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    Chapter 178   
 The Religious Context in Political 
Place-Making 

             Herman     van der     Wusten    

178.1            Introduction 

 The relation of religion and politics is a sensitive one. Changes in one of these 
spheres may well trigger signifi cant effects in the other. A shift in religious 
 allegiances tends to challenge the legitimacy of the political regimes in place. Think 
of the way the Reformation redid the European political order (Rokkan  2000 : 
 178–184). From the other side a shift in political regime tends to challenge the 
institutional arrangements regulating the relations of church and state resulting in 
new positions. Remember how the communist revolutions in Russia and China 
resulted in abrupt shifts in the position of the Orthodox Church in Russia and of the 
various religious creeds in China, as did the demise of the Soviet Union and the 
important changes in China after Mao’s death (Bourdeaux and Popescu  2006 ; 
Goossaert and Palmer  2012 ). Even where pronounced secularization has moved 
organized religion out of the limelight and churches are granted a secure though 
clearly subordinate position, remnants of old church-state arrangements may be 
maintained as continuations of a still powerfully felt tradition, e.g. the continued use 
of Reims cathedral as a French national shrine, where once upon a time French 
kings were inaugurated (Sauerländer  2012 ). 

 Within a polity attempts to control the inherent tensions between religion and 
politics have been made in different directions:

•    the pursuit of maximum religious homogeneity so that religion can function as 
the basis of commonality with institutional provisions to control religious 
authorities (cuius regio eius religio as basis of state formation in early modern 
Europe, Russia under the tsar with intimate connection between political  authority 
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and synodal church organization, contemporary Morocco with the king as highest 
religious authority in the country chairing the supreme council of ulemas),  

•   church-state separation with religion or religious communities to some degree 
autonomous in their own sphere under different degrees of civil freedoms (from 
the millet system in the Ottoman empire to variously regulated religious free-
doms in secular constitutional regimes like France or the U.S.),  

•   suppressing traditional religion by the development of a state ideology that 
acquires religious features as in fascist, national-socialist and communist states 
plus later mixes in the decolonized world (Maier  2004 ) called political religion. 
In a version more complementary to traditional religion and more respectful of 
civil liberties, this was also identifi ed in the US particularly in the 1950s and 
1960s as civil religion (Bellah  1967 ).    

 The sensitive character of the religion-politics nexus has to do with the ultimate 
nature of their concerns. Religion provides beliefs about ultimate grounds for 
human existence, politics provides social mechanisms for ultimate decisions. Such 
beliefs and mechanisms necessarily touch upon each other by their ultimate nature 
and provoke highly charged reactions in case of tensions. These reactions tend to 
touch upon other spheres of life as well. 

 Religion comes in many forms, not only substantively as a wide variety of beliefs 
but also in terms of institutionalization: practices and organization. Religion as a 
rule expresses itself materially pretty massively and therefore leaves a lot of traces. 
Even if there is a reluctance to express the substance of religious beliefs in imagery, 
rituals are accompanied with material equipment, burial signs are crafted, meeting 
places are marked and constructed, offi ces and residences support the religious 
organization. Politics is markedly territorially organized, in the current historical 
period the land masses on the globe are still dominantly subdivided in the entities of 
the state system. States as a rule have distinct political centers within the national 
capitals and subcenters in various layers of government, another layer of nodes of 
trans – inter – and suprastate cooperation is in the making (Claval  2010 ). In this 
chapter I concentrate on the ways in which religion impacts upon the political cen-
ters of states as a rule situated within capital cities. 

 In order to do this I consider three basic attributes of political centers: their loca-
tions; their manifestations in town – and landscapes as a connected series of build-
ings and public spaces, an ensemble in architectural terms; and fi nally the ornaments, 
statues and other monuments that decorate this part of the town/landscape. Strictly 
functional considerations from the standpoint of the material needs of effi cient and 
effective rule (how to enable the everyday functioning of a busy institution occupied 
with the management of large information fl ows and the crafting of a host of conse-
quential decision-making including the care for its implementation) determine the 
shape of a political center to a considerable extent. But the intention to realize sym-
bolic signifi cance also conditions their form. To communicate the distinction of the 
political authority they accommodate is also an important function. These symbols 
refer to the power of the residing political agent, his particular functions (e.g. the 
parts of the trias politica he represents) and the basis and justifi cation of his power 
giving rise to its presumed authority. 
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 Decisions on the location, layout and decoration of political centers are to some 
extent driven by considerations of symbolism of patrons and executing artists, 
craftsmen and engineers. The inputs of the different participants in the realization of 
such projects is however diffi cult to reconstruct. One has also to recognize that these 
are often extremely long-term projects with lots of projects within projects and 
refurbishings and reconstructions over time that may well shift the originally 
intended meanings to be read in those centers. From the other side their symbolic 
content is read by frequent users of the facilities, the general public and critical 
professionals and their opinions may well change over time as well (e.g. on account 
of changes in aesthetic preferences) even if the material form of political centers 
does not (van der    Wusten  2012b ). Consequently the symbolic signifi cance of politi-
cal centers is a multifaceted phenomenon to say the least. In this paper I aim to 
provide a series of entries into the question how religion may drive the intended and 
unintended production of signifi cant symbolisms related to the attributes of political 
centers that I have proposed and their various appreciations. 

 Religion is a social phenomenon that can among other things be expressed in 
terms of an individual, personal attribute (a series of beliefs and their cultural 
envelop). These individual attributes produce a connected public and captive audi-
ence for symbolisms as those in political centers if expressed in an appropriate 
idiom for that particular belief system. A longstanding example even in religiously 
adverse times is the shared familiarity of the expressions used in the King James 
Bible and the English language translations of the Christian holy scriptures that 
slightly preceded it which was then applied in the political rituals and public events 
of the United Kingdom and the United States from the early modern period to the 
present (Pogue Harrison  2012 ). The religious allegiances of the population amongst 
whom a polity takes shape possibly affect the different attributes of political centers 
(location, architecture and decoration) in this way. Religion, if organized, inevitably 
results in religious nodes and centers of various kinds with their material equipment 
(churches and temples of course, but also bishop seats, convents and monasteries, 
pilgrimage shrines, synod venues, religious schools). Religious centers may affect 
political centers in all sorts of ways and we will discuss such possible impacts again 
with reference to the location, the townscape and the decoration of the ensuing 
political centers.  

178.2    The Religious Idiom and the Political Center 

 Religious idioms have a presence on the map. They are distributed across space by 
people that are positioned in longtime residential patterns and hold on to a particular 
faith. They are spread out by others who have moved elsewhere (for example, 
Greek colonies across the Mediterranean and the Black Sea; the Puritans and then 
countless additional immigration waves in the U.S. all holding on to different 
creeds). And also by the missionary zeal of religious specialists and even larger 
social groups outside the core areas where a particular faith originated: Christ’s 
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disciples and their successors pushing for Christian conversions across the Roman 
empire and then further, the Arabs fanning out from the Arabian peninsula to bring 
the Quran across the Middle East, North Africa and the Northern shores of the 
Mediterranean from where the Islam travelled still farther out (Barraclough and 
Overy  1999 : 92–93, 98–101). 

 Religious idioms may have a particularly strong and sharply profi led presence in 
the channels and nodes of large scale social networks and gradually become less 
distinctive along gradients toward peripheral areas. But there are also cases of 
relatively pure survival for extended periods of time in isolation (e.g. Amish). Where 
different religious idioms meet they may sharply demarcate their differences and 
then either accommodate to each other’s presence more or less graciously (the 
tradition of Protestant and Catholic pillars during a large part of twentieth century 
Netherlands) or engage into sustained confl ict (‘clashes of civilization’) or they may 
merge into syncretistic versions of the two idioms where in the end the original 
idioms may get lost. Sharp demarcation or syncretism may well result from the 
substance of different faiths (e.g. the nature of the revelations on which they are 
based) but the position of the different groups either in well-connected positions 
within larger units (in nodes or on network links) or in peripheral parts of the various 
religious realms may also be important. 

 The Arabs and their Islam may in the initial stages of its expansion have militarily 
overpowered the religious belief systems that they encountered with amazing speed 
but the eventual acceptance of the Muslim faith by the conquered populations could 
take centuries and would take very different forms. The religious infrastructure of 
ulema’s, mosques and religious schools had to be developed and the Muslim faith 
was practiced in the midst of traditional local customs with all kinds of alternative 
religious intent (Brown  2011 , 27). Similar stories can be told for other religions. 

 Political centers have traditionally emerged in the context of such religious 
landscapes and they have then in their turn contributed to their further transformation. 
The Roman realm was stamped by the myths and deities of the antique world and 
republican and then imperial Rome showed it. In one of the corners of this political 
construct, a Christian creed came to fruition that was then slowly and with many 
ups and downs transmitted through the available channels of the empire across its 
vast domains until the political entity itself became Christianized. In this last 
process Constantine was one pivotal fi gure. He temporarily reunited the then 
fragmenting empire by force in 312–313 and accepted and supported the Christian 
religion that gradually was to become the dominant religion of the realm. In 
Rome he stressed the Christian presence by building an important, episcopal 
church close to his palace and founded a few Christian churches commemorating 
local martyrs.

    A decade later Constantine decided to shift the political capital of the empire to 
the East. Rome had already lost importance as a prime political center as the mili-
tary organization on which the empire now mainly rested had shifted its principal 
command posts closer to the prime areas of action along the imperial borders (for 
example in the West to Milan and Trier). In the East were in general the better devel-
oped parts of the realm and Christianity had its center of gravity there despite 
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  Fig. 178.1    Constantinople (Map from a historic atlas, available at HistoryandCivilization.com.)       

Rome’s special position as the seat of Saint Peter’s successors. Constantine’s ori-
gins were also in the East, but it should be added that he had also long stayed in 
more Western parts of the empire, not only in Rome but repeatedly also in France 
and Britain. In the end Constantine opted for Byzantium, an old Greek colony 
alongside the connection between the Mediterranean and the Black Sea with excel-
lent long distant connections, a defensible harbor and nearby important food pro-
ducing areas. 

 In 6 years 324–330 the city was converted into the imperial capital called the new 
(second) Rome, later called the city of Constantine: Constantinople. The recon-
struction of the urban landscape at this stage is very diffi cult. Archeological evi-
dence of the period is massively destroyed, written sources are few and far between 
and often highly hagiographic. A more or less shared current version goes like this 
(Mango  1985 ; Harris  2007 ) (Fig.  178.1 ). 

 The city situated on the eastern tip of a narrow isthmus was delimited by a new 
wall far extending the existing urban surface still largely empty to the West. Its 
public core consisted of two squares and a few 100 m of the main thoroughfare in 
between. To the West just across the erstwhile wall of old Byzantium, was the 
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Forum of Constantine, a round space with the Senate House to the North and a huge 
statue of Constantine in the middle. This Forum was opened up from two sides by 
the East-West main thoroughfare the Mese. Further West the Mese was in later 
times interrupted by further fora dedicated to later emperors and ended in two 
stretches at the main city entrances. Going from the Forum of Constantine through 
the Mese to the East one reached the Augusteion square. Entering the square one 
passed an arc with another statue of Constantine and a milestone indicating the 
distances to the major places in the empire. The Augusteion was surrounded by the 
imperial palace, another senate accommodation and a basilica – a familiar item of 
Roman cities. It was a roofed hall with arcades and law chambers where business 
transactions could be settled and accompanying legal issues solved. There were also 
a horse race track and a bath house. 

 Somewhat further to the Northeast was the already long existing acropolis, an 
elevation where the already existing temples of the Olympian gods remained intact. 
Between the acropolis and the Augusteion, Constantine built the Christian episcopal 
church of Saint Eirene. Apart from this church building Constantine built two others 
for two martyrs, one inside and one outside the city walls. A modern commentator 
deems the Christian presence at this stage as hardly outspoken (Mango  1985 : 36). 
His policy in this respect resembled the line he had earlier followed in Rome. There 
was an apparent presence of old Olympian gods in a prominent elevated, long estab-
lished position, the references to a godlike emperor in statues at the most central 
spots in the city and the spread-like presence of Christian churches across built up 
urban space and beyond. This changed profoundly with emperor Justinian’s fi nal 
shaping of the Hagia Sophia church in the sixth century, the third and magnifi cent 
effort to found an overpowering Christian symbol along the Augusteion that could 
dominate the urban landscape. This followed a serious urban riot in which existing 
buildings along the Augusteion square were severely damaged. The Hagia Sophia 
became the principal church of the Orthodox creed, temporarily in the thirteenth 
century an important church of the Latin Christianity, subsequently a mosque and 
then a museum. 

 That is to say, the location of the new capital was perhaps slightly infl uenced by 
the religious map of the empire. Constantine followed a very cautious policy in 
ornating his new capital with religious symbols largely following the contemporary 
ambiguities in the makeup of the religious landscape. The dominance of Christian 
beliefs was still highly uncertain and so was his own missionary zeal. In the initial 
plan of Constantinople the residence of the religious function was not particularly 
emphasized. This was to be a political center par excellence with the new Augustean 
emperor in the very center and public facilities with a political role emphasized. 
While the church was not a fi rst priority, it eventually got a prominent position when 
the Christian presence was more fully established.

   In the expanding Islamic world from the seventh century onward new religious 
allegiances were accompanied by the construction of mosques in an enormous vari-
ety of forms everywhere making use of local building traditions and aesthetic for-
mal repertoires (Brown  2011 ) (Fig.  178.2 ). Mosques in the Arabic Middle East tend 
to differ strongly from those in the Persian tradition, in Central Asia and India and 
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then again from those in Southeast Asia. Very generally there is the preference for 
repetitive geometric decorations, sometimes showing birds and foliage but without 
other living fi gures. Religious imagery, if at all existent is fl at, not three-dimensional 
just as in the Orthodox tradition with its icons. In Islamic decoration Arabic callig-
raphy expressing texts from the Quran is of cardinal importance. The political cen-
ters of the Islamic rulers, their palaces and forts were also deeply impregnated by 
these cultural variants within an overarching Muslim world. So were the funerary 
 monuments that the ruling elites left behind as part of the expression of their 
enduring power in the context of their faith. 

 The Red Fort in Old Delhi (Kaul  1985 , particularly 41–47), home of South Asia’s 
Mughal rulers from the mid-seventeenth to the mid-nineteenth century, their Islamic 
beliefs refracted in the surrounding Hindu culture, had a military, a governmental 
and a private residence part on its spacious grounds. The different pavilions of the 
private residence contained elements of Hindu building styles and were decorated 
with descriptions of paradise in the Quran. An artifi cial fl ow connected its different 
parts, the surroundings were magnifi cently shaped and the words of a famous poet 
of the sixteenth century were repeated again and again: If paradise there is, this is it. 
Some 200 km (120 miles) away the founding father of the Red Fort had built the Taj 
Mahal, a funerary monument for his deceased wife, but also the luxurious expres-
sion of a powerful reign full of Muslim symbolisms. In some of these symbols (for 
example, on top of the dome) Islamic imagery merges subtly with references to the 
Hindu gods. This Mughal ruler had then moved his political center and built the Red 
Fort. Mughal rule later declined and fi nally ended in 1857 when the British forces 
conquered the Red Fort and put up their headquarters there. On their way they had 
defaced the Taj Mahal building. Still during colonial times it was extensively 
restored and the gardens were redrawn with British-style lawns. The British decided 
to move their political center from Calcutta to Delhi in 1911, one important motive 

  Fig. 178.2    Mosque types (Modifi ed from    Frishman and Khan  1994 : 13)       
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being the continuation of government from a site that had earlier been home to 
Moslim/neighbourliness rulers who had replaced different periods of Hindu reign in 
which the place had played a prominent role (Kaul  1985 : p. xxix). 

 For all the very different and numerous instances where a political center came 
successfully to life through history, the question arises how its profi le was affected 
by its origin in a distinctive religious realm. Constantinople’s foundation is one 
case. The numerous forts and palaces in the extensive Muslim world just mentioned 
are other ones. But it is also relevant how political center formation adapts to or 
fi nds itself confronted with changing religious realms over time. Constantinople, 
Byzantium, Istanbul is also an extremely interesting case of this last type. 
Repeatedly shifts in religious allegiances had to be accommodated in the old politi-
cal center (1204, 1261, 1453). When the Ottomans fi nally conquered the city the 
sultan found the old Byzantine palace abandoned and destroyed. After he had spent 
a few years in a temporary residence later called “the old palace” nearby he moved 
to his “new palace” 6 years later. It had been built on the elevated site of the old 
acropolis and this meant the fi nal disappearance of the pre-Byzantine Olympian 
gods from the city. The palace became later famous as Topkapi, now a museum. 
The main Christian church Hagia Sophia was made a mosque. After the demise of 
the Ottoman empire the entire political center was replaced to Ankara from 1923 as 
part of the efforts by Atatürk to modernize the religion-state relation in an intended 
secularizing context. The vibrant cultural and economic center in the former capital 
is still intact (see Nobel Prize for Literature 2006 Orhan Pamuk’s loving com-
memorations and recollections in several fi ction and half-fi ction books, the latest 
one Pamuk  2005 ). 

 In the next section I confront political and religious center formation and their 
mutual impacts in a number of very different settings. Constantinople/Istanbul is 
one extreme case in that part of its history from 1453 onward when its long- 
established religious center function in the context of the Orthodox faith found itself 
confronted with the ruler of the Ottoman caliphate. The sultan as proclaimed 
supreme leader of the Islamic world established a new political center with the obli-
gation to protect the ultimate religious center of Islam in Mecca. The existing reli-
gious center function of the Orthodox faith, replaced toward a more modest location 
in the city, but hanging on to its formal position still exists in today’s Istanbul in 
sharply reduced circumstances.  

178.3     Religious and Political Centers: Variations 
in Cohabitation 

 Politics cannot exist without centers, at least in the sense of network nodes 
to which information fl ows are sent and from where steering efforts emanate. 
These nodes tend to materialize in spatial concentrations to be read as centers on 
the map. Now that the means for telecommunication have multiplied and have 
become generally accessible, these materializations in geographical centers may 
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somewhat subside, but they have an extremely long history. Face to face contacts 
seem to remain irreplaceable in politically relevant instances and the symbolic 
importance of a geographically concentrated site where politics is situated, is not 
easily given up. In sum, political centers as places are here to stay, still (Deutsch 
 1963 ; Castells  1996 ; van der Wusten  2012a ). The symbolic signifi cance of political 
centers and the capital cities in which they are situated has been communicated 
to a wider audience for a long time (for the Berlin example, see Biskup and 
Schalenberg  2008 ). 

 Religious centers in the sense of geographical sites may have various functions. 
They can be places where the sacred materializes and thus function as shrine for 
pilgrimage or at least attract attention from afar. They may also be places where the 
religious institutions that administer a certain faith have their residences and there-
fore attract the attention of the believers. These functions can also be mixed. It is 
intriguing in this respect that the Roman basilica was residence to commercial trans-
actions and a legal institution and then was transformed as the basic shape of the 
Christian church functioning as the place of congregation of the believers, but also 
as the place where clerical authority was displayed, all with an air of nearness to the 
sacred. Religions obviously differ in the ways they are institutionalized and, there-
fore, there is a wide variety of types of religious centers. 

 How can political and religious centers be considered as connected in terms of 
location? Two variants can be distinguished: succeeding each other in the same 
location and be part of one ensemble. In addition, to get a sense of the mechanisms 
involved, it is useful to explore cases where there is no apparent connection at all in 
terms of location. There is still another possibility of connection that I do not con-
sider in any detail. Efforts can be made to bridge existing distances between these 
different types of centers by extra physical infrastructure or enforcement of acces-
sibility. For example, the pope for a long time tried to ensure accessibility of politi-
cal centers elsewhere through his local representatives (bishops and special envoys), 
the different khalifats facilitated the annual hajj from their capitals (Baghdad, Cairo, 
Istanbul) by extra infrastructure (secured roads and regularly spaced resting places 
for the annual caravans) in the direction of Mecca (Porter  2012 ). 

178.3.1    Sequencing 

 In the fi rst case political centers succeed religious centers in one location by direct 
replacement or after some time interval. Examples of shifts in the other direction are 
rare: Rome as the political capital of an empire succeeded by the center of western 
Christianity might be seen as such notwithstanding the papal political pretensions. 
An interesting and open question is if the succession is due to motives concerning 
the properties of the fi rst facility or to the more general qualities of the location. 
Relevant properties of the fi rst facility might be at the symbolic level: the intention 
to benefi t from the religious center’s fame, to suppress its memory or to show the 
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predominance of the second facility. They might also be at the level of presumed 
functional suitability: the expectation to satisfy the needs of the second user in 
terms of appropriate spaces and technical facilities as well as it has suited the fi rst. 
Relevant locational qualities might be: exposed position, good general connections, 
accessibility of needed assets.

   Examples of this “invasion and succession” type of connection are to be found in 
Catholic Europe where formerly religious buildings though not churches were often 
reconverted into state buildings. This was sometimes inspired by anticlerical motives 
and to underline the liberal nature of the current regimes but also by the fact that 
these buildings and their central locations were considered particularly well suited 
for their new functions. The parliaments of Portugal and Italy sit in a former mon-
astery and a papal law court (Fig.  178.3 ), Spain’s senate sits in a former convent 
school (the lower house has nineteenth century purpose built accommodation) and 
some of Spain’s regional governments also sit in former religious buildings. It seems 
that generally in Protestant, northern Europe such buildings had already passed into 
secular, communal hands during the Reformation. They had then been converted 
into other functions like hospitals, alms houses and orphanages. Practical consider-
ations and a less convincing symbolic potential may have prevented their use as 
political trophies for state glory purposes later on (Schilling  2004 ).  

  Fig. 178.3    Montecitorio Rome: Papal law court reconverted into a parliament. The building was 
selected as parliament after Italian independence, but its interior was soon found to be inconve-
nient. In the early twentieth century the Chamber of Deputies was completely rebuilt, only the 
façade was left (Photo by Manfred Heyde,   http://en.wikipedia.org/wiki/File:Palazzo_Montecitorio_
Rom_2009.jpg    )       
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178.3.2    More or Less Harmonious Cohabitation 

 Political and religious centers may also share positions in a larger architectonic 
ensemble, thus being located in each other’s immediate vicinity. Sharing a location 
or at least being both part of an architectural ensemble necessitates some form of 
accommodation in the longer term. This can be based on power differences and terms 
dictated by the stronger partner that have to be considered legitimate or by the mutual 
acceptance of different competence domains with the ability to sort out the occa-
sional transgressions. In addition, following a standard argument developed in eco-
nomic geography, concentration in a more or less single place may be stimulated by 
general site qualities and connectivities that attract public functions. As political and 
religious institutions are so sensitive to each other, mutual harmony – if not attrac-
tion – is practically indispensable for long term shared geographical positions. 

 Jean Gottmann, a founding father of modern political geography, suggested a kind 
of evolutionary path in which situational qualities and an initial religious central func-
tion give rise to a harmonious process of place-making to establish political authority. 
Prehistoric man apparently was a frequent traveler using existing paths. Fear for the 
unknown struck him particularly at crossroads where religious signs were then erected 
to protect him and restore his calm: monuments, crosses, graves of holy men, white or 
black stones. These can be read as the early stages of a higher spiritual authority. Later 
in history a demand for political authority grew to create order, particularly along the 
main traffi c arteries (some of the erstwhile walking paths). Lords (often simultane-
ously bishops) established their castles at the crossroads, started to take toll and the 
legitimation of their power was assisted by the presence of the spiritual authority and 
the iconography that it engendered. In this way the human movement factor and the 
established iconography of spiritual authority at the crossroads helped locate and 
strengthen the centers of political authority (Gottmann  1952 : 517–519). 

 The blending of spiritual and political authority is particularly obvious in cases 
where religious and political top functions are merged in a single person like 
Gottmann’s early bishops. The Japanese and Chinese emperors in still recent times 
were in that same position. The religious and political centers of their realms were 
fused in their palaces. Another famous, only marginally less closely tied example is 
the Latin American plaza, often constructed on top of the ruins of the earlier town 
centers with their religious and public buildings lining the central square with a 
cathedral, a government structure and possibly additional public buildings for 
 leisure and display (Low  2000 ). 

 A classic European example of the harmonious togetherness of the political and 
a religious center is the set of buildings lining Parliament Square in London. The 
most important are the Palace of Westminster, home of the mother of all parliaments 
and Westminster Abbey, a very prominent national church. The palace is the succes-
sor building of one of the earliest residences of the English king, the House of 
Commons gathers in a copy of his private chapel. The palace was initially estab-
lished close to an existing community of Benedictine monks who inhabited an 
abbey close to a long established river crossing. In other words, the religious center 
was fi rst and even older was the network node (remember Gottmann). The abbey 
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then came under the special protection of the English king and was later recon-
structed as a French style Gothic cathedral, the current ‘abbey’ (a case of power 
differences and apparent accommodation, that has been repeatedly questioned 
later). It became the coronation church of what eventually became the United 
Kingdom, it has a whole collection of tombs of royals and national luminaries. It 
should be stressed that the Church of England eventually established at the age of 
the Reformation has important formal, organizational links with the British crown 
and Parliament but at the same time is thoroughly decentralized and has its primate 
bishop and his cathedral in Coventry (the long term form of accommodation found). 
The Palace of Westminster eventually lost its royal occupants and became the seat 
of parliament that after a devastating fi re in the nineteenth century got a completely 
redone special purpose facility with a host of historical references in an appropri-
ately nationalized neo-Gothic style.

   The Berliner Dom, a huge Protestant church in central Berlin has a comparable 
background. Its location was adjacent to the Stadtschloss of the Hohenzollern 
Prussian princes who eventually became the emperors of the post-1871 (second) 
German realm. As the rulers of Brandenburg they had in the fi fteenth century moved 
their residence to this site, close to an existing Dominican monastery, but also on a 
spot eminently suitable to control traffi c and take toll. The princes then constructed 
a chapel that became a church. After a number of changes in religious faiths and 
architectural transformations of both palace and church, an impressive ensemble 
resulted in the early twentieth century. It consisted of a large mainly neo-classical 
palace more or less defi nitely built in the early nineteenth century by Schinkel, a 
massive evangelical domed church in neo-baroque, newly built around 1900. These 
core buildings complemented with a sizable French style public park and at some 
distance away the new parliament, the Reichstag, and in a different direction close 
by the emerging state bureaucracy (Fig.  178.4 ). 

 It was not to last. Karl Liebknecht proclaimed the doomed socialist republic 
from one of the palace balconies after it was stormed and occupied by revolutionar-
ies. The building was no longer used as a political site during Weimar and the Nazi 
regime. The park however was, for open air rallies. The whole ensemble was 
severely damaged in World War II, the palace was destroyed by the new communist 
regime in 1950 and replaced by a new parliament cum cultural facility as part of the 
East German political center. The old Reichstag was with diffi culty preserved by the 
other side of the Cold War contestation. The restoration of the church was fi nally 
allowed. After the demise of the East German regime the future of its new  parliament 
building was for years a major bone of contention in German and Berlin politics. 
Finally it was levelled and a copy of the Stadtschloss is in the process of resurrection 
at the time of writing. It will get a museum function. The church attracts masses of 
tourists. In the meantime the German political center has moved westward to the 
gloriously restored Reichstag, now the seat of the federal parliament adjacent to the 
new large chancellery. There is no church in sight there. 

 Many noble houses tended to have their personal chapel adjacent to or even 
inside their palaces. Ever since the oldest manuals on diplomatic practice a point 
was made of the admissibility of a religious facility of any creed on the protected 
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territory of the diplomat provided it did not have very visible towers and loud noise 
that could annoy the local population. Thus, the importance of the expression of the 
religious identity by the esteemed representative was underlined at the same time 
granting the possibly delicate nature of that identity on foreign ground. A  harmonious 
ensemble of political and religious center may result from the preference of political 
rulers to seek the vicinity of existing religious establishments (as in London). 
Probably more often, major churches are positioned close to the rulers’ residence or 
the government buildings, apparently to enhance the prestige of the ensemble. 

 A particularly interesting ensemble of a longtime complicated, but mutually 
 harmonious relationship of political and religious centers is found in Dresden. 

  Fig. 178.4    Berlin Ensemble projected onto a 2006 map: Right in the middle is the city palace of 
the Prussian king then German emperor in central Berlin with the clocktower and private chapel in 
the south already removed in the eighteenth century and one wing of the palace in the north 
removed in 1930 to allow traffi c to pass through the park. The ensemble consisted of the palace 
(Stadtschloss), the park (Lustgarten) and the church (Berliner Dom). The rest of the map shows the 
buildings existing in 2006. At the location of the Stadtschloss was then the Palast der Republik, 
the parliament annex leisure building of the GDR (removed since then), nearby also the building 
of the State Council, the major administrative organ of the GDR (part of its façade was a partial 
front and balcony of the former palace where the communist Liebknecht tried to start a revolution 
in late 1918) and the building of the GDR ministry of Foreign Affairs that had already disappeared 
by 2006 (Map from   http://commons.wikimedia.org/wiki/File:Karte_berlin_stadtschloss.png    )       
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The capital of Saxony, it knew a tumultuous religious history. Luther started his 
version of the Reformation here. Saxony eventually had an overwhelmingly 
Protestant population and initiatially its rulers also converted to the new faith. But 
eventually their descendants moved back to Catholicism at the beginning of the 
eighteenth century (in order to improve their chances at the Polish throne). Central 
Dresden had a longstanding Residenz-schloss where the reigning family resided. 
In the early eighteenth century an impressive building program started in the 
baroque style. First a big palace à la Versailles, the Zwinger, was constructed 
largely built by Italians. Then two major churches in the same sumptuous style 
were projected and eventually nearly simultaneously realized. First at some dis-
tance from the political quarters the Protestant Frauenkirche (only recently rebuilt 
after its destruction in the Dresden bombardment of 1945) appeared and then in 
the immediate vicinity of the palaces the Catholic Hofkirche. Apparently a careful 
balancing act was done to satisfy the different religious preferences. 

 Yet another political effort to align a central religious institution as part of an 
architectural ensemble to an existing political center was and has again become the 
reconstructed building of the enormous (largest Orthodox church ever built) 
Cathedral of Christ the Saviour close to the Moscow Kremlin (Sidorov  2000 ). The 
project originated from the tsarist wish to celebrate Russian victory after Napoleon’s 
disastrous military campaign directed at Moscow in 1812. At the time of Napoleon’s 
Russian campaign and the following celebratory project Moscow of course was not 
the actual national political center, but the Kremlin had been retained as the place of 
coronation of the tsars and had been provided with a number of palaces, other public 
buildings, convents and churches and a garrison from Catherine the Great onward. 
The main offi ce holder of the autocephalous Russian Orthodox Church was the 
patriarch of Moscow and all Rus. He has resided in different places across Moscow 
in the course of time but has some space available in the Kremlin as well (not in 
Soviet times obviously). 

 The fi rst effort (a less ambitious venture than the fi nally realized building 
planned far from the Kremlin) came to nothing. The next tsar Nicolas I thoroughly 
changed the project into a larger version of Constantinople’s Hagia Sophia 
Byzantine Church/mosque thus underlining the Russian ambition to make 
Moscow into the third Rome. He also changed the location to a prominent spot 
close to the Kremlin. In this way his freshly crafted imperial ideology of 
Orthodoxy, autocracy, nationality materialized. Nicolas I initiated the project in 
1839, but the cathedral was only consecrated in 1883 under a successor. It was not 
only richly decorated with icons and frescoes but also contained large marble 
tablets with inscriptions of the units and military commanders who had at the time 
successfully fought Napoleon’s army. 

 In 1931 the Cathedral was completely destroyed on Stalin’s orders only to be 
replaced by his intended celebratory and staggeringly large building of the Bolchevik 
regime, the Palace of the Soviets. This project ended as an open air swimming pool, 
the cathedral was fi nally resurrected in its seemingly former shape at the same spot 
by Turkish construction crews using lots of concrete in the 1990s. The Cathedral 
now plays an important public role and also acts as a venue in the rituals of the 
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current Russian regime. In response it has also been ‘invaded’ recently by political 
opponents who staged and fi lmed demonstrative rock performances before they 
were forcefully arrested (  http://en.wikipedia.org/wiki/Pussy_Riot    ). 

 Another weird ensemble is the Royal Palace in Amsterdam with the 
neighbouring New Church in the Netherlands (Goverde  2002 ). The Palace was 
built as the local town hall and only became a palace in the early nineteenth 
century at the initiative of the French temporary occupier. The church had at the 
time for centuries been one of the major protestant churches of the city. As the 
kingdom of the Netherlands was instituted in 1813, Amsterdam was named its 
capital. The political center was and is in the Hague, the royal palace has hardly 
ever functioned as such. The only practical manifestation of Amsterdam’s capital 
city status is the constitutionally prescribed role of the city as the place where a 
royal successor takes the oath and is inaugurated. The new incumbent following 
tradition shows himself on the palace balcony after the abdication of his 
predecessor followed by a ceremony in the church with the parliament attending, 
while this is explicitly not deemed to be a religious ceremony. This is a rare ritual. 
It has only been performed seven times in two centuries. 

 In many historic cases of political center formation an existing religious 
institution representing vivid religious beliefs, acquires a distinctive place of honour 
within a political center (for example, Westminster Abbey). In the twentieth century 
the political sphere has generated ideologies aiming at the realization of an ideal in 
this world. Such ideologies can be preached and practiced as religions while 
traditional religious faiths are sidelined, ignored or suppressed. Such political 
religions have emerged as the guiding spirits of communist, fascist and national 
socialist regimes that had their heyday in the interwar years. In these political 
religions the very center of attention is politics itself and the religious features are 
made part of the political rituals that sustain the various regimes.

     To illustrate the above, massive public celebrations in the open air were organized: 
Mussolini’s speeches on the Venezia square in Rome represent one early instance 
where sound amplifi cation was used to great effect. Other examples include parades 
to commemorate the anniversary of the revolution and May 1 popular manifestations 
on the Red Square with the leaders on top of the mausoleum and party gatherings in 
Nuremberg after carefully choreographed marches of uniformed sections to the fi eld 
(see Riefenstahl’s artful propagandistic documentary ‘Triumph des Willens’) with 
light shows, fl ags and also bombastic speechmaking (Figs.  178.5 ,  178.6 , and  178.7 ). 
The functional equivalents of churches where the political religion can be celebrated 
have hardly materialized as these regimes were short lived and perhaps did not priori-
tize such facilities. The huge intended accommodations to celebrate these political 
religions in Moscow and Berlin were never realized (Van der Wusten  2000 ). The 
 pseudo- cathedrals and the open air manifestations were all, Nuremberg excepted, 
situated close to the political centers of these various regimes. In the case of the nazis 
the park, part of the Stadtschloss/Dome ensemble in Berlin that was earlier men-
tioned, was also intensively used for mass demonstrations and even especially refur-
bished with new stone pavement for the purpose. 
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  Fig. 178.6    The fi rst NSDAP annual party manifestation in Nuremberg in 1927. Left of Hitler are 
Himmler and Hess. The very start of mass organized ritual was in this place (Photo from   http://de.
wikipedia.org/w/index.php?title=Datei:Bundesarchiv_Bild_146-1969- 054-53A,_N%C3%BCrnberg,_
Reichsparteitag.jpg&fi letimestamp=20111201203822     from Wikimedia Commons: Bundesarchiv, Bild 
146-1969-054-53A/CC-BY-SA)       

  Fig. 178.5    Political religion in Nuremberg. This 11 sq km area was used earlier for trade fairs at 
the outskirts of Nuremberg. Hitler and Speer intended (and only partly realized) the area to become 
‘the Temple city of the Movement’ where public manifestations of Hitler’s party (NSDAP) and its 
different organizations were held (Map from   http://en.wikipedia.org/wiki/File:Karte_Reichspartei
tagsgel%C3%A4nde_N%C3%BCrnberg_1940.png    )       
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 American civil religion, especially as perceived in the 1950s and 1960s is similar 
to political religion in the sense that political values and themes are celebrated in 
ways that are derived from religious practice. Rituals with that background are prac-
ticed in an atmosphere that also suggest a nearness to the sacred. This is e.g. quite 
visible in and around Lincolns Monument in Washington D.C. with its texts that 
resound the biblical rhythms, its enormous statue of the man himself and the sur-
rounding temple like building (Vale  1992 : 4–7). The monument was inaugurated in 
1922 long before the perception of an American civil religion had gained ground. 

  Fig. 178.7    Hero worship during the annual party manifestation in Luitpoldarena in 1934. Central 
fi gures: Hitler (chancellor), Himmler (leader SS), Lutze (leader SA) (Photo from   http://en.wikipe-
dia.org/wiki/File:Bundesarchiv_Bild_102-04062A,_N%C3%BCrnberg,_Reichsparteitag,_SA-_
und_SS- Appell.jpg     from Wikimedia Commons: Bundesarchiv, Bild 102-04062A/CC-BY-SA)       
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It is very intriguing that in fact mostly after the period in which American civil 
 religion was most frequently debated, Washington’s Mall has been increasingly occu-
pied with monuments that touch the national nerve by commemorating recent wars 
and their outcomes in various ways. They can be read as set pieces for celebrating the 
American civil religion (Savage  2009 : 4–5 in particular). American civil  religion dif-
fers signifi cantly from political religion in that civil religion is for most people not 
contrary to the religious practices in which they are involved, nor is the state in any 
sense trying to monopolize the sphere of religion for its own purposes. It is, however, 
clear that beliefs from these various origins in this instance co-exist generally harmo-
niously, with some instances of quite vocal dispute and contestation added.  

178.3.3    Single or Living Apart Together 

 Finally, there is the possibility that political and religious centers are locationally 
disconnected or unconnected. The pure type would be where no sharing of locations 
or neighbourliness either in sequence or simultaneously can be discerned. Some 
cases come to mind. Early European cities tended to have several public squares 
often with market functions for different kinds of products and public buildings are 
often scattered among them. Town halls and main churches may fi nd themselves at 
different squares. In early Italian cities a ruler could establish himself in one defen-
sible corner of the city including a private chapel (the entire ensemble defensible 
also against the occasional ire of fellow townsmen) whereas the main church was 
located at a central position within the city. 

 More modern cases seem to be the result of exceptional circumstances. Upon 
Italy’s unifi cation starting in 1859 from Turin as the seat of the Piedmont state, the 
capital city function fi rst shifted provisionally to Florence and then moved to Rome. 
The Pope as the local ruler who did not want to give up his status as the holder of a 
territorial sovereignty, had to withdraw to the Vatican. The newly established Italian 
state took over many of the buildings that had functioned as parts of the seat of the 
Papal state (for example, the Italian parliament took over the papal law court, the 
king occupied a major papal residence), a new government center took shape along 
Via XX September, named after the day when in 1870 the royal troops had entered 
the city. The history of the third Rome in situ started that day succeeding the histo-
ries of the Rome of the empire and the Rome of the Pope (Kostof  1973 ). As earlier 
mentioned, ambitions to succeed elsewhere as a new Rome were attempted in 
Constantinople and then in Moscow. From 1870 on, the religious center in real 
Rome was, if anywhere, in the Vatican, across the river and clearly at a distance from 
the parliament, the palace and the new government departments. But the circum-
stances were obviously exceptional: a complicated tangle of different jurisdictions 
in which the two centers had to be located expressing the political issues at stake.

   There are some similarities with the situation in Jerusalem (Fig.  178.8 ). After the 
cease fi re in 1948 Israel constructed a national political center in the western part of 
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  Fig. 178.8    Spatial separation of political and religious center in Jerusalem. Government buildings 
including the Israeli Parliament Knesset are to the West; religious establishments are within the 
Walled City to the East. This situation resulted from the 6 Days War in 1967 and was put on the 
map in 1973. What is currently known as the West Bank was at the time still nominally part of 
Jordan though under Israeli administration (Map by U.S. Central Intelligence Agency, 1973)       

 

178 The Religious Context in Political Place-Making



3428

the city against the wishes of the international community whose members do not 
want to station their diplomats in the city. The center is also at a distance from the 
extraordinary multi-religious center in the old city in the eastern part of Jerusalem. 
The very diverse set of religious stakeholders present there, keep each other under 
close watch and are constantly at least at the edge of contestation. The Jewish part, 
the remainder of the temple of classical times, is a globally important shrine for 
religious Jews. Since the 1967 war this Wailing Wall and East Jerusalem at large is 
accessible from the rest of Israel though the status of the connection in international 
law is still disputed. In this case as well the separation of political and religious 
center is closely related to the complicated political and military situation in which 
the territories of the relevant state units were shaped. 

 Still another set of circumstances in which political and religious centers are in 
clearly separate places apparently result from conscious planning. Looking at the 
typical capital city projects of the modernist age (in an architectural sense) like 
Ankara, Chandigarh, Brasilia (Gordon  2006 ) the political centers are designed to be 
at the apex of the local experience. No religious elements are prominently posi-
tioned. Apparently at that historical juncture government was deemed strictly secu-
lar unconnected with already existing religious practice. One could interpret the 
projects to build these new capital cities in themselves as expressions of civil/politi-
cal religion. More recently this seems to have changed if the following examples 
warrant a more general impression. 

 Kazachstan’s new capital city Astana (Yacher  2011 ) has a very special, large scale 
political center annex civic center with several dominating elements: the presidential 
palace, a huge leisure center, a mega building for the management of the country’s 
vast reservoir of natural resources and a gigantic glass pyramid, over 60 m (197 ft) 
high called the Palace of Peace and Reconciliation designed by British star architect 
Norman Foster. It has accommodations for various religions but also organizes inter-
faith symposiums encouraging religious tolerance. Special sessions occur in a room 
modeled after the UN Security Council meeting room in New York. It has also a 
museum, library and research center. This structure gives the impression of a return 
to the religious impulse with a number of contemporary elements added. What this 
will mean in practice is still unclear. The building was opened in 2006 (Fig.  178.9 ). 

 Burma/Myanmar also has a new capital city in the early years of the new millen-
nium (Preecharushh  2011 ). The military regime moved the government from 
Rangoon/Yangon to the brand new city of Naypidaw twinned to the already existing 
city of Pyinmana that was also importantly extended. The political center and its 
military function are concentrated in the North and Central sector of Naypidaw with 
huge statues (10 m or 33 ft high) of three ancient kings to stress the continuity of the 
governmental function and refer to the heritage that the current offi ce holders carry 
(Naypidaw means Seat of the King or Royal City). At a hilltop well visible from all 
sides but not closely adjacent to the political center has been erected the replica of 
the most famous pagoda of Burma. The gilded dome of the original (100 m or 328 ft 
high) stands in the outskirts of the former capital Rangoon, a temple with important 
Buddhist relics. Buddhist monks congregate here. It was the major site fi rst of 
national protest against the British colonizer in the 1940s and then of repeated 
 religious and popular protest against the military regime since the 1980s. The rep-
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lica in Naypidaw is apparently meant to also get a sacred function (Preecharushh 
 2011 : 1040) as a corollary of its older example but to be considered as sacred place 
of Burmese orderly development under the wise guidance of the government, not as 
a sacred place where contestation of the order could be justifi ed. 

 A fi nal example of the same kind, where new capital cities and their political 
centers are now again willingly provided with a complementary religious center, 
could also eventually be Ivory Coast’s Yamoussoukro. The fi rst president’s natal 
village was soon after independence in the 1960s designated as the future capital to 
be. The initial emphasis was on the construction of large homes for the Muslim, the 
Protestant and the Catholic faith. In particular, the Catholic home, modeled after the 
Saint Peter basilica in Rome with similarly vast dimensions drew much attention. 
One of its many stained glass windows shows the face of the president. An institute 
with its own large building named after the president was aimed to facilitate inter-
faith relations. One overall ambition was to make the future capital also a place of 
ecumenism. A presidential palace and a parliament (the last largely paid for by the 
Chinese) were more recently achieved. In the urban planning was a regulation dis-
approving any building higher than the dome of the basilica (Mataillet  2006 ). 
Meanwhile the government has not moved from the existing political center in 
Abidjan. The president died and there was repeated violent confl ict that only 
seemed to die in 2011. The existing buildings are quickly dilapidating and the future 

  Fig. 178.9    The ecumenical pyramid is a palace of peace and reconciliation in Astana (Photo by 
Nicolle K. Hamilton,   http://en.wikipedia.org/wiki/File:PyramidPeaceReconciliation.jpg     from 
Wikimedia Commons)       
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of this project is in doubt as it has been on earlier occasions. What will eventually 
come of it is unclear at the time of writing.   

178.4    Concluding Comments 

 The religious idiom in which political authority emerges tends to affect the ways in 
which that authority is displayed in a political center. Some arrangement in which 
religious and political centers co-habitate, also in locational terms, is normal. 
Religious and political centers are occasionally unconnected in terms of location. 
Such cases seem to be concentrated either in early stages of European urban devel-
opment after prolonged overall dominance of religious authorities if any and a grad-
ual re-assertion of civic political authority, or in situations of strong secularism 
dominating decisions concerning the place-making for political centers or during 
severe political confl ict involving religion that prohibits the consideration of harmo-
nious cohabitation. In a few instances the one follows the other at the same location. 
That also indicates strained relations. 

 As societies secularize the location of their main religious facilities becomes a 
less pressing concern, but they nevertheless tend to be maintained as part of a valued 
context. Their position shifts from being a prominent part of an inalienable patri-
mony to being a signifi cant part of a self-selected and accepted heritage (Cosgrove 
 2000 ). A secularized context occasionally provokes the demand for new meaning 
and expected salvation in this world to be satisfi ed by an ideology. The attempts at 
realization can give it the appearance of a (political or civil) religion. This is also 
readily apparent in the efforts to create quasi-religious centers that show signifi cant 
similarities with the ways in which religious centers traditionally have been located 
and shaped taking into account the changes in building styles and constructional 
opportunities. The fear of religious strife now also seems to induce religiously 
inspired constructions as part of political centers. They seem mainly intended to 
defuse possible hostile encounters that might unhinge the political regime. 

 All across the world and in many epochs efforts have been made to religiously 
homogenize populations living under a single public authority, often to no avail. 
Religious heterogeneity had in very different ways, often grudgingly, to be accepted. 
A politically predominant religion can be backed up by a display of prominence 
close to the political leadership. A politico-religious ensemble in the heart of a 
capital city may for the adherents of that particular faith further underline the 
legitimacy of the political regime. But in many cases adaptations to this pure type 
have to be made, for example, a second central church in Dresden, Hindu inspired 
decorations on the Taj Mahal funerary monument of pre-British India’s Muslim 
rulers. The seeming neutrality of modernist political center designs with respect to 
religion has now apparently given way to other efforts to accommodate religious 
heterogeneity in Astana and Yamoussoukro. In Naypidaw the question centers 
around the accommodation of anti-government feeling within the predominant 
Buddhist religion. 
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 Emulation is a frequent mechanism in the production of political and religious 
centers when the aim is to at least equal the radiance of an erstwhile predecessor. It 
shows in the church building in Westminster taking the example of the glorious 
French cathedrals and in the nineteenth century neo-styles as used for the latest ver-
sion of the church in central Berlin. Not to speak of the Yamoussoukro version of 
the Saint Peter. It can be seen in the appropriation of classic Greek and Roman 
forms from the Christian basilicas to Lincoln’s Monument in Washington D.C. and 
in the reconstruction of antique Rome in the second Rome of the Pope that then was 
used as a model all across Europe to embellish the palaces of the new sovereigns of 
the early modern period. Rome itself was remodeled in at least three versions. The 
next one always emulated the earlier versions. Rome was externally emulated by 
Constantine’s new capital city, and then by Moscow at the time that it initially func-
tioned as the Russian capital. These claims were accompanied by outbursts of build-
ing activity to realize a splendid politico-religious center.

   “A policy of visual splendour (…) seems to be an indispensible element of the 
exercise of sovereignty” as the editors of a recent volume on palaces and power 
conclude. “Governing is not only, as Machiavelli wrote, a question of make believe, 
it is also a question of display (faire croire et faire voir).” (Auzépy and Cornette 
 2003 , 370). This is right. A graphic example of the combined result is the display in 
their city of sacred and secular items stolen from Constantinople by the Venetians in 

  Fig. 178.10    Heritage by theft: Venice, circa 1870. The horses were stolen by the Venetians in 
Constantinople in 1204 during the Fourth Crusade and put on display at the entrance of Saint Mark’s 
church as part of an invented tradition. The current statues are replicas (Photo by Carlo Naya, 
1816–1882,   http://commons.wikimedia.org/wiki/File:Naya,_Carlo_(1816–1882)_-_n._047_-_
Venezia_-_Cavalli_di_S._Marco.jpg     from Wikimedia Commons)       
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1204 as part of the Fourth Crusade. Statues, marbles and columns were  transported 
back to represent and make people believe the physical and moral renewal of the 
city as a bulwark of Christendom in the face of Islam but also to underline the city’s 
autonomy with respect to Rome and Byzantium (Cosgrove  2000 : 8). Religious and 
political elements were consciously mixed in the effort (Fig.  178.10 ).     

      References 

    Auzépy, M.-F., & Cornette, J. (2003).  Palais et pouvoir. Paris: De Constantinople à Versailles . 
Saint-Denis: Presses Universitaires de Vincennes.  

    Barraclough, G., & Overy, R. (Eds.). (1999).  The Times history of the world (atlas) . London: 
HarperCollins. New Edition.  

    Bellah, R. N. (1967). Civil religion in America.  Journal of the American Academy of Arts and 
Sciences, 96 (1), 1–21.  

    Biskup, T., & Schalenberg, M. (Eds.). (2008).  Selling Berlin. Imagebildung und Stadtmarketing 
von der preussischen Residenz bis zur Bundeshauptstadt . Stuttgart: Franz Steiner Verlag.  

    Bourdeaux, M., & Popescu, A. (2006). The Orthodox church and communism. In M. Angold (Ed.), 
 Eastern Christianity. The Cambridge history of Christianity  (Vol. 5, pp. 558–579). Cambridge: 
Cambridge University Press.  

    Brown, P. (2011, December 8). On the magic Carpet of the Met.  New York Review of Books, 
LVIII (19), 26–28.  

    Castells, M. (1996).  The rise of network society . Oxford: Blackwell.  
    Claval, P. (2010).  Les espaces de la politique . Paris: Colin.  
     Cosgrove, D. (2000).  Return to Delphi. Heritage: Cultures and politics . London: The Eleni Nakou 

Foundation.  
    Deutsch, K. W. (1963).  The nerves of government: Models of political communication and control . 

New York: Free Press.  
    Frishman, M., & Khan, H.-U. (Eds.). (1994).  The Mosque: History, architectural development and 

regional diversity . London: Thames & Hudson London.  
    Goossaert, V., & Palmer, D. A. (2012).  The religious question in modern China . Chicago: 

University of Chicago Press.  
    Gordon, D. L. A. (Ed.). (2006).  Planning twentieth century capitals . London: Routledge.  
    Gottmann, J. (1952). The political partitioning of our world: An attempt at analysis.  World Politics, 

4 (4), 512–519.  
   Goverde, H. J. M. (2002).  Politics and public space. The Amsterdam Dam Square urban ensemble 

in cultural geographic perspective  (Research Team Governance and Places GAP Department 
Geography and Planning Working Paper Series 2002/15, unpublished, 35 p). Nijmegen: 
Radboud University.  

    Harris, J. (2007).  Constantinople: Capital of Byzantium . London/New York: Hambledon Continuum.  
    http://en.wikipedia.org/wiki/Main_Page     (lemma’s on buildings, cities and persons mentioned in 

this paper, also occasionally in French, German and Dutch versions of Wikipedia)  
    http://en.wikipedia.org/wiki/Pussy_Riot      
     Kaul, H. K. (1985).  Historic Delhi: An anthology . Delhi: Oxford University Press.  
    Kostof, S. (1973).  The third Rome 1870–1950. Traffi c and glory . Berkeley: University of California 

Press.  
    Low, S. M. (2000).  On the plaza: The politics of public space and culture . Austin: University of 

Texas Press.  
    Maier, H. (Ed.). (2004).  Totalitarianism and political religions . London: Routledge London.  

H. van der Wusten

http://en.wikipedia.org/wiki/Main_Page
http://en.wikipedia.org/wiki/Pussy_Riot


3433

    Mango, C. (1985).  Le développement urbain de Constantinople (IV-VIIe siècles).  Travaux et 
mémoires du centre de recherche d’historie et civilisation de Byzance. Collège de France. 
Monographies 2. Paris: de Boccard.  

   Mataillet, D. (2006, June 6). Quand l’Áfrique s’écrit au futur.  Jeune Afrique .   http://www.jeunea-
frique.com/Article/LIN04066quandrutufu0/?art_cle=LIN04066quandrutufu0      

    Pamuk, O. (2005).  Istanbul – Memories and the city . New York: Knopf.  
   Pogue Harrison, R. (2012, February 9). The book from which our literature springs.  New York 

Review of Books ,  LIX (2),40–45.  
    Porter, V. (Ed.). (2012).  Hajj: Journey to the heart of Islam . Cambridge: Harvard University Press. 

Catalog exhibition British Museum.  
     Preecharushh, D. (2011). Myanmar’s new capital city of Naypyidaw. In S. D. Brunn (Ed.), 

 Engineering earth; the impacts of megaengineering projects  (pp. 1021–1044). Dordrecht: 
Springer.  

    Rokkan, S. (2000).  Staat, Nation und Demokratie in Europa. Die Theorie Stein Rokkans aus seinen 
gesammelten Werken rekonstruiert und eindgeleitet von Peter Flora . Frankfurt am Main: 
Suhrkamp.  

   Sauerländer, W. (2012, March 22). Reims: The queen of cathedrals.  New York Review of Books , 
 LIX (5), 25–26.  

    Savage, K. (2009).  Monument wars. Washington D.C., The national mall, and the transformation 
of the memorial landscape . Berkeley: University of California Press.  

    Schilling, H. (2004). Calvinist and Catholic cities – Urban architecture and ritual in confessional 
Europe.  European Review, 12 (3), 293–312.  

    Sidorov, D. (2000). National monumentalization and the politics of scale: The resurrection of the 
Cathedral of Christ the Savior in Moscow.  Annals of the American Association of Geographers, 
90 (3), 548–572.  

    Vale, L. J. (1992).  Architecture, power and national identity . New Haven: Yale University Press.  
    van der Wusten, H. (2000). Dictators and their capital cities: Moscow and Berlin in the 1930s. 

 GeoJournal, 52 (4), 339–344.  
    van der Wusten, H. (2012a). Political global cities. In B. Derudder, M. Hoyler, P. J. Taylor, & 

F. Witlox (Eds.),  International handbook of globalization and world cities  (pp. 40–50). 
Cheltenham: Edward Elgar.  

   van der Wusten, H. (2012b). Symbols in political centres. Where they are and what they mean. 
 Belgeo  1–2.   http://belgeo.revues.org/6110      

    Yacher, L. (2011). Astana, Kazachstan: Megadream, megacity, megadestiny. In S. D. Brunn (Ed.), 
 Engineering earth: The impacts of megaengineering projects  (pp. 1001–1020). Dordrecht: 
Springer.    

178 The Religious Context in Political Place-Making

View publication stats

http://www.jeuneafrique.com/Article/LIN04066quandrutufu0/?art_cle=LIN04066quandrutufu0
http://www.jeuneafrique.com/Article/LIN04066quandrutufu0/?art_cle=LIN04066quandrutufu0
http://belgeo.revues.org/6110
https://www.researchgate.net/publication/283837009

	Chapter 178: The Religious Context in Political Place-Making
	178.1 Introduction
	178.2 The Religious Idiom and the Political Center
	178.3 Religious and Political Centers: Variations in Cohabitation
	178.3.1 Sequencing
	178.3.2 More or Less Harmonious Cohabitation
	178.3.3 Single or Living Apart Together

	178.4 Concluding Comments
	References


