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106 SITES OF THE SACRED

historic catastrophes and cultural syncopes, the original significance of
a sacred monument has been completely lost. The exegesis founded
solely upon the analyses of symbolic structures ran the risk of being,
suspect; one could always think that, not backed by the written and oral
historical evidence, advanced interpretation only represented the per-
sonal point of view of the researcher, which would remain unverified as
long as an autochthonic memory did not confirm it.

Happily, the discoveries of depth psychology were such as to re-
assure even the most skeptical inquirer. One could demonstrate that the
function and import of a symbol were not exhausted on the plane of
diurnal life and conscious activity. It makes no difference that one
individual bears in mind that the image of a green tree can symbolize
cosmic renewal, or that the staircase climbed in a dream signifies the
passage from one mode of being to another, and announces a break in
levels. One single important fact is that the presence of such images in
dreams or in daydreams of an individual translate into psychic processes
homologable to a “renewal” or to a “passage.” In other words, the sym-
bol delivers its message and fulfills its function when ils significance
escapes the conscious level.

These precisions furnished by depth psychology seem important to
us.® The ethnologist, the historian of religions, the specialist of religious
symbolism often address their documents a little like the psychologist
before the memories and dreams of his patient: the client was not nor
is any longer conscious of the significance of lived images; it remains that
they acted upon his being, that they determined his conduct. Likewise
when it is a question of interpreting a religious symbolism witnessed in
a primitive socicty, the historian of religions must not only take into
consideration all that the autochthones can say about this symbol, he
must also question the structure of the symbol and what it reveals by
itself. If, as we will soon see, a tent or a hut are provided with an upper
opening to allow the smoke to escape, if in addition their owners believe
that the Polar Star marks a similar opening in the celestial tent, we are
justified in concluding that the tent or the hut exists symbolically as the
“Center of the World,” even if their inhabitants are no longer conscious
today of this symbolism. What is of primary significance is the demeanor
of religious man, and his demeanor is better revealed by the symbols and
myths which he cherishes than by the explanations which he can be led
to provide.

These few preliminary remarks immediately introduce us to our
subject. To understand the symbolism of temples and human dwellings,
is, above all, to understand the religious value of space; in other words,
to know the structure and function of sacred space. Such symbolisms,
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such rituals, transform space in which is inscribed a temple or a palace
simultancously into an imago mundi and into a Center of the World,

At first view, it seems evident to us that a sanctuary represents the
sacred zone par excellence. Let us specify however that it is not ahways the
sanctuary which consecrates the space; many times, it is just the oppo-
site; the sacrality of the place precedes the construction of the sanctuary,
But in one case as in the other, we are concerned with a sacred space,
that is to say a territory qualitatively different from the surrounding
cosmic environment, a zone which is singled out and is detached within
the profance space. Thus we find at the origin of all types of sanctuary
space, from the most modest Lo the most sumptuous, the idea of sacred
space encircled by an enormous, chaotic, little-known zone ol profane
space. Chaolic zone precisely because it is not organized; little-known
zone as it knows neither its limits or its structure. Profane space is cleimly
opposite to sacred space because this latter has some precise limits, it is
perfectly structured, it is as we say “centered,” concentrated.”

How does any space lransform itself into sacred space? Simply
because a sacrality is manifested there. The answer may seem to us too
clementary, almost infantile. It is in effect quite difficult to understand.
Since a manifestation of the Sacred, a hicrophany, bears for the con-
sciousness of archaic peoples a rupture in the homogeneity of space. In
more familiar terms, we would say that the manifestation of the Sacred
in any space whatsoever implies for one who believes in the authenticity
of this hicrophany the presence of transcendent reality. It is uscless to
add that the terms “reality” and “transcendence” do not exist in the
vocabularies of archaic‘peoplcs. But for our purpose, it is not the vocabu-
lary which matters, it'is the demeanor. However the comportment ot
man belonging, to archaic socicties is established upon the opposition of
the Sacred and the Profance. The Sacred is that something altogether
other to the Profane. Conseguently, it does not belong to the profane
world, it comes from somewhere else, it transcends this world. It is for
this reason that the Sacred is the real par excellence. A manifestation of the
Sacred is always a revelation of being.

Sacred Space

To summarize what we have just said, sacred space constitutes itself
following a rupture of levels which make possible the communication
with the trans-world, transcendent realities. Whence the enormous
importance of sacred space in the life of all peoples: because it is in such
a space that man is able to communicate with the other world, the world
of divine beings or ancestors. Every consecrated space represents an



108 SITES OF THE SACRED

opening towards the beyond, towards the transcendent. It even seems
that until a certain era, man could not live without such openings toward
the transcendent, without a sure means of communication with the other
world, inhabited by the gods. We will see that this “opening” has some-
times been signified in a concrete manner, for example, in the form of
a hole, in the actual body of the sanctuary or dweclling.

We say a space can be consecrated by a hierophany, but man may

also construct a sacred space by effecting certain rituals.® We will not
recall the innumerable examples where a divine apparition or a hieroph-
any consecrates the place and imposes the construction of a sanctuary.
Numerous times, there is no nced of a theophany or a hierophany
(properly called): any sign suffices to indicate the sacrality of a place; one
pursues a \yild beast and at the place where it is overpowered, a sanc-
tuary is built; or, one frees a domestic animal, for example a bull, after
several days, it is located and sacrificed on the spot. Afterwards an altar
will be erected and a village will be built around the altar,

But it is particularly the symbolisms and rituals concerning the
construction of a sacred space which interest us. We said that the sacred
space is the place where communication is possible between this world
and the other world, from the heights or from the depths, the world of
the gods or the world of the dead. And then soon enough the image of
the three cosmic zones is imposed, generally: Heaven, Earth, Under-
world; the communication between these three zones implies a break in
the levels. In other words, the sacred space of the temple makes possible
the passage from one level to another; first and foremost, the passage
from Earth to Heaven. Let us note that the communication between the
cosmic planes also comprises a rupture of the ontological order: the
passage from one mode of being to another, the passage from a profane
state to a sacred state or from Life to Death. The symbolic concepts of
communication and connection between the three cosmic stages is mani-
fested in the names of certain Mesopotamian temples and royal cities,
which are precisely called (like Nipur, Larsa, Babylonia), “the connection
between Heaven and Earth.” Babylonia was Bab-ilani, a “door of the
gods,” because it is from there that the gods descended to the Earth. On
the other hand, the temple or the sacred city also made the liason with
subterranean regions. Babylonia was built on bib-apsi, “the Door of Apsil-
nFsﬁ,” designating the Waters of Chaos before Creation. One encounters
the same tradition among the Hebrews: the high rock of the Temple of

Jerusalem penetrated deeply into the fehidm (Hebrew equivalent of apsii). W@
The point of intersection between the three cosmic zones, the
~temple or the sacred city constituted by consequence a “Center of the
World,” because it is through there that the axis of the Universe, the Axis
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- Mundi, passes. The rock upon which the Temple of Jerusalem was built

was considered as being the wmbilicus terrae. The Irish pilgrim, Nicholas

“of Thvera, who had visited Jerusalem in the twelfth-century, wrote of the

Holy Sepulchre: “There is the Center of the World: there, on the day of
the summer solstice, the sunlight fell perpendicular from the sky.” A
cosmological idea of indubitable archaism, and which survived into the

late Middle Ages: on medieval maps, Jerusalem was always situated in

the Center of the World. But this image was continually re-cvaluated on
the different levels of Christian experience. Abélard wrote that the
“  soul of the world is found at the middle of the world: consequently,
Jerusalem from whence comes Salvation is found at the Center of the
World.” "

Such speculations of a theological and philosophical order pro-
longed these simpler and older beliefs. Adam having been buried at the
very place where he had been crealed, that is to say in ferusalem, was
redeemed by the Saviour’s blood on Golgotha.'?

Universalis Columna

As one would expect the Axis Mumdi was imagined many times in

" the form of a pillar which held up Heaven. When Alexander asked the

Galatians what they feared the most in the world, they responded that
they feared nothing except the collapse of Heaven (Arrian, Anabasis, 1,
IV, 7). Saints Patrick and{Brigid have handed down to us other accounts
relating to Celtic ideas of the pillar which held up the Earth.™ Similar
beliefs were evidenced among the Germans: the Chronicum Lawrissense
breve written around 800 reports that Charlemagne on the occasion of
one of his wars against the Saxons (772) had the temple in the town ol
Erisburg and the sacred woods of their renowned “Irmensul” demol-
ished (fanum et Iucum corunt famosun Irminsul). Rodolph of Fulda (c. 8060)
specifies that this famous column is the . ... Column of the Universe
holding up almost all things” (universalis colunma quasi sustinens onntia). '

Moreover, this cosmological image is widespread. One finds it
among the Romans (Horace, Odes, 111, 3); in Vedic India (Rig Veda, 1, 1051
X, 89, 4, etc.), where it is a question of the skambha, the cosmic pillar;
but also among the inhabitants of the Canary Islands' and in cultures
as distant as the Kwakiutl (British Columbia) and the Nad'a of Flore
(Indonesia). The Kwakiutl believe thata copper pole picrees through the
three cosmic levels: the “Gate of the World on High” is located where
the pole is embedded. The visible image of this cosmic image is the Milky
Way in the Heavens. On Earth, it is incarnale in the sacred post of the
cultic house called by the initiates “the post of cannibals”: it is o cedar
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_the symbolism of the sanctuary or vice versa? We will endeavour o

answer this question later.

Templum-Tempus

For a moment, it remains for us Lo clucidate another important
aspect of the symbolism of temples. I the sanctuary is buill in the
“Center of the World” and the ritual construction imitates the cosmog-
ony, il consequently the sancluary as the replica of the Cosmos becomes
an imago mondi—wve ought to expect Lo find in this stracture also
temporal symbaolism. Gince the Cosmos is a living organism, it then
implics natural cyclic time, that is to say circular time which constitutes
the year. In effect, we encounter this lvmp()rn\ symlmlism in certain

‘traditions. For example, look at what Flavius Josephus (Anf. Jud ., 1, 7,

7) reports concerning, the symbolism of the Temple of ferusalem: the
three parts of the sanctuary correspond to the three cosmic regions (the
courlyard representing, the “sea,” that is to say the inferior regions; the
Holy House figuring the Earth; and the Holy of Holies, I eaven); the
twelve loaves of bread which are found on the table are the twelve
months of the year; the !»‘vvunly-bmm‘h candelabra represents the decans
(that is to say the zodiac division of the seven plancls into tens). In
building the temple, not only was the world constructed but cosmic time
was also constructed.
' Ttis to Hermann Usener’s credit to have been the first to explain the
etymological relationship between femplunt and tempus in interpreling
these two terms through the idea of “intersection” or “crossing.” ! Some
more recent research again specified this discovery: temphon designates
aspatial “turning” and fempus a “turning” ina spatial-temporal horizon. "
The temporal symbolism of a sacred construction is also evidenced
in ancient India. Following the fortunate formula of Paul Mus,” the
Vedic Altar is understood to be time materialized. The Catapatha Bril-
mana (X, 5, 4, 10) clearly states: #that Fire-altar also is the Year--the
nights are its enclosing-stones, and there are three hundred and sixty of
these, because there are three hundred and sixty nights in the year; and
the days are its Yagushmati bricks, for there are three hundred and sixly

- of these, and three hundred and sixty days in the year.” On the other

"hand, the Year is Prajapati. Therefore, the construction of cach new
Vedic altar not only repeats the cosmogony and reanimates Prajapati,

but also builds the “Year,” that is to say regenerates time by “creating”

it anew."
Let us add that such cosmogonic-temporal conceptions do not con-

stitute an exclusive adjunct of evolved civilizations: one encounters them

i p e o ——
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already in the archaic stages of culture. Inorder to give only one example:
the sacred initiatory hut of certain Algonquin (Odjibwa, cte.) and Sioux
(Dakota, Omaha, Winnebago, elc.) tribes also represent the Universe. Its
roof represents the celestial canopy, the floor represents the Earth, the
four walls the four directions of cosmic space. The ritual construction of
the space is emphasized by a triple symbolism: the four doors, the four
windows, and the four colors signifying the four cardinal points.®5 The
construction of this sacred hut repeats the cosmogony because this small
house represents the World. #¢ But, the Dakotas affirm that “the Year is

- acircle around the World,”*7 that is to say around the initiatory hut. They
understand the Year as a course across the four cardinal directions.* For
the Lenapes, who also identify the sacred hut with the Cosmos, the
Creator is reputed to live in the summit of the celestial cupola, his hand
on the central pillar analogous to the Axis Mundi. During the celebration
which is called the “Creation of the World,” a dance takes place inside

“the hut, thus in the center of the Universe, and the dancers revolve
around this central pillar.4* We could cite other ceremonies comprising
analogous symbolism; for example, that of the Karok, the Yurok and the
Hupa tribes of California called the “Renewal of the World,” and where
the ritual repetition of the cosmogony implies immediately the symbol-
ism of the Center of the World, the construction of space and the renewal
of cosmic time.?

The spatio-temporal symbolism is also illumined by the vocabulary.
The Yakuts usc the word “world” in the sense of “year”; they say “the
world has died” which is to say “one year has elapsed.” For the Yuki,
the “year” is expressed by the words “Earth” or “Waorld.” Like the
Yakuts, they say “the Earth has died” when the yecar has ended.!
Among the Cree also, the “world” designates “the year” and the
Salteaux interchange the Earth and the ycar 5

Symbolism and History

This mention of North American cases introduces us immediately to
* the problem that we had put aside earlier, that of the origin and history
of all these cosmological-architectural symbolisms of the Centers of the
World, of the sanctuaries and dwellings. The problem is extremely
difficult; although we do not pretend to present it in all its complexity
nor to resolve it. Just as the other elements of culture, mythology, social
and cconomic structure, material civilization, the cosmological ideas and
their applications in architectural symbolism have a history; they circu-
lated from one culture to another and have been inevitably subjected to
alterations, enrichments or impoverishments; in a word, they have been

- e

PR .

Sl Aot i ot g 4 e i o e 8, A g b7 Ty et Ly e

e

SALKED AKCHITEC FTUKE AN DB b v Ly

diversely assimilated and recvaluated by the peoples which received
them. For example, Karl Lehman showed the diffusion of celestial sym-
bolism of sacred monuments in the West from Antiquity to the Middle
Ages. In his erudite study, “The ‘Dome of Fleaven” in Asia,” Alexander
Coburn Soper extended the inquiry into Asia 3 According Lo the latter,

* the symbolism of the celestial dome as it had been expressed by western

architects is diffused into the first millennium of the Christian era into
India and into all of Asia throughout the Pacific. Let us specity thal
Soper®t was solely preoccupied swith the diffusion of the architectaral
formulac and techniques celaborated and perfected in the West, and
which according to him are too complex to have been discovered inde-
pendently in various places in the world. But Soper does not discuss the
clementary architectural forms which for example in China and tndia
had preceded western influence. In supposing that one accepts Soper’s
thesis entirely, it is certain that recent influences of Western origin have
consisted especially in a transmission of perfected architectonic recipes;
we are not authorized to conclude that the symbolism of the celestial
dome evidenced in the Asian religious monuments is the result of
western ideas and techniques. Tt suffices to re-read Coomaraswamy’s The
Symbolism of the Dome to be convinced that such symbolism was amply
elaborated in India well before the first millennium of our era ®

This example is instructive: it indicates how an external contribution
brought by history superimposes itself on a foundation of autochthonic
beliefs and gives birth to new expressions. The most illustrious example
is the temple of Barabudur. Paul Mus showed how this monument
represents a summary of Indian thought even though in the final analy-
sis his architectural formula goes back to a Mesopotamian cosmological
schema. Even the Indian concept of seven or nine planctary heavens is
most probably of Babylonian origin. But these facts specified, another
problem arises: before the Mesopotamian influences probably mani-
fested themselves, didn’t India and Indonesia know the symbolism of
the Center of the World and the cosmological schema of three levels? The
response can only be affirmative. In effect, we recognize the symbolism
of a cosmic mountain or of a central tree uniting the three cosmic zones,
not only in ancient India and in Indonesia, but also among, certain archaic
populations where the Indo-Mesopotamian influences are difficult to
comprehend; for example, among the Semang Pygmics of the Malay
Peninsula.5® We were able to show thal the cosmic tripartition particulor
to the ancient Tibetan religion, Bon, long preceded Indian influences.v
The triad and symbolic number three are moreover widely evidenced in
ancient China and throughout Lurasia And as we will soon see, the
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symbolisntof the Center of the World plays an important role among

1 the Australians.

On the other hand, we encounter an analogous situation in central
and northern Asia. We now know that the cosmological schema of
southern origins had been diffused even into Arctic Siberia. The central
and northern Asiatic conception of seven, nine or sixteen heavens

derives from the Mesopotamian idea of seven planctary heavens.® But

the symbolism of the Center of the World and the entire mythico-ritual
complex of sacred space and the communication between Earth and
Heaven preceded in central and northern Asia the Indo-Mesopotamian
influences. These influences which were apparent in successive waves,
during several millennia, superimposed themselves on a more ancient
and more elementary complex cultural autochthon. Ineffectin all central

§ and northern Asia, we remark on the very structure of the human dwell-

ing as the symbolism of the Tree or of the Pillar which unites the three
cosmic zones. The hbuse is an image mundi. Heaven is conceived as an
immense tent upheld by a central pillar; in other words, the tenUs stake
or the central post of a house are assimilated to the pillar of the world
and are designated by the same name.® The central pillar is a charac-
teristic clement of a dwelling of primitive Arctic, North American and
North Asian peoples. It has an important ritual role: it is at the foot of
this pillar where sacrifices took place in honor of the supreme celestial
Being and where prayers reserved for him were addressed.t The same
symbolism is conserved among the pastoral herders of central Asia but
here as the conical rooted dwelling with a central pillar is replaced by the
yurt, the mythico-ritual function of the pillar is devolved to the smoke-
hole.®? One encounters moreover the sacred pillar erected in the middle
of the dwelling among the Hamite and Hamitoide shepherd peoples.®

This set of facts proves that the symbolism of the Center of the
World is older than known cosmologies elaborated in the ancient Near
East. The very expression “Center of the World” is literally retrieved and
charged with similar symbolism in the ritval of the Kwakiutl** and in cer-
tain Zuni myths.® Finally in a recent study,* E. de Martino very clearly
interpreted the mythico-ritual complex of the sacred pole (kanwa-antn)
among one Arunta tribe, the Achilpa. According to their traditions, the
divine being Numbakula had “cosmocized” the territory of the future
Achilpa in mythical time, created their ancestors and established their
institutions. Numbakula fashioned the sacred pole from the trunk of an
Indian rubber tree, and after anointing it with blood, climbed it and dis-
appeared into Heaven. E. de Martino showed that the organization of
territory is equivalent to a “cosmocization” starting with an irradiation
out from the Center and that the karea-auwa pole represents a cosmic
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axis, its ritual role confirms this interpretation perfectly. During their
-wanderings, the Achilpa always carry the sacred pole with them and
choose the direction 1o follow by its slant. While continually moving,
about, the Achilpa are never allowed to be far from the “Center of llu"
World”; they are always “centered” and in communication with the
Heavens where Numbakula had disappeared. When the pole is broken,
this is a catastrophe; in a way, itis the “end of the world,” a regression
into chaos. Spencer and Gillen record a myth in which the sacred pole
being broken, the entire tribe became prey 1o anxiety, its members
wandered for some time and finally they sat down on the ground and
allowed themselves to die 7

This last example admirably illestrates simultancously the cosmo-
logical function of the Center and its soteriological role; since it is due to
the ritual pole, the veritable axis mundi that the Achilpa feel they are able
to communicate with the celestial domain. To organize a territory, to
“cosmocize” it, is equivalent in the final instance to consecrating, it. And
so, at the root of all such complex symbolism of temples and sanctuaries
is found the primary experience of sacred space, of a space where a
rupture of levels occurs,

To Creale One’s Own Universe

We will return to the consequences which derive from these conclu-
sions. For the moment, consider that to inhabit a lerritory, that is 1o say
to take up one’s abode, to build a home, always implics a vital decision
wlich engages the existence of the entire communily. To be “situated”
in a landscape, to organize it, to inhabit it, are actions which presuppose
anexistential choice: the choice of the “universe” that one is prepared lo nssume
by “creating” it. We saw above that every human establishment includes
the fixing of a center and the projection of horizons, that is to say the
"cosmocization” of a territory, its transtormation into a “universe,” a
replica of the exemplary Universe, created and inhabited by the gods.
Every human installation, whether it is a malter of taking possession of
an entire country or of the building of a simple dwelling, thus repeats
the cosmogony. We learn clsewhere that the cosmogonic myth is gencer-
ally the model of all myths and rites relating to a "l('chniquo/,” awork,”
a “creation.”

But if it is always indispensable to symbolically repeat the cosmog-
ony, to “cosimocize” the space where one has chosen to live, the cultural
history of archaic humanity knows several ways of effecting this cosmo-
czation. For our purpose, it is sufficient lor us to distinguish two styles
corresponding morcover to two cultural stvles and to two historical
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stages: (1) a “cosmocization” of a territory by the symbolism of the
Center of the World, an operation which evidently imitates the cosmog-
ony, but a cosmogony reduced to the simple projection of a Center to
assurc the communication with the above; and, (2) the “cosmocization”
which implies a more dramatic repetition of the cosmogony. In effect,
beginning with a certain type of culture, the cosmogonic myth explains
creation by the execution of a primordial giant (Ymir, Purusha, P’an-ku);
his organs give birth to different cosmic regions. According, to other
groups of myths, it is not only the Cosmos which is born following the
immolation of the primordial Being, and of his own substance, it is also
the alimentary plants, the human races or the different social classes.
These types of myths are interesting to our subject becausce it is they

which in the last instance justify the sacrifices of construction. In effect, |

we know that to endure, a “construction” (house, technical work and
also spiritual work) must be animated; which is to say, to reccive a life
and a soul at the same moment. The “transfer” of the soul is only possible
by means of a blood sacrifice. The history of religions, ethnology and
folklore know innumerable forms of Banopfer which is to say the blood
or symbulic sacrifices for the benefit of a construction. We have studied
elsewhere this mythico-ritual complex;** for our purpose, it suffices to
say that it is interdependent with the cosmogonic myths which put into

relief the immolation of the primordial Being. In the perspective of
cultural history, the mythico-ritual complex of the Banopfer forms an

integrating part of the Weltanschanung of the paleo-cultivators (the
Urpflangen in German ethnological terminology).

Let us remember the following fact: the installation in a territory just
like the construction of a house incorporates a preliminary “cosmociza-
tion,” this could be symbolic (fixing of the Center) or ritualistic (founding
sacrifices as replicas of the primordial cosmogonic dismemberment),
Whatever is the modality by which “inhabited chaos” becomes a
“Cosmos,” the sought-after end is the same: to consecrate the space, to
homologizc it to the space inhabited by the gods or to make it susceptible
to communicate with this transcendent space. But each of these opera-
tions implies for the human being a very serious vital decision: one cannol
settle in the world without assuming the responsibility to create it And as man
always endeavours to imitate the divine models, he is obliged in certain
cultural horizons to repeat periodically an original tragedy (in the ex-
ample which we just described the murder and dismemberment of a
primordial Being). But even in leaving aside the blood sacritices of a
founding, (of a village, sanctuary or house), it is always the choice and
consecration of a space that engage the entire human being: to live in
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one’s own world, il is necessary to create it whatever the price that one
must pay to bring about this creation and to make it endure.

House— Human Body

We said above that at the base of the symbolism of temples, we find
the primary experience of sacred space. Several important consequences
procced from this fact. Consider {irst that the symbolism of temples as
the “Center of the World” is an ulterior elaboration of the cosmological
symbolism of human habitation. As we have just seen, every Arctic
house, every tent and every yurt of northern Asia is conceived as situ-
ated in the Center of the World: the central pole or smoke-hole signifies
the axis mundi. We could then say that archaic man endeavoured to live
continuously in a consecrated space, in a Universe kept “open” by the

- communications between the cosmic levels. From a certain stage of

culture, the human dwelling imitates the divine dwelling.
A second conscquence would be as follows: since the cosmocized

“territory and the human dwelling are immediately answers to the

Cosmos and divine dwelling, the channel remains open for the ulterior
homologizations between the Cosmos, the house (or the temple) and the
human body. In effect, we find similar homologizations in all the high
cultures of Asia, but they are already evidenced at the level of archaic
cultures. Morcover, the Cosmos-house-human body homologization
gave rise to philosophic speculations still present in India, and which
continued in the West until the Renaissance.®® We will not emphasize
these multiple homologizations.which precisely constitute one ol the
most characteristic notes of Indian thought. It is especially Jainism which

- presents the Cosmos in the form of a human being, but this cosmological
anthropomorphy is a specific note inalt of India.? Let us add at once that
Jitis a question of an archaic idea: its roots plunge into the mythologies

which explain the birth of the Cosmos from a primordial giant. Indian
religious thought has abundantly used this traditional homologization of
Cosmos-Human body, and we understand why the human body, like

the Cosmos, is in the final instance an existential situation, a conditional

system that one assumes. In the rituals implying a subtle physiology of
the yogic structure, the spinal cord is assimilated to the cosmic pillar

(skambha) or to Mount Meru, breaths are identified as the winds, the

navel or the heart as the “Center of the World,” ete.”! Bul the homologi-
zation is also made between the human body and the complexritual of
its entirety: the sacrificial site, the sacrificial tools and gestures are
assimilated with the diverse organs and physiological functions. It is due
tosuch a system of homologization that the organic activities, and in the
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Sirst place sexual experience, have been sanctified and, especially in the
Tantric era, used as a means of deliverance.”? The human body, ritually

homologized with the Cosmos or the Vedic altar (imago muondi), was

assimilatdd further to a house. A hatha yoga text speaks of the body as

“a house with one column and nine doors” (Goraksa Calaka, 14).

All this is the same as saying that in consciously placing oneself in
the exemplary situation by which one is in some way predestined, man
is “cosmocized”; in other words, he reproduces on a human scale the
system of reciprocal conditions and the rhythm which characterizes and
constitutes a “world,” which in sum defines the entire Universe. The
homologization also plays ont the contrary sense: the temple or the house
are in turn considered like a human body. The “eye” of the dome is a

[

common term in several architectural traditions.” But it is necessary to

emphasize one fact: cach of these equivalent images —Cosmos, house,
human body —present or are capable of receiving an “opening,” making
possible the passage into another world. The upper orifice of an Indian
tower has among other names that of bralimarandhra. ™ But we know that
this term designates the “opening” which is located at the top of the skull
and that it plays a capital role in the yogic-lantric techniques:™ it is also
through there that the soul escapes at the moment of death. Let us recall
the custom of breaking the skull of the dead yogi in order to facilitate the
soul’'s departure.”

This Indian custom has its parallel in the abundantly widespread .

beliefs of Furope and Asia that the soul of the deceased leaves by the!

smoke-hole or through the roof, and notably through that partof the roof
which is found above the “sacred angle”?” (of the sanctified space which

. . . L}
in certain types of Eurasian habitations corresponds to the central pillar

and conscquently plays the role of the “Center of the World”); in case
of prolonged agony, several boards in the roof are removed or else it is
smashed.™ The significance of this custom is obvious: the soul will
detach itself more casily from the body if the other image of the Human
body-Cosmos, which is the house, is broken in its upper part.

It is remarkable that the Indian mystical vocabulary has conserved
the homologization human body-house, and notably the assimilation of
the skull to the roof or to the cupola. The fundamental mystical expe-
rience, that is to say the surpassing of the human condition is expressed
by a double image: the breaking of the roof and the ascent into the sky.
The Buddhist texts speak of Arhals who . . . soar into the sky by break-
ing through the roof of the palace”;”® who “. . . soaring by their own
will, break and pass through the roof of the house and disappear into the
trees,”™ the Arhat Moggallava, “. . . breaking the cupola, rushed into
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- thesky.”®! These imaged formulae are susceptible to a double interpreta-
tion: on the plane of subtle physiology and mystical experience, it is a
matter of an “cestasy” and thus of the flight of the soul by the brilim-
mndhra; on the metaphysical plane, it is a matter of the abolition of the
conditioned world. But these two significations of the “tlipght” of the
Arhats express the rupture of the ontological level and the passape from
one mode of being to another, or, more exaclly the passage from condi-

" tioned existence to an unconditioned mode of being, that is tosay perfect
freedom.

In the majority of archaic ideologies, the image of “flight” signifies
dccess to a mode of a superhuman being, (j30d, magician, “spirit”), in the
final instance the freedom to move by will, thus an appropriation of the

“condition of the spirit.*? For Indian thought, the Arhat who . . . breaks
the roof of the house, and soars into the sky illustrates in an imaged
manner that he has transcended the Cosmos and has aceeded to a pn’m-
doxical, indeed unthinkable, mode of being, that is of absolute freedom
(whatever name that one gives it: nirvdna, assansrita, samddhi, salwja,
etc.). On the mythological level, the exemplary gesture of the transcen-
sion of the world by a violent act of ruptore is that of the Buddha
proclaiming that he has “broken” the Cosmic Egg, “the shell of igno-
rance,” and that he has oblained “the blessed, the universal dignil;' of

Buddha.”# A

These last examples have opportunely demonstrated to us the im-
portance and perpetuity of archaic symbols relative to human habitation.
By continually modifying their values, by enriching themselves with new
significances, and by being integrated into more and more articulated

systems of thought, these archaic symbuols have nevertheless conserved

acertain unity of structure. The ideas of the “Center of the World,” of
the Axis Mundi, of the communication between the cosmic levels, of the
ontological rupture, ete., have been unequally experienced and diversely
valued by different cullures; useful studies could be undertaken on these
differences, and to extricate the relations which exist between cortain
cltural cycles —historic moments or “styles” of civilization—and the
iumph of such and such a symbolic expression. But the variations of
formulae and the differences of statistical order do not succeed in com-
promising the unity of structure of this entire class of symbols. Their
perpetuity poses a problem that even the historian of r('-ligi(ms is not
expected to solve: we can ask ourselves, in effect, il such symbols do not
express a fundamental existential experience, that nolnbly-()f the specific
situation of man in the Cosmos. At the base of all these symbols, we find
¢ the idca of the heterogencity of space; attested to at all levels of culture,

[ tresponds to an original experience, the very experience of the Sacred.
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Near the Profane space and in opposition to it, there is Sacred space

where the rupture of levels and, consequently, the communication with
the trans-human take place.

Along with the experience and notion of Sacred space, we encounter .

another fundamental idea: every legal and permanent situation implies
insertion into a Cosmos, into a perfectly organized Universe, thus imi-

tating the exemplary model, Creation. Inhabited territory, temple, *

house, human body, as we saw are Cosmoses. But cach according to'its
own mode of being, all these Cosmoses keep an “opening,” whichever
meaning we attribute to it in the diverse cultures (the “eye” of the
temple, the chimney, the smoke-hole, the brdhmarandhiin, ctc.). In one
way or another, the Cosmos that we inhabit —human body, house,

territory, this world —communicates from above with another level

which is transcendent to it. It is not the same to ascertain that the
members of traditional socicties experienced the need to inhabit an
“open” Cosmos, the concrete character of the “openings”

perpetuity of such a need for communication with the other world.

It happens that in an acosmic religion, like that of India after the

Upanishads and Buddhism, the opening towards the superior planc no
longer expresses the passage from the human condition to the super-
human condition, but transcendence, the abolition of the Cosmos,
freedom. The difference between the philosophic significance of the
“broken egg” of the Buddha or of the roof cracked by the Arhats —and
the symbolism of the passage from the Earth to Heaven along the Axis
Mundi or by the smoke-hole —is enormous. It remains however that
philosophy like Indian mysticism has chosen from preference among the
images which could signify the ontological rupture and transcendence
this primordial image of bursting the roof. This mecans that the surpass-
ing of the human condition translates, in an imaged fashion, by the
“annihilation of the “house,” that is to say the personal Cosmos in which
we have chosen to live. Every “stable dwelling” where we have “settled”
is equivalent to, on the philosophic plane, an existential situation that we
have assumed. The image of bursting the roof significs that we have
- abolished every “situation,”

'anmhx)alxon of every conditioned world.
NOTES
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Princeton University Press, Bollingen Series 76, 1974 [1951]), 403ff,
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20). Sce the references in Eliade, Eternal Retum, 171f.
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Navel of the Barth (Amsterdam: J. Muller, 1916), 19, 16.
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23. Sec the references indicated in Eliade, Eternal Return, 16-17.
24. Cf. Bundahishn, Ch. V, and the map reproduced by Rinpbom, op. cit., 280,

fig. 81. See also the illuminating commentary on Henry Corbin, “Terre céleste

et Corps de résurrection d’aprés quelques traditions iraniennes,” Eranos-Jahrbuch
XXI1 (1954), 97-194, esp. 114ff.

25. Viderat, 1, 3; Ringbom, op. cit., 292.
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and passim.

27. Sadduar, LXXXI, 4-5; Ringbom, op. cit., 327. Cf. Corbin, op. cit,, 1534,

28. CI. Ringbom, op. cit., 295ff.; Corbin, op. cit,, 123ff.
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Kingship in the Ancient World (Oslo: H. A. Schehoug, 1953), 19(t.

30. tbid., 13 and passim.

A1, Catapatha Brilmana, 1,9, 2, 299; VI, 5, 1ff.; cf. Ehade, Cternal Relurn, 781,

32. C. Tj. Bertling, Vierzahl, Kreuz und Mandala in Asien (Amsterdam: ‘s
Cravenhage, 1954), 11.

33. Ibid., 8.
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New Guinea, cf. ibid., 8.

35. See the references in Bertling, op. cit., 4-5.

36. Cf. the exegesis of this symbolic complex in Carl Hentze, Bronzegerit,
Religion im dltesten China der Shangzeit, 198ff. and passim.

37. On the mundns, cf. Werner Miiller, Kreis wind Kreuz. Untersuchungen zur
sakralen Seldlung bet laliken und Germanen (Berlin: Widukind Verlag, 1938), 6111.;
on Roma Quadrata, ibid., 60, following I, Altheim.

38, W. H. Roscher, according to Miller, Krets nund Kreuz, 63,

39. Ibid., 65ff.
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determined by turning towards the East and throwing the javelin (gmnpi); wheie

* the pike entered the carth and remained upright was the “center” (Paricavimen

Brihmana, XXV, 10, 4 and 13, 2); of. Coomaraswamy, “Symbolism of the Dome,”
"2, n. 28,

AL Hermann Usener, Gétternmmen (Bonn: F. Cohen, 1929 [1896]), 19141,

-~ 42, Cf. Miiller, Kreis nund Kreuz, 39: see also 33T,

43, Mus, Barabudnr, 1, 384,

44. On the construct of time, see ibid., 11, 733-789.

45. See the materials grouped and interpreted by Werner Miiller, Die Mane
Hitte. Zum Stunbild der Perle bet nordwnerikanischen ndignern (Wiesbaden: 1
Steiner, 1954), 6O1F.
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47. Ibid., 133,

48. Ibid., 134. The spatial-temporal concept of the Universe as the Touse is
formulated by the Catapatha Brilmana 1, 6, 1, 19: “But he alone gains it who
knows its doors; for what were he to do with a house who cannot find his way
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49. 1bid., 135,

50. Ct. AL L. Kroeherand, E. W, Gifford, World Renewal, a Cult System of Native

" Northwest California (Berkeley: University of California Press, 1049),

51. A. L. Kroceber, Handbook of the hudians of California (Washington, D.C.; UG,
Government 'rinting, Office, 1925), 498, 177.

52. AL Hallowellin American Antlivopologist, n.s., 39 (1937), 665. One will also
recall that the Mexican pyramid had 364 steps or 366 niches. .

53. “The Dome of Heaven,” The Art Bulletin XX VI (1945), HI.

54. A. C. Soper, “The "Dome of Heaven” in Asia,” The Art Bulletin XXIX (1947),
225-248. On the problem of Mediterrimean influences on the art of central Asia,
see the extensive essay of Marip Bussagli, “L'influsso classico ed iranico sull'arte
dellAsia centrale,” Rivista dell’Istitute Nazionale d'Archeologin ¢ Storia dell’Arte,
Nuova Series, 11 (1953), 175-262.

55. Inany case, it is a matter of the cosmico-architectural symbolism evidencrd

_already in the protohistory of eastern Europe, the Near East and the Caucasus;

d. Ferdinand Bork, Die Geschiclite des Welthildes (Leipzig: Eduard Pleiffer, 1930);
Richard Pittoni, “7um Kulturgeschichtlichen Alter des Blockbaues,” Wiener Zeit -
schrift fiir Volkskumde XXXVI (1930), 751f.; and Leopold Schmidt, "Die Kittinge,
Probleme der Burgentandischen Blockbauspeicher,” Bureenlwrdische Teimal-

1 ditter X Heft 3 (1950), 97-116.

56. Eliade, Shamanism, 2801,

57. Helmut Hoftmann, Quellen zir Cescliclite der tibetisehen Bon-Religion (Wies-
baden: Kommission bei F. Steiner, 1950), 139,

58. E. Erkes, “Ein Marchenmotiv bei Lao-Tse,” Smologica, 11 (1952), 100105,

59. One will find these materials and a discussion in Eliade, Shamanism, 32011

60. Ibid., 2351, See also G. Rank, Dic heilive Hinterecke im Havskuit der Volker
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Nordostenropas und Nondasivns (1lelsinki: I'F Communications, Nr. 137, 1949), ’

911f., 107ff.; Dominick Schroder, “Zur Religion der Tujen des Sininggebielcs
Kukunor,” Anthropos 48 (1953), 202-259, esp. 210(f.

61. W. Schmidt, “Der heilige Mmclpf.nhl des Hauses,” Anthropos 35-36 (1940—
1941), 966-969; P. M. Hermanns, “Uiguren und ihre neuentdeckten Nach.
kommen,” Anthropos 35-36 (1940-1941), 90f1.; G. Rank, op. cit.,
(Axis Mundi), or the tree deprived of branches (the Cosmic Tree) are conceived

as a stairway leading to the sky: shamans climbed it in their celestial ]ourneys, _

cf. Eliade, Shamanism, 125ff. and passim,
62. Ibid., 238ff. See alsu Rank, op. cit,,

222ff. lt\m by this opening that the
sharmans escape; cf. Cliade, Shamanism, 238,

63. Schmidt, "Der heilige Mittelpfahl,” 967. On'the subsequent mythico--

religious valorizations of the central pillar, cf. Evel (,nqpanm I Riti popolari slax
(Venice, 1952, Course at the Istituto Universitario di Ca’ Foscari), 626.; idem, “La
cultura lusaziana e i protoslavi,” Ricercle Slavistiche, 1(1952), 88,

64. Cf. Miiller, Welthild und Kitlt, 20.

65. Cf. Elsic C. Parsons, Pucblo Indian Religion (Chicago: University of Chicago’

Press, 1939), 218(f.; myth translated and commented upon by R. Pettazzoni, Mili

e Legende, 11 (Turin: Unione tipografico-cditrice torinese, 1953), 520ff., esp. 529.
66. L. de Martino, “Angoscia territoriale ¢ riscato culturale nel mito Achilpa

delle origine,” Studi e Materinli di Storia delle Religioni, XX (1951-1952), 51-66.
67. Baldwin Spencer and F. J. Gillen, The Arunta, 1 (London: Macmillan and
Company, 1927), 388; de Martino, op. cit., 59. On the traditions of the Choctaw

110ff. The pillar. - .

Indians concerning the sacred pole and its role in their pilgrimages, cf. Pet- -

tazzoni, noted in de Martino’s article, p. 60.
68. Cl. Mircea Eliade, “Manole et le monastere d’Arges,” Revue des Liudes
Rommaines 3-4 (1957), 7-28, republished in Zalmoxis, The Vanishing God (Chicago:
University of Chicago Press, 1972), 164-190.
69. We will return to this problem in a special study. See for the moment,
Mircea Eliade, “Cosmical homology and yoga,
Oriental Art (1937), 188-201; idem, Yoga, 2041(f.

70. Cf. for example, H. von Glasenapp, Der Jainismus (Berlin: A. Hager, 1925), ‘

Plate #15; W. Kirfel, Die Kvsmographie der Inder (Bonn and Leipzig: K. Schroeder,
1920).
71. See Eliade, Youa, 104ff., 204ff., etc.

72. Cf. for example the Bildiranyaka-Upanishad VI, 4, 3{f., and the paralle]
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73. Cf. Coomaraswamy, “Symbolism of the Dome,” 34ff. ‘
74. 1bid., p. 46, n. 53. This orifice, equivalent to the “eye” of the temple, corre-

sponds to the “hole” (Axis Mundi) which marks, at least symbolically, the central .

pillar to the roof of the construction (Cosmos). In certain stiipa the prolongation
of the axis from the roofl and above the tloor is indicated in a concrete manner;
see ibid.,, p. 1. Cf. also Ananda K. Coomaraswamy, ”Svayamatrnna Janua
Coeli,” Zalmoxis 11 (1939, published 1941), 1-51.
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“ Eranos-Jahrbuch XX (1952), 219-252, esp. 238; idem, Images and Symbols,

76. Cf. ibid., 400. Sce
n. 60.

77. Rank, op. cit., 15ff,

78. 1bid., 47. The opening allows the soul of the dead to leave and to return,
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d. Hentze, Bronzegerdt, Kultbauten, Religion, 49t and passim. Certain funerary
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79. Jittaka, 111, 472.

80. Dhammapada Atthakatha,
Dome,” 54,

81. Dhammapada Atthakathd, 11, 66; Jitaka, 1V, 228-229; Coomaraswamy, op.
qt., 54. On the ascent of the Arhats, see Eliade, Shamanism, 408{f. and idem.

also Coomaraswamy, “Symbolism of the Dome,” 53,

1, 63; Coomaraswamy, “Symbolism of the
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Yoga, 170ff., 328ff. The apprentice Iskimo shaman, when he experienced quama- -

ney (“illumination” or “flash of lightning”) for the first time, it is ”
house in which he is suddenly rises.” Rasmussen as cited by Lliade, Shamanism,
61.

82. Cf. Mircea Eliade, “Symbolisme du Vol magique,” Numen 3 (1956), 1-13.

83. Suttanibhanga Pirijika, 1, 1, 4, commented upon by Paul Mus, “La Notion
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