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ABSTRACT

The Fourth Gospel uses space to arrange its narrative and uses its narrative to
represent Johannine space and experience. The spaces alluded to in John are full of
contestation and serve as identity markers. By Nathanael asking if anything good can
come from Nazareth, he represents Nazareth and its inhabitants as insignificant. Yet,
by Jesus seeing in Nathanael, not a Galilean but an Israelite, Jesus subverts the
regional stereotypes operative in Nathanael and John’s narrative world but maybe
reflective of John’s concrete experience. By denying the sacred places of Jerusalem
and Samaria, and proposing worship in spirit and truth, the Johannine Jesus is
theologically and socially located on the margins of sacred place but at the centre of
sacred presence. When the Johannine Jesus sees the arrival of the Greeks as the ‘hour
of glory’ he subverts diaspora existence and marginalises the centre, Palestine. If the

ultimate place to access God in John is utopia, then this is, no place.

Key Terms: 70 CE; Bible; Diaspora; Exile; First space; Focal space; Fourth Gospel;
Galilee; Galileans; Gospel of John; Greeks; John; Johannine; Johannine
community; Judea; Judeans; Mount Gerizim; Narrative; Palestine; Place; Place and
space; Replacement motif; Restoration; Ritualisation; Samaritans; Second space;

Second Temple; Supercessionism; Space; Temple; Third space; Utopia.
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GLOSSARY'

BCE Before the Common Era
CE Common Era

FD Farewell Discourse

NT New Testament

oT Old Testament

! Throughout, the present study utilises the standard set of abbreviations for use in Biblical Studies
essays as approved by The SBL Handbook of Style (Alexander et al 1999).
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SPACE AND PLACE IN THE GOSPEL OF JOHN
CHAPTER 1
PREPARING A PLACE

“Give me a place to stand on and I will move the world”

(Archimedes)

1. Introduction

Due to its ubiquitous nature within human existence, it is often possible to take place and
space for granted. In reality however, people’s identities are inextricably linked to the
places they inhabit, the places they call ‘home’. Only when people begin to lose such
spaces do they begin to think deliberately about them and even exaggerate their value
while narrating their stories. Indeed, it is said of the Pintupi, the Aboriginal people of
Australia, that when a child is born they are already assigned their own sacred site around

which the individual will be tied for the rest of her/his life.> As Malpas has pointed out:

Life is an annexation of place. A child’s identity is thus derived, on this account, from a
particular place and thereby also from a particular spiritual and totemic ancestry. So
important is this tie of person to place that for Aboriginal peoples the land around them
everywhere is filled with marks of individual and ancestral origins and is dense with story
and myth (1999:3).

Although Malpas writes from a context where ‘individual’ identity is of vital importance,
one would guess that for the Pintupi and other communal peoples, the individual is
invisibly dissolved into the communal relationship between her or his own people and the
land upon which they inhabit. One can also see this among many African peoples. Rekayi
Tangwena, a tribal leader in Manicaland, East of Zimbabwe, had this to say during the

colonial period to the European settlers who wanted him off his ancestral land:

? This is also true of the Zulu people, some of whom bury the umbilical cord of the newly born child in the
interior wall of the hut (Umsamo) to locate the child at his or her centre, the home (Braatvedt 1949:179;
Low and Zuniga 2003:193). Among the Ndebele people of Zimbabwe, the umbilical cord is buried under
the floor of the room where the child is born (Mbiti 1992:110). In many cultures, the place of the burial of
the umbilical cord forms the pivot centre of life for the newborn child (Schwartz 2001:44ff). While it is not
clear whether the navel is viewed as the centre of the human body, by burying part of the navel in the
ground, that part of the earth becomes the centre of the universe for the individual and her/his community.



I have traditional links with the land where I am living—these links are: I have to live
there and appease the spirit of my deceased ancestors from time to time. There is a
traditional burying ground at the kraal—one for chiefs and the other two for the other
members of the tribe (Moore 2005:208-9).

The tribal leader Tangwena would never have uttered these spatial sentiments had his
place on the land not come under threat. Only when threatened with loss of place does he

begin to articulate his self-identity spatially.

It is this nature of space and place that makes it both mundane and precious—the obvious
presence and crisis of losing it—that is going to inform this spatial reading of the Fourth
Gospel. The focus of this study will be to show how space and place have become
existential categories of the self-understanding and self-representation of the community
served by John because that space is now under constriction due to exile and expulsion
from the synagogue community. Such a reading emerges from the understanding argued
in the course of this work that around John is a Christian community emerging in
Palestine, but finding itself part of the diaspora following the fall of Jerusalem and the
destruction of Herod’s Temple in 70 CE at the hands of Titus.

The way in which the community’s displacement influenced its spatial imagination is
most evident in the narrative of the Fourth Gospel. The use of spatial categories in
analysing narratives in general, and in the Fourth Gospel in particular, is a recent
scholarly development (cf. Berquist 1999; Warf and Arias 2008). A number of reasons
could be suggested as to why space as a category of constructing reality has not often
been used in the reading of the Fourth Gospel. One major reason is because ‘time’ rather
than ‘space’ was found to be more useful for the modern worldview in reading John. The

recently published book by Estes (2008) is proof of this.” Most spatial readings,

3 The researcher only became aware of this book towards the end of his research, and hence it did not
influence the choosing of his research topic. Nevertheless, its appearance has served to vindicate the
argument of this thesis that ‘time’, instead of ‘space’ is preferred in reading John. In his work, Estes
borrows from the theory of relativity to show that the general trend in reading the Fourth Gospel is flawed
in its presentation of the Jesus tradition, being wrongly influenced by modern conceptions of time. Estes’
challenges his own reading in that it falls into the trap of a space-time dichotomy that is common among
modern thinkers. One flaw this relativity sought to correct was the Newtonian absolute of time and space



especially among New Testament scholars were interested in the historical value of such
spaces (Schmidt 1919; McCown 1941; Freyne 2000). The Fourth Gospel has long been
considered not to contain such historical material, but rather theological reflection upon
the story of Jesus (cf. Dodd 1970). Even though this position has been recently modified
with the realisation that the Synoptic Gospels also include theological reflection, the
Fourth Gospel is still supposed to be read “with care” (Brown 1970). Hence, even where
the spatial structure of the Fourth Gospel narrative has been observed by prominent
Johannine scholars, it was only served by way of limited interest, either for historical
reconstruction or the symbolic construction of theological ideas.* Those convinced of
identifying historical worth in the spaces and places from the Fourth Gospel have
benefited from recent archacological research (Charlesworth 2006).” On the other hand,
the symbolic view which sought to see all the places and spaces in the Johannine
narrative as having some symbolic meaning which needed to be decoded has also

continued to find scholarly support (cf. Coloe 2001; Koester 2003).
1.1.  The Focus and Outline of the Research

Although space and place are mundane in their usage, they acquire a more technically
nuanced meaning when used as facets of the analysis of reality; hence, the need for
precise definition. The focus of this chapter will be to develop possible definitions which
can be used in reading Johannine space. Rather than give a neat and watertight definition
of space, a task which would require more space than can be afforded in this present
work, the present researcher will seek to use various definitions to construct an
understanding of space useful for the analysis and reading of space in the Johannine

narrative. In particular, this chapter will outline the historical development of the

that is abstracted from one another. It is the opinion of the present researcher that Estes is right in seeing
that temporality has been the basis upon which reality has been constructed in Western thought for some
time. By constructing theologies and other ideas, such scholars have thought that they were sifting
universal ideas from the Jesus tradition (ideas thought to be developing in time and not in space and place).
* As C. H. Dodd can state, “It will have become clear that I regard the Fourth Gospel as being in its
essential character a theological work, rather than a history” (1970:82).

> The new section in the Society of Biblical Literature, ‘John, Jesus and History’ which seeks to have the
“glimpses of Jesus through the Johannine lens”, demonstrates the surge of scholarly interest in the
historical worth of Johannine material. This is not to say that to use John for historical purposes is
illegitimate, but that in the process, other functions of space become marginalised.



conception of space, especially as held in the West, as well as what influence it has had
upon the way biblical texts are read. Furthermore, the nature of space as being socially

constructed will be emphasised.

As will be discussed below, space is socially constructed and therefore making
contestation over its control inevitable. It will thus be shown that those who are overcome
in this contest are often ascribed to the margins, while the victors assume the centre,
vigilantly patrolling their space (Ortiz 1969; Smith 1969). One way marginalisation takes
place is through the process of engendering space. It will thus be shown that space and
place are not neutral categories, but are culturally engendered to locate some people in
one place and others in another. Since space has to do with human identity and social
location, this can only happen in time. As Tillich has argued, it “is expedient and in some
ways unavoidable (as Kant has shown), to treat time and space interdependently” (Tillich
1968:336). The Newtonian separation of the two entities of human reality will also be

rejected in preference for a more holistic understanding.

The Aufklarung dramatically influenced the way in which biblical scholars conceived of
space. One such influence was the abstraction of space in the use of modern cartography.
By so-doing, some kind of ‘objectivity’ was often assumed. Archaeology was also used
as ‘scientific’ backing for the objective view of space. Those who constructed Palestinian
historical geographies would use these tools, often times, uncritically. The result of all
this was an anachronistic construction of ancient spaces. In chapter two these issues will
be examined. The Madaba map will be used as an example of the ancient construction of
space, which is very different from the way space has been constructed in the modern era.
This map could be an example of how space is constructed and represented in the Fourth

Gospel.

In chapter two a methodology of reading space and place in the Fourth Gospel will also
be proposed. Since the concern is to map space and place as a phenomenon in the Fourth
Gospel, a more “eclectic approach” to the text is preferred instead of a “sustained

exegesis of a single, continuous passage from the Gospel” (Ashton 1991:445). Although



particular passages will be read as single units, others will be read for their individual
contribution to the entire understanding of space in the Fourth Gospel. In order to
understand the role of space in the narrative, it will be necessary to look at how space is
related to history and how historical space and place are represented in the narrative.
From the perspective of sociology, the works of Soja and Lefebvre will be useful, while
from the perspective of narrative, Syreeni’s model will be utilized.® Lefebvre writes
about three ways of looking at space, each of which is followed by Soja. The first space
or perceived space is that of concrete place and space (1991:45). This is what Syreeni
(1999:115) would call “real space outside the text” (1999:115). The second space (Soja)
or conceived space is space as represented in written narratives or modern maps,
(Lefebvre 1991:38).” This is what Syreeni would call “space in the narrative world”
(1999:115). The third instant of lived space is that which is fostered through the
resistance and redefinition of limiting first and second spaces (Lefebvre 1991:38). This is
what Syreeni (1999:115) calls “symbolic” or “ideological” space. In order to look at the
text of John, a more comprehensive combination of both these views will be combined to
form an analytical tool, useful for the purpose of reading space and place in the Fourth

Gospel.

In chapter three, it will be shown that the history of the New Testament in general, and
that of the Fourth Gospel in particular, has not been much interested in space and place as
categories of history through which it could be read. Space and place were only been
used for the purpose of historical reconstruction. As a result, since the Fourth Gospel has
generally been assumed to be less concerned with historical narrative (Dodd 1970:82), its
spaces and places have not been properly investigated as a way of illuminating its
reading. Apart from a historical interest, it will be shown that symbolic interest has
influenced the reading of Johannine spaces. Such readings—of history and symbol—do
not fully account for the material of the Fourth Gospel and thus do not help in the

reconstruction of the social circumstances of the community behind the text.

® The three are not discussed in detail in this chapter as they will be given more space in the next chapter on
methodology.

’ Further discussion is given in following chapters on the map as a representation of space and its
implication to our reading of space in narratives.



A cursory reading of the Fourth Gospel reveals how space and place categories are used
to locate people in society. Nathanael cannot come to Jesus because nothing good can
come out of Nazareth (John 1:46). Jesus cannot be the messiah because he is not from
Judea (John 7:41ff). The negative portrayal of all things happening at the Temple is also
another indicator that value and place are interlocked in John. As such, the question of
identity and space has to be investigated as a category in the Fourth Gospel. This will be
explored in chapter four. The regional prejudices resulting in the statement noted here
will be investigated, both as they function in history and in their usage in the narrative
proper. As such, the portrayals of Judea, Galilee, Samaria and related debates will be
discussed. Samaria will be examined specifically as a gendered space, not only because
the Well is associated with female Old Testament traditions, but because Samaria as a
region is presented as feminine according to Umiker-Sebeok’s definition of gendered
spaces (1996). In this definition, spaces are masculine when they are “constructed
through repeated instances of (or the exhibition of the potential for) exerting force over
animate and inanimate objects and overcoming obstacles, resulting in an increase in the
size of territory controlled” (Umiker-Sebeok 1996:4ff). On the other hand, spaces are
feminine if constructed to reveal “submission to force and avoidance of or submission to
obstacles, with a resultant decrease in the size of territory controlled” (Umiker-Sebeok
1996:4ff). Obviously, this definition uses a gender construct derived from certain
traditional societies in antiquity. Taken seriously in this study, it aptly describes first
century Palestine in many ways. In this sense, it is not only that the Samaritan woman
represents the bride prepared in marriage to God (Schneiders 1992), but the ultimate

feminine gender role of Samaria as space being played by Samaria herself.

Central to the spatial structuring used in the Fourth Gospel is the ongoing debate in
Israelite culture on the nature of sacred space. This will be the focus of chapter five. The
history of the debate from the period of the Old Testament through to the Second Temple
Judaism will be analysed. The debate has to do with where God can be encountered. Is it
in the fixed Temple in Jerusalem or the mobile tabernacle of the Exodus story? What will
also be explored are the particular historical circumstances that give credence to one

position over against the other. It will be shown that those at the social centre would



prefer a centralised sacred place, whilst those at the margins, although they seem to
accept the existence of a centralised national shrine, do not see anything that contradicts
their access to God from local shrines on the margins. This discussion will subsequently
be carried out in the light of the fall of Jerusalem and destruction of the sacred place of
Herod’s Temple in 70 CE. The question of the effect of this occurrence is significant for
the reading of sacred space in the Fourth Gospel. This discussion will also, correctly so,
be situated in the context of diaspora where it fits very well. What constitutes the sacred
‘centre’ when people are not resident on the land of covenantal promise therefore

becomes critical.

The concern with the ‘diaspora of Israel’ in the Fourth Gospel is addressed in chapter six.
The thesis that diaspora concerns are central to the reading of the Fourth Gospel in
general, and its spatial structuring in particular, is advanced in this chapter. A brief
history of the diaspora in Judaism and its different conceptions will also be interrogated
here. Different ways of negotiating the diaspora as punishment through rituals of ‘return’
will also be explored. The coming of the Greeks in John 12 is regarded as the decisive
turn of the narrative structure and theology. It is the arrival of the ‘hour of glory’. It is the
end of the movements of Jesus to-and-from Judea and Galilee and the final trip to
Jerusalem. The coming of the Greeks will be seen as the change of focus of Jesus
addressing the crowds and Jewish leaders to him turning inwards to focus on his
disciples. The significance of the diaspora as reflective of the spatial location of the
Johannine community will also be discussed here. Finally, the usefulness of diaspora as a

theological resource to legitimise the community’s existence will be highlighted.

The nature of the Johannine community will be discussed in chapter seven. Here, the
Farewell Discourse (FD) will be read as the spatial reflection of a utopian sect. Utopia, as
a religio-social concept and literary genre forms the essential background of the study.
The history of utopian imagination will also be explored. Important characteristics of
group composition such as leadership, social status and recruitment will be used as
categories that can be used to analyse the Fourth Gospel. This chapter should be

suggestive as to the constituency of the Johannine community and, augmented by the



findings from the previous chapters, how this constituency understands and articulates its
existence. Finally, in constructing a coherent position as to the nature of the Johannine
community this brings together ideas from previous chapters to account for its use of
spatial imagination. Chapter eight provides a summary of findings and a conclusion. Any
outstanding issues suggested for further research will also be noted here. The
bibliography concludes the research proper. Here, only the research material referred to
in the course of the work will be listed. The material read but not used directly will be
omitted. A glossary list will be provided, including the ancient texts and abbreviations

used throughout the work.

2. What is Space and Place?

If two different authors used the words ‘red’, ‘hard’, or ‘disappointed’, no one doubts that
they mean approximately the same thing...But in the case of words such as ‘place’ or
‘space’, whose relationship with psychological experiences is less direct, there exists a
far-reaching uncertainty of interpretation. (Albert Einstein in Malpas 1999:19)

The purpose of this section is to give a panoramic view of the spaces and places that are
of interest for this investigation. This is obviously not an exhaustive definition of space
and place but the kind of definition that provides essential boundaries for this research.
Having provided a general investigation into the development of space and place
constructions from different traditions, space and place categories useful for this work

will be offered in the summary of findings.

2.1.  Thinking Space in Time

We have learnt from the Sociology of Knowledge that reality is constructed from
people’s social experiences (e.g., Berger and Luckmann 1967). The way people and
associated ‘groups’ belong to and position themselves within society, “shapes their
perception of the world, and consequently, their response to that world” (Hargrove
1984:4). From the time of antiquity, reality has largely been constructed and conceived in
terms of space and time. It is where humans do what they do and when. Hence

Archimedes’ profound statement, “Give me a place to stand on and I will move the



world” (Archimedes in Smith 1978:129). The desire to reach out to other planets has
been a demonstration that humanity wants to master space and time in order to ‘move’
the world. In a bid to make sense of the workings of the universe, humankind has learnt
to separate things and analyse them as individual entities. This development has also seen
the separation of space and time. The growth of industrialisation with its emphasis on
speed of production has also made this separation of space and time convenient. The
most important issue becomes ‘how fast?” or ‘when..?” and not ‘where?’ Those who
could manipulate the earth faster (in shorter time) would benefit from the earth more than
those who would follow the slow and natural processes of nature in place and fixed

space.

In the early scientific work of Isaac Newton (1642-1727), we begin to see the formal
arrangement of ideas separating space from time, although we must go back to Greek
antiquity to find its genesis. This view was overturned with the advent of Albert
Einstein’s Theory of Relativity (1905), and then, later, the emergence of Quantum Theory.
With this new science, both time and space become relative entities dependent upon the
position of the observer. The inter-disciplinary® nature of this space-time discourse finds
fertile ground in the post-modern era where various social texts’ are read, not in
universalised objectivity, but in critical subjectivity which acknowledges the involvement

of the analysing subject in the process of observing the object.'® This new surge of

¥ The interdisciplinary nature of the subject is notable in recent literature in human geography, architecture,
robotics, literature and many other disciplines (King 1996; Ingraham 2006).

? By texts here I mean all forms of presentation from which meaning can be extracted or inferred.

' The work of Hans-Georg Gadamer (1960, translated 1975) on language and history, was for many a
disappointment since it did not produce any method but instead refuted any possibility of achieving the
goal of objectivity in seeking meaning. For Gadamer, language did not represent or “stand for” things or
reality but rather revealed “something which henceforth exists” (Gadamer 1975:345). Language creates
things by giving them meaning. In other words, for Gadamer, there is no brute data ‘out there’ existing
independent of vocabulary in which particular social practices are grounded (refuting positivistic
objectivity), nor is there pure language creating such reality (refuting naive subjectivity). What exists
between language and reality is a ‘conversation’ or a ‘game’. In this sense, language is a ‘game’ or a
‘conversation’ which the participants “fall into” or “become involved in” and usually do not know what
will “come out” from the conversation (Gadamer 1975:345). This radical position was opposed to the
‘orthodox’ view that the empirical world (directly available to us through our senses) exists independent of
our description of it. In other words, different languages form the different cultural experiences we have of
the world [what is commonly termed a world-view] (How 1995:91). For Gadamer then, it was language
which was the “middle ground in which understanding and agreement concerning the object takes place
between two people”, creating the “fusion of horizons” (Gadamer 1975:345-346). In other words, conflict
of conceiving and perceiving reality was linguistic since language was the embodiment of culture.



inquiry, termed by others the ‘Spatial Turn’, requires specific definition if it is going to
be useful in the reading of the Fourth Gospel as an ancient text with contemporary

meaning. Such definition is attempted below.
2.2.  The History of Space and Place

The modern conception and chronological development of space developed over a long
period of time and is not easy to plot.'' Those who have tried to chart this development
observe a complex interaction between metaphysics and natural sciences for the two are
not separate until the specialisation in disciplines that reaches its climax in the nineteenth
century (Best and Kellner 1997:18). Since several interdisciplinary approaches to space
and place have been proffered (Dobschiitz 1922; Jammer 1954; Tuan 1977; Harvey 1993;
Low and Zuniga 2003; etc) and those focusing on space and theology (Inge 2003;
Bergmann 2007), there is no need to rehearse it again here. What will be required is to
bring together such approaches and see how they can guide the reading of Johannine

space and place pursued in this current study.

As Max Jammer has pointed out (and maybe correctly), “the study of the history of
scientific thought is most essential to a full understanding of the various aspects and
achievements of modern culture” (1954: v)."* Some of these “various aspects” would
include the way in which the modern Western world has developed tools of ‘reading’ and
interpreting the ancient world. If Hinckfuss is correct, that the way in which humankind
expresses its thought directly affects the way in which space is conceived, it could be

safely assumed that the scientific spatial presuppositions in the Western world" in the

"1t is recognised here that Max Jammer (1954), while giving a general overview of the development of the
Western conception of space, cannot represent conceptions of space in other cultures and traditions, hence
the need to provide those where necessary in order to make this study a robust one.

12 Jammer’s work forms the basis for many scholars who wish to trace the ongoing relationship between
theological, metaphysical, and scientific space constructions in history. Following the groundbreaking work
of Thomas S. Kuhn (1962, 1970), Hans Kiing (1989) has convincingly demonstrated the parallels between
scientific and theological paradigm shifts. He has also shown that sometimes the paradigm shift in science
does not only have a correspondence in theology but that sometimes these paradigm shifts inform one
another.

" The terms, ‘West” and ‘Western world’ (here interchangeable with ‘modern’) do not necessarily refer to
the geographical West, but rather the world of ideas influenced by Western modernity which finds its full
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modern era have created the basic framework for interpreting the places of and in the

Bible (Hinckfuss 1975:84)."

In his Foreword to Max Jammer, Albert Einstein realises that the tools used by
philosophers and scientists of the modern era in perceiving and conceiving the universe
(theirs or others’) were “imbibed practically with” the mother’s milk, and hence may be
used unconsciously (Jammer 1954:xi). It is no wonder therefore that the underlying
assumptions of modern conceptions are ‘“seldom” brought to consciousness even in
academic discourse since they are taken for granted and “naturalised through the
assignment of common-sense everyday meanings” (Harvey 1989:203). Instead, they are
used “as something obviously, immutably given; something having objective value of
truth which is hardly ever, and in any case not seriously, to be doubted” (Jammer
1954:xii). Additionally, Elisabeth Schiissler Fiorenza has proposed that the “ethics of
interpretive practices” should seek to “critically research the process of how
interpretation is produced” by investigating “common sense assumptions and

unarticulated presuppositions” (2000:45).

One such presupposition, according to Jammer, is the modern concept of space. Space,
“in spite of its fundamental role in physics and philosophy, has never been treated” with
the seriousness it deserves (Jammer 1954:v-vi). The same observation has been made by
Philip Alexander when he states, “it has long been understood that our images of the
world can be extraordinarily revealing about our mentality, yet this insight has taken

some time to make any real impact on the study of the ancient world” (in Scott 2002:1).

expression in North America and Western Europe. The Western world has obviously dominated the way
space has been understood in biblical studies since they have produced major primary tools (maps,
ethnographies, etc) used in the rest of the world in the study of the Bible. While this is obviously
commendable, much of it was with the scholarly intention of ‘reaching to the truth’ and would not have
escaped the scientific spatial conceptions dominating the Western mind. It will be argued however that the
Western and scientific conception of space is contestable as the only and best way of representing the
conception of space in the Fourth Gospel and the New Testament in general.

' The places ‘of” the Bible, referred to here relate to the real geographical places behind the names in the
Bible, while the places “in” the Bible are the narrative names of places which may or may not be real
places. This distinction is important as it must be pointed out that the names of places in the biblical
narratives do not necessarily correspond to real places in terms of real description and location. Instead,
they could serve a literary or theological purpose within the narrative. That a place in the narrative existed
historically is very likely, but not necessarily as understood by the narrative itself.
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On the other hand, time has been the leading concept in the formulation of many ideas
and in modern constructions of the past. One reason could be the Platonic idealism “with
its antithesis between the eternal world of ideas and the phenomenal world of becoming
and decaying” (Bultmann 1956:116). This Greek view, which has affected modern
thought, sees space and place limiting the formulation of ideas that must transcend any
spatial location and hence limitation. Space has therefore been used in service of time on
the presupposition that humankind accumulates ideas and knowledge in time, but not in

space. This separation of space from time has of course been proved problematic.

2.3.  Metaphysical Space

The conception of reality in the modern era is based upon a scientific view that has its
origins in ancient Greek metaphysics, but which finds its fossilisation through the
Renaissance to the Enlightenment. The growing interest in the humanistic recovery of
ancient texts saw the revival of ancient Greek philosophy whose initial content was not
divorced from the then scientific explanations of the “structure of the world” (Sklar
1995:12). This initial speculative science imagined that all things in the universe were
made up of a “small number of basic substances; that change is to be explained by
rearrangement of unchanging atoms; that the world is fundamentally unchanging or,
alternatively, that it is constantly in flux” (Sklar 1995:12). Against this speculative view
of the universe, some Greek philosophers found the answer in geometry, whereby they

99 ¢¢

used sets of “logical reasoning” from given “principles, axioms, or postulates” “grounded

on sensory observation” to describe the universe (Sklar 1995:12-15).

In the Timaeus of Plato (428-348 BCE), space was seen as the “receptacle” of “material
being” (Sklar 1995:16). In the Physica of Aristotle (384-322 BCE), space was that entity
which can be occupied, hence the rejection of empty space as that occupied with air
(Bochner 1973:295). Space is therefore seen as “the inner surface of the containing body”
(Furley 1989:81). From defining space as containing surfaces was born the relationship
between space and its content, that the container shapes its content, hence humans are

shaped by their environment.
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2.4.  Ptolemaic Space (Second Century CE through to the Middle Ages)

The conquest of Alexander the Great (356-323 BCE) shaped the Greek conception of
space in terms of territory. Besides his conquest project, Alexander also compiled “a
large body of information on the geography and ethnography of the regions likely to be
penetrated” (Dilke 1985:59). Such conquests and exploits ensured the spread of Greek
culture and in its interaction with other cultures, thereby producing the dominant spatial
conceptions which influenced the Ancient Near East (ANE) up to the Greco-Roman
period. This syncretistic representation of space is evident in the formation of the two
known maps featuring the “Holy Land” (Laor 1986: xi). The Ptolemaeus map by
“Claudius Ptolemaeus, a second-century astronomer, geographer, and cartographer who
lived in Alexandria (87-150 CE)” is said to have been a simple map of the known world
(Laor 1986:xi). Even though none of Ptolemaeus’ twenty-six maps are any longer extant,
his work apparently shows a conception of space that demonstrated what would today be
called ““a subjective representation of space” (Laor 1986:xi). There is no proportion to the
map and some places have more detail than others. His understanding also demonstrates
the Hellenistic elements in seeing space as a container of the things in it. In this sense, the
earth is presumed to be the centre of all created universe, around which all moving
planets rotate. This made sense in the context of Palestinian religions which understood
the universe to be arranged in tiers where the earth is at the centre and the heavens are
above and the underworld below, a position that prevailed well into the Middle Ages (du

Toit 1998:142-144).

2.5.  Copernican Space

Early Greek conceptions of space and its syncretistic form in Ptolemaeus which separated
the terrestrial and the celestial realm held sway until the fifteenth century C.E. when it
was challenged by Nicolaus Copernicus (1473-1543). Seemingly small, his propositions
marked a major deviation in thought. His proposition that the earth had become a “noble

celestial body revolving among other planets” challenged the centrality of the earth and
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in so doing implied that the “terrestrial and celestial realms might not be so different after
all” (du Toit 1998:145). The Copernican view found its support in Galileo (1564-1642)
who proposed a heliocentric universe, to the displeasure of the church which asked him
to recant and then later placed him under house arrest (Drake 1978:367). This view
garnered further confirmation from Johannes Kepler (1571-1630) who combined

mathematics, astrology, astronomy and religion to explain the universe.

2.6.  Cartesian to Newtonian Space

The helio-centric universe influenced Western thought up to Kepler. René Descartes
(1596-1650) saw humankind as the centre of all reality. His axiom, Cogito, ergo sum set
the human being as a thinking being whose proof of existence was founded on her/his
innate ability to doubt. Doubt thus became the basis upon which reality was to be
conceived including space and the cosmos. Space for Descartes was not a mere extension
of nothing, but an extension of some substance. Departing from the Aristotelian view of
space as containing body, Descartes saw space as an extension of bodies by which he
meant the distance from one object to another was an extension and hence space. He also
introduced place as the relative position of bodies. The only body that was infinite was

God, the perfect body (Glouberman 1986:105).

Greek conceptions of space supported by Cartesian analysis prepared the way for the
epoch-making work of Isaac Newton (1643-1727). In classical Newtonian physics, “both
space and time exist in their own right, as do objects” (Massey 1994:260). The observer
of this space can be detached from the object of his or her observation. Space and time
are thought of as being both absolute and capable of being separated from one another.
The absolute space was also infinite since its existence preceded the existence of all

things.
Anthony Giddens suggests that the “key significance in the separation of time from

space” was the “invention of the mechanical clock and its diffusion to virtually all

members of the population (a phenomenon which dates at its earliest from the late
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eighteenth century)” (1990:17)."> This was a process of “emptying” of both space and
time, as well as the distinction between space and place. For Giddens, ‘place’ was the
“locale” or the “physical settings of social activity...situated geographically”, while
‘space’ was the social signification given to a given locale (Giddens 1990:18-28). In
hindsight one observes that this environment was conducive for the emergence of new

understandings of space and time to be introduced by Albert Einstein.'°

2.7.  Einsteinian Space-Time (1879-1955) !

Albert Einstein (1879-1955) destabilised the ‘stable’ Newtonian cosmology by
challenging any possibility of ‘absolute’ entity, either of space or time. Einstein criticised
any understanding of space which did not take seriously the relationship between the
container and its contained objects (Hugget 1999:261). Space between objects, i.e., the
distance between them, does not possess some inert quality of measure, but has relative
quality which depends on other factors, most of which impinge on the one measuring or

observing. According to Einstein, any conception of space and objects would depend on

' This resonates well with the African (rural Zimbabwean) background of the present researcher where this
separation of space and time is still a rare phenomenon, especially among the elderly.

' Newtonian space dominated the eighteenth century as the best scientific explanation of the universe. One
reason was partly because this explanation conformed to the theological orthodoxy of the day. As Moreland
and Craig point out, the “classical Newtonian” concepts of time and space were “firmly rooted in a theistic
worldview” (Moreland and Craig 2003:376). He “justified his vision of space as an infinite Euclidian void,
not by recourse to scientific argument but by associating it with God” (Wertheim 1998:140). The
Newtonian scientific cosmology was thus “developed with theological support and sanction” (141). It had
many backers from different parts of the world. In the New World, Newton’s views were accepted and
promoted by people such as Jonathan Edwards (1703-1758). Initially, Emmanuel Kant (1724-1804) in
Germany thought that space should comprise of “coexisting matter” with “mutual effects and interactions
among bodies” (Jammer 1954:129). This obviously aligned him with Gottfried Wilhelm Leibniz (1646-
1716), Newton’s opponent, who saw space not as an entity but “merely the order of coexistence”
(Adamson 1903:99). Leibniz had objected to the notion of absolute space and time showing time as a
“system of relations” (Jammer 1954:116). In agreement with the Newtonian position, Kant later thought
that space was “an independent existent of absolute reality” (1954:129). In his later work therefore, Kant
fully succumbed to the Newtonian views but still saw space and time as basic elements upon which human
beings organised their experiences. He concluded that through intuition one could perceive the existence of
absolute space abstracted from other factors. Space was seen as belonging to the noumenal, i.e. those
postulates which can not be verified of falsified and therefore not “scientific propositons”.

7" Although in the West linear time is still operative, it has been revolutionised under the Einsteinian
arrangement. Giddens sees some “dialectical features” in this new conception “provoking opposing
characteristics” (1990:19). For example, space and time are not thought of as being completely separate
from one another as in the formulation of train timetables. The timetable is actually, “a time-space ordering
device, indicating both when and where the trains arrive. As such, it permits the complex coordination of
trains and their passengers and freight across large tracts of time-space” (1990:20).
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the observer’s position in relation to the object being observed in addition to the
measuring conventions one employs (Hugget 1999:264). This view sees space as closely
related and dependent on time such that the three-dimensional Euclidian space of Newton
is replaced with four-dimensional space-time. From this perspective, every object
observed stands out as an event happening, whose properties can only be told from the

limited process of measuring affecting the observer.

2.8.  Space after Einstein

While Einstein’s theory of relativity demanded a revision of the separation of space and
time, the later development of quantum theory required the revision of the “very
understanding of such matters as the objective nature of reality and its independence from
our perception of it, the nature of a complex system and its relation to its components,
and the nature of causal and other kinds of determination in the world” (Sklar 1995:157).
The quantum physics of Max Karl Ernst Ludwig Planck (1858-1947) is the corollary of
Einstein’s theories. While the physical laws were so deterministic that everything was
meant to be understood according to these physics theories, quantum physics focused on
the smallest particles of matter whose arrangement was found to defy the fixity of space
and place characteristic of Einstein’s theory. In this understanding, space should be
understood as being made up of small particles whose arrangement means that every
space is “just a little warp in eleven-dimensional space—thus whether protons, petunias
and people, we all become just ripples in ‘hyperspace’ (Wertheim 1998:141). This space
is not fixed since the location of the smallest particles of matter is not easily predictable
as there are many factors working on them. This means that this space is unpredictable

and indeterminate (Wertheim 1998:141).
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3. Space and Place in Human Geography'®

Human geography, maybe rightly so, has produced more thinkers of space than many
other disciplines. Although Michel Foucault cannot be classified as a geographer proper,
his works (1972; 1986) have had much influence upon human geography (see Crampton
and Elden 2007). Famous in this regard was his Of Other Spaces (1967) which opened up
a hive of interdisciplinary reflection on space (Warf and Arias 2008). Foucault rightly
points to the “great obsession” with evolution-centred historical thought of the nineteenth
century (Foucault 1986:22). The problem of this history was its focus on ideas in time
without taking seriously both their provenance and the ground upon which the thinkers
were standing, namely, their own context. These taken-for-granted and context-less ideas

gave a false sense of ‘objectivity’ and academic ‘neutrality’.

Henri Lefebvre, also from France, pointed out how space and place were categories of
power requiring a Marxist critique (Lefebvre 1991:26). He suggested three categories of

space and place as illuminating the workings of this matrix of power:

1. Perception
ii.  Conception

1.  Experience

For Lefebvre, the lived space of experience is where people exercise how they experience

place by taking certain actions and avoiding others in order to find comfort and maximum

'® In this view, I am indebted to David Harvey’s work (1989:207) in which he states there is a “good deal of
historical-geographical evidence for the thesis that different societies (marked by different forms of
economy, social and political organisation and ecological circumstance) have ‘produced’ radically different
ideas about space and time”. This thesis can be taken farther. A seeming consensus can be constructed from
these multiple enquiries to the effect that time and space are social constructs”. As Chris Fitter (1995) has
also pointed out, “landscape-consciousness of every culture is historically distinct and subjective, a fact
belied by superficial continuities of landscape presentation: the traditions of tree and flower catalogue, the
propagation of medieval rhetoricians of the Greco-Roman locus amoenus, the deference of Renaissance
painters to the authority of inventories of landscape content found in Vitruvius and Pliny” (1995:2). This
can also be observed in the rock paintings of the Khoi and San indigenous peoples of Southern Africa.
Their paintings usually tell a story of their mastery or constrictions of their space. In my own research on
the conflicting conceptions of space between the missionaries and the Ndebele people in Zimbabwe
towards the end of the 19™ century CE (forthcoming), I show the changing conceptions of space depending
on the social pressure being experienced by a group of people.
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benefit from their spaces. It is in ‘real’ spaces that utopian possibilities are forged among
marginalised peoples. Here those on the cusp, who are ‘exploited’ and ‘excluded’ find
new ways of negotiating the limitations imposed upon their spaces. Other scholars used
this model in different ways'® while still others saw this approach as negligent of the

historical nature of the contest over space which preceded capitalism.*

In an effort to address spatial concerns beyond the socio-economic dichotomy, other
geographers saw space as deeply subjective and even aesthetic. Yi-Fu Tuan emphasised
that people developed varying attitudes towards the places they inhabit or encounter.
People did not “live in a framework of geometric relationships but a world of meaning”
(Hubbarb et al. 2004:5). Using the notion of topophilia and topophobia, Yi-Fu Tuan
referred to the “desires and fears that people associate with specific places” (Hubbarb et
al. 2004:5). This alerted geographers to the “sensual, aesthetic and emotional dimensions
of space” which were otherwise considered as non-objective, hence not useful for
analysis of space and place (Hubbarb et al. 2004:5). That the architectural and associated
town and planning industries have grown to their present levels is a result of taking the

aesthetic views of space as useful in planning places of habitation and therapy.

' Building on the work of earlier thinkers of space, Edward Soja gave a contemporary texture to the
discussion. In introducing “Third-space” Edward W. Soja (1996) states, “[m]y objective in Third-space can
be simply stated. It is to encourage you to think differently about the meanings and significance of space
and those related concepts that compose and comprise the inherent spatiality of human life: place,
locations, locality, landscape, environment, home, city, region, territory, and geography. In encouraging
you to think differently, I am not suggesting that you discard your old and familiar ways of thinking about
space and spatiality, but rather that you question them in new ways that are aimed at opening up the
expanding scope and critical sensibility of your already established spatial or geographical imaginations”
(1996:1). Although most of Soja’s work had an American background at the core, it is most significant for
any exegetical work. Soja developed Lefebvre’s thoughts and gave them a postmodern tinge. Instead of
thinking about space from a Marxist slant (Lefebvre), Soja develops the notion to cover wider horizons and
to have the three spaces: (i) First-space (geophysical realities as perceived); (ii) Second-space (mapped
realities as represented); (iii) Third-space (lived realities as practiced), each viewed as inseparably
connected (1996:86).

2 For example, Manuel Castells has challenged Lefebvre’s understanding of space as “a kind of spatial
fetishism” where he felt that Lefebvre exalted place and space above everything else even at the neglect of
historical materialism (in Elden 1988:8).
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3.1.  Spatial Intelligence

Among the wide contributions of Howard Gardner’s (1983) thesis of “multiple
intelligences”, has been the suggestion of ‘“spatial abilities”. Gardner proposes that
central to “spatial intelligence are the capacities to perceive the visual world accurately,
to perform transformations and modifications upon one’s initial perceptions, and to be
able to re-create aspects of one’s visual experience, even in the absence of relevant
physical stimuli” (1983:173). In many ways, Gardner’s work does not radically deviate
from the pretensions of modernist illusions of objectivity he intends to minimise. For
example, he sees spatial intelligence as having to do with ‘accurate’ perceptions. In
another place, he considers someone as spatially intelligent if they are able to (a)
“recognise the identity of an object when it is seen from different angles” (b) “imagine
movement of internal displacement among parts of a configuration, and (c) is able to
“think about those spatial relations in which the body orientation of the observer is an

essential part of the problem” (Gardner 1983:175).

There is however an inherent self-contradiction in Gardner’s model. First, perception is
by definition subjective and hence cannot be measured with the ‘objectivity’ presupposed
in scientific positivism. It is not clear therefore how one could give a scientific account of
the subjective spatial intelligences. Second, the perception of the world is culturally
dependent. In some cultures, including many Mediterranean cultures, space is not
conceived in abstraction. In other cultures, space can not be represented by numbers and
intangible symbols like geographic co-ordinates, e.g. Latitude: 20° 48' 0 S, Longitude:
158° 28' 60 E. In many “pre-modern societies, space was understood in terms of concrete
localities” and time was also understood in terms of “past disasters, the passing of the
seasons and the cycle of agricultural work” (Cohen and Kennedy 2000:24). In such
understanding, spatial intelligence has to do with one’s experience in place and their
ability to master that place. The expertise is less cognitive as it is intuitive and even

‘superstitious’.
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Goldstein (1980:119) is right in pointing out that perception of reality is “always
selective”. The importance “attached to objects influences not only perceptions of them,
but also the ways in which information about these objects is inferred, stored, and
recalled” since there is close link between language and perception (Goldstein 1980:120).
Hence, by “categorising similar objects into broad classes and groups” people simplify
their complex environment (Goldstein 1980:350). This varies from culture to culture and
also it is dependent upon the existential experiences of a people in particular locality in

time. As such, these perceptions are always changing.

Giddens notes that one clear distinction between the modern and pre-modern world is the
conception of space and time (1990:17). In pre-modern times, “the majority of the
population, always linked time with place—and was usually imprecise and variable”
(Giddens 1990:17). Indeed, it was not possible for someone to tell time “without
reference to other socio-spatial markers”, hence “when” was not thought of in separation

with “where” (Giddens 1990:17).

What this means is that in reading space in the Fourth Gospel one does not benefit by
merely identifying ‘accurate’ representations of space, an obsession of many historically
inclined scholars. The task required of spatial analysis is to locate the culturally
significant spaces and their various categories which are used by the author to
‘remember’ or ‘recall’ the significant past. It must also be noted here that remembering
significant past spaces may also be used in envisioning the expected future. In the same
light, to think of space in John without its close relationship to the time-rhythms

(agricultural festivals) associated with it would be missing the mark.

3.2.  Cyber Space and Post-Modernity: Manuel Castells

While in the industrial age, space was thought of in terms of how it could be utilised to
increase production, the present information age is more concerned with how information

can overcome the barrier of space to quickly pass on information, utilising the smallest

space to store the largest amounts of information. This is what is now being classified as
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“the space of flows and timeless time” (Bromley 1999:6). The three volumes of
sociological analysis of Manuel Castells (1996, entitled, The Information Age: Economy,
Society and Culture (2000, 2004) are considered the most comprehensive work in the
area by several contemporary scholars (Giddens in Bromley). According to his analysis,

(133

the present “network society is a social order embodying a logic” known as the “‘space of
flows’ in contrast to the historically created institutions and organisations of the space of

places which characterised industrial society” (Bromley 1999:6). In this information age:

Space and time “operate through the new cultural-communication complex of real
virtuality, thereby solidifying the social differentiation between the interactive elite, on
the one hand, and the ‘interacted’ mass of the population enclosed in the fragmented
space of places, on the other” (Bromley 1999:11).

What is apparent from this above scenario is that space and place never cease to be
socially constructed and socially locating. While the advantaged members of society can
easily traverse the virtual spaces to interact and produce wealth, the majority of the
people on the lower rank of the social ladder only access the World Wide Web (WWW)
to be caught up in the web of vanity with no significant benefit. This sensitivity is useful
in ‘third spacing’ the Fourth Gospel spatial arrangements of exclusion and transforming

them to spaces of inclusion emerge.
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3.3.  Body as Gendered Space*!

One element that has emerged as thinkers have put space to the forefront of their work
has been the discovery of how space is gendered. For example, the separation of public
spaces such as toilets is overtly gender-based. This may appear harmless and not useful
for critical spatiality until in the context of apartheid in South Africa these public spaces
become separated on racial grounds. A critical reflection on gendered spatiality reveals
that the social categorisation of bodies determines not only the differences but also the
qualitative aspects of the body (Shilling 2003:94). This means that some bodies are

considered inferior to others.

This awareness has serious implications for the way one reads body spaces in the New
Testament in general and in the Fourth Gospel in particular. The use of the dead body
(owpatoc) of Jesus as an image for the Temple (John 2:21) in a cultural context where
dead bodies are ritually unclean is of interest here. The hanging dead body of Jesus would
be defiling for the priests preparing for the Sabbath but not defiling for the ‘secret’
disciples who took the body for burial (John 19:31, 38). While one woman can touch the
body of Jesus and anoint it in preparation for burial (John 12:1-8) the other can not touch
the resurrected body of Jesus because it must go back to the father (John 20:17).
Awareness of the body as space and gender relations helps one to identify “many
oppressive aspects to the construction of bodies in line with gender stereotypes” (Shilling

2003:97).

! In the social theory of Mary Douglas (1966), the body is a microcosm of the social body. It could
therefore be insightful to read the human bodies in the Fourth Gospel from this social understanding since
allusions to such possibilities abound.

2 In most African societies, these gendered spaces are mostly associated with gender roles. As such, the
kitchen and kitchen utensils are the domain of the woman with taboos associated with trespassing. Among
Shona male and female art, these gender distinctions have been documented (Dewey 1986:64). There are
other female spaces, such as mourning rites at the grave and water wells which resonate very well with the
well and tombs as gendered spaces in the Fourth Gospel. Later in this work, a detailed description will be
presented on the Samaritan woman and the gendered spaces in John.
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3.4.  Body and Ritual Space

Closely linked to the gender stereotypes of the body is the function of the body as ritual
space. Mary Douglas has shown that there are particular societal rituals on the physical
body which are reflective of societal concerns (1966:114-115). What is performed on the
“human flesh is an image of society” itself (Douglas 1966:116). But since bodies begin to
reflect society, in order to maintain the purity of the society, some bodies are rendered
unclean or else they must go through some ritual for them to be cleansed. In this sense,
the body functions as a ‘social map’, a way of arranging space and symbolically

representing it.

Eliade (1958:3) has already shown that in many indigenous cultures, rituals on the body
allow the participants to participate fully in the “whole body of the tribe’s mythological
and cultural traditions”. In other words, the body is ‘worked’ on so that one can fully
“attain the status of”” being human which is never complete until something is done on the
body as space of cultural interaction (Eliade 1958:3). Actually, that these rituals are also
called “rites of passage” is symbolic of the spatiality they embody (Holm and Bowker
1994). Victor Turner’s (1969) spatial terminology of the Latin word limen (lit: threshold
or doorstep) has become a key in the description of the “phases of rites of passage”
(Holm and Bowker 1994:3-4). In this sense, the rite becomes a movement from one
locale towards the other. For Turner, what has been significant in understanding ritual is
the formation of ‘communitas’ when the ritual participants are at the liminal stage of the
rite (Holm and Bowker 1994:4).>* In this social interaction, Turner has observed space as
the locus of play and the outworking and transforming of power dynamics opening up
new possibilities. In this understanding, once space has been given particular social, i.e.

ritual, function, it is imbued with power to transform people.

» Holm and Bowker (1994:4) limit such experiences only to illiterate and pre-modern cultures.
Nevertheless, similar experiences of the ‘communitas’ can still be formed among the ritual participants for
example in circumcision rites among modern day literate peoples of Southern Africa.
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3.5.  Space and the Narrative®

In referring to stories and story-telling in primordial societies, David Abram (1996:182)
states that stories “are profoundly and indissolubly place-specific”. So that, “to tell
certain stories without saying precisely where those events occurred—or, if one is
recounting a vision or dream, to neglect to say where one was when “granted” the
vision—may alone render the telling powerless or ineffective” (Abram 1996:182; see
also Prinsloo 2005:458). In other words, space and places can be mnemonic aids to
remember and articulate narrative. Abram goes on to suggest that “contact with the
regional landscape—and the diverse sites or places within that landscape—was the
primary mnemonic trigger of the oral stories, and was thus integral to the preservation of
those stories, and of the culture itself” (Abram 1996:183; Prinsloo 2005:458 n. 8).

Narrative can be defined as simply a story of “narrated events and participants” located in
particular spaces (Rimmon-Kenan 1983:6). Understanding space in the narrative—
especially narratives located in some known history—is important. The space and place
in the text may not necessarily be the same as the places outside the text, but after which
the place in the text is named. For example, in the Fourth Gospel, the naming of Galilee,
Samaria, or Judea does not simply mean that for us to understand the narrative we only
need to have a sound historical geography of first century CE Palestine based on the
modern atlas. While this knowledge is vital, it is insufficient if we cannot understand how
these places function within the narrative itself. Once in the narrative, these places begin
to function in harmony with other theological and ideological arrangements in the text.
Although not very common, it has already been noted that there are texts whose clarity is
enhanced by understanding the spatial structure being employed in the narrative.”

One important contribution by Flanagan (from his unpublished paper of 2003) regards the
“concepts of space and time” as “cultural subtexts”. This means that people bring their

presuppositions, largely unexamined and unconsciously, into their “interpretations of

** This area, still to be explored further as “Space in the narrative” is an important topic in narratology.
Further refinement of theory here will be proffered as the work continues.

» One such prominent scholar is Flanagan (1999) whose work has of late been used by a number of
scholars, especially in Old Testament. The volume edited by David M. Gunn and Paula M. McNutt (2002)
in honour of Flanagan is proof to his influence.
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history and culture whether present, past, or future.”*® This has significant implications
for the reading and interpretation of the Fourth Gospel. As can be noted from a cursory
reading, spatial categories stand out in the Johannine narrative. John brings spatial and
temporal presuppositions into telling the story of Jesus and we as readers bring our own
presuppositions in reading these space-times. Consciousness of this sharpens one’s

criticality and sensitivity towards the text.

3.6.  Space and Religion

In many African cultures, religion can be seen to be thoroughly spatial. In many African
Initiated Churches (AICs) particular sites are sacred and new ones are always being
created to be territories for healing and confronting evil forces.”” Various religious
traditions, for example, Hinduism, early Greek and Chinese religion as well as Japanese
Shintoism,” see the earth as sacred (Hitchcock and Esposito 2004:40), so do the Native
Americans. Other “religions designate certain places as sacred or holy, and often
encourage believers to visit those places in pilgrimage” (Park 2005:451). % 1t is however
not very clear how such places acquire this “holiness or sanctity” (Park 2005:451). It is
evident though that most such places are considered holy or sacred because at these
places “humans sensed a close contact with the divine” (Hitchcock and Esposito 2004:40;

cf. Park 2005:451).

One major factor in some places acquiring sacred status is their topography. Places close
to water (for the Hindus; also John 3:23) become attractive for religious use (cf. Sharma

2004:73, 113). Among the Shona, one can see this significance of water spaces and the

%% This is taken from the website: <http://www.case.edu/affil/GAIR/constructions/Program2003.html/>

*7 T and Jonathan Draper are currently involved in space-related uses in healing in AICs.

% Even in these religions, one will find temples, shrines, holy places or sites of pilgrimage.

¥ Mircea Eliade is one scholar of religions who has written extensively about the subject of sacred and
profane space-time (particularly 1954, 1959, and 1961). Eliade’s work is known for its binary view of
space, where religious space is considered sacred and space for the non-religious, profane. The same
distinction was made for time. This binary view of space has been convincingly problematised by such
scholars as Jonathan Smith (1978, 1987) and Sam Gill (1998:304-5) that the discussion, although useful,
will not be rehearsed here. Harold Turner (1979) follows the lines of Eliade and Rudolf Otto (who sets the
tradition) and hence will not be discussed here separately.
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Shona divine name, Dzivaguru (the Great Pool) (Daneel 1971:81). Sometimes “springs,
rivers, grottoes, caves, rocks, and mountains” are prime places as sacred sites (Hitchcock
and Esposito 2004:40). In other traditions, however, “certain places on earth must be
consecrated, made holy, and then be commemorated as such with the building of a
temple, church or shrine upon the site” (Hitchcock and Esposito 2004:40). Sometimes,
these holy sites are “recycled” from “earlier religions” (Park 2005:451; Turner 1979:87).

One important characteristic of such sacred spaces is their amenability for being
controlled by the political leadership. It is said, in the story of the Buddha, that his
“dwelling was in a monastery atop Mount Sumeru” and the “palace of Indra also stood
there” (Lewis 1995:229) leading to Rabe (1995:235) noting the ambiguous relationship
“between the royal patron and the patron deity”. In the Old Testament, David’s Palace
stood next to the Temple. Even in the time of Jesus, the Roman Antonia fortress built by
Herod stood at the corner of the Temple to keep “watch over the Temple, constantly
ready to restore order if required” (Garrard 2001:21). While the relationship between the
holy place and the palace has always been controversial, their interaction is ubiquitous. In
some cases, the holy place is in control of the palace or the same as the palace while in
other cases it’s the reverse. There are many examples of similar arrangements in history™"

. .. 1
and in modern politics.”

In this society, as well as other similar societies, politics and religion are inseparable;
hence the palace and the shrine must be in close proximity, even physically. The wider

dangers of an arrangement where religious resources legitimate political establishment

% This is of course particularly true of some Islamic states governed by Sharia law, but the same
arrangement, albeit unofficially, is true for many governments. The whole debate as to whether ‘crosses’
and other religious items can be worn at the work place is witness to how institutions are struggling to
separate business space from religious space.

3! This feature, concerning the sacred site was also noted towards the end of the nineteenth century by
Croonenberghs, a Catholic Priest in Ndebele state (modern day Zimbabwe). Describing the Ndebele
people, he states that the “oracles play a great role in the life and religion of the Matebele” (Lloyd
1979:264). Of such oracles, was the “famous oracle, that of the god Makalakala” who “lives in a
subterranean cave in a labyrinth of rocks” (1979: 264). Attendant to this shrine are the Amazizis (King
Lobengula’s medicine men) who will explain the meaning of the sound from the oracle (1979:265).
Similarities can also be seen in the introduction of the Jewish monarchy and the building of the Temple. It
was King David who wanted to build it first but then it was built by his son, so that the house of the king
was not thought of apart from the house of the Lord (1 Kings 3:1).
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and political establishment enforce religious hegemony are too many to enumerate. Even
in modern democracies, where the physical and constitutional separation of the ‘state and
the church’ has been celebrated, there still seems to be an inextricable relationship

between the “Temple’ and “palace’.™

4. Modern Scholarship on Palestinian Geography

A number of scholars have recently taken some interest in reading the Christian Bible
spatially particularly the spatiality of the land of Palestine.> An evaluation of these is
given in detail in the coming chapters. The work of Davies (1974) seems to be among the
leading works available. Davies is of course influenced by the earlier works: J. Joachim
Jeremias’ Golgotha und der heilige Felsen (1926), Gerson Cohen’s Zion in Rabbinic
Literature (1961), and the several works of Mircea Eliade, particularly The Sacred and
the Profane (1959). In this understanding of space, the entire land of Palestine is holy and
therefore habitable as opposed to the outside land which is chaotic and therefore must be
transformed if it can be a place of habitation. Palestine was understood to be situated at
the centre or the ‘navel’ of creation (Davies 1974:7-8). Palestine is the holy land,
Jerusalem the most holy city. This concentric holiness is increased as one draws closer to
the Holy of Holies within the Temple. It was here that the divine manifested Godself.*
This view shaped the understanding of Palestine as space in the New Testament. In the

Gospels, this space becomes christified, and Jesus becomes the holy place or Temple

32 The role played by religion in politics, even of developed democracies, is phenomenal.

3 The works of Neyrey (2002, 2003, 2004), Moxnes (2003), and the contribution from the Space and Place
group in the Society of Bible Literature Conferences are referred to here. Much theoretical work has been
produced as a result of reflections from this Conference. The present researcher is grateful to members of
the group who generously made their unpublished papers available to me.

* This is testified to by the confusion experienced by those in Exile: “For there our captors asked us for
songs, and our tormentors asked for mirth, saying, ‘Sing us one of the songs of Zion!” How could we sing
the Lord’s song in a foreign land? If I forget you, O Jerusalem, let my right hand wither! Let my tongue
cling to the roof of my mouth, if I do not remember you, if I do not set Jerusalem above my highest joy.”
Psalm 137:3-6). Compare this with Jeremiah 29:4-9: ‘Thus says the LORD of hosts, the God of Israel, to all
the exiles whom I have sent into Exile from Jerusalem to Babylon: Build houses and live in them; plant
gardens and eat what they produce. Take wives and have sons and daughters; take wives for your sons, and
give your daughters in marriage, that they may bear sons and daughters; multiply there, and do not
decrease. But seek the welfare of the city where I have sent you into Exile, and pray to the LORD on its
behalf, for in its welfare you will find your welfare. For thus says the LORD of hosts, the God of Israel: Do
not let the prophets and the diviners who are among you deceive you, and do not listen to the dreams that
they dream, for it is a lie that they are prophesying to you in my name; I did not send them, says the LORD”.
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(Davies 1974:290). Particularly in the Fourth Gospel, Jesus becomes the “dwelling place
of God with men” (Davies 1974:298), “the replacement” of the physical places of
worship and the “critique of a ‘holy space’” (Davies 1974:302).

Davies’” work is obviously important for us here for two reasons. First, it highlights the
significance of place not only in the study of the biblical texts but also in understanding
the first century Jewish conceptions of space, a context from which John emerges.
Second, Davies’ work is also important because it shows how this conception of space is
intricately linked to history®’and theology. Even though Davies” work is influenced by
the work of Eliade®® it goes further by demonstrating how biblical narratives are
redactionally influenced by each Evangelist’s understanding of Palestinian geography in
the light of Jesus’ work of salvation.

As has already been noted by Marcel Poorthuis (1996:1), “claims of holiness can hardly
be distinguished from claims of power.” This means that the “myth of the centre of the
earth needs to be criticised, not only because the history of religions has seen several such
centres, which claim to be the omphalos, but also because of the seeds of exclusiveness
and intolerance it may contain” (Poorthuis 1996:1). Poorthuis observes that the call for
the equality of all places and times is a result of the Aufklarung. He laments however the
fact that the Aufklarung did not reject the sacred nature of any place, but instead rejected

[3

sacredness altogether. But within religion itself, there had always been “voices that
advocated a refined understanding of the holiness of time and place” (Poorthuis 1996:1).
It is such “refined understanding” or rather, changing understanding of space and time

that the Fourth Gospel offers and that will be explored.

3 Turner (1979:6) put it correctly that “[w]e have forgotten that history always has a geography, and that
each is essential to the other; it is no accident that while historical studies of religion flourished the very
concept of a geography of religion is almost unknown in most religious studies. And yet for Christians the
incarnation was spatial and geographical event as much as it was temporal and historical”.

%% Eliade’s generalisation of the notion of the axis mundi in the Tjilpa cosmologies for all religions has been
challenged by some scholars, especially Smith, quoted above. Smith has used the recent works of human
geographers to develop more comprehensive spatial theories applicable to religious texts. This does not in
any way make Eliade’s work irrelevant 