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	On 9 April 1998, Thabo Mbeki, who was then Deputy President of South Africa, spoke at the United Nations University in Tokyo on the topic, “The African Renaissance, South Africa and the World.”  As a slogan in search of a reality, the African Renaissance was a theme that Thabo Mbeki placed at the center of his political program, speaking frequently about this promise of rebirth, recovery, and renewal in Africa.  The phrase “African Renaissance” was clearly a hybrid term.  By appropriating a term that referred to the fifteenth-century rebirth of civilization in Europe, a recovery of the arts, culture, and learning associated with the urban centers of Greco-Roman antiquity, Mbeki intentionally challenged the conceptual opposition between the “primitive” and the “civilized” that Europeans had long projected onto Africa.  Significantly, the African city was at the center of Mbeki’s understanding of an African Renaissance.  In his speech in Tokyo, Mbeki began by reviewing three crucial moments in a two-thousand year history of representations of Africa that we can reconstruct here in terms of the presence or absence of African cities.  


First, in the ancient account provided by Pliny the Elder, Africa was characterized by the absence of cities, as a region populated by strange creatures—people without noses, tongues, or heads; people with dog’s heads; people who ate human flesh; and so on—who for all their “diverse forms and kinds” had one thing in common:  They lacked any rational system of urban governance (see Friedman, 1981).  In one part of Africa, Pliny maintained, people did have a king, but that king turned out to be a dog, “at whose fancy they are governed.”  In Greco-Roman antiquity, we might recall, the very notion of religion was embedded in the life of the city.  Through public sacrificial ritual, citizens participated in a religious affirmation of the integrity and solidarity of a human society that was centered in the Greek polis or the Latin civitas.  That society was ritually carved out of the world as a distinctive kind of human space that could be located between animals and deities.  As Aristotle put it, whoever “is unable to live in society must be either a beast or a god” (Politics 1253a9-12).  In ancient Greece, the middle space of humanity was defined by those who shared the cooked meat of the sacrificial ritual.  In relation to that middle ground, however, other options were available:  Pythagorean speculative philosophers ate no meat like the gods, while Dionysian devotees ate raw meat in their ecstatic rituals like wild animals.  These religious options represented extreme positions around the central rituals of the city.  From the perspective of the city, they acted out the spiritual or wild alternatives to the civic rituals that constituted a human society (Vernant, 1979).  Without the city, however, the very notion of religion made no sense and the basic religious classifications of the city—gods, animals, and humans—fell into the kind of disarray that Pliny imagined in Africa.  As Thabo Mbeki observed, “These images must have frightened many a Roman child to scurry to bed whenever their parents said:  The Africans are coming!  The strange creatures out of Africa are coming!”


	Second, during the era of the European Renaissance, Africa had its own glorious city, the royal court of Timbuktu.  In his Tokyo address on the African Renaissance, Thabo Mbeki emphasized the importance of this African city that was located in what is now Mali.  “As Africans,” he reported, “we recall the fact that as the European Renaissance burst into history in the fifteenth and sixteenth centuries, there was a royal court in the African city of Timbuktu which, in the same centuries, was as learned as its European counterparts.”  The early sixteenth-century report of the traveller Leo Africanus had related that Timbuktu was an African center of arts, culture, and learning, ruled not by a dog king but by a rich and powerful king, a king ruling over a city as magnificent as any in Europe.  Of course, medieval legends of the African kingdom of Prester John presumed the existence of a splendid African city (Slessarev, 1959).  But Timbuktu was not myth but history, an African historical counterpoint to Rome, Paris, or London.  For Mbeki, this precolonial African city was important evidence of past African glory.  Like the pyramids of Egypt, the stone buildings of Axum, and the ruins of Zimbabwe, the very existence of the city of Timbuktu proved that Africans were capable of great urban accomplishments.  More significantly, however, those accomplishments put to rest the stereotypes about Africans that had been perpetuated in different guises ever since the fantasies of Pliny.  Looking back to Timbuktu, Thabo Mbeki concluded, “What this tells me is that my people are not a peculiar species of humanity!” 


	Third, in the contemporary postcolonial era, Africa was again being represented as the absence of cities.  As evidence, Mbeki cited the recent book, Out of America: A Black Man Confronts Africa, by Keith Richburg, an African-American journalist who had spent many years covering Africa.  According to Richburg, sub-Saharan Africa was a region of civil war, political corruption, and urban destruction.  “I’ve seen cities bombed to near rubble,” Richburg reported, “and other cities reduced to rubble, because their leaders let them rot and decay while they spirited away billions of dollars—yes, billions—into overseas bank accounts.”  Different than the original absence of cities related by Pliny, this secondary absence reported by Richburg allegedly resulted from Africans wasting the urban inheritance of colonialism.  Africans had been given the cities, he suggested, but they had lost them through a reversion to tribal conflict and primitive accumulation.  Where once there was urban civilization, now only rubble remained.  Distancing himself from that chaos of African urban destruction, Keith Richburg concluded, “Thank God my ancestor got out, because, now, I am not one of them” (Richburg, 1997).  Once again, however, as Thabo Mbeki observed, strange images of Africans as a different species of humanity were being generated, but “this time, in the place of the Roman child, it is the American child who will not hesitate to go to bed when he or she is told:  The Africans are coming!  The barbarians are coming! (Mbeki, 1998: 239-40).


In the history of religions, the ancient city was a religious production.  The primary urban generation of the ancient world, as Paul Wheatley demonstrated, produced cities that were centered not in the commercial activity of the market or the military power of the fortress but in the ceremonial complex that orchestrated religious relations of ritual (Wheatley, 1971: 225-26).  As both human habitation and abode of the gods, the ancient city was founded and maintained as a religious space.  In the modern world, however, the human has increasingly been constituted in and by cities.  While only 10 percent of the world’s population lived in cities at the beginning of the twentieth century, over 50 percent had been urbanized by the century’s end.  Urbanization, according to a recent history of the twentieth century, has been “the most powerful of the world’s demographic trends” (Bulliet, 1998).  If religion refers to ways of being human, to the symbolic resources and strategies deployed in negotiating a human identity, orientation, and habitation, then religion has increasingly been situated in urban environments.  During the twentieth century, therefore, the religious meanings of urban space have become critical to the human project, product, and problem of religion.  


	In South Africa, the original city, the “Mother City,” as it is fondly called in the tourist brochures, is Cape Town.  According to the earliest European navigators, the southern tip of Africa was a site of contradiction, the Cape of Good Hope, but also the Cape of Storms, where the spirit of the fearsome monster Adamastor, as recounted in Camoen’s Lusiads, was deeply offended by European incursions into its waters (Camoens, 1952: 130-31).  Although the Dutch East India Company had no intention of establishing a permanent settlement when it secured its refreshment station at the Cape in 1652, a city nevertheless developed under Dutch sovereignty until brought under British control during the nineteenth century and eventually incorporated within the Union of South Africa of 1910, the Republic of South Africa of 1961, and the “New South Africa” born out of the first democratic elections of 1994.  Throughout its history, Cape Town has remained a site of contradictions.  The urban space of Cape Town extends from the wealthy central business district to the impoverished and wind-swept Cape Flats, from the white suburbs to the black townships, embodying the old memorials of a colonial past and the new monuments, such as the recent waterfront development, to a global future.  All of this urban life is situated under the awesome majesty of Table Mountain, itself a site of contradiction, since it has been experienced so differently by residents of the city.  For example, while trade-union organizer Pauline Podbrey reflected in her autobiography in 1993 that Table Mountain held the city “in a warm, protective embrace,” the journalist Sandile Dikeni countered her interpretation by observing in 1996 that Table Mountain “looked monstrous and scary like an ancient ghost guarding over some evil” (Podbrey, 1993: 97; Cape Times 9 April 1996; both cited in Bickford-Smith, Van Heyningen, and Worden, 1999: 7).  As the central symbol of the city, Table Mountain could therefore register as an emblem of both the protective embrace and monstrous evil experienced within the urban space of Cape Town.  


In this essay, I propose a preliminary mapping of the religious meanings of Cape Town by dwelling specifically on a series of four contradictions that operate within its urban space.  First, in the colonial construction of Cape Town, the contradictory project of colonialism itself was revealed in its mandate to simultaneously exclude and incorporate indigenous people.  As this dual mandate was enshrined as the central logic of apartheid, which excluded Africans from citizenship, but incorporated them as exploitable labor, the apartheid city emerged as the culmination of a long history of European colonialism in Africa.  In Cape Town, the legacy of the colonial city remains inscribed in statues, monuments, and memorials to this contradictory exclusion and incorporation of Africans.  Arguably, religious meanings continue to be negotiated within that colonial space.


Second, during the twentieth century, African urbanization has been driven by the profound contradiction that building a rural homestead required urban employment.  Since building a home was essentially a religious project, a project centered in the production of a ritual space for sacrifice, healing, protection from evil, and ongoing spiritual relations with ancestors, the linkages between rural and urban have inevitably been negotiated in religious terms.  As a result, new indigenous religious meanings have been produced, a migrating sacred moving between city and countryside and a hybrid sacred situated in urban townships, that have recast the religious significance of urban space.  


Third, relations between center and periphery in the city involve not only structural contradictions but also ongoing struggles over position and power within the urban landscape.  While a European Christian architectonics seems firmly established at the city center, most Christians have been relegated to the periphery, the urban townships around Cape Town, where the so-called African initiated churches in particular have redefined the religious meanings of urban space by sacralizing not only ordinary homes but also what might be called the leftover spaces of the city.  At the same time, alternative Muslim mappings of the city have emerged from the periphery to make claims on the neighborhoods, municipal politics, and religious life of Cape Town.  


Fourth, and finally, these religious meanings of Cape Town—colonial and indigenous, central and peripheral—can be located within what I will call an urban political economy of the sacred that is driven by its own inherent contradiction of scarcity and surplus.  While the scarcity of space generates struggles over position, power, and the ownership of the sacred in the city, the immediate and infinite availability of materiality for interpretation and reinterpretation, for ritualization and consecration, but also for desecration, creates a surplus of signification in urban religion.  Along these lines, I will conclude with some brief observations on scarcity and surplus in the political economy of the sacred in Cape Town, South Africa.





A World of Statues


	While a tour of religious Cape Town might visit churches, mosques, synagogues, and temples of the city, seeking out those sites of religious gathering, community, and tradition, any tourist must certainly be struck by the sacred urban geography that has emerged out of the history of the city itself.  According to one rendering, a narrative is embedded in that sacred urban geography, tracking an epic journey from colonialism, through apartheid, to liberation, that can be read in the stones and scars of the city.  Although the stones of colonial statues, monuments, and memorials still stand, the scars on the landscape, such as the empty space of District Six or the prison of Robben Island, are being reclaimed as sites of sacred memory.  The city itself, therefore, operates as a certain kind of sacred space, as an intensively interpreted, regularly ritualized, but also intensely contested zone of religious significance (Chidester and Linenthal, 1996: 9-16).  In mapping that urban world, we can begin with the traces left by the legacy of colonialism.


On the foreshore of Cape Town, the bottom of Adderley Streat features a statue of Jan van Riebeeck, the 23-year old ship’s surgeon who led the Dutch expedition in 1652 to establish a refreshment station at the Cape of Good Hope.  Although apparently commemorating the Dutch colonization of the Cape, the statue was donated in 1899 by the British mining magnate, politician, and imperialist Cecil John Rhodes, suggesting that the statue could symbolize a broader white European myth of origin.  Like any sacred site, however, the statue of Van Riebeeck has been subject to multiple interpretations.  During the mobilization of white Afrikaner nationalism in 1938, for example, the ritual re-enactment of the Great Trek that proceeded in ox-wagons all over South Africa began at Van Riebeeck’s statue in Cape Town, thus appropriating the statue donated by the British imperialist for an explicitly anti-British nationalism (Grundlingh and Sapire, 1989).  After the electoral victory of Afrikaner nationalism in 1948, however, the ruling National Party tried to consolidate a new white nationalism, which was celebrated in Cape Town during the 1952 Van Riebeeck tricentenary through exhibitions, pageants, and parades that revolved around the Van Riebeeck statue (Rassool and Witz, 1993).  In 1968 the statue of Jan van Riebeeck was joined by the statue of his wife, Maria, an addition that arguably also served to solidify the myth of a white nation, since it could be read to signify the racial (or sexual) purity of the earliest white settlement.  


Although he would have preferred to go on to Japan, Van Riebeeck remained at the Cape for ten years, securing the viability of the Dutch settlement.  In the European imagination, the “Cape of Good Hope” emerged as the nexus linking Europe and Asia, the midpoint in a vast network of global exchange that connected Atlantic and Pacific worlds.  As Adam Smith observed in 1776 in his Wealth of Nations, the “discovery of America, and that of a passage to the East Indies by the Cape of Good Hope are the two greatest and most important events in the history of mankind.”  As a nodal point in this global economy, the European settlement at the southern tip of Africa was instrumental according to Adam Smith in “uniting, in some measure, the most distant parts of the world” (Smith, 1976: 2:626).  The settlement at the Cape of Good Hope, therefore, could be imagined as a global nexus that was in Africa but not of Africa; the Cape was global but not local.  


Around 1660, Van Riebeeck enacted this denial of African location by ordering the construction of a dense hedge of bitter almond and hawthorn that was intended to encircle the settlement, creating a zone “enclosed as in a half moon,” as Van Riebeeck put it in his journal, a zone of protection, safety, and security, as if such a wall of thick bush and thorns could keep out the rest of Africa from the Dutch station in the Cape (Thom, 1952-58: 3:185-86, 23-25; Schutte, 1989: 292).  By erecting this hedge, Van Riebeeck defined the colonial frontier as a boundary and thereby constituted the emerging white settlement as a defensive formation.  The supreme symbol of the colony’s defense, the Castle, was established at the center of this symbolic zone of protection.  In laying the foundation stone for the permanent stone structure of the Castle in 1666, Commander Zacharias Wagenaer invoked the familiar rhetoric, simultaneously military and Christian, of European “ceremonies of possession” (Seed, 1995). “Our conquests are extending further and further and all the black and yellow people are being suppressed,” Wagenaer declared.  “Now we can boast of stone against [Khoi and] other enemies.  In this way we frighten off the Europeans, as well as the Asians, the Americans and the wild Africans.  In this way holy Christendom is made known and finds a place in wild, heathen lands” (Böesaken, 1973: 238; Hall, 1992: 381; Hall, et al., 1990).  


As the center of a global vision, the Castle promised to scare off everyone else in the world, but especially the “wild, heathen” Africans who lived beyond the perimeter outlined by Van Riebeeck’s hedge.  Securing a place for Christianity at what Wagenaer called “the end of the world,” the Castle, like the hedge, constituted the Dutch colonial settlement as a defensive formation..  While remains of Van Riebeeck’s hedge have been preserved at the Kirstenbosch Botanical Gardens, the image of this wall of protection has continued to inform political memory in South Africa.  As Thabo Mbeki recalled in February 1999, “Planted by Jan van Riebeeck, this thorn hedge was intended to ensure the safety of the newly arrived white European settlers by keeping the menacing black African hordes of pagan primitives at bay” (Mbeki, 1999a).  More than merely a botanical curiosity, therefore, Van Riebeeck’s hedge generated a striking metaphor for representing the colonial frontier as a bounded opposition between Europe and Africa that was not only military, political, and economic but also religious because it ostensibly divided and separated European Christianity from African paganism.  


	At the top of Adderley Street, the Gardens of Cape Town display a statue of the British imperialist Cecil John Rhodes, who is depicted striding boldly forward, gesturing expansively beyond the city, and embodying the motto, “Your hinterland lies yonder.”  Erected in 1908, this statue of Rhodes was intended by the architect Herbert Baker to be the spiritual axis of the city, with the city center realigned to radiate out from the “restless spirit” of the archetypal British imperialist.  While this statue was placed at the center of the city, a monumental memorial to Rhodes was erected above and beyond the city on the slope of Devil’s Peak.  Regarding the construction of the Rhodes Memorial as a “sacred duty,” Herbert Baker adopted an ancient Egyptian style, in part because, as his associate Francis Edward Masey observed, “although far distant, Egypt itself is part of Africa” (Keath, 1992: 130), but also as a way of embodying in stone Rhodes’ imperialist vision of a British Africa that extended from the Cape to Cairo.  Guarded by two rows of lion-sphinxes modeled on the avenue of the sphinxes at the ancient Egyptian Temple of Karnak, the Rhodes Memorial houses two statues.  At the top, a contemplative bust of Cecil John Rhodes gazing out across Africa from the Cape to Cairo is captioned with the words of Rudyard Kipling:  “The immense and brooding spirit still shall order and control.  Living he was the land, and dead his soul shall be her soul.”  In counterpoint to this representation of spirit, soul, and colonial control, the lower section of the memorial is dominated by an equestrian statue, “Physical Energy,” in which the rider seems poised to carry out the colonial projects of order and control in the service of that immense imperial spirit (Wittenberg, 1996).  


The architects of the Rhodes Memorial were clear that they were building a temple.  Masey even insisted that the memorial was so sacred that no one should be allowed access.  “I cannot see what necessity there is for allowing people to walk on the top,” he wrote to Baker.  “Would it not vulgarise, and also desecrate it?” (Massey to Baker, 28 August 1905; cited in Keath, 1992: 130).  Creating such a zone of exclusion, however, would have been contrary to the memorial’s representation of the colonial frontier, not as a defensive formation, but as an expansive extension of European order and control over Africa.  Like the statue of Rhodes in the Gardens, the Rhodes Memorial pointed beyond the colonial boundary that had been outlined in thornbush by Van Riebeeck’s hedge.  Not the force of exclusion, therefore, but the power of expansion and incorporation were displayed by these British colonial monuments.


As I tried to show in a book on religion and colonialism, Savage Systems, the very terms, “religion” and “religions” in southern Africa have been entangled in the conflicts and conquests, the displacements and containments, of specific colonial situations.  In brief, I tried to situate the denial and discovery of indigenous religions in the contested frontier zones in which European intruders entered by denying the existence of any indigenous religion, in the process denying indigenous people rights to land, livestock, or control over their own labor, but suddenly ”discovered” religious systems after people had been placed under the colonial administration of a magisterial system, a location system, or a reserve system designed for their containment (Chidester, 1996).  A similar analysis of these frontier dynamics of denial and containment could be directed towards urban religion and religions, especially in a city like Cape Town that bears such indelible traces of its colonial past.  


At the bottom and top of Adderley Street, the statues of Van Riebeek and Rhodes exemplify this dual mandate—denial by exclusion from a colonial settlement, containment by expanding the scope of colonial domination—in the colonial management of space.  As such, these statues are nodal points in the local urban geography of Cape Town that fix the colonial past in the present (see Zizek, 1989: 87; Soja, 1989: 149, 151).  The various religious groupings in the city—Christian, Jewish, Muslim, Hindu, indigenous African, and other religious formations—must maneuver within the denials and containments, the exclusions and expansions, the enclosures and commands of this colonial production of urban space.  At the same time, however, the basic strategies exercised in the colonial production of urban space—exclusion, containment—assumed an inherently religious aura, generating an urban political economy of the sacred with its highly-charged symbols, myths, and rituals, its memorials, monuments, and temples, that animated urban space with a distinctively religious character.  


Like any religion, this religion of the colonial city has been an exercise in worldmaking.  In a complex reflection on the colonial city, the psychoanalyst and philosopher Frantz Fanon described that world as segmented into separate compartments and reified in stone monuments.  According to Fanon, the colonial city was a “world divided into compartments, a motionless, Manichaeistic world, a world of statues:  the statue of the general who carried out the conquest, the statue of the engineer who built the bridge; a world which is sure of itself, which crushes with its stones the backs flayed by whips:  this is the colonial world” (Fanon, 1990: 40).  On the one hand, like the enclave marked out by Van Riebeek’s hedge, urban space is segmented by the multiplication of boundaries and barriers, turfs and territories, with their tangible markers—a hedge and a fort, or a highway, railroad track, open field, or razor-wire fence—that establish the physical separation of people from people.  In the colonial city, as Fanon argued, this segmentation assumed a dualistic character that political analyst Mahmood Mamdani has identified as the basic structure of the colonial “bifurcated state” in which urban space is experienced very differently by racially defined “citizens” of its centralized rule of law than by ethnically defined “subjects” of its decentralized despotism (Mamdani, 1996).  On the other hand, like the immense spirit enshrined in the statue of Cecil John Rhodes and the Rhodes Memorial, urban space is expansive, continuously extending its scope of containment by monitoring, regulating, and integrating everyone and everything within its growing domain.  The monumental stones, as Fanon suggested, are not only barriers that separate but also weights that crush, both alienating and oppressing the colonized.  Not only dividing but also conquering, therefore, the colonial city embraced a totalizing project, exemplified in the Rhodes Memorial, that encompassed both spirit and matter, the immense soul and physical energy, in the urban merger of force and care that Foucault identified as the “pastoral power” of the modern state (see Bunn, 1999).  





Apartheid City


	Between 1948 and 1994, the South African state was controlled by a regime that brought the notorious term, apartheid (“separateness”), into the international political lexicon.  As Fanon observed, however, “apartheid is simply one form of the division into compartments of the colonial world” (Fanon, 1990: 40).  Certainly, the architects of apartheid carried out the divisions and containments of colonialism to methodical extremes, investing apartheid in the process with an explicitly religious significance, but their general project was consistent with the strategic design of colonial cities throughout Africa.  In the overarching myth of apartheid, in its Christian theology and its biblical exegesis, God was the “Great Separator,” separating the light from the dark and commanding human beings to be fruitful and divide into separate groups (Loubser, 1987).  Such Christian legitimation of apartheid, however, was linked with an Afrikaner religious nationalism, with its own myth of origin that was located on the frontier battle lines of the nineteenth-century European expansion in Africa.  According to this nationalist myth which was first related during the 1870s, the heroic ancestors of white Afrikaners entered into a covenant with their God that enabled them to defeat the Zulu forces on 16 December 1838 at the Battle of Blood River (Du Toit, 1983; Thompson, 1985).  


During the 1930s, apartheid ideologues transposed this rural myth of origin to the city.  On the centenary of the Battle of Blood River, D. F. Malan, former minister of the Dutch Reformed Church and later the first Prime Minister of apartheid South Africa, made a stirring speech that celebrated the glory of the Afrikaner ancestors.  “They received their task from God’s hand,” Malan declared.  “They gave their answer.  They made their sacrifices.  There is still a white race.”  Shifting quickly to the concerns of 1938, however, Malan told his audience that “today black and white jostle together in the same labor market.”  Therefore, he concluded, “your Blood River is not here.  Your Blood River lies in the city” (Pienaar, 1964: 128-29; Chidester, 1992b: 7).  Reinterpreting this rural myth of origin in terms of the city, Malan suggested that just as black warriors had been sacrificed in covenant with the Afrikaner nationalist God in the nineteenth century, black workers would be sacrificed in the urban labor market of the twentieth.


After Malan’s National Party came to power in 1948, the mandate to create the apartheid city, although anticipated by earlier patterns of racial segregation in the colonial city, was pursued with all the fervor of a religious mission.  While serving white interests, urban apartheid was justified as if it served the interests of all religions.  In drawing up the legislation for the Group Areas of Act of 1951, for example, the authors insisted that residential segregation was necessary for both racial harmony and religious integrity in the space of the city.  While the legislation proposed “to reduce to a minimum racial points of contact and therefore possible racial friction,” it also promised to ensure the religious integrity of all by allowing “each racial group to develop along its own lines, according to its language, culture, and religion” (Anonymous, 1950; Mabin, 1992a; 1992b; Mesthrie, 1993; 1994).  In the myth of apartheid, therefore, what was good for the one was supposedly good for the many religions.


	In Cape Town, racial segregation before the 1950s has been characterized as more exclusive than divisive, seeking to exclude blacks from positions within the dominant class, but not systematically dividing urban places of residence, occupation, and ownership along racial lines.  As historian Vivian Bickford-Smith has characterized the attitude of urban planners in Cape Town prior to 1950, “it mattered [to them] that the dominant class was white, but it did not, as yet, matter that whites were numbered amongst the lower classes” (Bickford-Smith, 1989: 48; 1995; Maylam, 1995: 23).  In the urban ideology of sanitation that came to be established in Cape Town by the end of the nineteenth century, the exclusion of blacks from the city was justified by associating black Africans with dirt and disease.  During the outbreak of bubonic plague in 1901, for example, as white citizens in Cape Town identified the presence of blacks in the city as the cause of the “black death,” the municipality moved about seven thousand blacks from the central city to the temporary location of Ndabeni (Swanson, 1977: 392; Saunders, 1978: 47).  With the outbreak of the influenza epidemic of 1918, the municipality was moved to destroy Ndabeni in order to relocate its inhabitants even further from the center of the Cape Town (Saunders, 1984b: 194-95).  While white urban property owners, merchants, and workers had economic interests in removing black Africans from the center of Cape Town, this segregated ordering of urban space was conceived in the highly charged imagery of purity and danger that represented the protection of public health as the exclusion of the dirt, defilement, and danger of contact with infectious disease.  


With the implementation of the Group Areas Act in the 1950s, this urban ideology of purity was reinforced by the power to segment urban living space along racial lines.  While black Africans were confined to the remote townships through housing policy, pass laws, and influx controls, and the Muslim “Malays” of central Cape Town were restricted to the residential area of the Bo-Kaap, mixed residential areas were destroyed through forced removals and relocations.  In the most notorious case of forced removals in Cape Town, the destruction of the vibrant multi-racial community of District Six drove over sixty thousand people from their homes into the Cape Flats.  Although the mosques and churches that remained standing suggested one layer of religious significance for District Six in their testimony to the interreligious character of the neighborhood, the ground itself of this scar on the landscape became sacred, a process of sacralization initiated during the demolitions as dirt from District Six was ceremoniously transported to churches and mosques all over South Africa.  During the struggle against apartheid, District Six was celebrated in art and literature, in music and drama, in myth and memory as a site of racial and religious harmony, a sacred space that stood as a counter-site to the apartheid myth of separation (Jeppie and Soudien, 1990; Bezzoli, et al., 1998). 


The ultimate site of colonial exclusion and containment, however, was the prison of Robben Island (see Deacon, 1996).  In his inaugural address as the first president of a democratic South Africa on 9 May 1994, Nelson Mandela spoke at the Grand Parade in Cape Town.  “When we look out across Table Bay,” Mandela observed, “the horizon is dominated by Robben Island, whose infamy as a dungeon built to stifle the spirit of freedom is as old as colonialism in South Africa” (Mandela, 1994).  Here also specific religious sites stand out on the island—the interdenominational Christian church originally established for lepers, the Muslim shrine, or karamat, that marks the tomb of a Sufi saint brought in chains as a political prisoner from Indonesia—to suggest one layer of religious significance.  Like District Six, however, Robben Island itself emerged as a sacred space of resistance to colonialism.  As former prisoner Ahmed Kathrada explained to U.S. President Bill Clinton in March 1998, the “universal symbolism of Robben Island . . . symbolized a triumph of the human spirit over evil, a triumph of good over oppression, in short a triumph of the new South Africa over the old” (White House, Office of the Press Secretary, 1998).  As the cell of Nelson Mandela became a “virtual shrine,” Robben Island attracted tourists from all over the world on pilgrimage to this sacred space that celebrated the triumph of the human spirit over the forces of colonial oppression.


	In the colonial constructions and counter-productions of sacred space, religious meanings of urban space were generated not only out of Christian, Muslim, or other conventional religious resources but most potently out of the history of the city itself, especially as that city was inscribed in the statue or the monument, the razed neighborhood or the island prison, that marked out a human geography with multiple sacred significance.  In October 1997, the Deputy Tours Manager of Robben Island, Buyiswa Jack, organized the performance of a religious ritual of purification for the island.  Over one hundred sangomas, indigenous African ritual specialists, gathered to conduct this ritual, sacrificing a goat, sharing consecrated beer, and invoking the spirits of the ancestors.  A sangoma herself, Buyiswa Jack explained that the ritual was performed not only for cleansing the island but also for reviving the spirits of great African leaders who had been incarcerated their over the past three hundred years.  “The ritual will cleanse Robben Island of all the bad things which happened here in the past,” she observed, “and pave the way for a brighter future on the island” (Sapa 3 October 1997).  In this ceremony for purifying a horrible past and empowering a better future, African ritual specialists drew upon indigenous religious resources and strategies for sanctifying space.  As Van Riebeeck’s hedge and apartheid influx controls turned out to be porous boundaries, indigenous African categories have increasingly been drawn into defining the religious meanings of urban space.





The Migrating Sacred


	As reconstructed in the anthropological literature, the basic cosmology of indigenous religion in southern Africa is based on a structural opposition between “home space” and “wild space.”  Among the Xhosa-speaking people of the eastern Cape, for example, the home is a sacred space, a domestic order that is built up not only through social relations of production and reproduction but also through ongoing ritual relations with ancestors.  As the “people of the home” (abantu bekhaya), the ancestors perform vital functions—guiding, protecting, and sometimes chastising their descendants; reinforcing the authority of elders; and representing a spiritual reality beyond death—in a domestic religion designed “to make the homestead right” (ukulungisa umzi).  While certain parts of the home, such as the hearth, the back wall, and the top of the door, are particularly associated with the spiritual presence of ancestors, the entire homestead is marked out through regular rituals as an ordered space of communication and exchange with ancestral spirits, with the cattle enclosure, or kraal, representing the most important site in this sacred architecture of the homestead.  


The sacred space of the home, however, is also marked out in opposition to the wild, chaotic, and potentially dangerous region of the forest.  In stark contrast to the space of the home, with its ancestral spirits, structured human relations, and domesticated animals, the forest contains not only wild animals but also witch familiars, the dangerous spirits deployed by witches, those anti-social agents who act to disrupt the harmony or stability of the home.  The sacred space of the home, therefore, must be sustained by rituals that both invoke ancestors and protect against witches who draw their power from the wild space.  In between the home space and the wild space, the river represents a liminal space—sometimes good, sometimes evil—in which the spiritual “people of the river” (abantu bomlambo) play an ambiguous role in mediating between the domestic order of the homestead and the wild forces that threaten to disrupt it.  Diviners, healers, and other ritual specialists have a distinctive relationship with this liminal space of the river, since they also mediate between the spiritual order of the home and the dangers associated with the wild space (Hammond-Tooke, 1975; Chidester, 1992a: 9-13).  


	By this account, therefore, the indigenous Xhosa religion of the eastern Cape is based on a kind of symbolic mapping, a spiritual geography grounded in the dichotomy between home space and wild space.  A similar symbolic mapping has been identified in Tswana religion in the northern Cape in the distinction between the domestic order of the human settlement (motse), which is organized and reinforced through ritual relations with ancestors, and the wild, chaotic, and dangerous forces associated with bush (naga), the domain of wild spirits and witch familiars (Comaroff, 1981).  In the terms established by these indigenous religious categories, however, what is a city?  How does urban space register in this symbolic mapping of home space and wild space?


Research on African urbanization in South Africa has used religion as a significant category for distinguishing between what anthropologist Philip Mayer identified as “tribesmen” or “townsmen” (Mayer and Mayer, 1971).  As Mayer argued, Xhosa-speaking Africans in the eastern Cape could be divided into two broad groups, the rural “Red People,” identified as “Red” by their decorative and ritual uses of paint made from red ochre, who maintained a traditional, indigenous religious lifestyle in the countryside, and the urban “School People,” who had converted to Christianity, formal education, and wage labor in adapting to new conditions of urban life.  According to Mayer, Red “conservatives” and School “progressives” were both responding to the challenges of urbanization, with the Red People retreating into tribal tradition while the School People embraced the religious, educational, and employment opportunities associated with the city.  


Although Mayer also argued that both Red and School could provide avenues for resistance to white domination (Mayer, 1980), his research has been criticized for drawing too stark a contrast between “tribe” and “town” in the Xhosa experience of urbanization.  In critiques advanced by Magubane and Mafeje, for example, the very notions of “tribe” and “tribal” are situated as products of the advance of racial capitalism, the migrant labor system, and processes of exploitation and class differentiation.  These processes linked rural and urban spheres in very specific ways so that, for example, in the townships around Cape Town the most relevant distinction was not between “Red” or “School” but between migrants (the amagoduka, “those who return home”) who lived in hostels and urbanized people (abantu baselokishini, “the people of the location”) who lived in houses (Mafeje, 1997: 9-10).  Rather than postulating a division between “tribalized” and “detribalized” Africans, this distinction between “those who return home” and “the people of the location” called attention to crucial differences of social class, economic activity, and human habitation in the city that affected both Christians and adherents of indigenous religion.


	For migrant laborers, indigenous religious resources could be recast to make sense of the city as a space of transition, a liminal space, like the river, that represented both dangers and opportunities.  As anthropologist P. A. McAllister has shown, migrant labor was formally marked out as a rite of passage, in the classic sense outlined by Arnold van Gennep, with its distinctive rites of separation, rites of transition, and rites of reincorporation.  This ritual process was developed in response to a profound irony:  The production of the sacred space of the rural homestead depended upon urban employment.  “For a man to marry, establish a homestead, develop into a community asset, acquire the livestock and grain needed for the performance of the rituals and the holding of beer drinks,” McAllister recounted, “he has little alternative but to go out and work as a migrant labourer” (1980: 210).  In the rites of departure that marked the separation of the migrant from the homestead, ritual activities included a ceremonial beer drink, the invocation of the ancestors, admonitions delivered by ritual elders, the provision of food for the journey, and a visit to a herbalist for medicines to protect the migrant while away from home.  Adapting ritual techniques of consecration, spiritual protection, and preparation for war, the migrant laborer was treated as a warrior going off to battle.  In the rites of return that marked his reincorporation into the homestead, the migrant invoked the ancestors, gave thanks for his safe return, and formally bestowed gifts on elders both to acknowledge their authority and to effect the assimilation of alien symbols of wealth within the rural community.  Through these rites of departure and return, the religious meaning of urban space was defined not within the city but in the countryside.  The city was defined as a space of danger, a kind of “wild space,” where a man risked being lost, defiled, or killed.  At the same time, however, because the homestead depended for its spiritual production as a sacred space on the material resources acquired through wage labor, the city was necessarily an intimate enemy of the homestead, more like the liminal space of the river in its ambivalent mediation between the domestic space and the wild space of the forest or the bush.  Although certainly shaped by the harsh realities of the migrant labor system, these indigenous categories played a significant role in shaping the religious meanings of urban space, suggesting at the very least that the meaning of the city can also be produced outside the city. 


	The religious experience of migrant laborers during their sojourn in the city, however, remains to be further explored.  In his research published in 1980, McAllister confessed, “I lack data on the transition phase of migrant labour, particularly with regard to the rituals of transition” (1980: 238).  Although he assumed that migrants performed indigenous rituals of protection, such as washing with medicines or invoking the ancestors, McAllister was unable to provide detailed descriptions of indigenous religious life in the urban setting.  Following Victor Turner, he could only speculate that such indigenous religious practices would necessarily respond to the liminal situation of migrants who “fall in the insterstices of social structures, are on its margins, or occupy its lowest rungs” (Turner, 1969: 112).  While much more work needs to be done on this question, we can also conclude that the indigenous religious resources drawn upon by migrants have to make sense out of an urban space of transition.  In this respect, the religious knowledge and practices of diviners, healers, and other ritual specialists have proven to be particularly portable in urban settings.  While the indigenous religious life of the homestead or the polity have tended to be anchored in specific places, ritual specialists have been able to move fairly easily between rural and urban contexts, thereby, in a sense, replicating the movements of migrant laborers.  Operating within the liminal space of the city, however, ritual specialists seem to be especially suited to mediating the social tensions experienced by people in the gaps, at the margins, or on the lowest rungs of urban society.  In her research on diviners in the Cape Town township of Guguletu, for example, Mills concluded that diviners acted as “social healers,” mediating the social tensions arising in urban life (Mills, 1987; see Soul, 1974).  For migrant laborers, the work of such ritual specialists evokes a migrating sacred, a portable sacred space that mediates between social domains—the rural, the urban—that might otherwise be in opposition.  





The Hybrid Sacred


	As indigenous categories are transported and translated between rural environments and urban spaces, they assume the fluid character that cultural analyst Homi Bhaba has identified as “hybridity,” the mixing of cultural practices at the margins and intersections of cultures.  Not merely producing cultural mixtures, or “syncreticisms,” as an earlier analytical vocabulary might have suggested, hybridity arises out of creative interventions, appropriations, and rearticulations that take place in the power relations of specific colonial situations.  In analyzing colonial situations, as Homi Bhaba has suggested, we certainly cannot help but hear “the noisy command of colonialist authority” while we struggle to listen for traces of indigenous voices that have been submerged under “the silent repression of native traditions.”  Between the extremes of colonial command and native repression, however, the cultural productions of hybridity, the innovations arising from intercultural contacts, relations, and exchanges, are located within the “in-between space,” as Bhabha has proposed, at “the cutting edge of translation and negotiation” (1994: 112).  What kinds of translations and negotiations of indigenous African categories, we might ask, have given religious meaning to the urban space of Cape Town?


	Based on fieldwork that was conducted beginning in 1961 in the Cape Town township of Langa, the anthropologist Archie Mafeje analyzed relations of both social class and religion among the abantu baselokishini, the “people of the location” who had made the city their home.  Under the Group Areas Act, making a home in Cape Town was particularly difficult for Africans, since the entire Western Cape had been declared by the apartheid government of the National Party as a Coloured Labour Preference Area, a region in which Coloureds, people of “mixed race,” would be employed at the expense of black Africans.  In announcing this policy in 1955, the Director of the Bantu Administration, W. M. Eiselen, who had been a leading Afrikaner anthropologist, and, not incidentally, an “expert” on African traditional religion before becoming an apartheid bureaucrat, stated that Africans in the Western Cape would eventually be repatriated to homelands in the Eastern Cape.  According to this legislation, therefore, Africans were formally defined as being out of place in the city.  By legal definition, Africans were cast as temporary residents, subject to pass laws, influx controls, and forced deportations, while they lived in a township such as Langa.  From the 1930s, however, with its single entrance, multiplying restrictions, and constant police surveillance, Langa had been experienced by many residents as a prison (Saunders, 1984: 219).  By the time Archie Mafeje conducted his research in the 1960s, the confinement of Africans in the township was structured by what historian Paul Maylam has called “the most fundamental contraction of urban apartheid,” the impossible imperative of incorporating Africans as laborers while excluding them as residents.  As Maylam put it succinctly, “The ultimate objective of apartheid was to achieve the unattainable—to maximise the exploitation of cheap black urban labour, while minimising the presence of the labourers in white urban areas” (Maylam, 1995: 35).  


Within that contradictory space of temporary incorporation and ultimate exclusion, however, Africans living in Langa found ways to create homes, as Archie Mafeje discovered, in ways that drew heavily upon religious resources.  In his analysis of social class in Langa, Mafeje correlated class and religion by distinguishing three basic formations—European mission churches, African independent churches, and African indigenous religion—that represented the descending order of class positions within the social network of the African township.  At the top of the hierarchy, members of European mission churches, the Roman Catholics, Anglicans, Methodists, Presbyterians, and so on, who belonged to churches with their historical roots in Europe, generally had greater access to employment.  At the bottom, members of various African initiated churches, such as the Zion Christian Church, with their emphasis on faith healing, ritual purity, and ethical discipline, were generally regarded as lower class, as the poorest of the poor, who were looked down upon by African Christians of the European mission churches.  Adherents of African traditional religion, however, tended to be held in contempt by members of both European mission and African initiated churches, rendering them outside of the social hierarchy that had been constructed in Christian terms by Africans in Langa.  As Archie Mafeje concluded, the process of urban class formation was being worked out in religious terms, in terms of an urban encounter between what he called an “African pagan cosmos” and a “monotheist European religion with a high level of theoretical self-consciousness.”  In that encounter of religious worldviews, three class positions had emerged—converts, syncretists, and nativists—that were also religious positions.  Based on his research during the early 1960s in Langa, therefore, Archie Mafeje raised the crucial question of the relation between religion and social class in the city.  Does living in the city, being “urbanized,” or achieving the social status of the “civilized,” Mafeje asked, necessarily entail assimilation into the “white middle-class cosmic view” associated with European Christianity? (Mafeje, 1975). 


At the end of the twentieth century, Africans in Cape Town continued to confront that religious challenge of the city, the challenge of articulating urban social class with religion.  The religious and social terms, however, had changed in profound respects that can only be suggested here by broad generalizations.  First, people that Mafeje identified as “converts” to European mission churches did not regard themselves as converts but as Christians who had grown up in the religion of their birth, their family, and their home, often in the process regarding Christianity as the indigenous religion of South Africa and therefore as a religious way of life that accommodated the veneration of ancestors of the home.  In other words, the Christianity derived from Europe had been converted into African Christianity.  Second, members of African initiated churches, who had been conventionally identified in the earlier scholarly literature as syncretists because they supposedly mixed “pure” Christianity with elements of indigenous African religious tradition, were often adamantly opposed to any contact with indigenous spirituality, healing, medicines, ritual specialists, or even ancestral spirits.  Ironically, therefore, African Christians of the European churches in many cases turned out to be more sympathetic to indigenous religion than the Christians of the so-called African indigenous churches.  At the same time, the African initiated churches, with their emphasis on religious purity, ethical discipline, and hard work, developed a new kind of Protestant ethic that has increasingly been recognized as providing a significant adaptation to the labor conditions of urban capitalism (Oosthuizen, 1987; Kiernan, 1977; 1994).  In complex ways, therefore, these African Christians, maneuvering within the social relations of the city, deployed both Christian and indigenous resources in renegotiating the religious meaning of urban space.  


Third, however, adherents of indigenous African religion increasingly negotiated new, hybrid formulations of the religious meaning of urban space against the Christian positions adopted by either European mission or African initiated churches.  In Cape Town, where indigenous religious meanings of space had been so thoroughly alienated, these initiatives in the production of indigenous African sacred space warrant attention.  While some Xhosa traditionalists argued that only a rural homestead in the Eastern Cape could provide a sacred space for ritual, other adherents of indigenous religion found ways to create a kraal in the city, even by ritually marking out the contours of that sacred cattle enclosure in suburbs of Cape Town that under apartheid had excluded Africans.  In previously white suburbs, a kraal could be created in a garage, with its outline circumscribed by beer bottles, but its capacity as a sacred space was animated by the ritual speeches that invoked ancestral spirits for purity, power, and protection in the city.  While such ritual performance produced and reinforced a domestic sacred space on indigenous terms in the city, it also appropriated the city, claiming its space, especially within those urban spaces that had previously been denied by law to Africans, for a range of indigenous African religious meanings.  


Moving into the larger urban community, the public school, which under the apartheid regime of the National Party had established an educational policy of “Christian National Education,” also became open for new translations, negotiations, and appropriations of religious space.  In the mid-1990s, for example, new educational programs in African indigenous religion were introduced as pilot projects in some township schools in Cape Town.  “When I first introduced this in my class,” one teacher reported, “the pupils were so astonished because it was something which they thought was only being practiced in the location.  They never linked it with the school.”  As this teacher indicated, the opposition proposed by anthropologist Phillip Mayer lingered:  The urban “School” was supposed to be Christian; the rural “Red” was supposed to be indigenous, traditional, or pagan.  However, the teacher knew very well that indigenous religion was also practiced and performed, worked out and deployed, translated and negotiated within the urban locations of the townships of Cape Town.  Accordingly, he found that bringing indigenous religion into religious education was not a matter of bringing the Red into the School, or of transposing the rural into the urban, but of giving his pupils an opportunity to negotiate their African identity in the city.  “I tried to explain to them that the type of education which we had been introduced to had deprived us of our own identity,” he recalled.  “It was now time that they understood their identity.  They were not to come to school and only learn about the Christian faith and forget their roots” (Chidester, et al., 1994: 150).


As witnessed on Robben Island in October 1997 at the purification ritual organized by the indigenous ritual specialist and tourist manager, Buyiswa Jack, even a national site could be appropriated and translated for indigenous African religious significance.  Nationally, the recovery of indigenous African religion accelerated during the 1990s.  While the inauguration of Nelson Mandela in 1994 was blessed by a rainbow religious coalition of Christian, Jewish, Muslim, and Hindu prayers, the inauguration of Thabo Mbeki in 1999 began with an invocation by a representative of African traditional religion before the prayers were heard from the other four religions.  Exiled from the city for so long, African indigenous religion seemed to be establishing a role in urban space—in the home, in the community, and even in the nation—as a religion among religions in the African Renaissance of the twenty-first century. 





Centers and Peripheries


	What does it mean to be a religion among religions in urban space?  In modern urban ideologies, religious diversity has tended to be managed conceptually by making two basic distinctions—the public and the private, the one and the many.  On the one hand, as religion becomes privatized, a diversity of religious beliefs and practices can be tolerated by municipal authorities as long as they do not intrude into the public sphere.  In modern, western, industrialized societies, this urban distinction between private religion and public space has often reflected a liberal Protestant sensibility, a “religion of civility,” according to sociologist John Murray Cuddihy, that has insisted on the suspension of absolute, exclusive, and potentially offensive religious claims in the public arena (Cuddihy, 1978).  Of course, religion inevitably spills out the privatized enclaves of homes, churches, mosques, temples, or synagogues to assert broader claims on urban space, taking to the streets, so to speak, to negotiate religious presence, position, or power in the city.  During the 1980s in Cape Town, religion was particularly evident in the streets, as public rituals, from political funerals to street processions, were deployed as religious strategies in the struggle against apartheid.  The ideological distinction between private religion and the public sphere, therefore, could not easily be sustained within the urban space of Cape Town.  


On the other hand, the distinction between the one and the many—the one, unified, and integrated city with its many religions—was eagerly embraced after 1994 by the municipal authorities of Cape Town.  In this formula, the many religions of Cape Town, for all their diversity, each contributed to supporting and sustaining the common good of the city.  During 1999, a local Cape Town newspaper, the Cape Times, championed this project of creating urban unity out of diversity by publishing a series, “One City, Many Cultures,” that explored the different religions, cultural practices, and forms of life in the city.  Explicitly designed to promote respect for diversity, this daily series of journalistic features, profiles, and interviews was supported by a public campaign to encourage people of Cape Town to sign a pledge that committed them to intercultural and interreligious toleration.  In this instance, toleration was premised not on suspending but on celebrating religious difference in public.  However, like the African Renaissance, this formula for interreligious harmony—one city, many religions—was also a slogan in search of a reality.  The distinction between the one and the many was also difficult to sustain, not so much because of conflict between different religious groups, but because adherents of different religions in Cape Town had developed alternative religious ways of mapping the city as a whole and therefore did not necessarily live in the same city.  Since each religious map provided an orientation to Cape Town in its entirety, rather than merely demarcating a segment of the city, the different religious mappings of Cape Town had effectively produced not one city but many, a Cape Town with multiple and multiplying religious significance.  


Nevertheless, the space of the city also has a history, a spatial history of power relations between center and periphery in which different religious orientations have been negotiated.  In the city center, prominent Christian churches anchor the central religious architectonics of Cape Town.  Representing the only religious body allowed by law in the Cape Colony until 1780, the Groote Kerk—the “Great Church”—of the Dutch Reformed Church was constructed in the cruciform pattern of the Greek cross to mark out the religious center of Cape Town.  With the purchase of a theater on Riebeek Square in 1839, the Dutch Reformed Church established a second church for recently freed slaves, St. Stephen’s Church, the only church of the denomination to be named after a saint because, according to legend, an angry group of former slaves stoned the building while a service was in progress.  Excluded from the Groote Kerk, people of color who attended St. Stephen’s called it Die Ou Komediehuis (the Old Comedy House).  By the middle of the nineteenth century, therefore, the Christian architecture at the center of Cape Town had enshrined the religious commitment of the Dutch Reformed Church to dividing both church and society along racial lines.  The church’s policy of excluding other religious groups from the city, however, could not be maintained.  Having gathered in an old barn on Strand Street from 1774, German Lutherans were finally granted legal permission in 1780 to hold services and convert the barn into a church, as long as the church had no steeple or bell that would extend its influence in the city.  With the establishment of British control over the Cape at the beginning of the nineteenth century, however, the churches of various Christian denominations proliferated, especially Anglican churches, the most important being situated in a central position in Cape Town at the top of Adderley Street as St. George’s Cathedral.  


While the interiors of these churches were dominated by prominent and often ornate pulpits, making each church, as one historian has observed, basically a “preaching box” (Radford, 1997), their exteriors mixed and matched a range of European architectural styles—Classical and Gothic, English and French—in ways that gave substance and weight to the central position of European Christianity in Cape Town.  By the late twentieth century, however, most Christians in greater Cape Town practiced their religion not at the center but in the peripheral neighborhoods, black townships, and informal settlements.  In the Coloured residential areas of the Cape Flats, Christian churches flourished.  As already noted, in the black townships of Cape Town, European mission churches were essentially converted to African Christianity, while a variety of African-initiated churches developed distinctive ways of understanding urban space.  According to a recent review of South African architecture, African-initiated churches have practiced their religion in the “leftover spaces in the city,” establishing their own “cosmological centres” in open lots, under motorways, or on a beach, where a “line on the ground is often the only edge between sacred space and the city” (Judin and Vladislavic, 1999, “Positions A to Z: ZCC”).  Often, as anthropologist James Kiernan has shown, an ordinary home is transformed into a sacred space, the sacred center of Zion, by ritually marking it off from the surrounding township environment that is perceived to be dangerous and defiling (Kiernan, 1974; 1984).  Although it might appear to be anchored at the city center, therefore, Christian space in Cape Town was actually dispersed through multiple centers that had emerged on the city’s periphery.


During the political conflicts of the 1980s, relations between center and periphery were intensely contested, often in explicitly Christian terms, in struggles to liberate Cape Town.  On the periphery of the city, the political funeral for victims of the police or security forces became an important public ritual of resistance to the apartheid state.  Combining religious sermons and prayers with political speeches and slogans, these funerals were highly-charged acts of defiance, anticipating the liberation of all of South Africa by claiming a local cemetery as a liberated zone for religious and political ritual.  Frequently, the sacred space of the cemetery became a battlefield, as police tried to enforce legislation prohibiting flags, banners, placards, pamphlets, or posters at funeral services.  For example, at the 1987 funeral held in the Cape Town Coloured neighborhood of Bonteheuwel for political activist Ashley Kriel, who had been assassinated by the police, the service was disrupted by police ripping an African National Congress flag from the coffin and shooting tear gas at the mourners and clergy in attendance (Chidester, 1992b: 104).  As political funerals developed into a kind of regular ritual cycle, services were increasingly held for people who had been killed at previous funeral services.  Through innovations in religious and political ritual, therefore, cemeteries on the periphery of Cape Town and other urban centers in South Africa were being recast as sites of resistance to the central government.  


At the same time, the religious significance of the civic center of Cape Town was being redefined by means of public ritual—mass marches, processions, and demonstrations—that had been declared illegal by the apartheid state.  On 3 September 1989, for example, three days before what would turn out to be the last elections for an apartheid parliament, a peaceful protest march in Cape Town was violently broken up by the police riot squad.  The police pursued protesters up Adderley Street into the sanctuary of St. George’s Cathedral, attacking, beating, and arresting anyone they could catch.  In response, Archbishop Desmond Tutu issued a public statement in which he declared that the police had “desecrated Saint George’s Cathedral,” not only because they had burst in with guns and whips, but also because they had entered, as Tutu explained, “wearing their hats, in this holy place.”  In this highly-charged idiom of sacred space, therefore, Archbishop Tutu challenged the authority of the police, who had “shown a profane disregard for the sanctity of our churches,” but he also raised the stakes by challenging the legitimacy of a government that had claimed Christian religious legitimation.  “This act was performed by those representing a government which claims to be Christian,” Tutu observed.  “We are appalled that this kind of act is carried out in the name of God” (Chidester, 1992b: 110).  While Archbishop Tutu reconsecrated the cathedral, reclaiming its sanctity from defilement by agents of apartheid, ten days later he was at the head of a mass inter-racial procession through the streets of Cape Town that symbolically announced the “reclaiming of the city.”  In negotiating that claim on the center of Cape Town, anti-apartheid activists simultaneously deployed religious and political strategies, maneuvering within both the church and the streets to redefine the terms of engagement in the city.  A decade later, those days in September 1989 could be recalled as the beginning of a post-apartheid Cape Town.


Along with Archbishop Desmond Tutu, the Rev. Allan Boesak, the mayor of Cape Town, and the rector of the University of the Western Cape, Sheikh Nazeem Mohamed, the leader of the Muslim Judicial Council, was also at the head of that march in September 1989 to reclaim the city of Cape Town.  Suggesting the interreligious cooperation in the anti-apartheid struggle, the leadership of Shekh Nazeem Mohamed also testified to the long history and vital presence of Islam in Cape Town.  Although prohibited by law on pain of death in the Dutch Colony, the practice of Islam developed in Cape Town not only through the arrival of Muslim exiles, convicts, and slaves but also through initiatives in local conversion and community formation.  Excluded from the city center until the early nineteenth century, Muslims developed an alternative sacred geography in Cape Town that outlined a sacred periphery surrounding the city.  Beginning with the tomb of the Shaykh Yusuf, the Indonesian nobleman, political prisoner, and Sufi teacher who died in 1699 in captivity at Zandvliet farm in Macassar, this local Muslim geography in Cape Town was defined by a circle of six shrines, or karamats (in Arabic, “miracles”), that surrounded Muslim Cape Town.  In addition to the tomb of Shaykh Yusuf in Macassar, this circle of karamats included shrines in the forests of Constantia, above the quarry in Strand Street, on the ridgetop of Signal Hill, above Oudekraal on the slopes of Table Mountain, and off the coast on Robben Island (Jeffreys, 1934-39; Da Costa and Davids, 1994: 130-32).  Forming a sacred circle around the city, the karamats of Cape Town represented a Muslim map of the city, beginning with the periphery rather than with the center, that constituted the urban space of Cape Town as a zone of spiritual protection.  According to tradition, the Muslim leader Abdullah Kadi Abdus Salaam, known as Tuan Guru, who during the early nineteenth century established the mosques and madrassahs that gave Islam an enduring presence at the center of Cape Town, invoked the power of the karamats as a promise of both protection and liberation.  “Be of good heart my children and serve your masters,” Tuan Guru reportedly advised, “for one day your liberty will be restored to you and your descendants will live within a circle of karamats safe from fire, famine and plague, earthquake and tidal wave” (Du Plessis, 1972: 33).  In Cape Town, therefore, the religious meaning of urban space for Muslims began with a circle of shrines around the perimeter of the city.


	As mosques, madrassahs, and other Muslim institutions emerged in the central city during the nineteenth century, Muslims confronted the religious authority of a Christian municipality, a city that had adopted modern “Christian” commitments to hygiene, sanitation, and public health.  During the smallpox epidemic of 1882, municipal authorities tried to sanitize the city.  Suggesting the religious impetus behind this urban ideology of sanitation, the editor of a Cape Town newspaper declared:  “The Smallpox has come!  The Angel of Vengeance of outraged Sanitation hangs over the city!” (Davids, 1984: 59).  In the service of this spirit of sanitation, Christian leaders in the city identified Muslims as the source of impurity and danger.  Under the authority of the Public Health Act of 1883, the City of Cape Town closed the Muslim cemetery in the city center, inspiring mass protests by Muslims who objected to this municipal intervention in their religious practice.  Two days after the final closure of the Muslim cemetery in Cape Town, as many as 3,000 Muslims walked through the streets in a funeral procession in defiance of the government.  While this act of defiance, which came to be known as the “Malay riot,” was violently suppressed by the municipal police, the urban authorities set aside a plot of land outside the city for a new Muslim cemetery.  This segregation of the Muslim dead, however, anticipated the urban segregation of the living.  As an editorial in a Cape Town newspaper declared in 1882, “the sooner the Malays are made to reside in a separate district the better for all concerned” (Davids, 1984: 73).  During the twentieth century, the “Malay quarter” of the Bo-Kaap was established as a separate Muslim district in Cape Town.  Within the apartheid city, the Afrikaner intellectual, member of the secret society of the Afrikaner Broederbond, and “friend of the Malays,” I. D. Du Plessis worked diligently to solidify this separate religious, cultural, ethnic, and residential position of Muslims in the city (Jeppe, 1988).  Although they lived, worked, and worshiped in the immediate proximity of the city center, when they were defined as “Malays” by apartheid ideologues like Du Plessis, Muslims could be imagined as if they lived in another world far away from Cape Town.  While Muslims were establishing their sacred geography in the Cape Town, therefore, with its periphery of holy shrines and its central institutions of mosques, madrassahs, and cemeteries, the apartheid city was redefining Muslims as aliens from Southeast Asia.  


	In the struggle against apartheid, Christians and Muslims could often find common cause in rejecting the racial division and racialist domination of the city.  At political funerals, on protest marches, and in prisons, interreligious cooperation between Christians and Muslims was apparent during the 1980s.  After the first democratic elections in 1994, the role of Islam as a spiritual resource in the struggle for political liberation continued to be acknowledged by political leaders of the African National Congress.  At an Eid Celebration in 1998, for example, President Nelson Mandela recalled that political prisoners on Robben Island, regardless of their religious backgrounds, had looked to the example of an earlier Muslim political prisoner on the island, Shaykh Matura, “from whose karamat on Robben Island, as prisoners we drew deep inspiration and spiritual strength when our country was going through its darkest times” (Mandela, 1998).  Within the changing political landscape of post-apartheid South Africa, however, different Muslim claims began to be asserted in the streets of Cape Town.  In July 1996, a new religious movement calling itself Pagad—People Against Gangsterism and Drugs—marched on the home of a local drug-dealer, Rashaad Staagie, shot him dead, and set his body on fire in the street.  As one leader declared, “We are going to take back the streets tonight” (Mail and Guardian 8 August 1996).  Claiming to be an interreligious organization, Pagad was clearly driven by a small group of Muslim leaders, with a very specific religious agenda, but the movement initially gained grassroots support from people who felt that their lives, families, homes, and communities were under threat from gangsters (Tayob, 1996).  


As a distinctively urban religious movement, Pagad deployed not only compelling religious rhetoric but also rallies, marches, and processions through the streets of Cape Town.  Allegedly, Pagad also utilized paramilitary techniques—armed guards, mobile defense units, pipe bombs, and assassinations—to advance its religious cause.  Hundreds of attacks against suspected drug dealers, but also against Muslim critics, academics, former members, and public places, such as the Planet Hollywood bombing at the Waterfront, were generally attributed to Pagad but vigorously denied by the movement’s leadership.  By February 1999, President Nelson Mandela was compelled to address this movement, even if indirectly, since he never explicitly named Pagad, in a speech before parliament, observing that “what started off expressly as a campaign against gangsterism has now become a violent and murderous offensive against ordinary citizens.”  Although portraying itself as “moral and god-inspired,” President Mandela observed, this religious movement “has assumed the form of terrorism to undercut Cape Town’s lifeline and destablise a democratic government” (Mandela, 1999).


In the struggle over defining the religious meaning of urban space in Cape Town, however, Pagad had gained not only a considerable support base but also a certain purchase on setting the basic terms of engagement in the city.  In response to the president’s speech in parliament, Pagad issued a press statement that praised Nelson Mandela’s political contribution to the struggle against apartheid but condemned his religious position.  “He is using our churches, mosques, and synagogues,” Pagad declared, “to try and gain support from religious leaders to back political parties that stand for ungodly laws such as abortion, prostitution, gay rights, etc.”  Insisting that in the spiritual politics of the city the personal is always political, Pagad attacked Nelson Mandela for being “the leader of a party that has consistently and deliberately violated the laws of God” (Pagad, 1999).  As this struggle over the city continued, Pagad persisted in defining Cape Town as the site of a moral drama, a conflict between the forces of good and evil, that was local, national, and international, with its international scope highlighted on the internet by the Pagad website that displayed the logo of the movement against the background of a Mercator projection of the entire globe.  According to Pagad, therefore, the local neighborhood in Cape Town was a microcosm of the world, a local battlefield on which a cosmic war was being waged between global forces of good and evil.  As this conflict over the meaning of the local neighborhood intensified at the end of the 1990s, the Muslim leadership of Pagad struggled to reposition Islam, or a certain version of Islam, from the periphery to the center of the city by defining the religious significance of urban space in Cape Town. 


	In trying to assess the religious meanings of urban space, we have to recognize that relations between the center and the periphery, whatever that conventional distinction might mean in the city, are always structural and historical.  They are architecturally constructed and historically positioned.  But the spatial dynamics that constitute the centers and peripheries of urban space are also fluid and mobile, situational and relational, negotiated and contested.  In Cape Town, as I have tried to suggest, the spatial dynamics of the city cannot easily, conveniently, or inevitably be contained within the colonial constructions, the indigenous categories, or the religious assertions of churches, mosques, temples, synagogues, and other religious groupings in the urban landscape.  Defying every particular and specific religious attempt at definition, the city defines itself indefinitely as a religious space, as an urban sacred space of exclusion and expansion, of segmentation and confinement, of migration and hybridity, of regularity and resistance, and of local and global extensions.  Cape Town, like any other city, but especially like itself, has been a locus for generating such complex, contradictory religious meanings of urban space.  In conclusion, based on the preliminary religious mapping of Cape Town that I have attempted in this essay, I would like to highlight very briefly some of the more general features of the urban political economy of the sacred that might be noticed by touring through Cape Town, South Africa’s “Mother City.”





The Urban Political Economy of the Sacred


	As I will use the phrase here, political economy refers to the power relations at stake in the production of values and the dynamics of scarcity and surplus in their ownership and alienation, their distribution and exchange, their consumption, preservation, or destruction.  In the political economy of the city, “the sacred” can refer to a range of cultural values that are produced through the religious labor of formal ritualization and intensive interpretation.  While classic theoretical approaches in the history of religions have proposed substantial definitions of the sacred, such as Rudolph Otto’s “holy,” Gerardus van der Leeuw’s “power,” or Micrea Eliade’s “real,” more recent research has emphasized its situational production, following Emile Durkheim, as “that which is set apart.”  In this respect, the sacred is situated within specific material processes, social contexts, and political relations as a notional supplement to the work of sacralization, the ritual and interpretive labor involved in setting apart certain persons, objects, places, or times.  Following the dynamics that Arnold van Gennep called the “pivoting of the sacred,” anything can be invested with sacred meaning and significance, with sacred purity or power, through the ongoing work of ritual and interpretation that marks out with meticulous attention to detail that which is set apart (Chidester and Linenthal, 1996: 5-6).  


In South Africa, of course, this definition of the sacred has a particular resonance, not only because apartheid was developed as a kind of sacred science for setting people and places apart, but also because the sacralized separations that I have traced in this essay—the divisions between colonial and indigenous, domestic and wild, center and periphery, and so on—remain inscribed in its urban landscapes.  Within the urban space of Cape Town, the sacred has operated, not as an integrating force in the formation of what Durkheim called a “single moral community,” but as a multiple, fragmentary, and divisive constellation of forces that set people apart.  As we have seen, these sanctified divisions have been established, not only by the church or mosque, but also by the structural history of the city itself, a history that remains evident in the monuments and scars of its urban landscape.  Sacred space in Cape Town, therefore, has been generated out of a long history of setting apart.  


Within any political economy, however, the sacred is an inherently ambivalent locus of value, since it points to a category that is simultaneously empty and full of meaning.  As Claude Lévi-Strauss proposed, the sacred should be regarded as “a value of indeterminate signification, in itself empty of meaning and therefore susceptible to the reception of any meaning whatsoever” (1950: xlix; J. Z. Smith, 1978: 107).  In the urban political economy of the sacred, this ambivalence results in the inherent contradiction of the scarcity and surplus of sacred space.  On the one hand, sacred space is a scarce resource.  As geographer John Urry observed, space is limited because no two objects can occupy the same point in space.  “Hence,” as Urry concluded, “space is necessarily limited and there has to be competition and conflict over its organization and control” (1985: 30).  In any political economy of the sacred, therefore, conflicts over space are inevitable because spatiality itself is a finite, limited, and scarce resource.  


On the other hand, due to the surplus of signification in human engagements with materiality, which is immediately available and infinitely susceptible to being invested with any meaning whatsoever, sacred space is also a surplus.  By signifying nothing and everything, the sacred significance of materiality represents a surplus that opens space for both interpretation and appropriation.  Not only open to alternative “readings,” this surplus of signification in sacred space is also available (or vulnerable) for appropriation, for the assertion of competing claims on its ownership.  Although they are conventionally underwritten by intensive interpretations of the meaning of a space, these claims on ownership are assertions of power within the cultural process of stealing back and forth sacred symbols that I have elsewhere defined as religion (Chidester, 1988).  In trying to elaborate this definition within the city, I would like to propose in conclusion that the term, “religion,” can be recast to designate a category of human activity that comprises not only beliefs and practices, whether in relation to transcendent forces, sacred objects, or ultimate concerns, but also resources and strategies—the resources that are appropriated and the strategies that are deployed—within an urban political economy of the sacred.  


In Cape Town, the cultural process of stealing back and forth sacred symbols is perhaps most clearly revealed in the work of gangsters, the leaders and followers of the many urban gangs—the Americans, the Hard Livings, the Sexy Boys, the Mongrels, and others—that claimed the loyalty of an estimated 400,000 people, primarily in the Coloured residential areas of the Cape Flats.  These gangs illustrated the process of stealing sacred symbols, not only because they were engaged in the kinds of criminal activities suggested by the term “stealing,” but also because during the second half of the 1990s Cape Town gangs were central to the struggles over religious legitimacy, the legitimate ownership of the sacred, within the religious terrain of the city.  As products of advanced urban marginalization, the growing alienation, impoverishment, moral despair, and criminal activity at the periphery of urban life that has directly resulted from the progress of urbanization, Cape Town gangs were also exemplars of advanced urban globalization, since their success depended not only on generating local loyalty but also on participating in the global network of narco-capitalism by trading in illegal drugs.  At the intersection of the local and the global in Cape Town, these gangs featured prominently in negotiations over the religious meanings of urban space at the end of the twentieth century.


	The gangs of the Cape Flats operated like religious organizations by appropriating and reinterpreting sacred symbols, generating, in the process, distinctive myths and rituals that invested urban space with religious significance.  In the case of the Americans gang based in the Coloured township of Mannenberg, for example, the impoverished working class neighborhood was transformed into a sacred center of power through the strategic use of highly-charged symbolic resources.  Calling their territory “America,” the gang invoked a divine right of possession by rendering “Americans” as an acronym—“Almighty Equal Rights is Coming And Not Standing”—that claimed local empowerment in the name of a distant superpower.  Like the “Christendom” of Van Riebeeck, Wagenaer, and other seventeenth-century colonial conquerors in the Cape, the foreign symbol of “America” could be drawn into local “ceremonies of possession” by gangsters as a sacred warrant for the colonization of space.  Certainly, they colonized space by creating defensive formations, by defending turf and territory.  But the Americans also demonstrated the expansive spirit of Rhodes in extending their influence over space.  In their religious symbolism, the gang celebrated that expansive spirit in symbols of blood and money.


As cultural analyst Harve Ferguson has observed, money is “the ‘space’ of the capitalist world,” producing an empty, infinite extension through which, in principle, all commodities can pass and freely circulate (1990: 61).  The Americans gang proudly displayed the flag of the United States, but interpreted that material symbol as an sacred icon that revealed the truth of money.  “In the mythology of the Cape Flat’s Americans gang,” as journalists Chiara Carter and Marianne Merten reported, “the six white and seven red lines on the stars and stripes flag represent crisp bank notes stained in blood” (Mail and Guardian 11 January 1999).  More specifically, the Americans distinguished between the white and red stripes on the flag, understanding the white stripes to signify the clean work—not wage labor, but organized criminal activity—that generated money, while the red stripes designated the dirty work of blood, the work of violence, killing, and coercion that was required to support the clean work of making money.  In addition to appropriating and reinterpreting the US flag, the Americans adopted the symbols of the bald eagle, the Statue of Liberty, and the motto of the United States, altered slightly, however, to read, “In God We Trust, In Money We Believe.”  Gang initiations, as criminologist Don Pinnock has shown, deployed these symbols of blood and money in rites of passage, which were performed at the “White House.”  According to one initiate, the ritual process involved learning the secrets of the Statue of Liberty, killing an eagle to take the dollar bill from its claws, and finally entering the White House where 13 presidents handled money, six counting and seven wiping the blood off the bank notes (Pinnock, 1997: 27-41; see Pinnock, 1984).  Incorporating young men into the Americans gang, this ritual also initiated them into the truth of money and thereby certified their claim on urban space. 


	Asserting competing claims on urban space, rival gangs also developed sacred symbols, myths, and rituals.  For example, one opposition gang, the JFKs, which could be rendered as “Junky Funky Kids,” “Join the Force of Killers,” or “Justice, Freedom, and Kindness,” maintained that they were enemies of the Americans gang because an American had killed their original president, “John Frank Kennedy.”  As the most powerful rival to the Americans, the Hard Livings gang adopted the British flag, called themselves the “Chosen Ones,” and countered the Americans emphasis on the sacred mystery of money with their own motto, “Rather Wisdom than Gold.”  In all these local symbolic maneuvers, Cape Town gangs deployed global signs of power, wealth, and value, producing, in the process, migrating, hybrid forms of sacred space.  In this respect, the gangs invested urban space with religious meaning that was consistent with postmodern analysis of the city as a “space of flows,” a space through which people and capital, but also signs, symbols, and images, migrate freely, or at least unpredictably, thus superceding the local “space of places” (Henderson and Castells, 1987: 7).  According to many analysts, the postmodern city has been subject to global processes—“time-space compression” (Harvey, 1989); the stretching of “time-space distantiation” (Giddens, 1984: 110-44); the flow of “intersecting scapes” (Appadurai 1990)—that have rendered any fixed sense of place obsolete.  Arguably, Cape gangsters have been at the forefront of recasting the city as a space of flows, a space in which the sacred migrates freely from global to local and is rendered locally in hybrid myths, rituals, and claims on the ownership of urban space.  


	After 1994, two developments, simultaneously global and local, altered the urban landscape for Cape gangs.  First, a new consortium, the Firm, was established to coordinate the drug trade.  Perhaps resulting from pressure applied by international suppliers to resolve local conflicts, the Firm looked more like business than religion, even though it could be interpreted as the acronym, “For It Requires Money,” that recalled earlier attempts by gangsters to capture the secret, sacred truth of money.  By putting their activities on a business basis, however, the Firm substantially reduced inter-gang rivalries and expanded the scope of organized crime in Cape Town (Schärf and Vale, 1996).  Second, as the anti-drug campaign of Pagad placed local pressure on gangsters, new strategies emerged, often explicitly religious, for redefining the place of gangs in the city.  While the Firm announced in October 1996 the formation of CORE—Community Outreach Forum—as a political initiative of reform but also as a religious initiative, as Pastor Albern Martins explained, “to provide a haven for reformed gangsters” (Mail and Guardian 4 April 1997), gangsters who survived the “open season” of 1998 that resulted in the violent deaths of leaders of the Americans, Hard Livings, Mongrels, the 28s, and other gangs increasingly embraced the strategy of religious conversion to redefine their place in the city.  


In the case of the boss of the Hard Livings, Rashied Staagie, whose brother Rashaad had been killed in 1996 by Pagad marchers, conversion from Islam to Christianity offered one way of repositioning his gang in the city.  Rashied Staagie underwent this widely publicized conversion to Christianity after he had been wounded in a drive-by shooting in March 1999.  “I must reinvent myself,” he announced (Mail and Guardian 2 July 1999).  Staagie’s conversion was certified not only by his personal reinvention but also by the transformation of his gang’s headquarters, a township drinking established known as a shebeen, into a Christian church.  As a local newspaper reported, “This one-time symbol of gangsterism on the Cape Flats has been ‘reborn’ as a church hall.”  On behalf of the Shekinah Tabernacle Church that conducted services there, Debbie Lamb observed, “This place was a place of darkness and of all things negative but since Staggie converted we have been changing it into a place of hope where most of the people who were gangsters can mend their ways” (Cape Times 2 July 1999).  Staagie’s personal religious conversion, therefore, could be interpreted as a significant conversion of urban space, suggesting that not only a gangster but also a “place of darkness” could be “born again.” 


In the religious history of Cape Town, the conversion of secular places—a barn, a theater, a lost neighborhood, an island prison—into sacred sites has been crucial to the production of the religious meanings of urban space.  At the end of the 1990s, this process of spatial conversion continued, not only at Staagie’s headquarters, but also in the expanding activities of new religious movements, such as the charismatic Christian group, His People, that every Sunday converted two theaters in Cape Town into sacred places for religious services that attracted as many as 6,000 celebrants each week.  With their own global connections to Christian organizations in the United States, these charismatic churches—Shekinah Tabernacle, His People, the Lighthouse, and the Rhema Church—actively worked to redefine the religious space of Cape Town.  At a secret meeting held at the end of April 1999, leaders of these four churches entered into an agreement with leaders of Pagad “to rid society of the evil of drugs, crime, and corruption on all levels” (Mail and Guardian 30 April 1999).  Announcing the formation of the Cape Peace Initiative, these religious leaders bypassed the older, established structures of religious authority in Cape Town, whether Christian or Muslim, to negotiate their central place in the city on the basis of their interventions with the gangs of the Cape Flats.  


Representatives of the Christian churches insisted that they had received no money from the gangs.  “We are not receiving cash from the gangsters,” Shekinah Tabernacle pastor Vivian Rix asserted, “because it would compromise our initiative” (Mail and Guardian 30 April 1999).  Like Pagad, however, the Christian charismatics had clearly appropriated the gangsters as a kind of symbolic capital, a symbolic surplus that could be used to advance their religious interests within the city’s political economy of the sacred.  In a joint statement invoking the “divine law of the Creator,” the Muslims and Christians in the Cape Peace Initiative announced that gangsters had to be “genuinely transformed” through their sincere and public acts of reformation, renunciation, and restitution.  Clearly, there were different ways of “transforming” gangsters, whether by killing Rashaad Staagie or converting his brother Rashied, for example, that could be justified in terms of the “divine law” of urban religion.  As competitors in the urban political economy of the sacred, however, Pagad and the charismatic Christian churches could only form the most tenuous religious alliance through the Cape Peace Initiative.  On Easter Sunday in 1999, when yet another gang leader was murdered, the boss of the 28s, Glen Khan, the rift between the Muslims of Pagad and the Christians of the charismatic churches was exposed.  According to his wife, Khan had told her before his death, “If anything happens to me, don’t let me be buried as a Muslim because of what Pagad has done to the faith” (Mail and Guardian 9 July 1999).  Accordingly, under the name of Glen Johnson, he was buried as a Christian.  In the urban political economy of the sacred, therefore, even the dead add value. 


If the African Renaissance means anything, it must mean a rebirth, recovery, and renewal of the city.  In his keynote address to a conference in Johannesburg on the African Renaissance in September 1998, Thabo Mbeki suggested that the African city could be refounded as an urban space that was centered in neither the market nor the fortress but rather in what Paul Wheatley called the “ceremonial complex” that organized ritual relations between the living and the dead, the heroic ancestors, or the gods of the city.  With respect to global market forces, Mbeki urged, “We must be at the forefront in challenging the notion of ‘the market’ as the modern god, a supernatural phenomenon to whose dictates everything human must bow in a spirit of powerlessness.”  Turning to military power, he rejected “the deification of arms, the seemingly entrenched view that to kill another person is a natural way of advancing one’s cause” (Mbeki, 1999b: xviii, xv).  In these potently religious terms, therefore, Thabo Mbeki decentered the market and the fortress—the capitalist “modern god,” the nationalist “deification of arms”—as legitimate religious grounds for founding a city.  How, then, can an African Renaissance city be founded?  Invoking the originating absence that was the condition of possibility for Cape Town, South Africa, Thabo Mbeki has declared, “I am an African,” because “I owe my being to the Khoi and the San whose desolate souls haunt the great expanses of the beautiful Cape—they who fell victim to the most merciless genocide our native land has ever seen, they who were first to lose their lives in the struggle to defend our freedom and independence” (Mbeki, 1998: 31).  In recovering the religious meanings of urban space, therefore, even the dead, perhaps especially the dead, add value, because they embody the truth of both blood and money that lies at the heart of the urban political economy of the sacred.
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