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Area (1996) 28.4, 501-513 

The spontaneous formation of memorial 
space. The case of Kikar Rabin, Tel Aviv 

Maoz Azaryahu, Department of Geography, University of Haifa, Mt. Carmel, 
Haifa 31905, Israel 

Summary Spontaneously constructed memorials figure in the geography of contemporary popular 
culture as an authentic articulation ofpublic sentiments. This article examines the spontaneous ritual 
construction of Tel Aviv city square as a memorial space in the wake of the assassination there of 
Israel's Prime Minister Yitzhak Rabin on 4 November 1995. After a general discussion of memorial 
spaces, the article proceeds to provide a contextualframework which includes a discussion of relevant 
aspects of Israeli memory culture, the urban history of the square and the prominent features of the 
public response to Rabin's assassination. The main part of the article elaborates on the cultural 
dynamics of the array of uncoordinated and unregulated ritual activities that effected the spontaneous 
transformation of the square into a shrine of mourning and remembrance. 

The Square 

Who knows, who can perceive 
the acts of forebears. 

The candles are still hot. Perhaps 
it happened tomorrow 
(the unbounded time of the innocents) 
the square burnt in tens of thousands of small candles 

(Yitzhak Averbuch-Orpaz, December 1995) 

The Israeli prime minister Yitzhak Rabin was assassinated immediately after the 
conclusion of a peace rally held on the evening of 4 November 1995 at Kikar Malchei 
Yisrael (Kings of Israel Square), the civic centre of Tel Aviv. On 12 November a 

memorial rally attended by hundreds of thousands of Israelis was held at the same 
square to mark the end of the week of mourning prescribed by Jewish custom. On 
this solemn occasion the square was officially renamed Kikar Yitzhak Rabin (Rabin 
Square). In the period between the two rallies, the square underwent a process of 
sacralisation. Metaphorically described as ' a mirror of the nation's soul ' (Kaplan 
Sommer 1995) and in its capacity as a distinguished emotional ground, the square 
witnessed an array of rites of mourning and remembrance to the extent that it 
became 'the new national Mecca' (ibid.). 

The objective of this article is to examine the spontaneous transformation of Tel 
Aviv city square into a prominent site of national mourning and remembrance. 
Specifically the article elaborates on the ritual activities and memorialisations that as 
an overwhelmingly authentic expression of popular emotions and sentiments created 
the semiotic structure of the sacred. It further elucidates the cultural meanings of 
these ritual phenomena and charts the sacred as it was spatially and temporally 
constructed. On one level, this examination is focused upon the sanctification of a 
specific space in certain political circumstances, and the distinct societal configur 
ation and cultural form of this procedure. On another level, this article is a study of 
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502 Azaryahu 

the sacred as it is socially constructed and culturally produced in a form of a 

memorial space and in an unequivocally secular context. 

Memorial spaces 

The academic study of commemorations and memorial spaces in particular has 
yielded fruitful insights. One is that memorial spaces belong to an on-going project 
aimed at the production of a sense of shared past. Embedded into the societal 
discourse of the past, commemorations pertain to the politics of collective identity, 
and their construction features prominently during ethnic revivals and in nation 
building procedures (Mosse 1975; Hobsbawm 1983; Inglis 1985; Azaryahu 1992; 
Gillis 1994; Johnson 1994). Hegemonic forces in society utilise memorialisations to 
consolidate and legitimate their dominance, which makes them into an instrument of 
power and authority. At the same time the meaning of commemorations is often 
evaluated in terms of patriotic tradition. Another important insight is that a dynamic 
and hierarchical set of memorialisations forms a particular space/time matrix that 
provides a ' register of sacred history ' (Schwartz 1982: 377). Memorial spaces in 
particular concretise heritage in terms of location. As a conflation of history and 
geography, they fuse myth and landscape while their construction and ritual 
operation celebrate a specific interpretation of history. 

Potentially contested (on the case of Auschwitz see Charlesworth 1994), the 
success of memorial places is also measured in their ability to evoke emotions of awe 
and reverence. Invested with symbolic meanings and apparently devoid of obvious 
utilitarian functions, they form enclaves in the otherwise mundane geography of 
everyday life. In this capacity they constitute the virtual ' sacred spaces ' of modern, 
secular communities (Entrikin 1991: 67). Conventionally the sacred is associated with 
religion and hence with the supernatural, yet Durkheim recognised that ' the sacred 
ultimately refers not to a supernatural entity, but rather to people's emotionally 
charged interdependence, their societal arrangements ' (cited in Kertzer 1988: 9). In 
his exploration of the idea of sacred spaces and without specifically elaborating on 
sites of memory as a secular version of the sacred, Yi-Fu Tuan emphasises the sacred 
as belonging to the realm of the extraordinary and that it further pertains to 
apartness, order and wholeness (Tuan 1974; see also Park 1994: 250). Tuan further 
suggests that the notion of the sacred is permeated with paradox and ambiguity and 
that it further comprises binary oppositions, eg light and darkness, power and purity, 
structure and anti-structure (on the latter polarisation see Turner and Turner 1978: 
250). 

As J B Jackson argues, in the (Judeo-)Christian tradition ' It was action, human or 
divine, that sanctified a place' (1980: 79). Spaces can become sacred by cultic 
activities that fuse the sacred and the physical terrain. Yet as numerous examples 
demonstrate, the sacralisation of space is often associated with and legitimated by a 
real or an alleged extraordinary event that occurred there. In antiquity temples were 
often located on hallowed ground believed to bear witness to a revelation or a 

manifestation of the divine (Laure 1975: 13). The secular equivalent is a place where 
a significant historical event occurred. Such places are susceptible to being imbued 

with mythic qualities and to be shrouded with the mystery of the drama witnessed by 
the physical features of the terrain. 

A special category of memorials includes those spontaneously constructed at a site 
where a tragic event took place. Spontaneous memorialisation at the scene of an 
extraordinary event articulates sentiments of awe and reverence, and the construction 
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The spontaneous formation of memorial space 503 

of the memorial is a ritual of mourning and remembrance. To this category belong 
memorialisations for victims of terrorist actions or an especially gruesome murder, 
the case of the Dunblane massacre in Scotland (March 1996) being a prominent 
example. To this category also belong a spontaneous memorialisation at a site where 
a political murder was committed, a salient example being the spontaneous 

memorialisation at the site where Olof Palme, the Swedish Prime Minister, was shot 
on 28 February 1986. Regardless of the specific circumstances, such memorialisations 
are not manipulated from above and are not the result of an institutionalised 
commemoration. As authentic expression of popular sentiments and anchored in 
specific traditions of popular culture, the evocative power of such memorialisations is 
also related to the manner in which sacred ground is formed by unregulated public 
participation. Ephemeral in its nature, a spontaneously constructed memorial space 
is a liminal transition phenomenon, yet as long as it belongs to the local landscape it 
exudes the sacredness with which the place is invested by the community of 

mourners. While official memorials were in recent years the subject of increasing 
academic analysis, the formation of such spontaneous memorialisations that became 
a recurrent feature of the cultural geography of memorialisation has hardly been 
analytically explored and evaluated. 

The genealogy of a cultural form: the Israeli perspective 

A most intriguing phenomenon in the cultural history of Jewish national revival has 
been the reinterpretation of the sacred, hitherto elaborated upon in an exclusively 
religious framework, in distinctly historical and hence secular terms. Traditionally 
Jewish sacred places in the land of the ancestors (with the exception of the Western 

Wall, a relic of the second temple in Jerusalem) included alleged graves of Biblical 
patriarchs and heroes and Talmudic sages. With the progress of the Zionist 
enterprise, a new type of Jewish sacred place emerged that was associated with, and 
dedicated to, Zionist martyrdom. Of substantial importance in this context are the 

memorials commemorating the heroic sacrifice of fallen Israeli soldiers (cf. Azaryahu 
1992; Levinger 1993). Among the various memorials, the galed (Hebrew: a pile of 
stones that testifies) emerged as a prestigious commemorative form in spite of, or 
rather (also) because of, its profound simplicity. Based on Biblical precedents 
(Genesis 31: 48), the memorial as an improvised arrangement of stones represented 
an authentic option in the patriotic culture of Jewish national revival. 

Of special significance for the current investigation are the in situ spontaneous 
memorialisations of victims of acts of terrorism, most notably in Tel Aviv. As 
features of a distinctly urban topography of terrorism, their belonging to the urban 
scene made them accessible for a substantial number of people who participated in 
their construction. These ephemeral memorialisations, also an expression of public 
rage, transformed the site of a communally relevant tragic event into a virtual shrine 
of remembrance. The first of its kind appeared in the south of Tel Aviv in March 
1993. This spontaneous memorialisation included flowers, written messages on paper 
and carbon, burning memorial candles (which according to Jewish tradition symbol 
ise the eternal light of the soul) placed on the pavement and a simple stone structure 
in the form of an improvised galed (Baruch 1993). The cultural innovation brought 
about by this specific memorialisation was the prominence of memorial candles, 
hitherto used only in domestic rites of remembrance or in the framework of cults of 
saints commonly associated with cultural traditions of Oriental, most notably 

Moroccan Jews. 

This content downloaded from 132.74.151.33 on Tue, 8 Jul 2014 09:06:35 AM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


504 Azaryahu 

A most significant memorial of this kind was constructed in the centre of Tel Aviv 

in October 1994 in the wake of the killing of 22 passengers in a bus by a suicide 

bomber. In the following weeks the place became the most emotional ground in 
Israel. Numerous memorial candles transformed the sidewalk into a popular shrine of 
remembrance. As a city official later admitted, ' These were phenomena to which we 

were not used in Tel Aviv ' (Shalit 1994: 38). A month after the event, the 

spontaneous memorialisation site was replaced by an official memorial column 
bearing the names of the victims that was erected there by the municipality. As a 
senior city official explained, ' Eventually [. . .] the pavement will be dirty. It is not 
a sterile thing, not a sacred place to commune with the fallen (sic) ', while the official 

memorial will provide an opportunity 'To remember them at the most busy 
pavement of the country ' (Shalit 1994: 38). 

A city square as a civic centre 

Founded in 1909 as a suburb of Jaffa, Tel Aviv soon emerged as the major Jewish 
urban centre of British mandatory Palestine (cf. Kellerman 1993, chapter 5). In 1947 
an architectural contest was called to determine the architectural design of the central 

city square, at whose northern side the municipality building would eventually be 
built. The square was meant as a representative space in the centre of the city (Yediot 
Iryat Tel Aviv 1947). The conception was that of an architecture that would unify the 
250 x 150 m2 rectangular space and the buildings surrounding it into a coherent 
architectural whole. The construction of the public square and the new municipality 

building at its northern side was finalised in 1965. The square and the building were 

connected by a wide staircase to an elevated space leading to the main entrance of the 
municipality building (Figures 1 and 2). Due to security considerations, however, 

this entrance has been closed. In its stead the side entrance, originally conceived for 

employees, has been in use. This entrance was not connected to the square but to the 
VIP parking area on the northern side of the municipality building and the 
pavement, which were separated from the city square by the covered street. This 

particular area was not meant to serve any aesthetic or representative functions. At 
the foot of the staircase, a supposedly ' sterile area ' in the security jargon, Rabin's 
limousine was parked and the assassination took place. 

In his elaboration on the city in the age of enlightenment, Richard Sennett 
emphasised the quest to remedy the defects of the city by creating unities: ' [. . .] The 
logical urban form to use in creating unities was the town square, the site in the city 
that concentrates crowds for business and pleasure ' (Sennett 1990: 90). The concept 
underlying the design of Tel Aviv city square was not that of a place of business but 
rather as a place that serves civic functions, mainly public events. According to the 
official estimation, some 80,000 people could gather at the paved square. Subse 
quently the square emerged as a distinguished civic centre. This is evident in an 
array of public events that take place here, for example the central celebrations of the 
city of Tel Aviv on the eve of Independence Day, and the annual book fair. In the 
late 1970s the square became the place for mass political rallies of national 
significance. The rallies of the left in support of peace and the relinquishment of 

occupied territories were countered by fewer, yet powerful rallies of the right with its 
version of Israeli patriotism. Embedded into the mythology of the square, these 
rallies were instrumental in transforming the square into a national centre for the 
duration of these major public events in Israeli politics. 

The original 1947 plan did not foresee any memorial in the square. In 1951, 
however, it was publicly announced that a monument commemorating the fallen 
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Figure 1 Plan of Kikar Rabin and surrounding area 
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Figure 2 View of Kikar Rabin from the elevated space 

residents of Tel Aviv would be built there. The importance of this decision was that 
it explicitly introduced an official version of the sacred into the architecture of the 

square. Due to the lack of interest on the part of the bereaved families, this 
monument was taken off the municipal agenda. In its stead a Holocaust memorial was 
dedicated in 1975. However, this memorial failed to capture public imagination and 
to endue the surroundings with sacredness, mainly because its abstract form made 
the steel and glass structure unintelligible to the public and its subsequent rejection 
as an appropriate representation of the ' spirit of things ' (Baruch 1993).' 

A state in/of crisis 

The extraordinary intensity of the popular and spontaneous rituals of mourning and 
remembrance that swept Israel after the assassination of Prime Minister Rabin 
articulated and mirrored the extent of the national trauma. The prevalent sense of 
shock and of an immanent danger threatening the foundations of society were 
entwined in generating an atmosphere of profound crisis (cf. Sharon 1995; Barnea 

1995). Genuine individual sentiments and media interpretations were combined in 
the production of grief and sentimentality. The notion of guilt figured prominently 
in the discourse of the assassination. Supporters of the government admitted to being 
guilty of not demonstrating their support for the Prime Minister. The opponents of 
the government were alleged to be guilty of producing the rhetorical and emotional 

atmosphere that facilitated the assassination (cf. Shalev 1995). 
With the celebration of Rabin as a war hero transformed into a peace maker, the 

political drama was interpreted in a mythical framework to the extent that a virtual 
cult of Rabin emerged (Gronenberg 1995: 16). Many an observer commented on the 
active participation of Israeli youth in the rites of mourning. One commentator noted 
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that ' Rabin's death seemed to have galvanised the country's youth ' (Lipschitz 
Sugarman 1995: 20), while others considered this a source of hope for the nation 
(Plotzker 1995a; b; Shalev 1995). The urgent need felt by many to mend the societal 
fracture and to achieve a common basis for national reconciliation was evident in 

numerous public utterances. It was also strongly manifest in an array of ritual 
activities that had a profound redeeming effect (on strategies of redemption 
associated with the Vietnam Veterans Memorial see Carlson and Hocking 1988). 

In the wake of the assassination, a distinct geography of emotionally laden public 
rites was formed. It was estimated that almost a million Israeli citizens made a 
pilgrimage to the Knesset in Jerusalem, where Rabin's casket was in state (Baron 
1995). Following the funeral which was attended by dignitaries and heads of state yet 
closed to the public, thousands of Israelis made a pilgrimage to Rabin's gravesite at 

Mount Herzl, the national cemetery in Jerusalem. People continuously gathered in 
front of Rabin's residence in Tel Aviv. Prominent among the focal points of national 

mourning was Tel Aviv city square and the adjacent site of assassination. Linked by 
and associated with the succession of events that culminated in the assassination, this 
place was transformed in the course of the week of mourning into an intense 
emotional ground that was eventually shrouded with the sacred. 

The making of sacred grounds 

The drama of the assassination was followed by the dramatic effect of the public rites. 
Those performed at Tel Aviv city square in particular were energised by the direct 
and unmediated association of the square with the primary drama, namely, the 
assassination. The functioning of the square as a ' national Mecca ' should be 
temporally and spatially differentiated as well as socially and culturally contextual 
ised. Though separated by a street, and formally distinct places, the square and the 
site of assassination created in the context of the unfolding ritual drama a 
thematically unified sacred space of mourning and communion, with the site of 
assassination as its emotionally laden symbolic epicenter. The extraordinary symbolic 
charge of the (geographically thus extended) square was evinced in and demonstrated 
by the ritual activities performed there. Rough and improvised in the beginning, 
these activities were quickly customised. Embedded into the semiotic texture of the 
square, these ritual activities had engendered the square as an uninstitutionalised 
shrine. 

In the first two days after the assassination, before Rabin's burial at the national 
cemetery in Mount Herzl made the gravesite the primary site of pilgrimage, Tel Aviv 
city square functioned as the national centre of mourning and remembrance. In the 
first hours after the assassination, some thousands gathered at the square, mainly 
young people who had taken part in the peace rally and returned to the place after 
hearing the news. As one of them later recalled, 3 hours after the assassination, the 
square was' painfully beautiful' (Smielowich 1995). The day after, Sunday (in Israel 
a regular workday) 5 November, witnessed spontaneous gatherings. At this stage the 
dominant form of ritual mourning emerged: a galed being continuously constructed 
at the site of assassination, young people sitting around a cluster of burning memorial 
candles and other ritual objects at the paved square, silent people moving restlessly 
between the various shrines thus formed at the square. On Monday, 6 November, 
when the state funeral was taking place in Jerusalem, the square was crowded with 
people, among them groups of soldiers from the nearby army headquarters, school 
classes, families and individuals. The number of people gathered at the square soared 
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Figure 3 The galed to Yitzhak Rabin 

towards the evening, when a spontaneous rally was formed, whose main theme was 
the demonstration of togetherness and a unity of grief. 

With Rabin's gravesite in Jerusalem becoming a focal point of pilgrimage and the 
gradual return of the country to its daily routines, the meaning of the square as a 
ritual setting was modified also in that politics became a legitimate subject for 
discussion. One citizen explained: ' I don't see anything wrong with speaking out 
here, the politicians have a place to express themselves in the Knesset and on 
television. Here is where the simple people are talking. This is our Hyde Park ' 

(Kaplan Sommer 1995). Political discussions, however, were limited to the open 
square only, whereas the site of assassination further retained its status as a sacred 
area from which the political was excluded. 

In spite of references to those assembled at the square as representing the diversity 
of Israeli society,2 the prevalent notion was that of the square and the ritual activities 
associated with it as a distinguished domain of the youth: ' But it was the youth who 

made the " place " and kept the flame' (Zur 1995). One commentator even called 
upon the public to go the square in order to meet there ' young people who speak 
different Hebrew' (Plotzker 1995b). The metaphor 'square youth' evinced the 
notion of the square as the territory of a young generation whose emotional 
involvement entailed a promise of national regeneration. It further concretised a 
diffuse socio-cultural phenomenon in terms of a specific location already charged 
with mythic associations. 

The memorial rally that was held on Sunday evening, 12 November marked the 
closing of the week of mourning. Attended by hundreds of thousands of Israelis who 
gathered at the square and the streets around it, the rally restored the notion of the 
gathered people as an audience at an organised performance. As the culmination of 
a week of mourning, this memorial rally signalled the ' return ' of the square, 
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Figure 4 Traditional holy tablets in Kikar Rabin 

hitherto an uninterrupted domain of unregulated social activities, to its normal 
condition as a domain under official control. 

The sacred aura of the squarescape, both ingrained and taken for granted, was also 
produced by and manifested in the vast number of ritual objects, most common 
being memorial candles and flowers. The main concentration of such ritual objects 
was at the site of assassination, where the continuum of memorial candles and flowers 
was only interrupted by narrow paths facilitating the passage of people on the way 
to the point of murder or to the staircase leading to the municipality building 
(Figure 3). The construction of a galed at the point of murder was begun already 
in the night of the assassination, when stones brought especially for this purpose 

were placed at the site. These stones were not local, but rather imported and 
therefore could not fulfil their primary semiotic function as virtual witnesses to the 
event they commemorated. However, the almost immediate placing of stones 
validated and evinced the extent to which cultural tradition rendered this particular 
commemorative feature obligatory. 

Subsequently the form and the meaning of the galed was determined by the 
constantly changing arrangement of seemingly unrelated objects of different origins 
that were put together in the same place. While flowers and votive candles 
emphasised the ritual aspect, other objects, of more permanent nature, emphasised 
the distinctiveness of the structure within the topography of mourning. To this 
category belonged not only the aforementioned stones but also an object in the 
traditional form of the holy tablets with the inscription 'Do Not Murder' inscribed 
upon it (Figure 4). Another object was the perforated remains of a ' shooting barrel ' 

from a military training camp with a ' peace dove ' inside (Figure 5). Almost abstract 
in its form, this structure that was meant to symbolise the quest for peace became the 
physically dominant element of the galed (Shefi 1996). Eventually, an altar-form 
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Figure 5 The perforated remains of a' shooting barrel ' from a military training camp as part 
of the galed. 

structure emerged. Blackened by the candles, the stones corroborated the association 
of an altar and reinforced the notion of sacrifice as the ultimate theme of the place. 
The continuous addition of stickers, flowers and candles effected a continuous 
reshaping of the galed, where the rate of change indicated the measure of public 
involvement in its construction. 

The location of such symbolic bonfires of remembrance on the pavement of the 
open square, on the other hand, was both random and dynamic. Memorial candles 
were continuously re-arranged in the form of a Star of David, hearts, or Rabin's 
name, in what seemed to be an attempt to produce a meaningful order. In the first 
day of mourning the ritual objects also included the front pages of newspapers, in 
which the assassination was written in bold, red letters. These were later replaced 
by photo images of Rabin that served as conventional ready-made icons. Candles 
were also lit at the altar-type structure in the inner space of the Holocaust mem 
orial, infusing the structure with a sacred aura that did not emanate from its 
original theme, thereby effecting a revival of the monument in a contemporary 
context. 

Mourning, confusion and rage were also manifest in numerous written messages 
on the walls of the parking lot and the area of the entrance to the municipality. These 
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included graffiti written in magic pens on the walls and textual messages written on 
paper or carton. Pictures drawn by children were complemented by realistic, 
over-sized images of Rabin signed by their creators. Most of these texts were simple 
and direct. Some were more elaborate, notably such that made use of poetry as means 
of comment. Canonical Israeli poems were reproduced together with personal poems 
that were written in the wake of the assassination. The presence of English was also 
felt, testifying to the fact that many of the texts were written by youth. The 

multitude of written texts articulated a need to share and a desire to participate in a 
concrete form within an emotionally charged network of public communication, and 
to enlarge the potential audience. The contexture of adjacent texts emphasised a lack 
of hierarchy. As a liturgy, the numerous individual texts, different from each other 
yet uniform in their main message of grief and bewilderment, evinced polyphonality 
of expression rather than a canonicity of prayer. 

According to one observer, the ritual activities at the square formed ' a new 
aesthetics of mourning ' that was created by a predominantly secular youth (Zur 
1995). These aesthetics united traditional Jewish elements such as conventional 

memorial candles and written texts with secular Israeli sing-along rituals. The 
memorial candles in particular echoed images of the protest culture of the 1960s and 
of rock concerts and candlelight parades in memory of AIDS victims.3 Subsequently 
the agglomerate of cultural traditions produced something new, ' unique in its 
simplicity . . . in a spontaneous unawareness, in a wonderful sense of the ephemeral, 
of the transient ' (ibid.) 

The sanctification of Tel Aviv city square was articulated in its spontaneous 
transformation into a popular memorial. This memorial consisted of a continuous 
ritual activity that made those involved in the ritual associates in its construction. Its 
design and materials served in the most direct way the intentions and perceptions of 
its builders. Vastness and repetitions, cliches and kitsch, exaggeration and naiveity 

were not a flaw (which they would have been when artistic criteria were applied) but 
rather an advantage since they signified genuineness that eventually became the 
ultimate message. The fact that the sacred aura exuded at the square was cast in 
forms of popular culture reinforced rather than reduced its appeal and impact as a 
genuine phenomenon. 

Concluding remarks 

During the week of national mourning and as the location of the drama of the 
assassination, the square became an emotionally laden meeting ground whose social 
validity was formulated in terms of spontaneous memorialisations. The interplay 
between the square as the scene of the assassination and subsequent numerous ritual 
activities, and its functioning as a prolonged media event, contributed to its 
redefinition as a national centre. The intensity of social interactions and the specific 
context of their conduct had the effect that the otherwise mundane urban setting was 
transformed into a sacred space which concretized the emotional potential of 

mourning and remembrance in terms of' the still burning candles ' (Yediot Ahronot 
1995). 

An important aspect of the square was its extraordinary liminal charge. While 
Turner and Turner defined liminality as a condition of ' betwixt and between' in 
a rite of passage (1978: 249), Rob Shields persuasively suggested liminality as a 
situation of ' discontinuity in the social fabric, social space and history ' that 
represents an exit from the sphere of mundane ' because of its interstitial 
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nature ' (Shields 1991: 84). The liminal status of the square was also evident in 

that the boundaries between the popular and the official, the private and the 
public were blurred to a substantial extent. Thus, while official approval was 

mandatory, the square as a shrine was constructed and operated by the public, a 
fact that was a substantial source of its evocative power and emotional appeal. 
Pregnant with the notion of the extraordinary, the square was clearly set apart 
from the sphere of the ordinary prevailing outside of it. Another liminal feature 
of the square was the predominance of anti-structure. Evident in the form of 
communitas, namely, ' [. . .] unmediated communication and even communion 
[... ] which arises spontaneously ...' (Turner and Turner 1978: 250), anti 
structure was strongly evident in a prevalent sense of unity that was formulated 
in terms of collective grief and in this capacity transcended the political divide 
and social and age differentiations. Anti-structure was also manifest in rendering 
legitimate and even praiseworthy the changes in the local architecture. Votive 

candles, flowers and other objects left at the square were not considered as 
litter, as would normally be the case, but as sacred objects. Graffiti, normally 

considered as a violation of public order, were interpreted as a genuine 
articulation of authentic public sentiments. Most of these graffiti, it should be 
noted, appeared on the walls of the municipality building, the centre of civic 
power. 

The end of the week of mourning meant the end of the liminal condition of and 
at the square. It was evident also in the spatial contraction of the sacred and its 

concentration in the area of and around the galed erected on the spot where Rabin 
was murdered. However, the traces of spontaneously constructed memorialisation 
were also evident in the graffiti on the walls of the municipality building, which 

according to a decision of the municipal authorities were not removed,4 as well as in 

the texture of melted wax on the pavement. In particular the written texts on the 
walls thus became documents in an amorphous, open-air archive of public mourning. 
Embedded into the local architecture, these remnants further exuded a sacred aura, 
thereby establishing the square as a memorial to its functioning as a shrine of 
remembrance. The memorial rally at the end of the week and the formal renaming 
of the square as Kikar Yitzhak Rabin, signalled the virtual end of spontaneous 
remembrance and the beginning of institutionalised memorialisation. Already a few 

weeks after the assassination, members of Tel Aviv's municipal council suggested the 
construction of an official memorial to Rabin at the square. Formulated in vague 
terms, these exchanges indicated the possibility of a future institutionalisation of the 
sacred by means of an official memorial. 

Notes 

1 The case of the statue dedicated in London to Sir Arthur Harris of bomber command is a different 

matter. In this case, the conflict was not centred upon the form of the monument but rather on the 

moral implications of the public commemoration of the man who was in charge of the bombing of 

German cities during world war II. On this particular monument as a site of contest see Taylor 1992. 

2 One report noted that among those assembled were ' Youth, Yeshiva students reciting psalms, 

Kibbutzniks and ordinary people ' (Duek et al 1995). 

3 Ironically, for a German pacifist theoretician, the candles at Rabin's Square rehabilitated those often 

mocked at candle-parades of the German peace movement (Toennies 1995). 

4 A member of the municipal council in charge of art and cultural affairs suggested in January 1996 the 

cleaning up of the graffiti, which he considered as ' dirt, lack of discipline and a public embarrassment 

and even went further to maintain that in his eyes it was the ' biggest eyesore of the state of Israel 

(Kaplan Sommer 1996). This suggestion was unequivocally rejected with the argument that it was too 

soon ' to wipe away the traces of a national trauma ' (ibid). 

This content downloaded from 132.74.151.33 on Tue, 8 Jul 2014 09:06:35 AM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


The spontaneous formation of memorial space 513 

References 
Averbuch-Orpaz Y (1995) Masa (the literary supplement of Davar) 15 December, 1 

Azaryahu M (1992) 'War Memorials and the Commemoration of the Israeli War of Independence 

1948-1956 ' Studies in Zionism 13 (1), 57-77 

Barnea N (1995) 'A Different State' Yedio Ahronot, 5 November, 7, Hebrew 

Baron G (1995) 'Weeping to You' Yediot Ahronot, 6 November, 2, Hebrew 

Baruch A (1993) 'A Popular Monument in Ha'aliya St.' Ha'olam Haze, 10 March, Hebrew, 47 

Carlson C A and Hocking J E (1988) ' Strategies of Redemption at the Vietnam Veteran's Memorial' 

Western Journal of Speech Communication 52, 203-15 
Charlesworth A (1994) ' Contesting places of memory: the case of Auschwitz ' Environment and Planning 

D: Society and Space 12, 579-93 

Duck N, Trabelsi-Hadad Tand Arif 0 (1995) 'The masses continue to come to Yitzhak Rabin Square' 

Yediot Ahronot 7 November, Hebrew, 26 

Entrikin J N (1991) The betweenness of place: towards a geography of modernity (The Johns Hopkins 

University Press, Baltimore) 
Gillis J R (ed) (1994) Commemorations. The Politics of National Identity (Princeton University Press, 

Princeton, NJ) 
Gronenberg G (1995) 'The Cult of Rabin' The Jerusalem Report, 14 December, 16 

Hobsbawm E (1983) 'Mass-Producing Traditions' in Hobsbawm E and Ranger T The Invention of 

Tradition (Cambridge University Press, Cambridge) 236-308 
Inglis K S (1985) ' A Sacred Place: The Making of the Australian War Memorial ' War and Society 3:2, 99-126 

Jackson J B (1980) 'The Sacred Grove in America' in his The Necessity for Ruins and other Topics (The 

University of Massachusetts Press, Amherst) 77-88 
Johnson N C (1994) ' Sculpting heroic histories: celebrating the centenary of the 1798 rebellion in 

Ireland ' Transactions of the Institute of British Geographers 19, 78-93 

Kaplan Sommer A (1995) 'Kikar Rabin: The new national Mecca'Jerusalem Post, 10 November 10 

Kaplan Sommer A (1996) ' Rabin Square deco: Eyesore or loving tribute ' Jerusalem Post 19 January, 10 

Kellerman A (1993) Society and Settlement. Jewish Land of Israel in the Twentieth Century (State University 

of New York Press, Albany) 

Kertzer D (1988) Ritual, Politics and Power (Yale University Press, New Haven and London) 

Laure G A (1975) Ancient Myth and Modern Man (Prentice-Hall, Englewood Cliffs, NJ) 

Levinger E (1993) Memorials for the Fallen, Hakkibutz Hameuhad Publishing House, Tel Aviv, Hebrew 

Lipschitz Sugarman M (1995) 'Teens Transformed ' The Jerusalem Report, 14 December, 20 

London Y (1995) 'The Depth of the Blow' Yediot Ahronot, 6 November, 11, Hebrew 

Mosse G (1975) The Nationalization of the Masses (The New International Library, New York) 

Park C (1994) Sacred Worlds. An Introduction to Geography and Religion (Routledge, London and New 

York) 
Plotzker S (1995a), 'The Candles ', in the editorial of Yediot Ahronot, 6 November, 2, Hebrew 

Plotzker S (1995b) 'Go to Kikar Rabin: Young People talk there a Different Hebrew' in: 24 Hours, the 

daily magazine of Yediot Ahronot, November 8, 1, Hebrew 

Schwartz B (1982) 'The Social Context of Commemoration. A Study in Collective Memory' Social 

Forces 82, 374-402 

Sennett R (1990) The Conscience of the Eye. The Design and Social Life of Cities (W W Norton and 

Company, London and New York) 

Shalev M (1995) 'The Young Mourners' in the weekly supplement of Yediot Ahronot, 10 November, 5, 

Hebrew 
Shalit D (1994) ' Scaffold of National Memory ' Haaretz weekly supplement, 16 December, 35-38, Hebrew 

Sharon A (1995) 'Danger to Israel' Yediot Ahronot, 6 November, 11, Hebrew 

Shefi S (1996) 'Art of withering flowers and memorial candles' Haaretz, 23 April, dl2 

Shields R (1991) Places on the margin. Alternative geographies of modernity (Routledge, London) 
Shmielowich B (1995) 'We are all Immigrants' Tel Avi'v, 10 November, 55, Hebrew 

Taylor J (1992) ' London's latest <immortal>-the statue to Sir Arthur Harris of Bomber Command' 
Kritische Berichte 20: 3,. 96-102 

Toennies S (1995) 'Der maennliche Nimbus' Der Spiegel 49 4 December, 50 

Tuan Y-F (1974) ' Sacred Space: Exploration of an Idea', in Butzer K W (ed) Dimensions of Human 

Geography University of Chicago, Department of Geography, research paper no. 186, 84-99 

Turner V and Turner E (1978) Image and Pilgrimage in Christian Culture: Anthropological Perspectives 

(Columbia University Press, New York) 

Yediot Ahronot (1995) ' The still burning candles ' 11 November, 12 

Yediot Iryat Tel Aviv (1947) 'How will " Kikar Malchei Yisrael " be built? ' 17:1-2, 4, Hebrew 

Zur U (1995) 'Aesthetics of a memory too close' Haaretz 17 November, Hebrew, B9 

This content downloaded from 132.74.151.33 on Tue, 8 Jul 2014 09:06:35 AM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp

	Article Contents
	p. [501]
	p. 502
	p. 503
	p. 504
	p. 505
	p. 506
	p. 507
	p. 508
	p. 509
	p. 510
	p. 511
	p. 512
	p. 513

	Issue Table of Contents
	Area, Vol. 28, No. 4 (Dec., 1996), pp. 433-544
	Front Matter
	Dutch Comfort: Postindustrial Transition and Social Exclusion in Spangen, Rotterdam [pp. 433-445]
	Regionalism in the World Economy [pp. 446-458]
	Migration, Knowledge and Social Interaction: Expatriate Labour within Investment Banks [pp. 459-470]
	Running to Stand Still: Housing the Homeless in the 1990s [pp. 471-481]
	Narrative Identity and Residential History [pp. 482-490]
	Sinuosity and Fractal Dimension of Meandering Rivers [pp. 491-500]
	The Spontaneous Formation of Memorial Space. The Case of Kikar Rabin, Tel Aviv [pp. 501-513]
	Counterurbanization: The Nineteenth Century Origins of a Late-Twentieth Century Phenomenon [pp. 514-524]
	Comments: Discussion Arising from Papers in "Area"
	Ambiguity and Translation [pp. 525-526]

	Book Reviews
	Review: untitled [pp. 527-528]
	Review: untitled [pp. 528-530]
	Review: untitled [pp. 530-531]
	Review: untitled [pp. 531-532]
	Review: untitled [pp. 532-533]
	Review: untitled [pp. 533-534]
	Review: untitled [pp. 535-536]
	Review: untitled [pp. 536-537]
	Review: untitled [pp. 537-538]
	Review: untitled [pp. 538-539]
	Review: untitled [pp. 539-540]
	Review: untitled [pp. 540-541]
	Review: untitled [pp. 542-543]
	Review: untitled [pp. 543-544]

	Back Matter



