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1. INTRODUCTION

The persistent challenge of providing sufficient public spaces in densely populated informal settlements, in
Indonesian cities referred to as "kampungs", remains an ongoing struggle. In a kampung, the streets or alleys
initially intended for vehicles and pedestrians morph into multipurpose public spaces that accommodate many
activities. In these areas, the absence of formal regulations and clear delineations between the private and public
domains fosters fluidity in the use of space. It is commonplace for residents to extend their domestic activities
beyond the confines of their homes, utilizing the alley's immediate surroundings for a myriad of purposes. These
include washing clothes, storing belongings, cooking, and eating meals [1]. This adaptability and spatial
transformation reflect residents' ingenuity and resilience in navigating their environment's spatial constraints to
meet their daily needs, even on joyous occasions like weddings or sorrowful rituals like funeral ceremonies [2].
Urban public spaces are no longer excessively restricted and controlled, allowing people to regulate themselves
according to their needs. Nevertheless, not all public spaces can spontaneously bring together various interests of
everyday life. The space where these interests can meet is the liminal space between[3].

The concepts of liminality and transformation in architecture are intricately intertwined and pertain to
transitional spaces. Liminal spaces serve as thresholds, representing a transition between two distinct states.
Liminal spaces are ambiguous [4], act as extensions of dominant spaces [5], and mark a productive step toward a
new state [6]. Liminal spaces can also be identified through deterritorialization, where signs of adjustment to
spatial boundaries are found [7]. Both liminal and transformational spaces play crucial roles in fostering
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interactions and experiences that can alter perception [4]. Liminal spaces invite users to confront the unknown,
challenging their preconceptions and assumptions.

Meanwhile, transformational spaces are designed to promote new behaviors and adaptations, enabling
dynamic uses that serve the evolving needs of their occupants. In the temporary transition zone, human
movement and response to movement can be studied as liminal [8]. To understand liminal conditions in a spatial
transformation, it is necessary to involve experiences or rituals that bring humans to a different reality [9].

This research identifies spatial factors contributing to the development of liminal spaces in densely populated
urban kampungs. The festival of Eid al-Adha in Kampung Cikini is examined as a means of representing liminality
in high-density settlements. Kampung Cikini represents an urban kampung in big cities in Indonesia, with a
population of 4,492 (based on 2024 demographic data for RW* 01) living on 1.5 hectares. As in typical informal
urban kampungs, the inhabitants live in solidarity and are excluded from the making and targeting of urban
planning development plans [10].

Eid al-Adha, a festive occasion in the Islamic calendar, is rooted in the tradition of commemorating the
profound lesson of sacrifice exemplified by Ibrahim, reflecting themes of obedience and devotion. In Indonesia,
the jubilation of Eid al-Adha has been adapted to local cultures; thereby, its procedures are incorporated into
indigenous cultural values and are spatially linked to local community culture and habits.

This study aims to elucidate the spatial factors related to liminality by analyzing the unique features of urban
kampung and their adaptation to the requirements of the Eid al-Adha procession. Drawing on theories of
liminality, field observations will scrutinize the ritual of Eid al-Adha in Kampung Cikini, a densely populated
kampung in central Jakarta. It should be noted that the scope of this inquiry is limited to Kampung Cikini as the
case study, which may constrain the generalizability of findings regarding liminality during the Eid al-Adha
procession. However, it is envisaged that this analysis will offer fresh insights into the distinct characteristics of
kampung and their spatial responses to religious rituals. Research questions included: (1) How does the theoretical
concept of liminality enhance our understanding of the liminal characteristics of Kampung Cikini during the
religious festival of Eid al-Adha? (2) What spatial factors shape the liminal nature of Kampung Cikini during Eid al-
Adha festivities? (3) How does Kampung Cikini adapt and transform during Eid al-Adha celebrations, as influenced
by the principles of liminality and spatial dynamics?

1.1. LIMINALITY AND TRANSFORMATION OF SPACE

Urban transformation is a frequently addressed phenomenon in planning and design as cities constantly evolve
and adapt. A transformative, adaptable design approach is necessary for a thriving city to allow for correction [11].
Spatial transformation can occur for desired or undesired reasons[12]. The emphasis on power holders in a top-
down design approach has resulted in numerous urban space transformations based on guerrilla movements [13]
to bridge the gap between social and spatial interactions in the city [14].

Temporary transformations in public spaces can arise from community interventions with minimum and short-
term intervention, known as tactical urbanism [15][16][17]. The objective is to reorganize public space in an
innovative and revolutionary way by the community [18]. Alongside tactical methods, appropriation is frequently
employed as a strategic and tactical technique [19]. The first is inflexible and regulated, whereas the second is
impulsive and cooperative. Using areas for purposes other than their original intent is also considered an act of
appropriation [20][19].

The discourse on spatial transformation and the creation of space beyond planning intersects with the concept
of liminality. Turner [21] was the first to express this idea, noting that group members symbolically change from
one status to another during a ritual process. The transitional state is called liminality. The transformation process
entails alterations in space, time, and meaning, establishing a close relationship between liminality and experience
[22]. Physical and mental transformations enable individuals to perceive distinctions between unfamiliar
situations. Liminality possesses two defining characteristics: constructive and destructive [23]. Constructive
liminality entails negotiation and adaptation, as transitional spaces retain existing values. Constructive transitional
spaces create adaptable environments [24] and foster a dynamic spatial experience [25]. Destructive change
occurs when the transitioning space abandons its previous value, which is deemed inconsistent with the intended
values.

Liminality synthesizes opposing traits by allowing them to coexist [6]. It makes forming new configurations
easier, improving the space's functionality. In urban design, the pursuit of inclusive spaces remains a fundamental
objective. The liminal properties in urban spaces facilitate spatial transformation, creating opportunities to expand
dominant spaces [5]. The liminal properties present in urban spaces promote the development of more inclusive
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and flexible environments [26][27][9][7]. Liminal properties in urban spaces facilitate ongoing transformation,
creating diverse, participatory spaces within the city.

1.2. ROOTS OF EID AL-ADHA

In his book The Lawful and the Prohibited in Islam, Qaradawi [28] stated that Eid al-Adha has its roots in the
story of Abraham, who, in a solemn vow, pledged to sacrifice his son to fulfill God's will. Upon the birth of his son
Ismael, Abraham remained steadfast to his vow. The narrative unfolds as Abraham repeatedly receives visions
commanding him to sacrifice his son, showcasing his unwavering devotion to divine obedience. In recognition of
his steadfastness and fidelity to his promise, God gave Abraham a beautiful ram from heaven, which he then
offered as a sacrifice. Following this divine intervention, Abraham and his companions prepared the ram's liver as
a meal, sharing the remaining parts with those in need. To commemorate this significant occasion, Muslims engage
in the practice of sacrificing animals, symbolizing their commitment to faith and obedience [29].

Animal sacrifice occurs during the 10, 11™ 12™ and 13" days of Dhu al-Hijjah, the 12" month in the Islamic
lunar calendar. In the Gregorian calendar, these dates vary annually, advancing roughly 11 days earlier each year.
These days coincide with the Hajj, the pilgrimage to Mecca, during which pilgrims converge to perform religious
rituals [30]. The Quran emphasizes this religious duty, and the Prophet Muhammad also sacrificed animals
throughout his life. The sacrifice in Islam aims to get closer to Allah, whether in the form of slaughtered animals
or anything else. Imam Malik, Asy Syafi'i, said that the Qurban is not obligatory but sunnah for people who can
afford it (wealthy) [31]. If someone still needs money to meet their basic needs, they are not required to perform
the sunnah of sacrificing. The Prophet Muhammad recommended dividing the meat into three parts and
distributing it among the needy, neighbors, and relatives. By doing so, the meat can be distributed to many poor
homes.

Since Islamic tradition centers on Mecca as a focal point, the Eid al-Adha celebration is particularly grand,
coinciding with the Muslim community's conclusion of the Hajj pilgrimage [32]. The jubilation of Eid al-Adha in
various locations has been adapted to local cultures, incorporating local cultural values into its celebration. Egypt
shares a celebration similar to Indonesia's, with neighborhood streets serving as gathering places for qurban
animals. The slaughtering procession in Egypt is typically carried out and witnessed by men, while wives prepare
feasts and children visit neighbors for socializing [33]. In Saudi Arabia, the Eid al-Adha celebration centers on the
ritual of sacrificing animals in urban areas [30]. The urban animal slaughter process is carried out by the head of
the family, with family members present as witnesses. After the animal is sacrificed, wives cook the traditional 'Al-
Hamis' dish and enjoy the meal together. In Mauritania, Eid al-Adha celebrations also take place in households.
The qurban animals to be sacrificed are raised in each household and slaughtered in their home courtyards [34].
This practice is linked to their belief that the soul of the sacrificed animal will protect their homes. In contrast, in
Malaysia, mosques are customary to oversee Qurban ceremonies on behalf of the Qurban participants [35].

1.3. EID AL-ADHA IN INDONESIA

In Indonesia, where the Muslim population constitutes 95% of the country, observing Eid al-Adha holds
immense significance, transcending mere religious observance to embody a deeply ingrained cultural tradition
[36]. During each Eid al-Adha, the media consistently reports on the number of sacrificial animals contributed,
particularly by government officials or local authorities [37]. Even in Eid al-Adha's smallest community gatherings,
disclosing the number of sacrificial animals remains imperative, serving as a testament to transparency and
accountability in performing sacrificial services. The celebration of Eid al-Adha in Indonesia also carries distinct
characteristics that inject local culture into the festivities. Across different provincial cities in Indonesia, there are
diverse ways to commemorate Eid al-Adha that resonate with local religious and cultural traditions [38]. These
distinct customs exemplify how Eid al-Adha is not merely a religious observance but an occasion to fortify
communal bonds [39].

Individuals seeking to perform a sacrifice begin searching for a suitable sacrificial animal several weeks or even
months before Eid al-Adha. These animals are commonly procured from animal markets, specialized sacrificial
animal traders, or zakat amil institutions coordinating urban programs. Typically, the animals purchased are cows
and goats, with selection dependent on financial capacity and the quantity required to fulfill the sacrificial
obligations. The sunnah encourages those who undertake the sacrifice to carry out the slaughter or witness the
process personally. Conducting sacrifices within one's community is recommended, fostering closer ties with
neighbors while facilitating the sharing of meat with relatives and nearby residents [40].

The sacrificial ritual can be conducted in any suitable and permissible location, such as a mosque, an open field,
or a designated area arranged by the sacrificial committee. However, Islamic tradition advises that the slaughter
take place in open spaces, particularly in areas where Eid al-Adha prayers are performed. Regardless of location,
utmost attention should be given to cleanliness, health, safety, and animal welfare. The designated slaughtering
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area should be dry and segregated from public facilities. Additionally, it is essential to provide a separate space for
meat cutting and handling offal, ensuring proper hygiene and sanitation practices throughout the process [32].

The Eid al-Adha ritual traditionally requires a spacious, open area to enable the community to participate in
the activities in a conducive setting. Eid al-Adha in Indonesia commences with the Eid prayer, usually performed
collectively in mosques or public spaces such as fields, town squares, and even streets. While numerous guidelines
exist, the specifics of how these rules are applied, such as the accommodation of the Eid prayer on the street, are
not strictly dictated. This flexibility allows the community to interpret their religious duties, local customs, and
spatial constraints in ways that foster traditions that persist to the present day. Spatial limitations are seen not
only as an isolated condition but also as part of everyday life and as an attempt to adopt a community perspective
on the living environment [41].

1.4. PROCEDURES OF QURBAN

The tradition of publicly slaughtering sacrificial animals dates back to ancient times and has been observed
across diverse cultures and religions worldwide as a form of worship or religious expression [42]. However, during
Eid al-Adha, while the sacrificial slaughter is also conducted in public, the primary objective is to demonstrate
transparency in the execution of the sacrificial service [40]. Beyond technical and spiritual considerations, the
exposure to sacrificial rituals offers a valuable opportunity to impart moral education, particularly to the younger
generation, including children. In detail, to ensure compliance with the technical requirements for proper
slaughter and food safety, specific guidelines dictate the facilities and equipment that must be made available,
including: (1) A shaded area or roofed structure to provide protection from the elements during the slaughter
process; (2) Blood collection hole, with dimensions vary based on the number and size of animals to be
slaughtered; for every 10 goats/sheep: width 0.5 m, length 0.5 m, depth 0.5 m; for every 10 cows/buffalo: width
0.5 m, length 0.5 m, depth 1.0 m, (3) A sturdy wooden block measuring 7 cm x 15 cm x 75 cm to support the neck
during slaughter; (4) A durable rope with a diameter of 2 cm for securing the animal during the process; (5) A high-
quality, sharp stainless steel knife, along with a cutting board, meat container, and plastic mat for cleanliness and
hygiene; (6) Equipment for sharpening the knife to maintain its cutting efficacy; (7) Adequate clean water for
washing and sanitising hands, equipment, and the slaughter area; (8) Soap for handwashing and maintaining
hygiene standards throughout the process [43].

Eid al-Adha celebrations in Indonesia tend to be democratic, in that Muslims are allowed to determine how
gurban is implemented based on each community's comfort and capabilities[44]. The spaces around settlement
areas are reinterpreted and rearranged to facilitate the implementation of activities. It involves open spaces such
as streets, fields, or vacant lots, as well as private spaces such as homes, which undergo territorial negotiations
and arrangements to support execution. The temporary functions that fill everyday spaces in these settlement
areas then become the subjects of this study regarding the flexibility of urban spaces, particularly in the specific
morphology of the kampung, and the factors that influence this flexibility.

In most urban kampungs in Indonesia, spatial transformations are readily discernible through shifts in daily
routines leading up to the Eid al-Adha festivities [45]. Preparations for the celebration engender heightened
interaction among residents, infusing the kampung spaces with vibrancy as the community transitions towards
the qurban event. Evidence of this transition is apparent in the storage of sacrificial animals, the cleaning of yards
and roads, and the adornment of the area with banners and street lights. These subtle alterations in daily practices
signify the ongoing period of transformation. In this sense, the daily activities and rituals during Eid al-Adha held
in Kampung Cikini are studied in detail to understand the spatial transformation tendencies of urban kampungs in
Indonesia.

2. METHODS

The basis of this study is Turner’s theory that liminality is foundational for understanding transformative social
processes in rituals [21]. It employs a qualitative research methodology that emphasizes both participation and
observation. Researchers engaged with local residents in dual roles [46]: as active participants in the Eid al-Adha
festival and as observers precisely recording events and descriptions for a comprehensive perspective A carefully
designed methodological strategy guided the data collection, which included: (1) one researcher observed and
documented interactions between residents and their environment into logbook; (2) another researcher captured
photographs and videos focusing on the spatial adaptations made during the celebration; and (3) the integration
of findings from (1) and (2) accelerated a distinction understanding of social interactions among residents and the
spatial patterns that emerged throughout the ritual. This structured approach allowed for a richer depiction of the
dynamics process during the Eid al-Adha celebration.
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Data analysis for this study utilized a combination of visual [47] and narrative methodologies. The data from
the logbook, video, and photographs were examined in detail to understand how the spaces in Kampung Cikini
were transformed in the context of liminality during Eid al-Adha. To mitigate potential biases stemming from the
research team's dual role as participants and researchers, interviews were conducted with residents who actively
participated in the ritual. This approach aimed to validate the researchers' analyses by incorporating community
members' perspectives, thereby minimizing the influence of the researchers' subjective experiences on the
findings. The interviews were carefully structured to elicit residents' insights regarding the rituals and the spatial
dynamics during the celebration. The data from the interviews were analyzed using thematic coding [48], which
facilitated the identification of recurring motifs and narratives. This comprehensive analytical framework enriched
the understanding of the complex interactions between space and social practices during the Eid al-Adha ritual.
According to Lefebvre [49], space and its implications are socially produced. The study's analytical framework
included examining movement patterns, spatial use, spatial interpretations, and spatial elements. These factors
contributed to the process of spatial transformation, revealing how they are catalyzed by liminality during the
ritual of Eid al-Adha. By framing the methodology within established qualitative research practices, the potential
for bias was minimized, enabling a rigorous and valid exploration of the spatial dynamics of this significant cultural
event.

3. RESULT AND DISCUSSION

3.1 RESULT

The discussion in this section covered the parameters that have been explained previously, which are based
on three criteria that form liminal space: (1) the chance to overlap, (2) the transition of experiences, and (3) the
act of having to pass through. To examine how Kampung Cikini's limited spaces are converted into liminal spaces,
observations assessed against these three criteria were paired with unstructured interviews with all parties
involved in the Eid al-Adha ritual activities.

LEGEND
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Figure 1. The condition and settings of the Eid al-Adha Prayer held in Cikini Kramat St.
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3.1.1 Preparation of Eid-Al Adha in Kampung Cikini

Kampung Cikini is located in the city's central region and accessible via several entrances. The Central Jakarta
government formally recognizes Kampung Cikini's leadership structure, which is assigned to Kampung Cikini as
RW 01 from the Pegangsaan subdistrict (Menteng District). Thirteen RT? Heads and one RW Head oversee RW 01's
operations. Like many urban kampungs, Kampung Cikini features a labyrinth of slender streets and alleys lined
with compact, tiny houses. High building density, limited access, and open space are part of this area's identity.
Within this kampung runs the Kali Keroncong, a five-meter-wide canal constructed during the colonial period
primarily as a city drainage channel, which ultimately flows into the Ciliwung River. Additionally, the kampung is
equipped with rainwater drainage sewers along the alleys, which collect rainwater and household wastewater and
eventually direct it into the Kali Keroncong before flowing into the Ciliwung River (Fig. 1).

The Eid al-Adha celebration begins with Eid prayers, which must be performed before Dzuhur. It commences
with a collective takbiran, where the community chants the glorification of Allah after the morning prayers,
continuing until the sun ascends. At 07:20, the congregational Eid prayer started. Hence, its implementation
requires a space large enough to accommodate all Muslims living in Kampung Cikini. The location was around the
RW center (Bale Kini) and the Badminton Field on the kampung's main street, Jalan Cikini Kramat. This field is used
daily as a gathering place for kids to play, for men's security patrols, or for other public activities. The Eid prayer
itself is a sacred activity; when performing prayers, Muslims must keep themselves clean and perform ablution
(wudu). Because of this, the prayer location must also ensure sacredness and purity. Jalan Cikini Kramat was
transformed into a dedicated space for Eid prayers through a meticulous process. The street was adorned with
repurposed banners, protective tarpaulins, and personal mats, creating a comfortable and hygienic prayer area.
Each individual's prayer mat (sajadah) was carefully placed, ensuring a sacred, organized environment. This setting
adjustment creates a different ambience rather than everyday realms. The Eid prayers commenced under the
guidance of an imam positioned on the pulpit before the congregation. Adhering to the tradition of shaft
formation, worshippers were segregated by gender, fostering a sense of unity and reverence (Fig. 1).

3.1.2 Qurban Procession in Kampung Cikinl

The RW Head conducted a democratic deliberation among the management of RW 01 Kampung Cikini to
determine the location of the sacrifice. This procedure was chosen because, in the past, several RTs made their
own sacrifices, which complicated management of both distribution and sanitation afterward. Based on
discussions with all residents, three locations have been designated as permanent locations for the past ten years.

Ciliwung river
Keroncong river

CIKINI STATION O SLAUGHTERING LOCATION

Figure 2. Kampung Cikini and the three-slaughtering locations

2 RT: Rukun Tetangga (Neighbourhood Unit)
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The first location is the same for Eid Prayers (Fig. 3 and Fig. 5a). Here, they sacrificed two cows and four sheep.
As shown in Figure 3, the street's drainage sewage was repurposed as a disposal area. The sewage also served as
a marker for delineating where slaughtering activities can take place. As shown in Figure 3, the street’s drainage
sewage was repurposed as a disposal area. In addition to this practical use of the drainage sewage, the location
conveniently borders the badminton field, providing ample space to place sacrificial animals temporarily. This spot
proved to be the optimal choice for slaughtering due to its convenient accessibility and sufficient capacity to allow
spectators to observe comfortably. Vehicular traffic of motorbikes and bicycles continued to flow through the
area, mainly because Cikini Kramat Street serves as a primary thoroughfare for local residents and functions as a
vital shortcut connecting east-west access routes. It also illustrated that the activity did not necessitate the street's
closure.
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1 KAMPUNG CIKINI KRAMAT MAP r

Captured on [dul Adha 2023 | 29 Juni 2023
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Figure 1. The slaughtering process at Cikini Kramat Street

The second location was in Gang Ampiun, a bustling alley lined with houses and home-based petty businesses,
which served as the primary access for motorbikes. Although just an alley, this space meets many needs, thanks
to its intimate public spaces compared to other areas. The facades of houses facing the alley are used for business
and activities that invite interaction. It supports the emergence of intersecting interests that yield flexible, adaptive
interpretations of space, enabling spontaneous transitions in experience during the sacrifice. Here, the community
sacrificed four cows and four goats. During the Qurban period, the community closed the alley because it could
only accommodate two to three people at a time. Limiting motorbike access means residents will hardly be able
to go anywhere during the Qurban procession. Some residents generously offered to use their yards as temporary
storage space for sacrificial animals for several days. Given the alley's dimensions, the slaughtering process was
significantly quicker and more efficient than the previous location. The sacrificial animals were promptly
transferred from the residents' yards to the alley, where prayers were immediately recited before the sacrifice.
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Notably, the size of a sacrificial animal, especially a cow, nearly matches the alley's width. It presents a challenge
for the butchers to maneuver the animal to ensure its head is correctly positioned on a wooden beam or above
the ditch for disposing of animal blood. The slaughter process becomes notably simpler once the animal is correctly
positioned and allowed to fall. At this site, four cows and four goats were sacrificed (See Fig. 4 and Fig. 5b).

e 4
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Figure 2. Slaughtering at Ampiun Alley and how people deal with the waste

The third location was at the intersection of Cisadane Street and Cilosari Street. The location connects with
two distinct settlements: upscale high-class housing and a kampung. Although the location is significantly larger
than the previous two, it presented a unique challenge: the intersection lies outside Kampung Cikini's
administrative boundaries, requiring more stringent permits and adjustments. Consequently, residents were
required to maintain higher standards of hygiene and cleanliness at this site to prevent visual, olfactory, and
environmental contamination. The residents confined the area designated for slaughtering to street sections
delineated by plastic banners. This measure is intended to prevent direct contamination of the street surface by
slaughtering waste, such as blood. Moreover, since this road intersection connects directly to Cikini Raya Street,
an effective waste management plan was imperative. As at the other two sites, the entire slaughtering procedure
and distribution of sacrificial meat were conducted on-site. Consequently, optimizing the process's efficiency was
essential to ensure that the ritual activities did not disrupt other uses of the space, such as vehicular traffic (Fig.
5c).

Based on observations conducted at three locations where the sacrifice was implemented, several similarities
emerged in the criteria for the required space: legibility and flexibility. Legibility is a criterion that directly
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influences ease of access, public participation, and the festivity of activities, and it indirectly responds to religious
obligations that must be carried out gracefully and collectively. Putting aside limitations of movement and
environmental issues, residents' efforts to perceive and organize space with various properties that support
sacrificial activities are significant aspects of liminality in spatial transformation.

Another similarity was the sanitation challenge. Kampung Cikini arises from narrow alleyways, where
slaughterhouse blood waste is disposed of by using the existing sewage along the alley's edge. This practice,
prompted by space constraints and the complete paving of surfaces, results in waste being funneled into the
sewage system without adequate treatment. According to Islamic guidelines, such waste should be buried in soil,
but the lack of available ground in Kampung Cikini makes this impossible. Consequently, the drainage system
discharges into Kali Keroncong, contaminating the Ciliwung River. However, this situation has not raised concerns
among residents, as the drainage channel has long been regarded as a conduit for sewage, and pollution of the
Ciliwung River has been an ongoing issue for years.

(FI1G 5a: ST. CIKINI KRAMAT )

DAILY SETTING EID AL-ADHA SETTING

SIWAGE- -/ SEWAGE- -/
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FIG 5b: AMPIUN ALLEY
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Figure 3. (a) Transformation of setting before and during qurban in Cikini Kramat St (b) Transformation of setting
before and during qurban in Ampiun alley (c) Transformation of setting before and during qurban in Cilosari St.
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3.1.3 Post-Qurban Celebration

After the slaughtering process, residents began cleaning up the mess. Generally, cleaning and cutting meat
must be done in a separate hygienic place. However, due to limited space, the people of Kampung Cikini clean and
cut meat at places deemed appropriate by their preferences. They used the same place where they slaughtered
the animals, but before that, they cleaned the mess, especially the blood. By continually using the drainage
channels to dispose of animal blood without proper treatment, the community inadvertently contributes to a cycle
of pollution that affects not only the immediate environment of Kampung Cikini but also downstream areas
connected to the Kali Keroncong and Ciliwung Rivers. After the slaughtering, the meat was divided into bags
containing 1 kilo of mixed meat (lamb and beef). The community members returned to the slaughterhouse and
collected their portions of meat.

In Kampung Cikini, as is the case with many urban kampungs throughout Indonesia, residents often gather to
cook and share the qurban meat with their immediate neighbors. Collaboratively, they prepare meals for their
families: fathers clean the meat in sewage at the alley's edge, while mothers prepare the cooking spices while
keeping an eye on their children. Since Kampung Cikini is a densely populated area with limited space, neighbors
who gather to cook and eat are prominently observed along all the alleys. This tradition of communal cooking is
also a longstanding practice in other kampungs and serves as a form of communal entertainment, enhancing the
community spirit.

During the Eid al-Adha procession, from preparation, Eid Prayers, and the slaughtering, distribution, and
communal celebration, the street and alleys were transformed into places for rituals, making the area's
accessibility increasingly limited. There is much human congestion, but it is also another attraction. People passing
by can then be involved in the festivity and camaraderie of residents. This event is also seen as an opportunity for
street vendors to sell before and after the ritual, which creates a sense of liminality [22] that engages the ritual
spectator.

3.2 DISCUSSION

During Eid al-Adha, every slaughterhouse in Kampung Cikini serves as a transitional space, where locals move
from everyday activities to more intense social and spiritual interactions. The ground that has been transformed
for sacrifice on Jalan Cikini Kramat acts as a barrier between the holy rite of animal slaughter, everyday activities
that do not involve ritual, and the sacred activity of Eid al-Adha. It exemplifies the concept of a transitional area
that enables people to face the unfamiliar and question their preconceptions about public space [21] [22].
Similarly, Gang Ampiun was converted from a little alleyway into a ritual place that was centered on the
slaughtering process and the community.

In all sites, community members negotiate and modify existing spaces to accommodate the action of sacrifice
through constructive liminality. In Gang Ampiun, the proximity of residences and warungs, or local retail
establishments, led to varied interpretations of public space and facilitated encounters that promoted the ritual
process. Adaptive behavior in transitional zones is further demonstrated by residents' cooperation in using their
yards as makeshift animal storage sites [24][25]. The slaughter demonstrates a more controlled form of
constructive liminality at the third location, the junction of Cisadane and Cilosari, where locals must follow more
stringent management and hygiene procedures because it lies outside the kampung boundary and is adjacent to
upper-class housing.

The liminal space in sacrificial activities encouraged deterritorialization, transforming commonplace locations
to accommodate the community's evolving demands [6]. Through shared rituals, the urban landscape's new
arrangements foster communal relationships and dynamic involvement with the environment. The physical layout
of the slaughtering areas at each location and the use of drainage basins for waste disposal represent significant
changes to spatial boundaries.

The ritual has promoted inclusion and adaptability in urban planning by converting public areas into hubs for
interaction and cooperation. The liminality that permeates these rituals makes a range of experiences and
interactions possible, thereby promoting identity among residents [5][26]. Street areas' flexibility demonstrates
their capacity to support a range of uses depending on the community's needs, enhancing both public life and
cultural identity.
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4. CONCLUSION

As the concept of liminality continues to evolve, the discussion surrounding the Eid al-Adha ritual in Kampung
Cikini offers new insights into how rituals manifest within the unique confines of a densely populated urban
kampung. Traditionally associated with transformation and threshold spaces, the ties between liminality and
spatial-cultural dynamics warrant deeper exploration. By examining how space is reconceived and utilized during
this significant religious event, valuable insights emerge into the symbiotic relationship among the physical
environment, the unfolding ritual practices, and the communal life animating these spaces. This perspective
enriches perceptions of liminality and emphasizes the adaptive and collaborative nature of community practices
amid urban spatial constraints.

This preliminary finding suggests that residents perceive streets and alleys as transitional boundaries that
facilitate rituals in their communal spaces, thereby introducing a sense of liminality into the celebration. However,
further analysis reveals that these thoroughfares serve as essential elements for transformation, not merely by
chance, but because they are integral to community engagement. Due to the densely populated environment,
residents adapt to limited living areas by utilizing streets as extensions of their communal space. Consequently,
significant activities, including the entire Eid al-Adha procession, take place predominantly in these areas.

Specific spatial characteristics of the streets profoundly influence the ritual transformation. The narrowness
and confined layout of these pathways, along with limited visibility, enhance sensory experiences and foster a
heightened sense of intimacy among residents. This confinement directs collective attention and energy towards
the Eid al-Adha rituals, reinforcing communal bonds. Furthermore, the streets act as dynamic conduits of life,
facilitating a continuous flow of activities. However, spatial constraints introduce movement ambiguity as
residents navigate, shift, and engage in various activities within the compact confines of streets and alleys. This
blending of movement and function underscores adaptability and communal harmony, transforming everyday
pathways into arenas of shared cultural expression.

Ultimately, the Eid al-Adha ritual in Kampung Cikini exemplifies how communal spaces serve as platforms for
shared experiences and activities that reinforce community ties and cultural identity. The rituals bring people
together and transform the urban landscape, infusing it with purpose and a collective spirit. In this context, the
practices surrounding Eid al-Adha provide a lens through which to examine the dynamics of communal life,
environmental stewardship, and cultural continuity. However, these practices also pose challenges, such as the
environmental impact of ritual waste disposal, highlighting the need to re-evaluate traditional practices towards
sustainability. The call for alternative waste management solutions underscores the importance of integrating
environmental consciousness within these significant rituals.
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