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ABSTRACT

This study explores symbolic narratives embedded in the Javanese-Islamic tradition—Soko Tatal, Goa Kreo, and
Lawang Bledeg—through a cultural linguistics lens. Combining semiotics (Barthes), conceptual metaphor theory (Lakoff
& Johnson), and hermeneutics (Gadamer), it analyzes how language functions as a medium for encoding collective
spiritual, ecological, and ethical meanings. Drawing on field interviews, visual artifacts, and ritual discourse, the
research reveals that each symbol operates not merely as a cultural object but as a living linguistic construct. Soko Tatal
represents creative unity from fragments; Goa Kreo reflects non-human agency and environmental stewardship; Lawang
Bledeg symbolizes inner restraint and sacred transition. These are cognitively structured through metaphors such as
limitation is strength, nature is a spiritual partner, and lightning is controlled desire. The study further highlights the
shift in language registers across generations, from performative oral forms to descriptive digital expressions, without
erasing conceptual integrity. Rather than documenting myths as static folklore, this research demonstrates that symbolic
narratives act as cognitive and communicative systems that adapt, survive, and reproduce meaning. The findings offer
a theoretical contribution to non-Western perspectives in cultural linguistics by situating local epistemologies within
global discourse. Ultimately, the study proposes a replicable analytical framework for investigating how vernacular
traditions construct meaning through symbolic language, connecting symbolic representations with culturally embodied

cognition.
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1. Introduction

In the tradition of Javanese Islamic-Javanese society,
local symbols and narratives are not just aesthetic cultural
products, but rather a mechanism of value representation
that plays an active role in shaping collective identity .
The folklore and myths that developed around the Great
Mosque of Demak—such as the Legend of Soko Tatal,
Goa Kreo, and Lawang Bledeg—not only keep traces of
religious history, but also reflect social constructions that
are full of symbolic meaning ", Symbols such as poles
made of wood chips, animals such as apes, or natural phe-
nomena such as lightning serve as cultural texts that con-
vey concepts of power, spirituality, as well as man’s rela-
tionship with nature and God “*. In this context, folklore
is not just an entertainment narrative or oral heritage, but
also a linguistic device that reproduces systems of belief,
ethics, and cosmology in an Islamic framework that is in-

B19 The presence of these

tegrated with local traditions
symbols shows that the cognitive structure of society is
inseparable from the cultural construction that is preserved
through language. These narratives form a collective mind-
set that is internalized in daily social and religious practic-
es. Therefore, folklore can be understood as a form of val-
ue articulation through a sign system that has pedagogical,
ideological, and transformative functions "'
However, the study of Javanese Islamic myths has
been more often focused on historical, architectural, or rit-
ual aspects, and has not touched much on how language
and symbols work systematically in shaping meaning
(3719 In fact, through the perspective of modern linguis-
tics, especially semiotics and cognitive linguistics, myths
can be read as a system of signs that store layers of com-
plex meanings """’ Roland Barthes’ semiology allows
the reading of symbols as cultural representations that
are not neutral, but rather loaded with ideological content

20221 Meanwhile,

that undergoes a naturalization process
the conceptual metaphor theory developed by Lakoff and
Johnson explains that language not only reflects the world,
but shapes the way humans understand the world through

mapping between concrete and abstract experiences. In

traditional narratives, the process of meaning does not
take place explicitly, but is present in the form of symbolic
structures and repetitive conceptual patterns. For example,
the act of arranging wood in Soko Tatal is not only under-
stood literally, but as a metaphor for achievement through
limitation and collaboration 2", With a linguistic ap-
proach, it is possible to uncover the cognitive dimension
behind forms of cultural expression that have been consid-
ered purely traditional or spiritual.

Departing from this background, this research aims
to reveal the symbolic meaning and metaphorical struc-
ture contained in the three main narratives surrounding
the Great Mosque of Demak. The analysis is directed to
identify key symbols, interpret their denotative and con-
notative meanings, and map how each symbol forms a
conceptual metaphor relevant to the cultural context of the
Javanese-Islamic society *** . By positioning folklore
as a linguistic text, this research places symbols and narra-
tives as foundations in the formation of ongoing religious
and cultural discourse. Furthermore, this study also aims
to highlight the dynamics of the relationship between local
narrative structures and community mindsets through the
linguistic tools used. In the context of globalization and
cultural homogenization, this kind of approach also pro-
vides an alternative to preserving local wealth through a
(9321 1t is hoped that the results
of this study will be able to expand theoretical and meth-

solid scientific foundation

odological contributions in the realm of cultural linguistics
and strengthen the position of Islamic-Javanese studies as
an important part of the global anthropological linguistic

discourse.

2. Literature Review

This literature review aims to map and explain the the-
oretical framework that forms the basis of analysis in this
study. With a focus on folklore as a cultural text rich in
religious symbolism and cognitive structures, this section
outlines the main theories used to understand the dynam-
ics of meaning in the context of Islamic-Javanese society.

The approach is interdisciplinary, encompassing cultural
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semiotics, conceptual metaphor theory and cultural herme-
neutics, each of which makes an important contribution to
uncovering symbolic meanings, thought structures and in-
terpretation processes in local traditions. The combination
of these three approaches is expected to provide a thorough
and in-depth understanding of folklore texts as living and

evolving cultural expressions.

2.1.Interdisciplinary Theoretical Framework

This research utilizes an interdisciplinary theoretical
framework that combines cultural semiotics, conceptu-
al metaphor theory, and a hermeneutic approach to text.
These three theories were chosen for their methodological
and epistemological suitability in analyzing cultural texts
that contain religious symbolism and complex cognitive

(222331 “Folklore is understood as a text that con-

structures
tains a system of signs and abstract meaning mapping,
with language as the main medium in the formation and
preservation of cultural values. In this framework, folk-
lore is understood not simply as a traditional form of ex-
pression, but as a cultural text containing a sign system,
collective narrative, and abstract meaning mapping that
develops in the consciousness of the community. Language
is seen as the main medium in the formation, preservation
and transformation of cultural values, where symbols and
metaphors play an important role in conveying ideological,
spiritual and social messages embedded in the daily lives

of Javanese-Islamic communities.

2.2. Semiotics of Cultural Symbols

The main framework in analyzing symbolic meaning

B34 which distin-

is the semiotic theory of Roland Barthes
guishes between denotative (literal) and connotative (im-
plicit meaning formed through cultural associations) mean-
ings, and introduces the concept of myth as a second-level
sign system, an ideological form that has become a collec-
tive consciousness. In this context, symbols such as soko
tatal, bulus, and lawang bledeg are not only understood
as material objects, but as representations of social values
such as unity, spirituality, and divine power. Barthes’ the-
ory allows researchers to uncover how these objects are
treated as signs within the framework of Islamic-Javanese

culture, as well as how local myths reproduce belief sys-

tems in the form of narratives **>.

2.3. Conceptual Metaphor Theory

To understand the cognitive structure underlying the
use of symbols in narratives, this study uses Lakoff &
Johnson’s conceptual metaphor theory . In this theory,
metaphor is not only considered as a language style, but
as a thinking mechanism that maps concrete experiences
(source domain) into abstract concepts (target domain). For
example, in the Soko Tatal narrative, the wood splinters
that are joined together to form a mosque pole are not only
a symbol of togetherness, but also represent a conceptual
metaphor that unity is strength. Similarly, the appearance
of monkeys as faithful figures in Goa Kreo is understood
as a metaphorical representation of nature as humanity’s

spiritual partner.

2.4. Cultural Hermeneutics

As a complement to the structural and cognitive ap-
proaches, this research also refers to the principles of cul-
tural hermeneutics, particularly Gadamer’s notion of “hori-

. 3
zon fusion” 7

1 In this approach, text interpretation is not
objective or static, but rather a dialogical process between
the interpreter’s horizon of meaning and the historical-cul-
tural horizon of the text itself. The application of herme-
neutics aims to capture the social, religious and historical
context behind the folklore, and avoid ahistorical or reduc-
tionist readings of symbols. Hermeneutics provides a space
to understand symbols not only as formal structures, but
also as dynamic expressions of an ever-changing collective

consciousness in the lives of Javanese-Islamic societies.

2.5. Integration of Approaches

By integrating these three approaches-semiotic, con-
ceptual, and hermeneutic-this study builds a comprehen-
sive analytical framework in reading folklore as a cul-
turally functional text, linguistically, ideologically, and
epistemologically. This combination of theories allows
researchers not only to identify symbols and meanings, but
also to understand the cultural logic and conceptual struc-
ture underlying the construction of cultural values in Is-
lamic-Javanese society. This combination of theories pro-

vides a sharp analytical tool for researchers to explore how
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cultural symbols are produced, passed on, and reinterpret-
ed by society. By understanding the relationship between
language structure, conceptual metaphor and interpretive
context, this research is able to reveal the cultural logic and
conceptual structure underlying the construction of values
in Islamic-Javanese society. In addition, this approach also
enables a critical reading of how cultural meanings are
shaped within dominant discourses, as well as how local
communities negotiate their identities through folkloric

narratives that continue to live and evolve.

3. Materials and Methods

This study uses an interpretive qualitative approach
designed to explore symbolic meanings and metaphori-
cal structures in Islamic-Javanese folklore centered on the

3949 This method was chosen

Great Mosque of Demak
because it is suitable for studying cultural texts that are
narrative and symbolic, where meaning is not only located
on the surface of language, but also hidden in deeper con-
ceptual structures. The main focus of this research is on the
linguistic construction in three folklores, namely the Leg-
end of Soko Tatal, Goa Kreo, and Lawang Bledeg, which
are analyzed as cultural texts that contain a system of signs
and conceptual metaphors. This methodology allows re-
searchers to explore how language works in the formation
of collective consciousness through symbols and narra-
tives. In addition, this approach is relevant to observing the
relationship between the meaning of texts and social prac-
tices that take place from generation to generation in local
communities.

Data were collected through triangulation of sources
that included written narrative texts (folklore transcrip-
tions), field observations of ritual practices related to the
narrative (such as Grebeg Besar and Sesaji Rewanda), and
in-depth interviews with community leaders, site keepers,
and local tradition heirs. The data collection process took
place during the period 2024-2025 in the main location,
namely the Demak Grand Mosque area and surrounding
cultural sites. All data is then categorized thematically
based on the appearance of symbols, the context of use,
and people’s perception of the symbolic meaning. Collec-
tion is done flexibly and openly, allowing for the emer-
gence of unexpected meanings from both oral and non-ver-

bal narratives. The validity of the data is maintained

through member checking techniques and discussions with
local linguists and cultures to ensure the accuracy of inter-
pretation. The participants’ engagement was not only in-
formative, but also reflective, as they actively reinterpreted
the symbols that had become part of their religion-cultural
life.

Data analysis is carried out in three main stages. First,
narrative analysis is used to identify the story structure,
plot, and role of characters as the basis for finding hidden
patterns of meaning. Second, the semiotic analysis of Bar-
thes et al. (1967) was applied to deconstruct the denotative,
connotative, and mythological meanings of the symbols
that appear in the text **'. This approach allows researchers
to see how objects and actions in stories function as cul-
tural signs that represent specific ideological values. Third,
conceptual metaphorical analysis based on the theory of
Lakoff & Johnson is used to map the relationship between
the source domain (e.g.: wood, lightning, animals) and the
target domain (abstract concepts such as power, unity, or
divinity) contained in the narrative . Each stage of anal-
ysis is done iteratively to capture conceptual depth that
does not always immediately appear on the surface of the
text. This process results in the identification of the meta-
phorical structures that make up the cognitive framework
of society. With this stratified analysis strategy, this study
seeks not only to interpret texts descriptively, but also to
explain how these texts operate in the conceptual and sym-

bolic realm of Javanese Islamic society.

4. Results

4.1. Architectural Symbolic Representation: A
Study of Soko Tatal

Soko Tatal, a mosque pillar composed of wood chips
by Sunan Kalijaga, is a cultural symbol that is not only ar-
chitecturally unique, but also contains a deep ideological
content. In the framework of Barthes et al. semiotics, these
artifacts contain a three-layered sign structure: denotatively
as a physical element of the building "*, connotatively as a
form of spiritual creativity in limitations, and in the myth-
ological realm as a collective narrative of social inclusivity
and participatory power in building early Islamic civiliza-
tion in Java. Figure 1 visually shows how small pieces of

wood are arranged into a single support column, forming
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a stable and aesthetically pleasing structure. This pole is
seen by the community not as a symbol of material inferi-
ority, but rather as a reflection of ingenuity and collective
strength (Interview with Pak Sariman, the keyman of the
Great Mosque of Demak, March 7, 2025). This is visually
represented by the composition of the pillars of the Great

Mosque of Demak, as shown in Figure 1.

Figure 1. Five Pillars of the Great Mosque of Demak. Ac-
cording to a Local Informant (Pak Sariman, March 7, 2025),
the Pillars in the Photo Is Believed to Be Soko Tatal—A Post
Made from Leftover Wooden Pieces by SunanKalijaga. It
Symbolizes Unity amid Limitation and the Spiritual Strength
of the People through Collective Effort.

Source: Researcher documentation, March 7, 2025.

Through the lens of conceptual metaphorical theory ),

these symbols activate a series of cognitive mapping such as
unity is strength, diversity is wealth, and limitations are strate-
gic resources. In this perspective, Soko Tatal is not only a vi-
sual artifact but also a cognitive metaphor—a concrete object
that contains and reproduces the structure of abstract thinking
about solidarity and transcendence. This symbolic practice
parallels the kintsugi phenomenon in Japanese culture, where
cracks are repaired with gold to show that destruction is not
the end, but part of meaning and value. Similarly, Soko Tatal
rejects the logic of raw material hegemony or formal perfec-
tion. Rather, he asserts that the fragments that are united—in
form and meaning—are more valuable than a single whole.
This narrative was confirmed by local residents who called
the pole a “symbol of patience, perseverance, and together-
ness of the people” (Interview with Mrs. Rohani, administra-
tor of the Kauman Taklim Council, March 7, 2025). Figure 2

shows a replica of this pole in the mosque’s educational mu-

seum, complete with an interpretive narrative, showing that
this symbol continues to be reinterpreted by current genera-

tions.

Figure 2. Replica of the Tatal Pillar Displayed in the Edu-
cational Museum of Masjid Agung Demak.

In Ghadamer hermeneutic approach, the meaning of
Soko Tatal is not fixed but open to dialogue between cul-
tural horizons. This pole is not only present in the physical
space, but also in the interpretive space of the community.
It became the epistemological locus where architectural,
spiritual, and social values met. In its structure of mean-
ing, Soko Tatal teaches that strength does not come from
uniformity or luxury, but from the ability to unite differ-
ences in harmony. In the horizon of contemporary Demak
society, this symbol continues to live on as a collective
lesson about fragment empowerment, acceptance of the
imperfect, and spirituality in cooperation. Therefore, Soko
Tatal is not only part of the history of Javanese Islam, but
also part of the cosmology of values that continue to shape
the social and religious practices of society. In this context,
Soko Tatal becomes more than just a historical artifact; it
is a living symbol of Javanese Islamic-philosophy that glo-

rifies process, not perfection.

4.2.Creo Cave: Narrative Structure, Ritual
Language, and Register Transformation
in the Javanese-Islamic Tradition

Goa Kreo is a narrative and ritual site that plays a
central role in the spiritual and linguistic heritage of the
Javanese-Islamic community. Located in the Gunungpati
area, Semarang, this place is associated with the story of

Sunan Kalijaga who searched for teak wood for the con-
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struction of the Great Mosque of Demak and was assisted
by a herd of monkeys. In oral speech, it is said that Sunan
Kalijaga said, “This is the wood that must reach Dematk.
I'll leave it to you until it’s gone.” (Interview with Pak
Syukur, 60 years old, April 3, 2025). This sentence reflects
the structure of the direct command language that contains
high pragmatic power. Imperatives such as ojo nganti ilang
function as directive speech acts that convey spiritual au-
thority to nonhuman entities. In a semiotic context ', apes
are no longer just animals, but representations of nonhu-
man agencies entrusted through human language.

The structure of the oral narrative shows typical lin-
guistic patterns in folklore: repetition, direct speech styles,
and the incorporation of religious values into dialogue.
Phrases such as “kera iku iso nggenepi dawuhe wali” (‘the
ape can carry out the guardian’s commands’) indicate a
shift in human attributes to animals through metaphorical
mechanisms. Within the framework of Conceptual Met-

[23]

aphor Theory ', metaphors emerge such as nature is a
spiritual partner and obedience is faith, which manifests it-
self in the language of community. The Rewanda Offering
Tradition strengthens this structure through public linguis-
tic practice (Figure 3). In the procession, the villagers use
phrases such as “ayo ngalap berkah, ojo regraban rude”—
an invitation that serves not only as social control, but also

as a manifestation of the value of good manners within a

sacred framework.

Figure 3. Residents Scramble for Sega Kethek (Yellow
Rice and Fruit) in the Tradition of Blessings During the
Rewanda Offering.

Source: Researcher Documentation, April 3, 2025.

Language in this ritual is not only a means of commu-
nication, but also a performative means that strengthens

community cohesion. In the opening of the prayer, words

such as “mugi berkah saka kera Wali lancer tekan anak
putu” (may the blessings from the monkey wali to the chil-
dren and grandchildren), which places the monkey in a
transgenerational spiritual structure. Replicas of teak wood
carried in the procession complete this symbolic struc-
ture, accompanied by oral narratives read by village elders
(Figure 4). This process creates a continuity between text,
body, and space—that symbols such as apes and wood are
not only present in the story, but also in the living practice

of language.

Figure 4. A Replica of Teak Wood is Brought in the Pro-
cession, Accompanied by an Oral Narrative About the
Story of Sunan Kalijaga and the Monkey Herd.

Source: Researcher Documentation, April 3, 2025.

In Gadamer (1977) hermeneutic perspective, these
practices reflect a fusion of horizons between the past and
the present, in which language acts as a bridge of meaning
B3 Symbols in Kreo Caves do not exist merely as ma-
terial forms, but as active sign systems—brought to life,
pronounced, and reinterpreted by the community through
language. The interesting thing is the shift in the form and
medium of conveying folklore between generations. The
older generation tends to convey stories orally in the form
of narrative dialogues with repetition and typical Java-
nese phrases (ngendika, titip, ojo nganti ilang), while the
younger generation is more familiar with the story of Goa
Kreo through digital media, procession banners, or social
media captions that tend to be dense, descriptive, and emo-
tionally neutral. This shows the transformation from ritual
narrative speech to a documentary register, in which lan-
guage loses some of its formality and orality. Nevertheless,
despite the change in shape, the core values persist through

the refeminization of symbols in the new context. The Cre-
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ole Cave, with its entire symbolic network, remains a lin-
guistic arena where cosmology, narratives, and social prac-

tices are reconstructed through adapted forms of language.

4.3.Lawang Bledeg: Divine Power and the
Boundary between Worlds

The legend of Lawang Bledeg (Lightning Door) tells
the story of Ki Ageng Selo, a spiritual figure known for his
magic in catching lightning. This story, which is told orally
in the Demak and Grobogan communities, presents light-
ning as a living entity symbolized in the form of a dragon
and an old grandfather. Sayings such as “Ki Ageng Selo
iku sing nyekel bledeg nganggo tangan kosong, terus di-
gambarake neng lawang masjid” (‘Ki Ageng Selo caught
lightning with his bare hands and carved it on the door of
the mosque’) is a recurring narrative structure in the local
oral tradition (Interview with Nadhif Alawi, 48 years old,
March 8, 2025). In Barthes’s (1972) semiotic framework,
lightning (bledeg) is the significant of nature’s destructive
forces, and doors (doors) are boundary signs. The combi-
nation of the two creates a visual as well as linguistic met-
aphor for self-control, purification of the soul, and spiritual
readiness when entering the sacred space.

The visual symbols on Lawang Bledeg—such as the
red dragon, crown, and vessel—are not mere decorations.
In the narrative of society, the dragon is interpreted as a
representation of fire within oneself, namely anger or lust
that must be conquered. One of the informants declared:
“Naga itu ya api—api dalam ati. Lawang bledeg ya kaya
rem-rem sing kudu ditinggal sadurunge mlebu masjid” (‘A
dragon is like a heart’s fire; a lightning bolt is a self-brake
before entering the mosque’). Thus, the door functions as
a visual text that contains a religious-based moral message
system. Linguistically, there is a lexical transcendence: the
term bledeg, which in everyday usage means destructive,
is raised as a symbol of spiritual filtering. This shift reflects
the operation of language in the sacred domain: the trans-
formation of literal meaning into transcendental meaning
through visual and ritual media.

The existence of Lawang Bledeg does not stop at its
function as a historical relic (Figure 5). In contemporary
practice, the symbolic meaning of these doors is repro-
duced and disseminated through various mediums, which

not only maintain their aesthetic value, but also expand

their educational and communicative function in the life of
modern society. This reproduction occurs not passively, but
through a curatorial process that is aware of the importance
of continuity of meaning across generations. The transfor-
mation from an artifact to an educational instrument show
that this symbol is undergoing an expansion of meaning:
from static architectural elements to semiotic signs that
live in social, cultural and religious discourse. This process
reflects how traditional symbols are not frozen in historical
museums, but undergo an active process of resignification
in contemporary public spaces, including value-based edu-

cation and cultural tourism.

AN KI AgEng
' ;" f' :‘7' N SELD
TERBY i AMBANGA
BITANGKAP GLc S RO sy ui‘uﬁﬂ“{mu AN Kepat o

TANG)
0 YANG e et K| AGENG SELp, Yaras A BINATANG T
e Ak A1 i A S BT e

ORANG
TAMUN Ty Sy U

7 R g,

Figure 5. The Original Lawang Bledeg Which is Now
Stored in the Demak Grand Mosque Museum, with Carv-

ings of Red Dragons and Lightning Symbols.
Source: Researcher documentation, March 7, 2025.

The Lawang Bledeg symbol is now also used as a ped-
agogical tool in learning Islamic-Javanese symbolism, both
through tour guides, visual explanations, and written narra-
tives in educational museums. This shows that the door not
only serves as a physical marker of the sacred boundary,
but also as an interpretive portal to inclusive and reflective
local Islamic values. The visual replica of Lawang Bledeg
installed on the side of the mosque building is one of the
concrete forms of this new function: it is no longer just a
reminder of the past, but rather a meeting point between
spiritual narratives, cultural aesthetics, and current educa-

tional practices (Figure 6).
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Figure 6. The Replica of Lawang Bledeg Installed on the
Side of the Demak Grand Mosque Building, is Used in

Religious and Cultural Education Activities.
Source: Researcher documentation, March 7, 2025.

In the hermeneutic approach *¥, Lawang Bledeg is

interpreted as a symbol of transcendental boundaries. The

community interprets it as a transitional door: from the
profane to the sacred, from the mundane to the ukhrawi.
The prayers recited before entering the mosque often re-
flect a linguistic awareness of the transformation of the
status of space: “Ya Allah, ampuni dosaku sadurunge mle-
bu panggonan-Mu”—an expression that emphasizes La-
wang Bledeg as a tool of spiritual purification. The shift
in language registers between generations is also evident:
the older generation calls it the doorang pametu (door of
self-transformation), while the younger generation simpli-
fies its meaning as a “symbolic door.” This transition in-
dicates an important linguistic phenomenon: the shrinking
of spiritual meaning in popular discourse as the medium
of delivery shifts from spoken speech to formal digital or
descriptive formats. Yet essential values remain, recontex-
tualized in the spaces of education, religious tourism, and
public ceremonies in the mosque environment.

The three symbols analyzed—Soko Tatal, Goa Kreo,
and Lawang Bledeg—have linguistic and conceptual
structures that reinforce each other. Each of them serves
not only as a visual or narrative object, but also as a sign
system that is active in representing cultural and spiritual
values. To clarify the linguistic dimension and its symbolic
meaning, Table 1 summarizes the denotative, connotative,

and conceptual metaphor meanings of the three symbols.

Table 1. Semiotic and Metaphorical Structures of Three Key Javanese-Islamic Symbols.

Symbol Denotative Meaning Connotative Meaning Conceptual Metaphors
Soko Tatal Posts from waste wood  Spiritual creativity, collective strength Unity is strength
Goa Kreo Wood guard monkey Obedience, a spiritual partner Nature is the spiritual partner of man
Bledeg Door Lightning carving Purification of the soul, divine power Lust is a controlled destructive energy

Table 1 shows that the three symbols operate not
only in the visual cultural space, but also in the linguistic
and cognitive space. The pattern of meaning that emerges
suggests that Javanese-Islamic society processes spiritual
experience through a consistent and interrelated symbolic
language device. This interpretation is not a static event,
but rather takes place collectively and dynamically in ev-

eryday cultural practices.

4.4. Synthesis of Meaning and Conceptual Re-
levance

The three narratives—Soko Tatal, Goa Kreo, and
Lawang Bledeg—show the consistency of the pattern
of meaning built through language systems, visual sym-
bols, and collective narratives in Javanese Islamic society.
Through Barthes et al. (1967) semiotic approach **, each
symbol is not only present as a cultural object, but as a

sign that stores an ideological and spiritual construction
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that has been naturalized. In the perspective of conceptual
metaphors Lakoff & Johnson (2020) **), these narratives
show that society uses symbolic language to map concrete
experiences into abstract understandings of values, faith,
and ethics. The scroll wood as unity, the ape as ecological
obedience, and the lightning as spiritual self-control are
the result of a linguistic process that expands the function
of representation into a collective frame of thought.
Furthermore, the symbols also show how language
works in the context of ritual, performance, and cultur-
al transmission *'*. Whether in oral speech, prayer, or
public expression, language functions as a tool of repro-
duction of social and spiritual values. The phenomenon of
register transformation—from verbal narrative to digital
description, from performative expression to documenta-
ry symbols—suggests that cultural meaning is fluid, yet it
is nonetheless supported by adaptive linguistic structures.
A change in form does not necessarily remove value, but
rather opens up space for a process of resemantization—
in which the old symbol is brought to life in a new inter-
pretation horizon. This process reflects the core of cultural
linguistics, which is the understanding that the structure of
language is tied to the dynamics of cultural values and rep-
resentations that are carried out in social practices ***
Thus, this research reinforces the position of tradition-
al narratives as complex linguistic texts: texts that work in
the semiotic, cognitive, and social domains simultaneous-
ly. It not only contains meaning, but also regulates how it
is produced, disseminated, and inherited. The implications
of these findings are twofold: first, theoretically, enrich-
ing cultural linguistics approaches and cognitive linguis-
tics through local data that are loaded with conceptual
structures; Second, practically, it shows the importance of
preserving traditional narratives as epistemic, linguistic,
and ecological sources. These findings also broaden the
linguistic horizon of global culture, which has been dom-
inated by Indo-European studies, by bringing the Islam-
ic-Javanese discourse as a field for the articulation of local
meaning that is systematic and documented. By elevating
local symbols as units of linguistic analysis, this study
contributes concretely to the development of cross-cultural
approaches in contemporary cultural linguistics and an-

thropological linguistics "

5. Discussion

The findings in this study show that folk narratives
centered on the symbols of Soko Tatal, Goa Kreo, and La-
wang Bledeg contain linguistic systems that work across
levels: narrative, symbolic, and performative. The three
symbols are not only present as cultural objects, but as
linguistic artifacts that contain the structure of conceptu-
al and social meaning. In Barthes et al. (1967) semiotic
framework, these symbols function as modern myths, i.e.
second-level sign systems that transmit collective values
through naturalized forms. In contrast to Barthes’s critique
of the European consumptive-capitalistic myth, in the con-
text of Javanese Islam, myths represent pedagogical and
spiritual values explicitly.

From the perspective of cognitive linguistics, espe-
cially conceptual metaphor theory Lakoff & Johnson **),
the results of the study show that Javanese-Islamic soci-
ety builds a framework of meaning through metaphorical
mapping between domains such as limitations are strength,
obedience is virtue, nature is a spiritual partner, and light-
ning is a lust that needs to be controlled. This pattern sug-
gests that cultural experiences are constructed and dissem-
inated through linguistic mechanisms. This is in line with

B that cultural variation plays a

the findings of Kdvecses
significant role in the construction of conceptual metaphor,
and with the view of Sharifian (2017) that cultural commu-
nities use language as a medium of channeling their collec-
tive conceptualization **I,

Within a hermeneutic framework, these symbols serve
as a meeting point between past horizons, current prac-
tices, and spiritual interpretations Gadamer **. Language
in the form of prayers, rites, and oral narratives not only
represents meaning, but also forms new horizons through
a dynamic process of social interpretation. As empha-
sized by Duranti (1997) ¥/, language is not only a means
of communication, but also a cultural performative arena.
The phenomenon of register shifts found in this study—the
transition from verbal forms full of performative meaning
to digital representations or formal narratives—does not
merely indicate the erosion of value, but reflects the rese-
mantization of symbols in new media and horizons. This
supports the argument of Clegg & Palmer (1996) and Wi-
erzbicka (2006), that language is constantly adapting to so-

ciocultural realities, without having to lose its core mean-
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More broadly, this discussion shows that linguistic
approaches to local narratives are not merely a documen-
tary effort, but a conceptual intervention to the linguistic
discourse of global culture. So far, the study of cultural lin-
guistics has tended to focus on Indo-European languages
while conceptual systems in non-Western Muslim commu-
nities such as Javanese Islam are still poorly documented
47491 By elevating local symbols as legitimate units of
linguistic analysis, this study makes a concrete contribu-
tion to the expansion of the epistemological framework in
cultural linguistics, while enriching our understanding of
how language and culture operate within a distinctive con-

figuration of spiritual, ecological, and social values.

To clarify the conceptual structure that has been dis-
cussed in the three main symbols—Soko Tatal, Goa Kreo,
and Lawang Bledeg—this study draws up a theoretical
comparison that includes four dimensions: semiotic func-
tion, cognitive linguistic representation, hermeneutic role,
and cultural-linguistic significance. This comparison not
only combines the results of interpretations based on the
theories of Barthes et al. ®*!, Lakoff & Johnson **!, and Ga-
damer ™!, but also shows the coherence of the system of
meaning formed by the Islamic-Javanese society simulta-
neously through symbols, language, and social practices.

Figure 7 synthesizes the semiotic, conceptual, herme-
neutic, and cultural-linguistic attributes of Soko Tatal, Goa

Kreo, and Lawang Bledeg.

Comparison of Javanese-Islamic Symbols ‘

Characteristic Soko Tatal Goa Kreo Lawang
Bledeg
) +) Semiotic Function Modern myth Modern myth Modern myth
4] Cognitive Linguistic Limitation is Nature is a Lightning is desire
" Representation strength spiritual partner to be controlled
" Hermeneutic Role Conve.rgence Conve?gence Conve}"gence
2000 point pomnt point
‘ C-uln-lral Linguistic Local symbol Local symbol Local symbol
+— Significance

Figure 7. Comparative Linguistic Dimensions of Three Javanese-Islamic Symbols.

As seen in Figure 7, the three symbols show an aligned
configuration, where each serves as a modern myth, an inter-
pretive meeting point, and a local symbol expressing cultur-
al conceptualization. “Limitation is strength”, “nature is a
spiritual partner”, and “lightning is desire to be controlled”
are not just metaphorical expressions, but reflections of
society’s value systems structured in a collective linguistic
mindset. By combining visual, conceptual, and ritual di-
mensions, this image strengthens the argument that tradi-
tional Islamic-Javanese narratives have a depth of meaning
structure that can be explained through cross-theoretical

linguistic devices.

6. Conclusions

This research proves that the local symbols in the Ja-
vanese-Islamic tradition—Soko Tatal, Goa Kreo, and La-
wang Bledeg—are linguistic constructs that work across
levels: semiotic, conceptual, and social. Through the semi-
otic approach of Barthes et al., the conceptual metaphors
of Lakoff & Johnson, and the hermeneutics of Gadamer,
this study shows that language is not just a means of com-
munication, but an arena of articulation of meaning and
the reproduction of values in the body of a living culture.
These three symbols, which on the surface appear to be
physical elements or folk myths, are actually a system of

signs that preserve the epistemological structure of the
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Javanese-Islamic society: limitations are interpreted as
strength (Soko Tatal), ecological obedience is represent-
ed through non-human entities (Goa Kreo), and spiritual
control is packaged in visual metaphors (Lawang Bledeg).
Language works as a bridge between concrete experience
and abstract beliefs—and local narratives become the most
authentic form of epistemic record of community. These
findings confirm that traditional narratives are not cultur-
al residues, but living texts that organize the relationship
between humans, space, nature, and transcendence. This
research contributes not only by providing a culturally
grounded interpretation of local myths, but also by propos-
ing a replicable analytical framework for linguistic-sym-
bolic studies across non-Western epistemologies.

The theoretical implications of this study are signifi-
cant for the development of inclusive and cross-civiliza-
tional cultural and cognitive linguistics. By bringing the
Islamic-Javanese narrative into the space of global linguis-
tic analysis, this article encourages a deconstruction of the
dominance of Anglo-European semantic models, as well
as offering an alternative framework based on non-West-
ern collective conceptualization. On the other hand, from
a practical perspective, this approach offers a paradigm
of cultural heritage preservation that focuses not only on
material forms (artifacts or stories), but on the linguistic
and cognitive structures that accompany them—i.e., the
way people think, speak, and frame meaning symbolically.
Thus, the folk narrative becomes a pedagogical, spiritual,
and epistemic tool that holds intergenerational values. In
the context of globalization that continues to encourage the
homogenization of meaning, this study shows that local
languages, when read conceptually and reflectively, can be
the basis for a more dialogical, contextual, and value-lad-
en linguistic model. So, the preservation of symbols is not
just a matter of archives, but a matter of how we rearrange

the future through language.
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