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ABSTRACT 

Post-colonial theories highlight that imperialism is a military exercise as it is 
a textual project. Imperial traveling agents employ texts to subjugate foreign 
geographical spaces, to colonize the minds of native inhabitants, and to 
sanitize the conscience of the colonizing nations. This paper discusses some 
post-colonial investigation into empires and texts; it inquires into the role 
of the Bible in empire-building and the foundation of its role by reading 
Jn 4:1-42. The paper expounds on the imperial setting, the construction of 
hidden interests, travelers, geographical spaces, expansion, and the Samari
tan woman/people/land in Jn 4:1-42 The reading highlights that mission 
texts tend to befriend imperializing ideologies by authorizing the cultural 
subjugation of foreign lands and people. Its conclusion presents one re
writing of the story that proposes the Samaritan identity as an ideal space 
for contemporary post-colonial subjects and era. 

"When the white man came to our country he had the Bible and we had 
the land. The White man said to us, 'let us pray/ After the prayer, the white 
man had the land and we had the Bible/' 

A popular African saying 

Modern imperialism was so global and all-encompassing that virtually 
nothing escaped it; besides, as I have said, the nineteenth-century contest 
over empire is still continuing today. Whether or not to look at the connec
tions between cultural texts and imperialism is therefore to take a position in 
fact taken—either to study the connection in order to criticize it and think of 
alternatives for it, or not to study it in order to let it stand 

Edward Said, Culture and Imperialism, 68 

INTRODUCTION: IMPERIALISM(S), SPACE AND TEXTS 

Imperialism is an ideology of expansion that takes diverse forms and 
methods at different times, seeking to impose its languages, its trade, its reli
gions, its democracy, its images, its economic systems, and its political rule 
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on foreign nations and lands.1 The victims of imperialism become the colo
nized, that is, those whose lands, minds, cultures, economies, and political 
institutions have been taken possession of and rearranged according to the 
interests and values of the imperializing powers.2 Imperialism is, therefore, 
about controlling foreign geographical spaces and their inhabitants. By its 
practice and its goals, imperialism is a relationship of subordination and 
domination between different nations and lands, which actively suppresses 
diversity and promotes a few universal standards for the benefit of those in 
power. It involves the colonized and the colonizer, the ruler and the ruled, 
the center and the periphery, the First World and the Two-Thirds World, re
lationships which define our current world; and relationships that are closely 
related to, although not identical to, particular physical places of the earth. 

In this introduction, I briefly discuss different imperialist movements 
and cultural strategies of dominating foreign spaces, as well as the Bible and 
empire-building, before I turn to John 4. Throughout this paper, the term 
"imperializing texts" designates those literary works that propound values 
and representations that authorize expansionist tendencies grounded on un
equal international/racial relations. "Decolonizing" defines awareness of 
imperialism's exploitative forces and its various strategies of domination, the 
conscious adoption of strategies for resisting imperial domination, as well as 
the search for alternative ways of liberating interdependence between na
tions, races, genders, economies, and cultures. 

Imperialism is certainly an ancient institution. The Babylonian sov
ereign Hammurabi, for example, "gave himself the title of "King of the Four 
Corners of the World" to describe his profession of disavowing boundaries 
(Maunier: 19). The Babylonian empire had a line of successors in the As
syrian, Hellenistic, and Roman Empires. In a tradition akin to Hammurabi, 
Roman emperors were called "Savior(s) of the World" (Cassidy : 6-16, Koes-
ter : 666-68, Talbert : 118-19). "World" in these titles symbolizes the claim to 
unlimited access to foreign geographical spaces. "King" and "Savior" articu
late the claims of power by certain subjects and their followers (races and na
tions) over unlimited geographical spaces—over the world and its inhabi
tants. Wfhile "King" implies dominion over space and people, which may 
be just or unjust, "Savior" also implies power; further it carries an imperial 
ideology that came to a full-fledged maturity in modern centuries, whereby 
the violence of imperialism was depicted as a redeeming act for the benefit of 
subjugated, the so-called "duty to the natives." 

1 For different types, methods, motivations, and definitions of imperialism(s), from ancient 
to contemporary times, see Manuier: 133-260; Delavignette: 1-46; Said: 9-13; Snyder: 40-44; 
Ngungi: 1-3. 

2 Mudimbe (1988:1-2) describes modern imperialism as the tendency to "organize and 
transform non-European areas into fundamentally European constructs" and holds that it con
sists of three actions: "the domination of physical space, the reformation of natives' minds, and 
the integration of local economic histories into the Western perspective." 
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In Alexander the Great we encounter a well known and ancient example 
of what it takes to be a king or savior of the world. His career makes it evi
dent that military might is as central to empire building as are cultural texts. 
According to David Quint, Alexander drew his inspiration from the literary 
characters of The Iliad (1-18). Alexander reportedly carried The Iliad in his 
conquest journeys and "kept it under his pillow together with a dagger" 
(Quint: 4). Prior to his attack on Persia and Asia, he visited Troy where 
he "honored the memory of the heroes who were buried there, with solemn 
libations; especially Achilles, whose grave he anointed" (4). In so doing, 
Alexander was making the literary character of "Achilles at Troy a model 
for the conquests carried out by his armies" (Quint: 4). Here a literary text 
that glorifies military might and conquest legitimates and furthers imperial 
agendas in a different history Conquest in empire building then becomes a 
strategy of becoming king or savior over the world by annihilating its in
habitants, or demonstrating a viable death threat to them. 

Quint concludes that the travel and triumph of epic heroes through 
untold dangers, the characterization of its heroes as people immensely fa
vored by divine powers, and the characterization of foreigners as either dan
gerous, evil cyclopes, or women/goddesses desperate to hold on to traveling 
heroes have provided imperial travelers of different centuries and empires 
with a language of representing every land and people until the introduction 
of the novel. Imperial traveling agents and heroes drew their inspiration from 
epic characters and plots to endure their travel tribulations, and to regard 
themselves as divinely favored, destined, and chosen to survive and to con
quer against all odds. 

Not only do certain values of cultural texts inspire imperialism, cultures 
of the empire are used to maintain power over the colonized. Alexander's 
empire building project thus entailed an elaborate program of Hellenizing 
his conquered subjects. Alexander "established a network of routes from 
Egypt to India and sprinkled cities throughout Asia to radiate Greek culture" 
(Roetzel: 2). He founded Greek cities at "strategic points, to serve as adminis
trative centers but also to provide a focus as beacon of Greek culture in the 
alien lands of the Orient" (Stambaugh and Balch: 14). The three generals who 
succeeded him "encouraged solidarity of Greek culture by building cities on 
the old model, just as Alexander had done" (Stambaugh and Balch: 14). Even 
the Roman Empire pursued the program of "instilling a sense of pride in tra
ditional Greek civilization" (Stambaugh and Balch: 17). These ancient cases 
indicate that a cultural program serves to tame both the physical and mental 
space of the colonized. They also indicate that traveling and travelers are not 
neutral subjects (Blunt: 15-19). Imperial travelers depart from their familiar 
places to unfamiliar people and lands with goals of subjugating the latter. As 
indicated by the titles of King and savior of unlimited spaces, the colonizing 
travelers construct themselves in particular fashions to validate their travel 
and to confront unfamiliar places and people. Physical lands and minds are 
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thus "spaces" that are subject to remolding through cultural texts and struc
tures, such as cities, gymnasiums, markets, and so on. 

In contemporary times, Spain, Belgium, Portugal, Russia, Germany, 
France, and Britain established empires of unparalleled magnitude, leaving 
little or no part of the earth untouched. Modern empires took different forms 
and methods from the ancient empires. Their unique strategies assumed the 
sophistication of disguising military might and economic greed under the 
guise of evangelical zeal, moral-rhetorical claims, and technological, racial, 
and cultural claims of superiority. Modern empires also differed according 
to each colonizing country as well as according to the particular culture and 
geographical area of the colonized. Temperatures that were similar or hos
pitable to the colonizing countries, for example, were much more likely to 
result in settler colonialism, while areas with non-hospitable temperatures 
were likely to be ruled indirectly. The struggle for independence has ever 
since been waged and won by what largely constitutes the Two-Thirds World 
countries. Many of the formerly colonized nations are, nonetheless, under
going new forms of imperialism, neo-colonialism, or globalization (Ngungi, 
1993:12-13; Lind: 26-43). Globalization here defines the "process which 
has led to the creation of a single, international (global) financial or capital 
market" (Lind: 31) and landed most Two-Thirds World economies in huge 
debts and worse situations than in colonial times. The latest form of im
perialism is also evident in ecological control, military muscle, universal 
media, and economic domination by the former and new imperialist powers. 
Neo-colonization, in particular, underlines the differences that characterize 
imperialist movements, for unlike ancient and modern empires, globaliza
tion largely excludes geographical occupation, or colonization proper, and, 
to some extent, it excludes government as transnational corporations take 
the lead.3 The dominated countries in the globalization era seemingly re
tain their own political leadership and appear to be under control. These 
mutations of empires make it difficult to posit imperialism as a transhis-
torical institution even with a series of their reoccurrences. Nonetheless, it is 
hardly debatable that imperialisms of different times, forms, and strategies 
have affected and continue to affect this world on a global scale. Imperial 
images and structures of domination continue to affect the lives of billions 
of men and women, both the subjugated and the subjugator. How the people 
of the First World and Two-Thirds World perceive each other, how their 
cultural, economic and political institutions are structured, for instance, is 

3 Williams and Chrisman: 273. Appadurai has suggested five landscapes that help to high
light the different levels and departments of modern and current imperialisms: "ethnoscape 
(people, especially groups in movements), 'technoscape' (institutions of technology and its in
formational flows), /finanscape , (the disposition of global capital), 'mediascape' (both images 
produced and the mode of production), 'ideoscape' (ideologies)/7 
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inseparably tied to the imperial movements and the strategies that have been 
employed to control foreign geographical spaces and its inhabitants. 

Thus, cultural texts were central to the strategies of modern imperialism. 
Elleke Boehmer's study on Colonial and Postcolonial Literature indicates that 
modern imperial agents employed older and familiar narratives to read and 
to tame the "new" and strange spaces. As in Quint's findings on Epic and 
Empire, writing in the modern empires became an art of tapping 

the energy of metaphoric borrowings and reproductions within the wider 
tradition of colonial romance and adventure writing. Motifs of shipwreck, 
resourceful settlement and cultivation, treasure, slaves, and fear of canni
balism resurfaced time and again in boys' stories. . . . the pairing of white 
master and black slave/servant became an unquestioned commonplace. 
(Boehmer: 47) 

Boehmer's analysis demonstrates that this web of intertextual reproduc
tions was accompanied by a reproduction of certain cultural symbols and 
structures in different areas (51-59). Architecture, plantations, magic lan
terns, foods, clothes, and names of European origin were transferred to vari
ous parts of the world.4 Through this uniform transference of a few cultural 
structures and the reproduction of the same textual representations, differ
ent geographical spaces of the world and its inhabitants are homogenized, or 
colonized. 

Imperializing texts are largely written during the peak periods of im
perial movements mostly for and by the colonizing nations. The latter are 
exemplified by the likes of The Aeneid, The Heart of Darkness, The Tempest, and 
Kipling's classic poem "The White Man's Burden." They also include literary 
works that imperial powers bring and give to the colonized. Good examples 
of these are the so-called humanist tradition, which, as Ngungi aptly argues, 
was a powerful form of colonizing the minds of African students for "bour
geois Europe was always the center of the universe" (1986:17). Importing 
such texts functions to displace local cultures and colonize minds. Imperial
izing texts take many forms and are written by a variety of people, some
times, even by the colonized, either collaborating with the dominant forces or 
yearning for the same power.5 Regardless of who writes imperializing texts, 

4 See Mudimbe, 1994:105-53, for an exposition on the missionary strategies of domesti
cating both the physical space and minds of people, by setting up cultural structures such as 
houses, gardens, and schools that serve as beacons of colonial cultures. 

5 As I will show, New Testament texts are a good case in point. They were indeed produced 
by the colonized, yet they subscribe to the ideology of expansion to foreign land based on rela
tionships of unequal power inclusion (Matt 28:16-20; Jn 4:1-42). Commenting on the tendency 
of the colonized to assume the strategies that befriend the colonizer's methods, Quint says, "The 
losers who attract our sympathies today would be—had they only the power—the victors of to
morrow" (18). 
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they are characterized by literary constructions, representations, and uses 
that authorize taking possession of foreign geographical spaces and people. 

One of the strategies of imperializing texts is the employment of fe
male gender to validate relationships of subordination and domination.6 

Quint's study on the genealogy of the epic and its role in the empires, for in
stance, finds a sustained recall, rewriting, and reproduction of the figure of a 
fleeing Cleopatra on Aeneas' shield in The Aeneid and its association with 
eastern nations (31-41). Manuier's sociological study of colonial processes 
and literature shows that "native women have often been the first agents 
of contact," providing what he calls a "classic literary motif of the tragic ro
mance between the European man and native women" (70). Thus, Sigmund 
Freud, speaking within the imperial perspective of his time, could describe 
a "woman as the dark continent" (Williams and Chrisman: 194). The use of 
female gender to describe the colonized serves the agendas of construct
ing hierarchical geographical spaces, races, and cultures,7 but it also comes 
to legitimate the oppression of women in societies where these narratives 
are used. 

In sum, texts that legitimate and authorize imperialism include most can
onized classics of ancient and contemporary times, of different disciplines 
and genres. Classical texts such as the Bible, The Iliad, The Odyssey, and The 
Aeneid have inspired and participated in different historical processes of 
imperialism (Quint). Contemporary texts range from modern English and 
French novels (Said), travel narratives, anthropological documentation, and 
world maps to missionary reports, paintings, tourist photography, museum 
collections, and intelligence satellite photography. The ensemble of these 
texts authorize imperialism through various values and strategies: by glorify
ing military might and conquest, by promoting travel that characterizes the 
travelers as authoritatively superior to foreign lands and their inhabitants, 
and by constructing foreign people and spaces in particular forms. These 
imperializing textual representations depend on sharply contrasting the colo
nizer 's lands and people with those of the colonized. Foreign people are often 
characterized as inferior, dangerous, diseased, ungodly, kind, lazy, and help
less in these texts, while their lands are constructed as empty, feminine, 
available, harsh, full of evil, and profitable for the colonizing powers. The 
colonized spaces and inhabitants are basically subjected to the standard of the 
colonizer and difference is equated to deficiency. 

Given the centrality of cultural texts to imperialist projects, the struggle 
for liberation is not limited to military, economic, and political arenas. It nec-

6 On gender roles, representations, and politics of reading in imperializing texts and con
texts, see Blunt; Blunt and Rose; Donaldson; Mohanty; and Strobel. 

7 See Blaut: 1-124 for the construction of hierarchical geography that legitimated the hier
archical racial construction which accompanied contemporary empire. 
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essarily requires and includes a cultural battle of reader-writers who attempt 
to arrest the violence of imperializing texts. The centrality of literary texts in 
imperialism has, therefore, stimulated a literary response from the subju
gated at different places and periods of imperialism (Ashcroft et al.: 1-109; 
Harlow: 1-75; Said: 1-150). The colonized reread the imperializing texts8 and 
write new narratives that assert the adequacy of their humanity, the reality 
of global diversity, and their right to independence. They write in search 
for liberating ways of interdependence between nations, races, genders, 
and economies, ways which do not depend on oppressive and exploitative 
relationships.9 The formerly colonized, who approximate the majority of the 
Two-Thirds World countries, therefore, constitute communities of reader-
writers who struggle to decolonize. Their practice challenges the Western 
or the so-called First World academic schools of cultural texts to expose and 
to reject the literary forms of imperialism, or to admit their acceptance of it. 
As Said points out, a neutral position is not possible: to read or write for or 
against imperial domination is an unavoidable position—one that is already 
taken (68). 

BIBLICAL TEXTS AND EMPIRE-BUILDING 

The African saying cited at the beginning of the essay highlights that 
the Bible is one of the imperializing texts. For many African nations the suc
cess of colonization is inseparably linked with the use of the Bible. Ngungi 
wa Thiongo, a Kenyan writer, underscores this experience when he asserts 
that the "English, French, and the Portuguese came to the Third World to 
announce the arrival of the Bible and the sword" (1993:31). Ngungi insists 
that in the modern colonization of Africa, "both William Shakespeare and 
Jesus Christ had brought light" (1986:91). Such a view does not belong to 
the colonized people alone. David Livingstone, the renowned colonial hero 
who championed the colonization of Africa, made it an open secret that in 
colonization, "civilization—Christianity and commerce—should ever be in
separable" (Thomas: 68). In 1820 missionary Pringle could proudly say, 

Let us enter upon a new and nobler career of conquest. Let us subdue 
Savage Africa by justice, by kindness, by the talisman of Christian truth. Let 

8 See Achebe: 1-20 and Ngungi, 1993:12-25 for readings of Heart of Darkness as an imperi
alizing text. 

9 See Said: 3-43, 303-36 on the concept of interdependence, interconnectedness, and the 
overlapping of territories, histories, cultures, and identities. Said holds that interdependence is 
unavoidable: it is a necessary form of survival sought by both the colonizer and the colonized. 
The question, therefore, is to seek liberating forms of interdependence, since survival is about 
"connections of things," people, nations, genders, and economies rather than independence 
from one another (336). 
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us thus go forth, in the name and under the blessing of God, gradually to 
extend the territorial boundary also of our colony, until is shall become an 
empire. (Mudimbe, 1988:47) 

Both Livingstone and Pringle found no contradiction, no secrecy, or any 
reason to separate the Christian mission from the imperialist agenda of their 
countries. The likes of Livingstone can be easily dismissed by some as an 
arena of church history which has little or nothing to do with biblical studies. 
Yet the question remains as to whether their travels were also sanctioned by 
Christian texts and whether the mission texts advocate liberating ways of in
terdependence or suppression of difference. The question of what and where 
is "the talisman of Christian truth" remains. 

If Livingstone and Pringle can be dismissed as zealous church mission
aries, yet figures like Albert Schweitzer, who influenced academic biblical 
studies substantially (Borg: 3-4, 18), cannot be. Their profession as biblical 
scholars did not hinder them from acting as colonial envoys, nor exempts aca
demic biblical studies, scholars, their interpretations, and, indeed, the texts 
themselves from the violence of imperialism. Modern European and Ameri
can colonizing powers openly defined their task as a Puritan "errand to the 
wilderness," "a duty to the natives," or "a mission to civilize" (Said: 63, 69, 
103-8; Delavignette: 29-30), moral claims closely derived from Christian 
texts, and which beg to be investigated.10 

Reading the Bible and other cultural texts for decolonization is, therefore, 
imperative for those who are committed to the struggle for liberation. Why 
the Bible is a usable text in imperial projects and how it should be read in the 
light of its role are central questions to the process of decolonization and 
the struggle for liberation. As a Motswana woman of Southern Africa, my 
reading for decolonization arises from the historical encounter of Christian 
texts functioning compatibly with colonialism; of the Bible functioning as the 
"talisman" in imperial possession of foreign places and people. My reading 
seeks to investigate if the use is supported by the ideology of Christian mis
sion texts. It seeks to interrogate the travel/mission texts of the Bible and the 
power relations they advocate between different cultural lands and people. 

In reading a mission text for decolonization, I am not denying cross-
cultural exchange between races and nations that has gone on, that still 
goes on, and that must continue outside imperialist tendencies. Neither am I 
equating every attempt to spread one's influence to other cultures and lands 
with imperialism. Rather, my reading seeks to confront the overwhelming at-

10 Rudyard Kipling's "The White Man's Burden" is dependent on biblical images: The col
onizing travelers are portrayed as the light to the heathen and half-devil people. Like Moses, the 
colonizer is confronted with the complaints of the colonized who cry to return to the night and 
bondage of Egypt. In short, colonizers' projects are equated to the Christian mission. 
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testation of biblical texts and readers functioning compatibly with imperialist 
projects and to investigate the grounds of their partnership.111 have chosen 
the story of the Samaritan woman for obvious reasons: it is a mission nar
rative, one that authorizes its reader-believer to "go forth," so to speak. My 
reading will interrogate and highlight the power relations John 4 proposes 
for international cultural relations and exchange. 

READING FOR DECOLONIZATION: JOHN 4:1-42 

My reading attributes the construction of this story to the Johannine 
community and their missionary vision rather than to the historical Jesus 
and his disciples. In reading for decolonization, I will deal with the im
perial setting, hidden interests, travelers, geography/lands, expansion, and 
the construction of the Samaritan woman/people/ land. I will conclude by 
looking at one Two-Thirds World woman's attempt to decolonize the story 
Throughout the explication of these factors, I will use particular quotations 
from the story as subtitles to highlight some of the main imperial ideological 
constructions of the narrative. Despite my attempt to treat each point inde
pendently, the reader will find them closely intertwined. 

"The Pharisees had heard Jesus is making and baptizing more disciples than 

John ...I" (John 4:1) 

The mention of Pharisees, Jesus, and John the Baptist highlights an 
intense struggle for power directly related to imperialist occupation. Histori
cally, the Gospel is written several decades after the Roman Empire had 
destroyed Jerusalem and the Temple in CE 70. The destruction of the central 
Jewish symbols has contributed to intense intergroup competition for power, 
characterized by negotiation, collaboration, and revolt against the Roman 
Empire by various national groups. Evidently, in Jn 4:1, three movements/in
terests groups are vying for power in Palestine: The Pharisees, Jesus and his 
disciples, and John the Baptist and his disciples. As the first verse clearly in
dicates Jesus is fleeing from the Pharisees, who have heard he "is making 
and baptizing more disciples than John" (v. 1). I will now briefly explicate 
these competitions and how they are related to imperialist presence. 

11 Elsewhere, I have proposed the following questions as a criteria for identifying imperial
izing texts. 1. Does this text have a clear stance against the political imperialism of its time? 
2. Does this text encourage travel to distant lands and how does it justify itself? 3. How does this 
text construct difference: Is there dialogue and liberating interdependence, or is there condem
nation and replacement of all that is foreign? 4. Does this text employ gender and divine 
representations to construct relationships of subordination and domination? See my disserta
tion, "Toward a Post-colonial Feminist Interpretation of the Bible: A Study of Matt 15:21-28 and 
Jn 4:1-42," forthcoming. 
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First, there is competition for power between the disciples of John the 
Baptist, a representative of one interest group, and the disciples of Jesus. 
Many scholars argue that there is good reason to suggest that John and his 
disciples were an independent movement. Thus the text of John rhetorically 
subordinates John to Jesus. In the prologue, the narrator states that John the 
Baptist "was not the light, but he came to testify to the light" (1:6-9). On two 
other occasions the Baptist is characterized as devaluing himself to underline 
the superiority of Jesus. First, he says, "This is he whom I said, 'After me 
comes a man who ranks ahead of me because he was before me ' " (1:27). 
Later, he says Jesus "must increase, but I must decrease" (3:30). This textual 
subordination of John to Jesus simplifies the conflicts as one between the 
Pharisees and Jesus and his disciples, who are, no doubt, the biggest rivals 
within the Gospel of John. 

Second, there is competition between the disciples of Jesus and the disci
ples of Moses, the Pharisees. In the post-CE 70 period the Pharisees were not 
only another interest group, but were also an officially recognized power in 
Palestine (3:1, 7:48,12:42). Therefore, the Pharisees and the Sadducees appear 
as a united authoritative power in John's Gospel (7:32, 45; 11:47, 57), a con
struction which tries to be faithful to Jesus' times and the author's times. As 
the Gospel attests (7-12:50), competition for power and enmity between the 
disciples of Jesus and the disciples of Moses (Pharisees) has reached its peak 
with dire consequences. The disciples of Jesus have lost their influence and 
have been thrown out of the synagogue (9:22, 35; 12:42). Some may have 
died (16:2). 

Third, when we enter the story of John 4:1-42, we witness the conse
quences of imperial disruption and intergroup competition at two levels. 
First, the disciples of Jesus are extending their influence to Samaria because 
they are losing the national competition to the Pharisees. Second, we enter 
into centuries of imperial subtexts of disruption, alienation, and resistance 
that strained the relationships of the Samaritans and Jews (4:9, 20-23). This 
tension goes back to the Assyrian Empire. Through intermarriage and the 
adoption of some of the religions of their Assyrian colonial masters, Samari
tans became what some have termed "despised heretics" and "despised 
half-breeds." As a result, the Samaritan Jewish descendants distanced them
selves from Samaritans on the grounds of religious impurity. Their strained 
relationship illustrates the extent to which imperial domination has affected 
and influenced the relationship of different people at different centuries in 
the world. 

In sum, imperial domination is central to the story of the Samaritan 
woman and John's Gospel as a whole. The local leaders who plan the death 
of Jesus, for instance, are characterized as fearing that his fame will bring 
a Roman attack on the nation (11:48-53). At his trial, faithfulness to Roman 
imperial power is evoked to justify the guilt of Jesus (19:12,15), and Pilate in-
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sists on crucifying Jesus as the awaited political liberator, a Jewish king, de
spite the chief priests' resistance to the inscription "Jesus of Nazareth, the 
King of the Jews" (19:19-22). The Roman imperial expansionist agendas and 
the imposition of its own cultural symbols and power stimulated a response 
and led to intergroup competition within the Jewish society.12 

Likewise, Jesus and his disciples' turn to the land of despised Samaritans 
is linked to the competition for power between the Pharisees and Christian 
Jews. Both Pharisees and Christian Jews are trying to define Jewish identity 
during the Roman occupation of Palestine; in particular, after the destruction 
of their religious symbols, Jerusalem and the Temple. Their competition for 
power should not be divorced from the real enemy, from its root cause, the 
Roman empire. The story of the Samaritan woman illustrates how imperial
ism affects people in general: it leads the colonized to fight back, to collabo
rate with the enemy, or to fight among themselves. 

It seems safe to say that Jesus' disciples are losing (6:66; 12:42-43), 
not making many disciples (4:1), and hence they are turning to proselytize 
the Samaritans. Ironically, the alternative vision of the Johannine community 
embraces an ideology of expansion, despite the fact that they are themselves 
victims of imperial expansion and struggling for their liberation.13 As is com
mon in imperial ideologies of expansion, the search for expanded influence 
is not openly expressed. The lack of explicit admission brings me to the point 
of hidden interests in the ideology of imperialism. 

"Look... See how the fields are ripe for harvesting... /" (Jn 4:35) 

The ideology of imperialism typically conceals its interests and pre
sents its project in such rhetorical terms as the "duty to the natives," who "re
quire and beseech domination" (Said: 9). Similarly, the Johannine community 
conceals its interests through the literary characterization of Jesus and his 
disciples in John 4. First, the narrator states that Jesus is in transit through 
Samaria; but his real destination is Galilee. Thus at Sychar, we meet Jesus 
sitting by the well; notably, outside the village because "he is tired out by his 
journey" (w. 5-6) to Galilee. The refusal to admit any intentions to enter and 
missionize is further underscored by the fact that he only enters the village 
when the Samaritans themselves "asked him to stay with them" (v. 40). The 
narration of Jesus journey resists an open acknowledgement of any intention 
to evangelize Samaria. The story prefers to hold that the Samaritans needed 

12 See Overman: 1-71 for an illuminating discussion on the impact of imperial forces on 
first-century Palestine. It led to conflict, competition, and the fragmentation of Jewish society as 
each interest group attempted to define the cultural boundaries and collaborated with the impe
rial powers. 

13 See Koester: 665-80 who highlights the direct borrowing of imperial ideology, to express 
the Christian faith in John 4. 
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Jesus' missionary work (v. 22); they followed Jesus (v. 30); and they asked for 
Jesus' message (v. 40). 

The hidden interests are also evident in the characterization of the disci
ples in the story. First, they appear as a faint background of the story. They 
have gone to buy food in the city, not to missionize (v. 9). The dialogue be
tween Jesus and the Samaritan woman takes place in their absence. When 
they return, she departs, and Jesus begins to speak to them about his food, 
that is, "to do the will of him who sent me and to complete his work" (v. 34). 
In this discussion, they are notably puzzled by Jesus' talk, which turns into a 
monologue. In general, his disciples remain silent, and they never openly 
question or seem to understand. All these literary constructions distance the 
disciples from any intention to missionize the Samaritans. The evangeliza
tion of Samaritans thus falls squarely on the Samaritans themselves: it is the 
woman and the villagers who beg Jesus to enter the village and stay with 
them. 

Jesus' response to the disciples in this short scene (vv. 31-38), however, is 
central to the whole story of the Samaritan woman. The scene provides the 
disciples with an interpretive grid through which they must understand 
their food, that is, like Jesus who is sent, they are sent, (vv. 34, 38). They are 
authorized to go, to enter, and to teach other nations. In this scene the 
rhetoric of interests and power is aggressively articulated; yet it remains con
cealed by an ideology of disinterest. Jesus says to them: "Look around you, 
and see how the fields are ripe for harvest ing. . . . One sows, another reaps. I 
sent you to reap that for which you did not labor. Others have labored, 
and you have entered into their labor" (vv. 37-38). Many scholars have wres
tled with these sayings.14 Two factors are pertinent to my reading. First, 
the fields are ripe for harvest. The statement articulates an evident search 
for profit and a desire to take possession of something. Whether the posses
sion is spiritual or material, it involves a will to power which is invested in 
real people and affects real people. Second, the legitimation of the disciples' 
power entails frightening values: the disciples are sent to reap that for which 
they did not labor. Such a statement reflects the intensity of competition and 
struggle for control and, of necessity, depends on unequal relationships. 

Consequently, the Samaritans are construed as passive fields to be 
entered and harvested.15 Yet, these fields are not limited to Samaria, they 

14 The main problem lies in the contradictory statements about the sowers. At first, it seems 
there is equal division of labor and rewards (vv. 36-37), but the concluding verse suggests oth
erwise (v. 38). While the reapers are disciples, the identity of sowers remains ambiguous. Jesus 
has been suggested, but since the verse speaks of "many other sowers/ ' former prophets, Hel
lenists evangelicals, and the Samaritan woman have been posited. 

15 According to Brown's interpretation, "the disciples must learn to harvest the crop of be
lievers even though they have not sowed the seed." He points out that, "In Acts 8:4-25 Philip 
the Hellenist evangelizes Samaria, and then the Jerusalem apostles send Peter and John to con-
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include the whole world (v. 42). But, once more, this global vision is placed 
in the mouth of the Samaritans, who must proclaim him "the Savior of the 
World." This characterization distances the disciples from any self-interest 
and propounds an imperial ideology that portrays the colonized as people 
who "require and beseech for domination" and the colonizers as people with 
a moral "duty to the natives." 

We must remember that historically the story represents a much later 
vision of the mission (v. 38) arising, as I said, from the Johannine community, 
rather than the historical Jesus and his disciples. It is therefore striking how 
the disciples (or the Johannine community) who are most probably the 
proponents of the missionary vision and authors of the story, present them
selves as mute and puzzled by Jesus' talk of ripe fields. Through this literary 
presentation, the disciples/Johannine community rhetorically distance them
selves from their own vision precisely to conceal their interests to the very 
end. For instance, if they are going to take all credit for the Samaritan wom
an's work, at least the Samaritan people themselves will discredit her impor
tance (v. 42). 

Although the rhetoric of concealment pervades the narrative, the story 
authorizes the Christian disciples/readers/believers to travel, to enter, to 
educate, and to harvest other foreign lands for the Christian nations in a 
literary fashion that is openly modelled on imperialist values. This evident 
in both the saying, "I have sent you to reap that which you did not labor. 
Others labored, and you have entered into their labor" and the title "Savior 
of the World," designated to Jesus. The saying notably evokes Josh 24:13, 
where the Lord God speaks to the Israelites through Joshua saying, "I gave 
you a land on which you had not labored, and towns that you had not built, 
and you live in them; you eat the fruit of vineyards and oliveyards that you 
did not plant." The book of Joshua is a highly dramatized and idealized cap
ture of the Canaan. It is a narrative that glorifies conquest and openly advo
cates violent colonialism in the name of God. "Savior of the World," as noted 
above, was a title used to refer to the Roman Emperors in the first century 
(Talbert: 118; Koester: 665-80; Cassidy: 6-16). Surprise, surprise—the Johan
nine Jesus emerges fully clothed in the emperor's titles. Thus Jesus too lays 
claim to unlimited access to all geographical spaces and foreigners. In evok
ing Joshua's narrative and borrowing titles of emperors to articulate the 
Christian mission and to characterize Jesus, John 4 models its vision along 
imperial goals, strategies, and values. The mission is portrayed as a violent 
entry and domestication of foreign lands and people that involves reaping 
fields that one did not plant. This brings me to travelers themselves and their 
role in imperialist projects. This point will be elucidated through focusing on 
Jesus and his disciples as travelers. 

firm the conversion" (18). Brown's reading leans towards validating hierarchical structures, even 
though he mentions that the sower and the reaper must rejoice together. 
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"My food is to do the will of him who sent me 7 send you.. \"(Jn 4:34, 38) 

Imperialism as an ideology of expansion involves superior travelers who 
represent the superiority of their origin. Similarly, Jesus and his disciples are 
the authorized travelers from above (3:34, 8:26; 20:21-23). Their travel is 
linked with expansion, and it is both locally and globally oriented. First, they 
are traveling because their expansion has brought them trouble (v.l); but 
soon after, their departure results in further expansion (v. 30,39). Jesus' com
mission to the disciples to harvest the ripe fields and the Samaritans' 
declaration that Jesus is the "Savior of the World" indicates that their expan
sion espouses global levels. The disciples of Jesus are global travellers. Like 
their master, they are authorized from above; hence, they are superior. 

Jesus and his disciples are travelers invested with high authority far 
above their hosts. To begin with, Jesus is a very superior traveler. His superi
ority is communicated through the literary style used for his identification: a 
gradual unfolding which shows his superiority at every stage. The Samaritan 
woman, who first thought he was just a simple Jewish man, discovers that 
Jesus can give her living water which leads to eternal life (v. 10); he is greater 
than Jacob (v. 12-14); and he is not only a prophet (v. 19) or a Messiah (v. 26) 
but the "Savior of the World" (v. 42). This gradual unveiling of Jesus' identity 
characterizes him as an extremely superior traveler who surpasses all other 
local figures. 

The characterization of Jesus is consistent with the whole Gospel of John. 
For instance, scholars of John have noted how Jesus is compared to other 
Christological figures such as the Word, Lamb of God, King of Israel, Moses, 
Messiah/Christ, a literary device designed to show that he is well above 
all these figures (Kysar: 22-46; Martyn: 9-54). The comparison is a rhetorical 
ladder for his elevation: it foregrounds his superiority and almost equates 
him with God (1:1,20:28) while it derogates the validity of all others. 

While in the story of the Samaritan woman the disciples are rhetorically 
obscured, they nevertheless travel with Jesus. The story serves to give them 
the right to travel with authority (v. 38). Their authority is derived from and 
is closely related to that of Jesus (v. 34, 20:21-23). It is authority from above, 
from God. However, such authority can only be justified by a negative por
trayal of those nations and lands that must be entered, taught, and con
verted. This brings to me to the characterization of the Samaritan woman, or, 
as some have noted, the Samaritan land. 

"If you knew ... You worship what you do not know . . . We worship what we know!" 
(Jn 4:10,22) 

Imperialism expounds an ideology of inferior knowledge and invalid re
ligious faith of those who must be colonized. Authoritative travellers depend 
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heavily upon constructions of ignorant natives. There is a sharp division be
tween those who know, the colonizers, and those who know nothing, the 
colonized. Thus the Samaritan woman is characterized as an ignorant native 
(v. 10) and in need of help (v. 10). She is constructed as morally/religiously 
lacking, that is, she has had five husbands, and the one she has is not her 
own (vv. 17-18),16 and she does not know what she worships (v. 22). On the 
contrary, Jesus, a superior traveller, is knowledgeable (vv. 10, 22); powerful 
(vv. 14, 25, 42); sees everything about her past (vv. 17-18, 29); knows and 
offers answers for her society (vv. 21-26); and teaches her and her people 
(vv. 21-23). The ignorance of the Samaritan woman is pathetic. Despite all 
these revelations (v. 26), she remains ignorant to the end (O'Day, 1986). That 
is, she is still uncertain and asks, "he cannot be the Messiah, can he? (v. 29). 
As O'Day (1987:48-49) correctly notes, her inability to understand is well 
above that of male disciples (w. 27, 31-33). 

Ignorance here is furthered by employing female gender. In a mission 
story, a narrative that authorizes traveling to and entering into foreign lands 
and places, that she becomes a first point of contact is significant. As in im
perializing narratives, this pattern is a statement about the targeted land and 
its inhabitants. Like the woman who represents them, the foreign land must 
be entered, won, and domesticated. As such the next sub-title highlights the 
rhetoric of hierarchical geographical spaces. 

"Are you greater than our ancestor Jacob, who gave us this well and . . . drunk from it?" 

(Jn 4:12) 

Authoritative travelers also depend on an ideology of hierarchical geo
graphical spaces. Jesus is the highest authority and the most authoritative 
traveler in John's gospel. Consequently, a specific geography had to be con
structed. That is, he has descended from the Father and will ascend to the 
Father.17 His origin allows him to become a 'World Savior' because he is not 
of the world. This also necessitates that the world should be constructed 
negatively (8:12,23; 9:39; 12:31; 13:1). 

Within the story of the Samaritan woman, hierarchical constructions 
of geographical spaces are also evident. There is Judea and Galilee, lands 
that are much holier than Samaria and Sychar, lands which are best avoided 
(v. 9). Concomitantly, the occupants of Samaria are also of questionable 

16 Whether she is a real woman or a symbolic representation of Samaria is debated. What is 
important, however, is her function. Whether readers interpret the five husbands as Samaria's 
religious unfaithfulness or just the real woman's low standards, the question of why a woman 
remains pertinent. 

17 See Segovia: 23-54 for an extensive treatment of journeys and origins embedded in the 
plot of the Gospel. For the concept of descending and ascending and its sociological function, 
see Meeks: 44-72. 
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value. The negative characterization of Samaritans allows Jesus to assert his 
religious superiority (v. 22), even when he is discrediting both Gerizim and 
Jerusalem (v. 21). Jacob's well in Samaria (v. 12) pales besides Jesus' spring of 
superior waters (v. 13). Ripe fields must be entered and harvested by those 
who did not sow them (v. 35-38); and, lastly, the world must be saved (v. 42). 
These hierarchical geographical constructions authorize travelers of superior 
origins and values (Jesus and his disciples) to expand, to enter, and to con
trol, at both local and global levels, those geographical areas that are de
picted as inferior in their systems of values (Samaria and the world). 

"You will worship the Father neither on this mountain nor in Jerusalem.... ! (Jn 4:22) 

Imperialist ideology of expansion uses the promotion of its own cultural 
values to devalue, replace, and suppress diversity. Its strategy is character
ized by a massive inclusivity but not equality. Similarly, in John 4:1-42 the 
mission expands from the well to the world (Neyrey: 419-37). The expansion 
notably declares the cultural centers of Jerusalem and Gerizim as inadequate 
and replaces them with Spirit and truth.18 The seemingly inclusive replace
ment maintains the religious/racial superiority of Jesus (v. 22), a charac
terization that clearly shows that imperialism's universal standards never 
intend to create relationships of equals but to win devotees. Therefore, the 
transcendence of both Jewish and Samaritan cultural spaces by the realm 
of Spirit and truth (vv. 23-24) is, in fact, an installation of the superiority of 
Christianity—which, as we now know, proceeds by discrediting all other 
religious cultures for its own interests. We perceive this unequal inclusion 
through the discursive use and final dismissal of a person with female gen
der in the story. 

"They said to the woman, "It is no longer because of what you said that we believe. 
(Jn 4:42) 

Imperialist ideology of subjugation constructs extremely gendered dis
course. The lands that must be subjugated are equated to a woman, and 
narratives about the penetration of distant lands feature a woman. Ancient 
epic texts feature numerous Goddesses and women at many foreign shores 
and lands. Biblical examples are the stories of the Jericho prostitute (Josh 2) 
and the Canaanite woman (Matt 15:21-28). Like a woman, the target of colo
nialism is entered, conquered, and domesticated. Many scholars have also 
noted that the Samaritan woman represents her land. She is the point of en
trance, but finally she is domesticated (v. 41); while those who did not sow, 

18 See Swansom who describes how the devaluation of cultural spaces in John was party to 
legitimating Western colonization and why it will always be resisted. 
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male disciples, are invited to move in to reap the harvest, while she is dis
missed (37-38).19 

As previously mentioned, imperialist expansion suggests a massive in
clusion of races, lands, genders, and religions, but not equality. The inclusion 
is intended to legitimate control, and control depends on unequal relation
ships. The unequal inclusivity of this narrative is grounded in the very 
literary device employed. Esther Fuchs' research on the betrothal type-scene 
is instructive here. Fuchs notes that betrothal type-scenes are literary motifs 
employed to mark the launching of a young patriarch's career. The type-
scene story begins with a young man's journey to the outside world where 
he meets his future bride at the well. As the scene proceeds, the status of 
the woman decreases into obscurity. Men take over to discuss her future and 
wealth. She marries and departs with her husband. As Fuchs notes, betrothal 
type-scenes, therefore, are not about the woman but about the launching of a 
patriarch's career. 

The story of the Samaritan woman is built on the same literary foun
dation. At first, the narrative leads the reader to celebrate her role (and other 
relationships involving worship, sowers, and reapers). Yet when she finishes 
announcing Jesus Christ in the town, she never speaks out again. The dis
cussion of her work and its product is transferred into the hands of Jesus, 
male disciples, and the Village converts, who after meeting with Jesus rele
gate her work to a secondary status (v. 42). Here we perceive the launching 
of Jesus' career outside his home, that is, the birth of his bride (the church or 
Johannine community). Jesus's relationship, and by extension Christianity's 
relationship, to foreign people and lands is, unfortunately, grounded on a 
very unequal foundation, as attested by these portrayals of race, gender, and 
geography. Accordingly, what seems to be an inclusive gospel of Spirit and 
Truth is the installation of Christianity as a universal religion: an installation 
that proceeds by disavowing all geographical boundaries in order to claim 
power over the "world" and to relegate all other religions and cultures to in
adequacy. 

Given the global experience of imperial domination, its persistence, and 
the real suffering and exploitation of those who are at its receiving end, how 
can one read the story of the Samaritan woman for decolonization? How can 

19 Although many readers compare the woman's role to John the Baptist or the disciples 
as one who point others to Christ, her story is quite different. John the Baptist is at least given 
a chance to speak for himself and say that his honor is to decrease while Christ increases 
(Jn 3:28-30). The disciples continue to follow Christ and are finally commissioned (20:21-23). 
The Samaritan woman, however, is never given a chance to say a word after returning from the 
city. Instead, there is an open dismissal or devaluation of her work, v. 42. If her story represents 
a later time, when the church began to consider seriously the mission to the Gentiles, then her 
dismissal is a serious statement on the role of women, rather than just a Johannine pattern of 
discipleship. 
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one arrest its imperial violence and foster a new narrative of liberating inter
dependence that recognizes and nurtures diversity? In search for the answers 
to some of these questions, I now turn to one Two-Thirds World woman's at
tempt to rewrite the story for decolonization. 

O N E WOMAN'S DECOLONIZING READING OF JOHN 4:1-42. 

The Victims' setting is the pre-independent to post-independent Bo
tswana and apartheid South Africa. Mositi Torontle's major concerns are the 
settler colonial practices of the white apartheid regime and their effects on 
the whole region of Southern Africa; in particular, the breakdown of family 
life due to structurally coerced mine labor immigration. As one of the charac
ters describes it, it "is a sick land and a broken people" in need of healing, for 
the "whole society has been shaken, shattered and scattered" (Torontle: 122). 
Within this setting of brokenness, Torontle re-writes the story of the Samari
tan woman as follows: 

Mmapula.... went down the river to fetch water for her plants. Beside the 
well sat a still woman dressed in white clothing. Her head was bowed and 
focused in her open hands. Mmapula trod slowly, wondering who she was 
and what she was doing at this place and time. Mmapula sat down by the 
well and began to fill her container with water. Just when she was about to 
leave, the woman in white looked up and said, "Samaritan woman, give me 
a drink/' Mmapula gave her a drink. "Samaritan woman, go and call your 
husband," she said retaining Mmapula's gourd without drinking the water. 
"I am not a Samaritan woman and I have no husband." The woman in white 
closed her eyes for some seconds and said, "You have spoken well, Sa
maritan woman. You have no husband. In fact, the husband that you have 
does not belong to you but to the mines. I have come to give you a drink of 
living water," she said handing Mmapula the same gourd of water. "Go 
back to your village and announce that a prophetess has come bringing 
healing to the broken-hearted." "A prophet has come bringing healing to 
Borolong." The news spread at the speed of a veld fire through the small vil
lage. (57-58) 

Torontle's decolonizing reading of John 4:1-42 recognizes and makes at
tempts to arrest the imperializing aspects of the story I will now discuss how 
she arrests the oppressive constructions of gender, race, geography, and re
ligion. Last, I will discuss the author's use of the Samaritan identity as the 
ideal space to emphasize interconnections in a world constructed by im
perialism. 

Central to Torontle's rereading is an attempt to decolonize hierarchical 
gender and race. First, she arrests gender superiority by featuring a female 
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character in the place of Jesus.20 Second, the Samaritan woman is explicitly 
"sent" and so has the status conferred on the male disciples in John 4:38. 
Concerning racial superiority, an attempt to decolonize its construction is 
also evident. When asked for water, Mmapula responds positively with
out any questions. Mmapula's response challenges and dispenses with any 
claims of cultural purity or impurity, and hence it undercuts the ideology 
of superiority and inferiority of races that heavily depends on such dichot
omies. Her response is subversive to the imperial ideology that heavily de
pends on the claims of superiority of race and chosenness, as attested by 
the histories of the North American and South African colonization. Yet 
Mmapula denies her Samaritan identity while the prophetess insists on it. 
Her insistence is a point I shall revisit later. 

Torontle's reading also decolonizes geographical hierarchy by offering 
the Samaritan woman living water from her own well in her land. The 
geographical affirmation of her land serves to affirm its occupants and the 
adequacy of their cultural values. To accentuate this point, nothing is said 
about Mmapula's possession of many husbands although we are informed 
that she has no husband. Furthermore, prophecy, that is, social criticism 
and the search for new visions of reconstruction, is preferred over universal 
salvation. Therefore, the woman in white is notably a prophetess and not a 
Savior of the World. She has come to bring healing to the village, and her 
style of healing affirms that the villagers already have strength and abilities 
in and among themselves. 

Concerning religion, Torontle's decolonizing reading avoids any replace
ment or rejection of other faith orientations. In fact, the prophetess, who is 
later identified as Mother Mary Magdalene, is also a preacher and a faith-
healer. In her preaching, she retells biblical stories from her memory, and 
in her healing she calls on the African Ancestral Spirits and Jesus to heal the 
land and bind its wounds (Torontle: 60, 73-76). In short, she does not privi
lege the Christian stories over the religious stories of Africans; she uses them 
both as she finds them useful. Thus the characterization of Mary Magdalene 
as a decolonizing interpreter serves to underline and to embrace the identity 
of Mmapula as despised heretic and promotes it as the ideal model for a 
truly post-colonial and inclusive world!21 The latter point brings me to the 

20 See Tolbert: 18-19 who suggests "imagining Jesus and the twelve as women and a man 
anointing her head with oil (Mark 14:3-9)" and how such reversal of characters can give a dif
ferent way of seeing some of these biblical stories. 

21 Torontle's description of Mother Mary Magdalene's depicts her remarkable diversity. She 
"was wearing a white turban, a red cape, a rosary, white and red beads on her wrists and held a 
Zion hymn book in her hands. Dineo tried to place her various lines of faith and found that her 
dress pronounced her a mixture of various things and follower of none" (71). 
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category/identity of the Samaritan as the ideal space for acknowledging cul
tural interconnections and as well as nurturing differences. 

Despite Mmapula's denial of her Samaritan identity, Mother Mary 
Magdalene's insistence implies emphasis on the imperialist setting. Like the 
biblical Samaritan woman, Mmapula is a despised heretic, a despised half-
breed; she cannot claim any purity of race or religion, and she has lived 
through several types of imperialist domination. Various forms of imperial
ism have affected and constructed Mmapula as well as the Pharisees, John 
the Baptist, and Jesus and his disciples. The Samaritan identity is, therefore, 
highlighted as the reality of both the biblical characters of John 4 and Mma
pula. Torontle's decolonizing reading shows that imperialism is the reality for 
those nations and races who claim purity and those who cannot, for those 
who are consciously aware of imperialism as a pervasive reality in the world 
and for those who are not aware. It is indeed a reality for First World biblical 
readers and for Two-Thirds World biblical readers as well. Mmapula's final 
response underscores the pervasiveness of imperialism: she does not deny 
her Samaritan race any further. In short, she comes to the reality of who she 
is—a mixture of many different things: a despised heretic, a despised half-
breed so to speak. 

CONCLUSION 

Many biblical narratives are imperializing texts, through their use in 
history and through the power relations they propound. The mission pas
sages, which can be fairly termed the central Christian narratives that au
thorize traveling and entering into foreign cultures and lands, exemplified 
by John 4, hardly propose relations of liberating interdependence between 
races, cultures, and genders. Both the prefatory African saying and the words 
of missionary-colonial agents attest to the participation of biblical texts in 
colonial projects; they bind the Bible to the history of subjugation and ex
ploitation. This obligates First World and Two-Thirds World communities of 
readers-writers to interrogate the biblical ideology of travel, expansion, rep
resentations of differences, and their function. 

Because of the historical reoccurrences and the contemporary persistence 
and mutations of imperialisms, imperialism will not be easily bracketed 
from academic biblical critical practice of interpretation without validating 
the unjust international relations of exploitation. It is, therefore, impera
tive to take cognizance of a world that is wedged between imperial domi
nation, collaboration, and resistance; of texts that, more often than not, offer 
models of international relationships which are less than liberating; of texts 
born from and that have served in different imperialist projects; and of 
writing-reading communities who are calling for decolonization. Torontle's 
decolonizing reading of John 4 challenges biblical readers, hearers, believers, 
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and writers to acknowledge and to embrace their Samaritan social spaces of 
heretics and half-breeds. Similarly, biblical critical practice must be dedicated 
to an ethical task of promoting decolonization, fostering diversity, and imag
ining liberating ways of interdependence. 

WORKS CONSULTED 

Achebe, Chinua 
1989 Hopes and Impediments: Selected Essays. New York: Doubleday. 

Ashcroft Bill, Gareth Griffiths, and Helen Tiffin 
1989 The Empire Writes Back: Theory and Practice in Post-colonial Literatures. 

New York: Routledge. 

Balch, David L. and John E. Stambaugh 
1986 The New Testament in Its Social Enviroment. Philadelphia: Westminster. 

Blaut, James M. 
1993 The Colonizer's Model of the World: Geographical Dijfusionism and Eurocen

tric History. New York: Guildford. 

Blunt, Alison 
1994 Travel, Gender, and Imperialism: Mary Kingsley and West Africa. New York: 

Guildford. 

Blunt, Alison and Gillian Rose 
1994 Writing, Women, and Space: Colonial and Postcolonial Geographies. New 

York: Guildford. 

Boehmer, Elleke 
1995 Colonial and Post-colonial Literature. New York: Oxford University Press. 

Borg, Marcus J. 
1992 Jesus in Contemporary Scholarship. Valley Forge: Trinity. 

Brown, Raymond E. 
1988 The Gospel and Epistles of John. Minnesota: Liturgical. 

Cassidy, Richard J. 
1992 John's Gospel in New Perspective. New York: Orbis. 

Delavignette, Robert 
1964 Christianity and Colonialism. New York: Hawthorn. 

Donaldson, Laura 
1992 Decolonizing Feminisms: Race, Gender, & Empire-building. Chapel Hill: The 

University of North Carolina Press. 

Fuchs, Esther 
1987 "Structure and Patriarchal Functions in Biblical Betrothal Type-Scenes: 

Some Preliminary Notes." In JFSR 3:7-13. 



58 SEMEIA 

Harlow, Barbara 
1987 Resistance Literature. New York: Methuen. 

Kipling, Rudyard 
1962 "The White Man's Burden," In The Imperialism Reader. Ed. L. Synder. 

New York: D. Van Nostrand. 

Koester, Craig 
1990 "The Savior of the World (John 4:42)." JBL 109:665-80. 

Kysar, Robert 
1976 John: The Maverick Gospel. Louisville: John Knox. 

Lind, Christopher 
1995 Something Is Wrong Somewhere: Globalization, Community and the Moral 

Economy of Farm Crisis. Halifax: Fernwood. 

Martyn, J. L. 
1978 The Gospel of John in Christian History: Essays for Interpretation. New York: 

Paulist. 

Maunier, Rene 
1949 The Sociology of Colonies: An Introduction to the Study of Colonies. Vol. 1. 

London: Routledge. 

Meeks, Wayne 
1972 "A Man From Heaven in Johannine Sectarianism." In JBL 91:44-72. 

Mohanty, Chandra T. 
1991 "Under Western: Feminist Scholarship and Colonial Discourses." In 

Third World Women and the Politics of Feminism. Ed. Chandra Mohanty, 
Ann Russo, and Lourdes Torres. Bloomington: Indiana University Press. 

Mudimbe, V. Y. 
1988 The Invention of Africa: Gnosis, Philosophy, and the Order of Knowledge. 

Bloomington: Indiana University Press. 

1994 The Idea of Africa. Bloomington: Indiana University Press. 

Ngungi wa Thiongo 
1986 Decolonizing the Mind: The Politics of Language in African Literature. Lon

don: James Curry. 

1993 Moving the Centre: The Struggle for Cultural Freedoms. London: James 
Curry. 

Neyrey, Jerome 
1979 "Jacob Traditions and the Interpretation of John 4:10-10:26." CBQ 

41:419-37. 

O'Day, Gail R. 
1986 Revelation in the Fourth Gospel: Narrative Mode and Theological Claim. 

Philadelphia: Fortress. 

1987 The Word Disclosed: John's Story and Narrative Preaching. St. Louis: CBP. 



DUBE: R E A D I N G F O R D E C O L O N I Z A T I O N 59 

Overman, Andrew J. 
1990 Matthew's Gospel and Formative Judaism: The Social World of the Matthean 

Community. Minneapolis: Fortress. 

Quint, David 
1993 Epic and Empire. Princeton: Princeton University Press. 

Roettzel, Calvin J. 
1985 The World That Shaped the New Testament. Atlanta: John Knox. 

Said, Edward 
1993 Culture and Imperialism. New York: Alfred A. Knopf. 

Segovia, Fernando F. 
1991 "Journey(s) of the Word: A Reading of the Plot of the Forth Gospel." 

Semeia 53: 23-54. 

Schneiders, Sandra 
1991 The Revelatory Text: Interpreting the New Testament as Sacred Scripture. San 

Francisco: Harper Collins. 

Strobel, Margaret 
1991 European Women and the Second British Empire. Bloomington: Indiana 

University Press. 

Snyder, Louis 
1962 The Imperialism Reader: Documents and Readings on Modern Expansionism. 

New York: D. Van Nostrand. 

Swansom, Tod D. 
1995 "To Prepare a Place: Johannine Christianity and the Collapse of Ethnic 

Territory." J AAR 62:241-63. 

Szymanski, Albert 
1981 The Logic of Imperialism. New York: Praeger. 

Talbert, Charles 
1994 Reading John: A Literary and Theological Commentary on the Fourth Gospel 

and the Johannine Epistles. New York: Crossroad. 

Thomas, Norman E. 
1995 Classic Texts in Mission & World Christianity. Maryknoll, NY: Orbis. 

Tolbert, Mary Ann 
1990 "Protestant Feminists and the Bible: On the Horns of a Dilemma." 

Pp. 5-23 in The Pleasure of Her Text: Feminist Readings of Biblical and His
torical Texts. Ed. Alice Bach. Philadelphia: Trinity. 

Torontle, Mositi 
1993 The Victims. Gaborone: Botsalo. 

Williams, Patrick and Laura Chrisman 
1994 Colonial Discourse and Post-colonial Theory: A Reader. New York: Colum

bia University Press. 



^ s 

Copyright and Use: 

As an ATLAS user, you may print, download, or send articles for individual use 
according to fair use as defined by U.S. and international copyright law and as 
otherwise authorized under your respective ATLAS subscriber agreement. 

No content may be copied or emailed to multiple sites or publicly posted without the 
copyright holder(s)' express written permission. Any use, decompiling, 
reproduction, or distribution of this journal in excess of fair use provisions may be a 
violation of copyright law. 

This journal is made available to you through the ATLAS collection with permission 
from the copyright holder(s). The copyright holder for an entire issue of a journal 
typically is the journal owner, who also may own the copyright in each article. However, 
for certain articles, the author of the article may maintain the copyright in the article. 
Please contact the copyright holder(s) to request permission to use an article or specific 
work for any use not covered by the fair use provisions of the copyright laws or covered 
by your respective ATLAS subscriber agreement. For information regarding the 
copyright holder(s), please refer to the copyright information in the journal, if available, 
or contact ATLA to request contact information for the copyright holder(s). 

About ATLAS: 

The ATLA Serials (ATLAS®) collection contains electronic versions of previously 
published religion and theology journals reproduced with permission. The ATLAS 
collection is owned and managed by the American Theological Library Association 
(ATLA) and received initial funding from Lilly Endowment Inc. 

The design and final form of this electronic document is the property of the American 
Theological Library Association. 


