdum Ibrahim is considered one of the Wali Songo (religious figures). His tomb is the second most 
important of Wali Songo in East Java, following Sunan Ampel in Surabaya and Sunan Giri in Gresik [6]. Several 
scholars who studied with him, including Sunan Kalijaga, Sunan Kudus, Sunan Muria, Sunan Drajat, and Sunan 
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Giri, provide evidence of this fact [12]. Among the historical cultural sites in Tuban, three important tombs are 
popular attractions, including Sunan Bonang's tomb [7], [14]. 

A large number of visitors have continued to visit Sunan Bonang's tomb for the past seven years [7]. The 
popular religious tradition in Javanese society originated from spiritual concepts (kejawen) that honor 
ancestors by visiting their graves [4].  

Visiting the tombs of religious figures has undergone rapid evolution and gained widespread recognition 
[29]. When visiting the tombs of religious figures, people pray for the deceased. Some believe that the bodies 
can communicate prayers to God, while others seek blessings from the visit [19], [30]. Moreover, religious 
visits can stimulate economic activity for the community through business conducted around the tombs [8], 
[31], [32], [33]. 

 
B. THE CONCEPT OF SACRED AND PROFANE ZONING   

Sacred refers to something that is more easily felt than expressed [34]. The philosopher, Mircea Eliade, 
believes that the sacred can be present in profane items like stones, trees, and springs [9], [35]. He contends 
that the core of a religion lies in the distinction between sacred and profane factors [36]. Eliade supports his 
theory by drawing on the experiences of religious individuals throughout history who have categorized the 
world into two distinct realms: the religious world associated with the sacred, and the secular world associated 
with the profane [25]. Therefore, all human responses to the sacred define religion [35]. 

Sacred refers to something experienced rather than portrayed, signifying that a location holds sacred or 
profane value in the perspectives of different societies [37]. Those who do not believe in the sacredness of the 
grave of a religious figure consider it a place of rest for ordinary people [38]. Individuals who believe that the 
grave of a religious person or saint is sacred may consider the tomb as a holy location [9]. 

Modern religious perspectives suggest that religion encompasses both sacred teaching [39] and profane 
teaching, which is influenced by socio-cultural factors in human life [35]. At this point, human intervention is 
actively involved in implementing and communicating religious principles that were once considered sacred. 
Due to its emphasis on historical context, the messages eventually evolve to be secular, human-centered, and 
lively [2].  

Muhammad Arkoun is an Islamic scholar who focuses on this topic. He stated that, in reality, sacred 
religious teachings and profane human conceptions often overlap and are constantly evolving [39]. Arkoun 
proposes an intellectual approach that involves utilizing modern Western scientific methods, such as semiotics, 
linguistics, sociology, anthropology, and philosophy, to analyze religious texts, thereby helping to differentiate 
teachings considered sacred from those influenced by historical perspectives [35], [40].  

Arkoun employs a historical-critical methodology based on Michel Foucault's concept of archeology of 
knowledge. It states that people interpret reality using a certain framework known as discourse [37]. The 
archeology of knowledge aims to uncover the systems of thinking present in different periods or eras. The 
outputs of Islamic thought are influenced to some extent by political, social, economic, and cultural factors 
[41]. Historically, episteme and discourse have been structured to benefit specific groups across different 
generations and social contexts [42]. 

 
C. COMMODIFICATION OF SACRED ZONING TO RELIGIOUS TOURISM  

Adorno and Horkheimer argue that commodification is not only fundamental in transforming social 
relationships into economic ones but also represents a key aspect of global capitalism that has effectively 
amassed wealth and can convert utility values into market exchange values [43]. Cultural production shifts 
from use value to exchange value, indicating that its value is determined by its potential for exchange [40].  

Commodification is the transformation of a non-commodity into a commoditized product [44]. 
Commodification encompasses both use value and exchange value. Commodification is the process of turning 
something into a commodity that can be purchased and exchanged [44]. Commodification is a key aspect of 
capitalism, where goods or services are viewed as commodities [43], [45]. Commodification is categorized into 
five forms: the commodification of content, the commodification of audience, the commodification of labor, 
the commodification of children, and the commodification of value [19]. Similarly, there has been a rise in 
religious visits to Sunan Bonang's tomb. Whether this religious site has preserved its sacred value or 
transformed into a religious tourism location, it affects indigenous values. The commodification of religious 
traditions involves turning a sacred location into a commercialized tourist destination [3], [44].  

Numerous researchers have examined the existence of the Sunan Bonang tomb and related phenomena 
[3], [4], [9], [10], [44]. None of the discussions addresses the architectural zoning and commodification of the 
sacred area into a religious tourism site at the Sunan Bonang tomb. Their research focuses on religious 
traditions, cultural heritage preservation, and promoting strategies through art media. It also examines tourist 
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area landscapes, the mysticism of Sunan Bonang, the impact of religious activities on public spaces in the Tuban 
City Square, and the educational values of the peace of mind mysticism of Sunan Bonang from an Islamic 
perspective. 

While some researchers have examined the commodification of the Sunan Kalijaga Demak tomb from a 
socio-economic perspective [44], there is limited research on the transformation of sacred areas into religious 
tourism destinations, especially regarding the commodification of zoning sacred spaces for religious tourism. 
Furthermore, the novelty of this study lies in its focus on the commodification process at the Sunan Bonang 
tomb, which not only undermines the tomb's sacredness but also reveals another aspect of commodification. 

The publications of various experts above do not appear to reflect the commodification of sacred areas to 
religious tourism at the Sunan Bonang tomb. Sunan Bonang's tomb is distinctive among the tombs of religious 
figures and other spiritual figures in Indonesia due to this aspect. This research aims to investigate the religious 
zoning architecture and commodification of Sunan Bonang's tomb.  

 
2. METHODS 

This qualitative research aims to gather information directly from research subjects and then interpret it in 
relation to existing phenomena [46]. The research location is shown in Figure 2. 

 

 
 

Figure 2. Research Location (Apple Maps, 2023) 
 

Figure 2 shows that the Sunan Bonang tomb areas are located in the center of a highly populated urban area. 
Sunan Bonang's tomb is located in Tuban District, Tuban Regency, East Java Province, Indonesia. The Sunan Bonang 
Tomb is positioned at 6°53'42.0" South Latitude and 112°03'47.9" East Longitude, approximately 15 meters above 
sea level and 400 meters from the beach [12]. Tuban city evolved as a seaport and trading hub starting in the 11th 
century. The spread of Islam has been swift since ancient times [1], [28]. 

The research data were gathered by participant observation, in-depth interviews, and document analysis from 
October 2021 to March 2023. Observations were conducted to assess the condition of the research subjects and 
determine the informants for interviews. The informants were selected based on their expertise and direct 
involvement with the management of the Sunan Bonang Tomb. At the same time, visitors were chosen randomly 
to gather data in an unbiased way. Detailed information on the data collection techniques involving the informants 
listed in Table 1 is provided, and the research procedure is outlined in Figure 3. 
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Table 1. Research Informants 

No Status Total Informant 

1 Mabarrot Sunan Bonang Foundation 2 IL, MU 
2 Religious Figures of Tuban Regency  1 KH 
3 Public figures 2 FH, FP 
4 Caretaker of Sunan Bonang's Tomb 1 RT 
5 Cultural Observer of Tuban Regency  1 KI 

 
6 Tuban Cultural Heritage Conservation Center 1 LU 
7 Visitors to Sunan Bonang's Tomb 1  
 Total 24  

 

 
 

Figure 3. Data analysis using data triangulation 
 

This study employs three phases of data collection for analysis, involving coding of the data, as illustrated in 
the image above. Data is collected and categorized based on its components to facilitate interpretation and make 
final judgments by eliminating irrelevant data [46]. 

This research utilized an archaeological and genealogical approach to gather primary evidence on religious 
zoning at the Sunan Bonang Tomb [37]. This method can clarify phenomena at any given moment, allowing them 
to be linked together into a cohesive system of concepts. This method was then simplified into an intellectual 
framework adapted to the phenomenon originating in Islam. Studying the spiritual zoning phenomenon at the 
Sunan Bonang Tomb necessitates the use of modern scientific methods [42]. 

 
3. RESULT AND DISCUSSION 

 
A. SACRED ZONING OF SUNAN BONANG’S TOMB 

Sunan Bonang's tomb is divided into separate zones. Every zone is distinct and full of value and meaning. 
The detail is shown in Figure 4. 

 

 
 

Figure 4. The layout of Sunan Bonang’s tomb areas. [12], [27] 

 
The following explains each zoning of the sacred tomb of Sunan Bonang. 
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FIRST ZONE: JABA  
Although named the Jaba zone, this area is distinct from zones two and three but is nonetheless classified 

as a sacred zone [12]. The Jaba zone contains three cultural heritage objects: 1) The first gate in the form of a 
regol; 2) The West Paseban gazebo; and 3) The East Paseban gazebo. The two gazebos are located on the right 
and left sides just before the Paduraksa gate on zone two. Visitors must pass through a Regol gate before 
entering the first zone, known as the Jaba Zone. The detail is shown in Figure 5. 

 

 
 

Figure 5. Gate Zone of Jaba (Regol). [Author, 2022] 
 
Figure 5 indicates that the gate's height requires visitors to lower their heads. The symbols suggest that 

visitors should demonstrate a courteous manner when visiting a location [47]. It can also be observed on many 
entrances of indigenous houses in Indonesia [48]. This attitude is a way of showing respect to the house owner. 

In addition to the cultural heritage objects in the Jaba zone, there are buildings constructed by the 
Mabarrot Sunan Bonang Tuban Foundation, designed as stalls for merchants. The foundation intentionally 
allowed businesses to set up booths in the Jaba area to accommodate the high number of people visiting Sunan 
Bonang's tomb. Furthermore, an increasing number of merchants began conducting business in the Central 
Jaba area, which was considered more sacred than the Jaba zone. One of the Foundation officials stated that;  

 
“I joined the management of the Mabarrot Sunan Bonang Foundation around 2000; as far as I know, there 

are merchants in zone two, but none outside the cemetery area. Even though some are already outside the 
cemetery area, there are still very few of them, and I recall that at first, the sellers in the zone two area sold just 
a few and hung them on trees. "The more we come here, the more things are sold, not only mineral water but 
also accessories and various types of merchandise for sale, to the point that visitors who want to go to the 
mosque find it difficult to enter because of the large number of merchants in zone two.”  [IL Interview, 2022] 

 
As the number of visitors and merchants in zone two of Central Jaba increased, the chairman of the 

Mabarrot Sunan Bonang Foundation, Mr. AM, proposed relocating merchants to the first zone (Jaba zone) with 
facilities provided by the foundation at no charge. The relocation and positioning of merchants in the first zone 
marked the beginning of commodification in the Sunan Bonang Tomb.  

Controlling and relocating traders in Zone Two (Central Jaba Zone) is necessary to maintain order and 
comply with laws from the Cultural Heritage Conservation Center [12]. Utilizing the first zone (Jaba zone) for 
business is acceptable. It is a negotiation approach based on mutual interest and social benefit. The merchants 
in Zone Two (Central Jaba Zone) are being relocated by the foundation to conserve, preserve, and manage the 
historical sites in the Sunan Bonang tomb area. Research indicated that a sacred area requires landscape and 
garden sections, supporting the presence of a first zone or jaba zone [49]. 

The movement of traders aims to help visitors navigate to the next zone. In the second zone (Central Jaba), 
visitors have prepared themselves to focus more on the sacredness of the tomb. It can be interpreted as a 
process for visitors to begin leaving worldly matters and focus on spiritual matters. 
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SECOND ZONE: CENTRAL JABA   
The Central Jaba, also known as Zone Two, is the area located after the Paduraksa Gate in the first zone, 

which is part of the Jaba zone. Visitors must pass through a Gapura (gate) before entering the Jaba zone of the 
center. This gate is distinct from the Regol gate in the first zone. The detail is shown in Figure 6. 

 

 
 

Figure 6. Gate in Central Jaba Zone. [Author, 2022) 

 
The picture clearly showed the contrast in the building's shape compared to the previous gate. This square 

gate shape is commonly seen in temple structures from the Hindu and Buddhist eras in Indonesia. Additionally, 
a distinctive feature of this building is a decorative plate attached to the gate. The use of plates in building is a 
cultural influence from China that has been present throughout the archipelago for a long time. Plates are now 
utilized as ornaments and markings on gates instead of the animal-shaped medallion emblems commonly seen 
in temples from the Hindu and Buddhist eras [21]. This zone has been elevated to a semi-sacred status. This 
area features buildings designed to cater to the needs of visitors, including the new structures depicted in 
Figure 7. 

 

 
 

Figure 7. Mabarrot Sunan Bonang Foundation Office [Author, 2023] 

 
The Mabarrot Sunan Bonang Foundation office is a recently constructed building under the supervision of 

the Regent of Tuban Regency (FH). The Foundation office was initially located north of the Astana Mosque. 
This office serves as the center for office operations, meetings, and the management of documents related to 
Sunan Bonang's tomb. 

In addition to the Mabarrot Sunan Bonang Foundation office, a security post is located in Zone Two to 
supervise security and maintain order at the Sunan Bonang tomb areas. This security post is a newly 
constructed building designed to provide security against internal and external threats. Additionally, it serves 
to monitor and manage cleanliness and tidiness. Security officers also supervise and regulate traffic flow in the 
area. Security officers collaborate with the police to guarantee the security and comfort of visitors at the Sunan 
Bonang tomb. The security post picture is shown in Figure 8. 
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Figure 8. (a) Design of the Security Post for Sunan Bonang's Tomb [27], (b) Security Post in Sunan Bonang’s Tomb.  
[Author, 2023]  

 
The Cultural Heritage Conservation Center was involved in the construction and design of this security post 

to ensure that the sacred values of the Zone Two area (Central Jaba Zone) were not compromised or 
diminished. Following the security checkpoint, a rest area is located inside Zone Two, as shown in Figure 9a. 
This facility serves as a resting place for guests and visitors before they journey to Sunan Bonang's tomb. This 
location also serves as a temporary facility, offering comfort services to visitors before they proceed to their 
next destination. In addition to serving as a rest area, this location can also function as a venue for casual 
conversations and meetings between visitors and the administrators of the Sunan Bonang tomb. This location 
is conveniently close to the wudhu area, Astana Mosque, and reception area. The rest area was strategically 
placed near the mosque to facilitate visitors carrying out prayers. An ideal building for visitors is eco-friendly 
and offers comfort [50]. 

 

  
a b 

 
Figure 9. (a) Rest Area in the Sunan Bonang Tomb Area. [Author, 2023], (b) Information Board. [Author, 2023]  

 
The foundation provides amenities to promote religious tourism trips to the Sunan Bonang tomb for 

visitors. This requirement is acknowledged as a social necessity of the community while also considering the 
conservation aspect [27]. Any new objects or buildings not listed as cultural assets in the Sunan Bonang tomb 
areas may potentially contribute to the commodification of these areas, whether intentionally or 
unintentionally [44]. In addition to the rest area, the second zone also features signboards and information 
boards, as shown in Figures 9b and 10. 
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Figure 10. (a) Design of Signboards and Information Boards. Source:[12], (b) Information Board. [Author, 2023]  

 
Information boards and signboards are essential for providing visitors with information. Additionally, it 

serves as a method of educating and informing visitors about the history and significance of Sunan Bonang. 
The information board aims to encourage religious tourism by showcasing historical sites and famous figures, 
such as Sunan Bonang. 

It is crucial to have supporting facilities for restrooms and designated areas for wudhu (a cleansing ritual 
performed before prayer in Islam). Research indicated that wudhu facilities and bathrooms are essential 
components that should be included in a mosque area [49]. Visitors must ensure cleanliness and sanitation 
before visiting Sunan Bonang's tomb and praying. The Mabarrot Sunan Bonang Foundation offers toilet and 
bathroom facilities as a service to visitors. The presence of restrooms, toilets, and wudhu facilities in this 
second zone is crucial for ensuring visitors' comfort and hygiene needs are adequately addressed, as shown in 
Figure 11. 

 

  
a b 

 
Figure 11. (a) Bathrooms, toilets, and wudhu areas. [Author, 2023], (b) Astana Mosque. [Author, 2023]   

 
A mosque building is located directly in front of the bathroom, toilet, and wudhu facilities. The Astana 

Mosque, constructed in 1921, serves as a place of worship for visitors to perform their religious rituals. While 
the Astana Mosque structure is not classified as a protected cultural heritage object, its presence holds 
significant importance. The mosque structure, along with its wudhu facilities and bathrooms, displays a blend 
of local culture and elements of Hindu and Buddhist architectural heritage, as seen in the Sunan Ampel Mosque 
in Surabaya [51]. The mosque, over a century old, retains its originality. The Astana Mosque symbolizes the 
evolution of Islam for the community living near the tomb of Sunan Bonang. One of the managers of the 
Mabarrot Foundation stated that Islamic traditions are still being introduced to the local population from the 
Astana Mosque (Interview with MU, 2022). 

Pilgrims who have entered the central jaba have made further preparations, such as cleaning themselves 
by performing ablution, doing Salah, and praying. It is the final preparation for the third zone (Jeroan Zone). 
This process signifies that the pilgrim is prepared to become a human being who focuses on worship and 
performing good deeds. Pilgrims must abandon worldly matters, including abandoning their wrongdoings. 

In addition to serving visitors, the Astana Mosque functions as a center for socio-religious activities in the 
local community, including regular recitations, Quran speeches, book studies, and the preservation of religious 
customs passed down by Sunan Bonang [9], [29]. The contrasts with recent studies that suggest a tomb within 
a mosque area is not an important component [49]. The Astana Mosque plays a crucial role at Sunan Bonang's 
tomb, particularly for pilgrims. 
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a b 

 
c 
 

Figure 12. (a) Rante Gazebo 1. (b) Rante Gazebo 2. (c) Lingga. [Author, 2023] 
 
The structures in Zone Two, except for the Lingga and two Rante gazebos, are new structures that have 

little archaeological value, as shown in Figure 12. Two short pillars are set up to the right and left of the 
entrance before entering zone three (Jeroan), and a short barrier defines the northern boundary of the Astana 
Mosque. Before entering zone three (Jeroan Zone), there are two gazebos in the small backyard, one on the 
left and one on the right. The gazebos, known as Rante gazebo by the locals, have four pillars and today serve 
as a storage space for old relics from the Sunan Bonang tomb area. 

The Rante gazebo has been renovated using high-quality recycled materials. Regarding the building's 
condition, it is evident that the materials have been molded into the structure's contour. Hence, it can be 
concluded that the building is no longer in its original state of construction. Located in the eastern part of the 
Rante gazebo structure is a teak wood relief panel. The relief features two elephants with a scorpion form in 
the center. They are all designed in the shape of tendrils. The presence of animal themes or symbols on 
multiple Rante gazebo indicates the continued influence of pre-Islamic culture [23], [51]. 

The carvings were previously located on the entrance gate (regol), according to the Culture Department of 
the Tuban Regency Education Office [27]. The regol contains the number 1283 in Arabic numerals. Therefore, 
the carving could feature: Loro Gajah Angapit Kala (two elephants with a scorpion on either side), and the 
Arabic script shows resemblances to cendra sengkala. 

Two Rante gazebo, identical in shape, are located on opposite sides of the road leading to the tomb of 
Sunan Bonang in the third zone (Jeroan Zone). The architectural form of the Joglo (house) building must be 
conserved from an archaeological perspective. The Saka Guru has been decorated with a floral decoration 
within a 28-sided frame (Greek Cross Motif) and a top resembling a king's crown. The tumpal decoration with 
tendrils is an evolution of decorative patterns from earlier periods. 

 
THIRD ZONE: JEROAN  

The area of Sunan Bonang's tomb in the third zone, known as the Jeroan zone, is considered a sacred area. 
The dome of Sunan Bonang's tomb is shown clearly in this area (see Figure 13). The dome of Sunan Bonang's 
tomb is designed in the style of a joglo, featuring a square shape that measures 11 meters × 11 meters and has 
a height of 6.65 meters. In addition to the dome of Sunan Bonang's tomb, there are other new structures in 
the Jeroan area. 
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Figure 13. (a) Layout of the Sacred Area of Sunan Bonang's Tomb, (b) Dome Design of Sunan Bonang Tomb. Source:[27], (c) Dome of 
Sunan Bonang Tomb. [Author, 2023] 

 
The tomb dome structure comprises the main chamber and a porch featuring a three-story pyramid roof 

crafted from teak wood with a width of 8/20 cm, a top sunduk (a structural stabilizer for pole construction 
designed to resist sway and shocks), and a bottom measuring 18/18 cm. Both sections of the structure are 
embellished with tendrils supported by framework poles measuring 18 cm x 18 cm and fasteners measuring 
20/8 cm, as well as usuk (long wood or bamboo installed as the ribs of the structure). The pyramid-shaped 
tomb dome construction is a crucial element designed to control air circulation in the space [49]. 

The dome is decorated with teak wood shingles, which are thin pieces of wood measuring 50 cm in length, 
24 cm in width, and 2 cm in thickness. The mustaka (crown) is crafted from brass. The base is covered with a 
tumpal shape, a decorative pattern with a triangular area with many curving shapes, enhancing its aesthetic 
appeal [52]. The top part is round, and the middle section is square, also embellished with a tumpal shape. The 
dome construction is supported by four main pillars called saka guru, made of 18/18cm teak wood, and saka 
rawa pillars made of teak wood. These pillars serve as supports for the roof and are located at each corner of 
the tomb chamber wall [53]. Additionally, there are 11 pillars and 4 additional pillars at the front terrace, 
measuring 75/75 cm and made of plastered brick masonry. The component is now aligned with the walls of 
the terrace on the north and west sides.  

According to Figure 9a, the Sunan Bonang Tomb is placed centrally among other tombs in the third zone, 
known as the Jeroan Zone. The grave of Sunan Bonang is located in the central area, and the nearby tombs 
have a strong connection to Sunan Bonang. Relationships can be developed through blood relatives within a 
family or through emotional connections. Similar findings are evident in other tomb sites in various countries 
[15]. 

The unique feature of Sunan Bonang's tomb is its spatial architecture, which prominently features 
calligraphy. The Arabic calligraphy with aurad (plural of Wirid), admired by Makdum Ibrahim Sunan Bonang, is 
located on the north side of the dome of Sunan Bonang's tomb, as shown in Figure 14. 
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Figure 14. Wirid Calligraphy. [Author, 2023] 
 
The first section includes the recitation of Surah Yunus, verses 62-65. The second word, written in white, 

details the wirid that Makdum Ibrahim Sunan Bonang favored throughout his lifetime, specifically the recitation 
of Surah Al-Fatiha 50 times. The next step is to recite Surah Al-Ikhlas 50 times and send prayers to the Prophet 
Muhammad 300 times. Sunan Bonang admires the wall decorated with this calligraphy. Thus, it is highly 
recommended for visitors to engage in this wirid praise. Engaging in this wirid praise is believed to foster a 
closer connection with Allah SWT and increase the possibility of wishes being fulfilled (Interview with RT, 2022). 

In addition to calligraphy, a new guard post is being built to the northwest, and to the east, a new structure 
is designated for accommodating visitors. Next to the building lies an empty area that was previously used for 
storing wood to renovate the dome of Sunan Bonang's tomb. A new iron door on the eastern side of the dome 
now connects the Jami' Mosque in Tuban City with the tomb. 

Visitors must pass through a gate called Gapura Paduraksa before approaching the Jeroan zone. Visitors 
cannot enter the Jeroan area right after passing through the Paduraksa gate. This type of gate is also present 
in several pagoda and temple structures, serving as barriers between different spatial zones [26], [47]. The 
picture of the Paduraksa gate is shown in Figure 15. 

 

 
 

Figure 15. Paduraksa Gate [Author, 2023] 
 

In addition to the dome of Sunan Bonang's tomb, the Jeroan area also includes a gazebo located to the east 
of the Kelir wall. A Kelir wall is a structure used for constructing walls, as shown in Figure 16. The local name 
for it is Manten gazebo, characterized by a square shape measuring 4.6 meters by 2.95 meters. It resembles a 
smaller version of a Rante gazebo. The floor consists of a 22 cm high plastered brick masonry supported by 
four pillars that hold up the building's roof. This pillar is constructed of plastered masonry and decorated with 
pelipit-pelipit (frames) at the top [54]. 

The Manten gazebo is smaller than the gazebos at the Sunan Bonang tomb, yet it features a simple shape 
with distinctive historical value. In the past, many brides and grooms visited the tomb of Sunan Bonang before 
entering the dome. They were expected to briefly stop at the Manten gazebo to get advice about the marriage. 
The valuable opportunity for newlyweds to receive guidance on managing their family for the future. Visiting 
the tomb on a pilgrimage is a method to gather knowledge and get insights into life [14]. 
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Visitors move through a Kelir wall, located north of Gate III, which resembles a fortress, after passing 
through the Paduraksa gate and before entering the tomb dome. The wall is a brick construction that measures 
2.5 meters in length, 2.1 meters in height, and has a thickness of 0.43 meters.  

Both edges have pillars that measure 48 x 42 cm. Two porcelain plates decorate the front of the pillars, 
with the top plate being smaller in size. A large panel, decorated with flat seams, is set in the center of the 
wall, accompanied by four smaller panels embellished with porcelain plates. Porcelain plates are decorated on 
three sides of the huge panel. Small porcelain plates decorate the spaces between the small panels. The wall 
features a pyramid-shaped wall head at the top and a slightly downward-placed plate in the middle. There is a 
beautiful porcelain plate on the east side of the eastern pillar, and the building construction and its materials 
are still in fine shape. Having a gate and walls decorated with ornamentation are crucial elements of a sacred 
area [49]. 

 

 
 

Figure 16. Kelir Wall. [Author, 2023] 
 

The plate connected to the wall above contains a transcription of the Arabic Pegon letters, obtained from 
the Complete Inventory document of the Sunan Bonang Tomb, compiled by the Tuban Regency Education and 
Culture Department Office in 1989. The source of this information is Mr. (AS) from Tuban [27]. The writing on 
the bottom of the plate reads: 

 
1. Rehing Sofyang Menanam Tamu 
2. Simpan Serahi dalam Perigi 
3. Sudahlah Perjanjian Kita Bertemu 
4. Dimanakan Dapat Disalahi Lagi 
5. Simpan Serahi Dalam Perigi 
6. Hulid Memetik Jualan 
7. Dimanakan Dapat Disalahi Lagi 
8. Baiklah Kita Berkenal Kenalan 
 
There are other vocabulary words in the note that have not yet been identified, so further research will be 

needed to understand the transcription's results. The presence of foreign terms can lead to uncertainty over 
potential errors in the writing or reading process, or something similar [27].  

The Sunan Bonang tomb area spans from north to south and comprises three separate areas, each enclosed 
by a tall wall and featuring the paduraksa gate as both the entrance and exit, as shown in Figure 4. This shares 
similarities with many architectural zones seen in Chinese civilization, Hindu, and Buddhist cultures, all of which 
split an area into three zones [20], [23], [47], [48], [51]. Visitors must cross the first zone of the Jaba zone in 
the south, proceed north to the Jaba Jeroan zone, and finally reach the Jeroan zone, where the Sunan Bonang 
tomb dome is located. 

 
B. COMMODIFICATION OF SUNAN BONANG'S TOMB 

The increase in visitors to the Sunan Bonang Tomb has resulted in various impacts [20]. One of the factors 
contributing to the increase in pilgrim visits was a comment made by a religious official, who noted that visiting 
Sunan Bonang's tomb was similar to visiting all the wali’s (religious figures’) graves (Interview with FH, 2022). 
It is believed to represent the increase in visits to the Sunan Bonang Tomb. 

The high volume of visitors necessitates tomb management to offer services to visitors [17]. These kinds of 
services alter the significance of the Sunan Bonang Tomb (Commodification). Initially, visits to the Sunan 
Bonang Tomb were solely for religious pilgrimage. Public trips to the Sunan Bonang Tomb have become 
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regulated religious tourism visitation due to enhanced administration and services (Interview with MU, 2022). 
Effective management also impacts the economic conditions of the nearby community, encompassing 
managers and officials. It aligns with the view that the commodification process is closely linked to capitalism 
[15]. 

The transformation of a sacred site into a religious tourism destination at Sunan Bonang's tomb is 
supported by: a) Employee management to establish a structured system for managing human resources and 
operations at the tomb; b) Financial transactions and employee welfare (Abdi Dalem) as evidence of the 
organized administration of the institution and activities to ensure well-being for Abdi Dalem, along with 
financial transparency regarding the contributions from pilgrims. The supervision of tomb officials supports 
the organizational governance of the foundation, along with government participation through the Cultural 
Heritage Conservation Center (Interview with IL, 2022).  

Facilities and infrastructure are necessary to enable the commodification and positive experiences for 
visitors at the Sunan Bonang Tuban tomb, while also considering the preservation of the historical site [3]. The 
infrastructure and facilities mentioned are located in different zones within the Sunan Bonang tomb area. 
These zones are classified into three distinct areas: Jaba, Central Jaba, and Jeroan, which contains the tomb of 
Sunan Bonang (Interview with RT, 2022).  

The evident is not only in the construction of facilities but also in the management, budgetary planning, 
and financial accountability of the foundation. Additionally, the purchase of goods by several supporters serves 
as a means of supporting the commodification of sacred sites into religious tourism. Tombs, as cultural 
artifacts, require proper administration and maintenance by qualified officials to prevent their sacred purpose 
from being overshadowed by religious tourism [6]. Effective management will create a balance between the 
sacred and commodification, allowing for accessibility and opportunity [23], [44]. 

The commodification that occurred at Sunan Bonang's tomb, with the formation of three zones, represents 
a gradation of values. The intended gradation is a movement from the first zone (Jaba) to the second zone 
(Central Jaba) and ending in the third zone (Jeroan). The presence of a gate limits movement between these 
zones. The purpose of this gate is to act as a gradation barrier between zones. It means that pilgrims need time 
to make the move (Change). The process of moving pilgrims from the first zone to the third zone is analogous 
to humans who initially prioritize worldly traits and then shift towards spiritual ones.  

Besides the horizontal zoning symbolized by three zonings, the Sunan Bonang tomb features a mausoleum 
that forms a tumpang sari and is conical, culminating in one point (top of the mausoleum). The vertical zoning 
can be interpreted as meaning that humans are also in the process of moving towards a spiritual goal. This 
interpretation of the zoning of the Sunan Bonang tomb aligns with Foucault's theory, which posits that the 
ultimate goal involves transitioning from the bottom to the top, from the scattered to the centralized, and that 
the strategy employed to achieve this goal is a process [37]. 

The pilgrim's journey from the first zone to the second zone must have a goal. After reaching the third zone, 
pilgrims should uphold good values , including performing good deeds for everyone. It is realized because 
pilgrims have passed through various zones that shape them into good people. Goals like this are what 
ultimately maintain the sacredness of a tomb. The commodification that occurs should also have a positive 
impact because it increasingly shapes people to become spiritual [29]. 

 
4. CONCLUSION 

This study investigated the process of commodification of Sunan Bonang's tomb, transforming it from a sacred 
site to a destination for religious tourism. Three key factors have contributed to the commodification of sacred 
space at the Sunan Bonang tomb, which is zoned for religious tourism. The first is the enthusiasm of those who 
view pilgrimages as a tradition passed down through generations to honor ancestors or those deemed deserving. 
The government perceived this opportunity as an initiative to upgrade the guardian's burial to meet tourist 
standards by providing various services. The foundation, with complete responsibility for cemetery maintenance, 
has provided services and facilitation in various forms within each sacred area of the Sunan Bonang Tomb. 

The sacred space at the Sunan Bonang Tomb is zoned into three zones: Jaba, Central Jaba, and Jeroan. The 
zoning division has distinct limits that have developed over time through the process of commodification. 

This research theoretically offers advantages for enhancing knowledge and academic understanding in the 
field of cultural studies. The system can offer suggestions to the tomb management foundation on focusing on 
signs when creating policies for developing religious tourism areas. This approach aims to preserve traditional 
resources important for maintaining the authenticity of the sacred site at the Sunan Bonang tomb. This study 
offers insights from a cultural studies perspective on how to promote religious and cultural tourism without 
compromising the cultural products and sacred qualities of the Sunan Bonang tomb, for policymakers.  
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