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HEAVEN ON EARTH:
TEMPLES, RITUAL, AND COSMIC SYMBOLISM

IN THE ANCIENT WORLD

Deena Ragavan, The Oriental Institute

Just think of religions like those of Egypt, India, or classical antiquity: an impen-
etrable tangle of many cults that vary with localities, temples, generations, dynas-
ties, invasions, and so on.

- Emile Durkheim, The Elementary Forms of Religious Life!

Introduction

The image on the cover of this volume is from the sun-god tablet of Nabu-apla-iddinar'
it depicts in relief the presentation of the king before a cultic statue, a sun disc, the symbol
of the god Samas. The disc is central to the composition, but to its right, within his shrine,
sits the sun god portrayed in archaic fashion. The temple itself is reduced to an abstraction,
to its most salient elements: its canopy, a human-headed snake god, perhaps representing
the Euphrates River, supported on a date-palm column; below lie the cosmic subterranean
waters of the Apsu, punctuated by stars; the major celestial bodies, the sun, moon, and Venus,
representations of the gods themselves, mark the space in between. His throne is the gate of
sunrise in the eastern mountains, doors held apart by two bison men.

The idea that sacred architecture held cosmic symbolism has a long history in the study
of the ancient Near East. From the excavations of the mid-nineteenth century to the scholars
of the early twentieth century, we see repeated the notion that the Mesopotamian ziggurat
reflected the form of the cosmos. Inevitably, the question of ritual was drawn in. The cult
centers of the ancient world were the prime location and focus of ritual activity. Temples
and shrines were not constructed in isolation, but existed as part of what may be termed
a ritual landscape, where ritualized movement within individual buildings, temple com-
plexes, and the city as a whole shaped their function and meaning. Together, ritual practice
and temple topography provide evidence for the conception of the temple as a reflection,
or embodiment, of the cosmos. Even among the earlier works on sacred architecture, the
topic encouraged a comparative perspective. In the light of substantial research across fields

1Durkheim 1912 (abridged and translated 2001), p. 7.
2 The interpretation of the relief that followsis based
largely on Christopher woods's comprehensive ar-

tide, "The Sun-GodTablet of NabQ-apla-iddina Re-
visited" (2004).
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2 Deena Ragavan

and regional specializations, this volume is an attempt to revitalize this conversation. This
seminar series is, I feel, based on a desire to re-open the often too self-contained field of
ancient Near Eastern studies to external and comparative perspectives. In keeping with this
motivation, I hope that this book will contribute to galvanizing this avenue of research in
both directions, encouraging Near Eastern scholars to look outward, as well as encouraging
scholars of all regions of the ancient world to once again consider the "Cradle of Civilization"
with respect to their own field.

In this Introduction, I would like to first sketch an outline of this particular idea's path
through the history of my own discipline, Assyriology.' before assessing the framework on
which this volume rests.

History: Out of Babylon

In 1861, after excavations at Birs Nimrud, ancient Borsippa, a site in central Mesopota-
mia a little to the south of Babylon, Henry Rawlinson connected the painted colors on the
staged tower he had found with the colors assigned to the different planets in the Sabaean
system.' He announced:

we have, in the ruin at the Birs, an existing illustration of the seven-walled and
seven-coloured Ecbatana of Herodotus, or what we may term a quadrangular rep-
resentation of the old circular Chaldaean planisphere ... Nebuchadnezzar, towards
the close of his reign, must have rebuilt seven distinct stages, one upon the other,
symbolical of the concentric circles of the seven spheres, and each coloured with
the peculiar tint which belonged to the ruling planet."

Although Rawlinson's interpretation of the ziggurat at Borsippa has been shown to be quite
flawed," the idea that sacred buildings might represent parts of the cosmos persisted.

Following the decipherment of cuneiform, the study of Mesopotamia became increas-
ingly a philological venture, making it possible to offer new interpretations of excavated sites
and materials based on the words of the inhabitants. Writing at the end of the nineteenth
century, Morris jastrow understood the Babylonian ziggurat as "an attempt to reproduce
the shape of the earth" which, together with a basin representing the underground fresh
waters (cbzu, apsu), became "living symbols of the current cosmological conceptions."? His
view rested upon the idea that the Mesopotamian cosmos took the form of a mountain, a
possibility raised just a few years earlier by another scholar, Peter Jensen, who had observed
the correlation between mountains and temples in Mesopotamia and compared it with the
existence of the "world-mountain" (Mount Meru) of Indian mythology."

3 This path has been mapped before; in particular,
the abbreviated story of Eliade and his predecessors
presented here owes a great deal to Frank}. Kororn's
"of Navels and Mountains: A Further Inquiry into the
History of an Idea" (1992), as well as the writings of
Jonathan Z. Smith, as cited throughout.
4 The connection between the colors and the planets
had already been posited by Rawlinson twenty years
earlier (Rawlinson 1840, pp. 127-28; James and van
der Sluijs 2008, pp. 57-58).

S Rawlinson 1861, p. 18.
6 James and van der Sluijs 2008.
7 jastrow 1898, p. 653.
8 Jensen 1890, pp. 208-11. OnJensen as the originator
of this comparison, see Korom 1992, p. 109. Despite
the similar timing and subject matter of their work,
Jensen was simply a contemporary, rather than a
member of the pan-Babylonian school (Parpola 2004,
p.238).
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Another deeply flawed theory was this idea of the Mesopotamian world-mountain, or
Weltberg, the German term by which it was more popularly known." Still, it became wide-
spread among a small, but prolific, group of scholars through the early years of the twentieth
century. These scholars, the so-called pan-Babylonians, motivated by Friedrich Delitzsch's
lectures on Bibel und Babel and the overt influence of Mesopotamian culture on ancient Israel,
extended his conclusions and in so doing sought Mesopotamian influence everywhere. Spear-
headed by one Alfred Jeremias, these scholars took it upon themselves to draw comparisons
between Mesopotamian mythology, and especially cosmology, and those of many other cul-
tures, from Egypt to India. The pan-Babylonian movement soon encountered considerable
resistance from within the field of Assyriology, which opted, in the early twentieth century,
to turn its gaze largely inward, maintaining its distance from interdisciplinary endeavors in
the study of Mesopotamian religion."

Although the precedence of the comparative approach receded from Assyriology, the
challenge was taken up by another discipline. It is from this group that we come to a scholar
whose reputation endures at the University of Chicago, and whose influential work continues
to overshadow any discussion of the cosmic symbolism of sacred architecture: Mircea Eliade.

In 1937, heavily influenced by the pan-Babylonians, and linking Near Eastern sources
with Indian traditions, Eliade began to develop his notion of the axis mundi - a cosmic axis -
communicating with different levels of the universe and located at the center of the world."
It is this axis, and various related symbols, such as trees, pillars, and mountains, that in his
view temples represent. Closely related, however, and at the heart of the seminar published
here, is his concept of imago mundi: the idea that architectural forms at any scale can be im-
ages, replicas, of the greater cosmos - microcosms of the macrocosm. It is with Eliade's writ-
ings, too, that the element of ritual is drawn into the mix, through his correlation between
the construction and consecration of sacred places and the creation of the world: rites that
construct, demarcate, and enable the occupation of sacred spaces are ritualized cosmogonies,
integral to the meaning of places and structures, binding the microcosm to the macrocosm.
Like the pan-Babylonians before him, Eliade's concern is mythology, and through it cosmol-
ogy, using these sources to build an understanding of space and time. Architecture itself is
secondary; when it is considered at all it is in conceptual terms, as something constructed,
symbolic. But it is in Eliade's writings that we see for the first time united the three overarch-
ing themes of this seminar: temple, ritual, and cosmos.

Eliade's theories have since been heavily criticized for their attempts to universalize
principles that are specific to certain regions and for his misunderstanding of the various
traditions he described. Jonathan Z. Smith, notably, observed his "questionable interpre-
tations'F' of the Babylonian material in particular and in his subsequent work took more
focused aim at Eliade." Eliade's approach has been often viewed as fundamentally lacking
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9 For its flaws see Korom 1992; Smith 1987; and clif-
ford 1972.

10 Parpola lays a large part of the responsibility for
"effectively paralys[ing] interdisciplinary study of
Mesopotamian religion" at the door of Benno Lands-
berger (2004, p. 240) and his enormously influential
1926 essay, "Die Eigenbegrifflichkeit der babyloni-
schen Welt" (translated in 1976 as "The Conceptual
Autonomy of the Babylonian world").

11 Eliade reiterated and elaborated on these notions
across several of his works, beginning in 1937 with
Cosmologie ~i alchimie babiloniana; they reached their
clearest expression in The Sacred and the Profane
(1959, esp. pp. 37-39).
12 Smith 1972, p. 144.
13 On the Near Eastern material, see especially Smith
1987, pp. 13-23.
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in historical context or key theoretical underpinnings." A recent, severe critique, by Daniel
Dubuisson, emerging from a conference held at the University of Chicago on the legacies of
Wach and Eliade, condemned the latter's writings as empty rhetoric, unscientific, indistin-
guishable from a pastiche. IS Nevertheless, Eliade's ideas linger on in the academic conscious-
ness. The axis mundi, imago mundi, and symbolism of the center: these Eliade coined, codifying
their form and creating shorthand that is familiar to any student of religion."

Given this motley time line of misunderstandings, careless errors, and dubious compari-
sons, one might wonder what further merit lies in this topic. Despite these criticisms, some
measures have been taken to redeem Eliade's work, with supporters arguing that elements
may yet be valuable." Even Dubuisson relents somewhat, observing that Eliade "was bold
enough to build bridges between academic culture, the Orient, the primitives, and prehis-
tory.?" Indeed, Eliade explicitly expressed fears that "the History of Religions will be end-
lessly fragmented and the fragments reabsorbed in the different philologies."!"

And to some extent, he was right. If a tendency to generalization and a desire to find
common origins was characteristic of the early part of the twentieth century, then the latter
half can certainly be said to be governed by increasing academic specialization. The trend
among scholars of the ancient world, particularly those concerned with philology, has often
tended toward a narrow field of vision. 20 And, due perhaps to an early desire to establish
independence and a degree of separation from the study of the biblical world, Assyriology,
in this respect, is far from unique.

Fortunately, recent decades have seen both the symbolism of sacred architecture as well
as the comparative perspective regaining interest often informed by the questions of spati-
ality raised in contemporary sociocultural disciplines. The conception and construction of
space and place has been a fundamental preoccupation of twentieth century scholarship."
Space may be understood through a variety models: from the mathematical spaces described
by Euclid or Newton, to the symbolic conceptualization of sacred topographies and cosmic
models, to physical space as it is inhabited by and relates to the human body." A key work in
this regard is Henri Lefebvre's The Production of Space (1991), which demonstrated the dynamic
nature of space, producing and produced by the social order.

With regard to the ancient world, by adopting and adapting phenomenological and so-
ciocultural approaches to space, the post-processualist archaeologists have been eager to
embrace the question of the subjective experience of architecture, landscape, and space,
emphasizing qualities such as memory, power, and ritual." Working in the ancient Near

ume.

14 Allen (1988) and Jones (2000, vol. 2, p. 349 n. 36)
provide a useful summary of many the arguments of
Eliade's detractors.
15 Dubuisson 2010, p. 138.
16 In addition, see David Carrasco's essay in this vol-

17 Allen 1988; Studstill 2000.
18 Dubuisson 2010, p. 145.
19 Eliade 1965, p. 17. See Alles 1988, p. 109, and Smith
2001, pp. 139-40, for further comment on this line
of thinking.
20 Smith's more recent work reflects an acute con-
sciousness of these concerns, noting that "[t]o a de-
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the field. But, more can be said" (2001, p. 140).
21 As observed notably by Michel Foucault in a 1967
lecture (Foucault 2002).
22 In general, see Gehlen 1998.
23 Wilkinson (2003, pp. 4ff.) provides a useful review
of post-processualism as a reaction to positivism and
its impact on landscape archaeology specifically.
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East, Wilkinson highlights the need for an integration of phenomenological and functional-
ist approaches to archaeological landscapes, emphasizing the accumulated features, layers,
and meanings of a place." Such an integrated approach is increasingly evident in recent
comparative enquiries into the relationship between architecture and the social order," and
the experience of sacred architecture in particular." Nor has the correlation between cultic
topography and cosmic order been neglected in the ancient Near East, with a contribution
in this regard by Beate Pongratz-Leisten, who marks a distinction between mythologized and
ritualized space in Mesopotamia." Most useful of all, Lindsay Jones, mustering an array of
methodological approaches in his Henneneutics of Sacred Architecture (2000), appeals for the
consideration of sacred architecture in terms of "ritual-architectural events."

This volume, then, seeks to be part of this conversation, asking broadly how ritual medi-
ates between two types of space: the physical, inhabited space defined through architecture,
archaeological remains, or visual or textual descriptions; and the symbolic space of the cos-
mos, sacred topographies conceptualized in myths, narratives, and art.
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The fundamental basis of this volume is the interaction among three intertwining
themes: sacred architecture (which by its nature shapes and delimits sacred space), ritual
practice, and cosmology. While each of these subjects is worthy of study by itself, I would
argue that they are best approached together, rather than independently. The diversity of
the disciplines represented here has resulted in considerable disparity among theoretical
and methodological approaches. In order to mitigate this somewhat, I would like to first in-
troduce the papers themselves by looking briefly at the variation in how they address these
three main themes.
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One inevitable problem is the identification and definition of sacred architecture and
space: what is a temple? Each paper offers diverging examples - some dramatically differ-
ent, others only subtly so: from the monumental architecture of classic "temples" (Hegewald,
Taube), often homes to divinities, to open-air settings for ritual activities (Canepa, Robinson).
Permanent structures of lasting materials, brick and stone - some shrines even hewn from
the mountainside itself (Beckman, Meister) - inevitably dominate given the antiquity of
the sources, but evidence of transitory forms and perishable materials still emerges (Baines,
Ambos). In many cases, the approach to the whole is mediated through smaller structural
elements, such as gates (Ragavan), and often decorative features, such as relief, painting, or

iseful review
ositlvism and
ecifically.

2. Wilkinson 2003, p. 6. Especially relevant is the ex-
ample he gives of the ritual sacrifice of an animal
prior to the first use of a well, which "does not imply
that the monument itself was 'ritual', rather that it
was deemed necessary to enact a ritual before such
a feature was inaugurated."
25 for example, Parker, Pearson, and Richards 1994;
Maran et al. 2009.

26 Wescoat and Ousterhout 2012.

27 for Pongratz-Leisten, mythologized space de-
scribes the cosmological and mythological associa-
tions of features of the urban and natural landscape,
while ritualized space is that made sacred through
the performance of rituals and processions (1994, pp.
13-16). The other major work on cui tic topography
in Mesopotamia is George 1992.
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sculpture (Frood, Marconi). Architectures are present in every form and at every scale.Tracy
Miller's paper, notably, features a free-standing architectural form, a pillar, which incorpo-
rates a sculpture of a ritual building. The range of forms at issue here attests to the multi-
layered accumulation of meaning that must be addressed before we are able to incorporate
questions of ritual and cosmos.

Many of the papers are less concerned with the physical structures themselves than with
the space to which they relate, that contained within them, and often around them. Some
contributions trace topographies around and through large-scale complexes (Gorke) and
beyond into the urban and surrounding environment (Gabbay). The expansion beyond des-
ignated sacred areas into the architectonics of the city itself is also considered (Harrnansah).
It is Yorke Rowan's paper, however, that really emphasizes the critical nature of ritual in
regard to space. In contrast with many of the other essays, Rowan, working in a prehistoric
context with only the archaeological record, and without the indicators that explicit textual
evidence can provide, is concerned with the more fundamental question of how to identify
and define sacred space. For Rowan, sacred space is space in which ritual is performed. The
papers highlight the lack of clear distinction between sacred and profane space, as many of
the spaces and buildings have multiple values, both functional and subjective, and through
the focus on ritual we create a lens for one particular subjective experience of space.

Ritual: Religion and Performance

At this point, the importance of ritual to this topic should be evident - the inseparabil-
ity of ritual and place. Smith argued that "[rjitual is ...a mode of paying attention" and "as
a fundamental component of ritual: place directs attention.?" Just as place is fundamental
to ritual, so is ritual fundamental to our conception of sacred space. It is unclear that one
may see a building as possessing any inherent significance - one, or many, meanings that
may be extrapolated if one makes the correct calculations. Rather, the meaning of a space
or structure is dependent on its context: how it was formed, used, and re-used. Above all,
the significance, or experience, of a place as sacred is mediated through ritual activity. As
Kathleen Ashley put it in her introduction to a volume on art and ritual,"

ritual is performance that often directs the gaze of its participants toward focal
artworks that are constituted through ritual action for ritual performance in that
context. The relation between them is not unidirectional (art used in ritual) but
reciprocal; ritual creates its artworks while the art or architecture also enables
ritual activity.

Performance theory as a theory of ritual is somewhat flawed, due, in part at least, to the
presumption that it is intended to affect and be interpreted by an audience." Catherine Bell
avoids postulating another theory of ritual, but instead prefers the term "ritualization," as
"a way of acting that is designed and orchestrated to distinguish and privilege what is being
done in comparison to other, usually more quotidian, activities" (Bell 1992, p. 74). Neverthe-
less, this performative aspect of ritual is central to many of the papers in this volume. Given

28 Smith 1987, p. 103.
29 Ashley 1992, p. 10.

30 For a more complete overview of the critiques, see
Bell 1992, p. 42-46.
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the vast distance in time between the studies and their subjects," direct observation is mostly
impossible. The character and form of ritual acts must be inferred, typically in conjunction
with other sources, in addition to the structures and spaces under discussion. Some contribu-
tors are fortunate to have detailed, prescriptive documents, describing ritual participants,
words, and actions (Ambos, Gerke); others focus on the words and liturgies, mindful of their
use in historical context (Gabbay). The often laconic, but abundant, administrative records
can provide remarkable insight into offerings and sacrifices, through the practical accounting
of religion: rites and festivals reduced to expenditures of sheep and oil (Canepa, Ragavan).
Images allow us to look at the performers of rites (Baines, Marconi), while artifacts suggest
the acts and activities performed (Baines, Rowan).

If ritual is a type of performance, what, then, of religion? The bias of the sources is evi-
dent: the narrative most provide is the dominant one, that of the state religion, the official
cult." This is emphasized in many cases by the figure of the central ritual performer: the king
(Ambos, Baines, Canepa). Just a few, however, hint at the question of personal or domestic
religion (Freed, Rowan).

For Durkheim, religion was the combination of belief and ritual. Rappaport took ritual as
"the ground from which religious conceptions spring.?" The Myth and Ritual school of the
late nineteenth and early twentieth centuries, notably Sir James Frazer and S. H. Hooke, were
strong proponents of the idea that myth emerged from, or provided justification for, ritual
activities. By contrast, competing and more current schools of thought see ritual as stemming
from myth, or as independent, and that myth is not synonymous with belief. Nevertheless,
mythology represents an integral part of any consideration of ancient ritual. Moreover,
myths are often fundamental for understanding cosmology (Beckman, Meister, Ragavan).

Cosmos: Universe and Order

Cosmology in the modern, scientific sense is the study of the origin, form, and laws of
the universe, commonly used now in the context of astrophysics. The term has its origins
in the ancient Greek, describing "order," a well-regulated or harmonious arrangement. By
the late Classical period, the term came to be used to mean "world," and thence, "universe,
everything." While this semantic shift has been attributed to the idea of everything in its
place - meaning the systematic ordering of its parts, the different cosmic regions, celestial,
terrestrial, or further adjoining areas - it is in fact extended from a secondary meaning of
cosmos as "heaven";" nevertheless, this conception of an ordered system of different parts
is present in several of the cosmological systems described: from the extraordinarily detailed
and complex cosmos of the jainas (Hegewald), to simpler two- or three-part arrangements
(Ambos, Gerke, Miller). Incorporated within this sense of cosmology are the elements, forces,
and bodies that move through the cosmos, as well as the patterns and paths that they follow

31 With the particular exception being Julia Hege-
wald's paper, as she is able to draw on more contem-
porary sources for jaina practices.
32 Smith makes the distinction between domestic
and national religion or, as he terms them, "here"
and "there" (Smith 2004, pp. 325-29), which offers
a useful parallel to the dichotomy between state-

sponsored monumental architecture and private
dwellings.
33 Rappaport 1999, p. 3.
34 For the idea of cosmos as world order, see, e.g.,
Wright 1995, pp. 3-6; for cosmos as "heaven," see
Finkelberg 1998, esp. p. 130; see also Richard Neer's
contribution to this volume.
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(Ragavan, Gabbay). These include natural phenomena, as well as the observable physical en-
vironment: the topography of the earth and features of the landscape (Beckman, Robinson).

Ancient cosmologies explain not only the organization of the universe, but also man's
place in it, reiterating, justifying, and establishing the social order (Baines, Harrnansah). In
many ways, then, the idea of cosmos as the ordered universe brings us back full circle to
conceptions of architecture, which would see the construction of the built environment and
the production of space as a means of representing the social order. Both construction and
cosmology can be understood as sharing the same purpose, as imposing order.

Interactions

One of the greatest challenges in approaching this topic is the remarkable diversity of
fields and disciplines represented. Each paper focuses on its own unique evidentiary tradi-
tions - from sculpture to literary text, from building plan to ritual prescription. Neverthe-
less, we are united in some basic questions: Is there a correspondence between sacred archi-
tecture and cosmic geography? Dowe find importance attached to replicas of the universe as
a whole, or of its parts - the natural world or mythical locations? How do sacred space and
ritual practice interact? - That is, how does ritual movement transform and give meaning
to space and structures, and how then is that ritual affected by the space it inhabits?

Below, I use these questions to trace one possible path through this volume, outlining
a few of the ways in which the three conference themes interact. The organization of the
papers could be understood to follow loosely the historical trajectory of the topic mapped
out above, beginning with the broad relation between sacred architecture and the cosmos,
before foregrounding the importance of ritual and moving to a broader interpretation of
space. Although the conference format encouraged a division into short, apparently rigidly
categorized sections, the boundaries between them should be understood (and hopefully can
be shown) to be rather more permeable.

I.Architecture and Cosmology

As noted above, the cosmic symbolism of sacred architecture has been a productive
focus of research across the years and across a range of fields, and it remains so today. This
approach would interpret an architectural form, be it a pillar, a room, a building, or a city,
as an imitation of all or part of the cosmos. From the broadest perspective, do we find any
value in the Eliadean model of the imago mundi? Dowe see a correspondence between archi-
tecture and cosmology?

Each of the first three papers in the volume approaches this question differently. In the
first, Tracy Miller investigates the embedded meaning of a Chinese monument, a memorial
known as the Yicihui Pillar. From the pillar's axial form to the sculpted Chinese-style Bud-
dhist worship hall at its top, carved with abstract, geometrical representations of the cosmos,
the monument certainly recalls Eliade's categories of the axis mundi and imago mundi. This
pillar, she argues, demonstrates the adaptation of South Asian cosmic geometries to generate
Chinese architectural forms. The resulting combination serves to amplify existing Chinese
architectural and cosmological traditions in the Yicihui Pillar. And while the themes of ar-
chitecture and cosmos are brought to the fore, the pillar's role as a memorial imbued with
hope of reincarnation is not forgotten.
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In contrast to the harmonious integration presented above, Susanne Gorke suggests that
the incursion of foreign cosmologies into Hittite Anatolia had a different transformational
effect. Using Hittite ritual texts as her focus, she investigates the relationship between the
shape of the Hittites' cosmos and the topography of their temples. In doing so she raises
deeper questions about the social order and its expression in ritual tradition, as well as the
impact of foreign cosmologies on local traditions. The form of the cosmos represented here
is not the abstract geometries of the south and East Asian cosmologies, or the landscapes,
real or imagined, described further below, but rather a simple division of the cosmos into
two or three parts. She argues that the older traditions reflected a more open, publicly ac-
cessible topography, while later foreign-influenced ones required restricted sacred spaces.
She suggests that these restrictions, or the lack thereof, were matched by their conception
of the universe, in which movement between cosmic realms was either freely permitted or

equally constrained.
Julia Hegewald also raises questions of access and entrance. For the jainas. cosmographic

representations are present at every level and in every aspect of temple design and construc-
tion. With a more recent perspective than the other papers, Hegewald describes the complex
cosmography of the jaina religion, its imagined continents and mountains. Most striking
is the necessity of these images for adherents of the religion: above all, these representa-
tions are meant to be seen, contemplated, and ultimately understood, in order to achieve
enlightenment. From abstract, hourglass-shaped representations of the cosmos positioned
at entrances, to temples containing models, or themselves fashioned or named in the image
of cosmic mountains and continents, the reciprocity of the relationship between the devotee

and the object of veneration is manifest.

Heaven on Earth: Temples, Ritual, and Cosmic symbolism in the Ancient World
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II. Built Space and Natural Forms

The naming of structures with regard to specific mythical or cosmic locations, together
with their construction as deliberate replicas of such places, is evident in the monumental
temples of the ancient Maya, as Karl Taube demonstrates. Noting a previous perception
in Maya studies of temples as ceremonial centers, he asks what these architectural forms
meant to them. Drawing on archaeological, textual, and ethnographic data, Taube locates the
Mayan temple tradition firmly within the bounds of Eliadean conceptions of sacred space.
Geometrical forms recur here, with four-cornered and four-sided temples, houses, and fields
that are representative of the four-sided earth. Through a variety of symbolic imagery, from
the Mayan paradise of Flower Mountain to zoomorphic caves, Taube argues for the temple's
embodiment of natural features of the landscape, caves, and mountains.

Both Hegewald and Taube's contributions show, in particular, a tendency not only to rep-
resent the cosmos as a whole, but specifically toward imitating natural forms through artifi-
cial means: the temple designed, or imagined, as a mountain, an example also familiar from
the writings of the pan-Babylonians. But what, then, of the inverse? what further correlation
between the natural and built environments? Are natural features held to be intrinsically
important locations, transformed through ritual practice or other means into sacred areas?

Michael Meister reiterates the relationship between the temple and the natural world
by tracing the evolution of Indian temple architecture through two key images, the seed and
the mountain. Mapping a transition from rock-cut and free-standing shrines embedded in the
mountainside to the later, elaborate constructed temples with mountain-like peaks, Meister
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shows how the temples materialize South Asian cosmogony and cosmology. He provides an
elegant illustration of the transformational power of construction, as the mountain becomes
a temple, which becomes a mountain.

Even if places must undergo transformation to become sacred, there may be a belief in
their sacredness as an intrinsic property. Gary Beckman explores this complex interdepen-
dency by drawing attention to the Hittite belief in immanent cosmic forces, from the storm
god at the head of the pantheon to the gods of mountains, rivers, and other natural features.
He argues not for a simple dichotomy between constructed and natural spaces, but for a
continuum, with prominent natural features of the landscape marked by ritual, modified
through carving or installation, or even realized in fully artificial constructions.

III. Myth and Movement

For Betsey Robinson, the mountains and landscapes of ancient Greece are invested with
meaning through mythic narratives related to their function as the settings of festivals and
rites. Investigating the mountains Helicon and Parnassus through a comparison of the sites
themselves with their representations in Greek and Roman reliefs and poetry, Robinson
reveals the persistent inspirational value of these mountains. Sacred architecture and space
are not simply objects to be studied, but settings and focal points of experiences that affect
the viewer, the worshipper, and the ritual practitioner, just as they themselves are affected.

Robinson elaborates on the idea, touched on above, that the movement of the gods
through the cosmos, as represented in myth, is matched by ritual movement in a cultic con-
text. The question of ritual movement reminds us that we are not necessarily dealing with
single, isolated structures, but a dynamic environment, where different spaces and types of
space (natural, social, mythic) interweave.

My own paper deals with this very intersection by investigating the symbolism of gates
as the meeting point between worlds and their further transformation through ritual prac-
tice. I argue that gates appear as symbols of cosmic boundaries in Sumerian mythology;
they serve to separate and allow access between different worlds: the human, visible, and
mundane realm, on the one hand, and the divine, hidden, imagined, on the other. Gates mark
stopping points on divine itineraries, especially those leading to the netherworld, provid-
ing the setting for significant encounters. This meaning correlates with their usage in ritual
practice, where sacrifices and offerings at gates are necessary as part of lengthier ritual
processions, conspicuously so in funerary rites. I contend that the performance of rituals
at gates serves to emphasize the liminal status of the rites, in turn affecting (and affected
by) the monumental and sculptural program of the gates themselves, as well as their own
liminal position.

IV. Sacred Space and Ritual Practice

From a focus on single stops and settings as stages in longer itineraries and rites, we
move to a more extensive analysis of the cultic topography of ritual procession. Uri Gabbay
goes a long way toward answering questions raised in my paper with his detailed descrip-
tion of the sacred topography delineated by Mesopotamian literary lamentations. He argues
that these prayers, which lament an angry god's abandonment of his city, correlate the god's
cosmic movement, leaving the earthly realm, with the cultic movement of the divine statue,
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leaving the temple. Through the ritual performance of the prayers, the urban landscape is
imbued with multiple layers of meaning. Gabbay, reminding us of the need to place ritual in
its appropriate historical context, draws a contrast between the performance of these prayers
in the third and first millennia B.C.E. In the earlier period, he suggests, the topographical
content of the prayers mirrored the accompanying processional movement, but by the later
period, the recitation of the laments occurred outside of a ritual procession, only in the
sanctuary of the god.

Thus far, most of the papers have examined large-scale urban topographies, distinctive
natural features, or monumental architecture, but an excessive focus on obvious surviving
forms may mask the importance of more transitory structures. ClausAmbos's paper provides
an important counterpoint with a focus on the ephemeral structures built only for specific
rituals, whose existence has left no trace outside the cuneiform record. Examining the de-
tailed Mesopotamian ritual texts, he analyzes the architectural forms and the topography of
the space they describe. Reed structures and areas demarcated with flour mark the path of
ritual purification procedures, not part of the temple cults but rather of the royal cult. These
structures replicate a miniaturized cosmic landscape, through which ritual movement may
be linked to the movement of the sun (god) through the cosmos. Situated beyond the temple
and beyond the city itself, these rites synthesize symbolic forms with space and ritual to
accentuate the liminal status of their performer, the king .

Rather than looking at how ritual movement defines sacred space, Yorke Rowan uses
evidence of ritual paraphernalia, together with indications of specially marked spaces and
structures, to suggest the identification of performative - sacred - space. Supplying an
archaeological perspective, Rowan looks at a diverse range of ritual spaces from late prehis-
tory to the Early Bronze Age in the southern Levant. Concentrating on three sites from the
Chalcolithic period, he establishes the increasingly pronounced distinction of formal ritual
spaces from domestic areas, but notes the tension between ritual spaces within settlements
and those in extramural locations. Rowan suggests that the path to resolving this tension
lies in a better understanding of the complexity of mortuary process and ritual surrounding
burial and domestic religious practices.

V. Architecture, Power, and the State

Where the challenge of separating ritual and domestic space is evident for the prehis-
toric period, the focus on monumental structures and official mythologies often hides the
existence of less formal practices. Elizabeth Frood's paper reminds us of this fact, just as she
demonstrates the inadequacy of previous arguments that Egyptian temple graffiti are indica-
tive of popular or personal religious practices. Frood shows how graffiti inscribed in Egyptian
temple complexes could reconfigure these spaces and adapt them to different social needs.
Performed by members of priesthood, she argues, these secondary markings are nonethe-
less institutional rather than personal productions, marking the processional movements
and the daily devotions of the religious elite. Frocd's paper highlights the tendency to view
the longevity of monumental architecture as evidence of static traditions. But a structure
may stand for generations, while its meaning and purpose are subject to development and
evolution as the culture around and within it changes.

While the evolution of sacred architecture in a region may manifest in the continual use,
re-use, and recycling of architectural forms, transmitted and transformed across time, the
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desire to see continuity can lead scholars to ignore disjunctions in architectural traditions.
With this in mind, Matthew Canepa challenges a long-standing and pervasive misunderstand-
ing of Iranian sacred structures. Marshalling a formidable range of archaeological, textual,
and visual sources, Canepa demonstrates that it is necessary to reassess the identification
of pre-Sasanian temples and sacred structures in ancient Iran as fire temples. Rather than a
single linear temple tradition, he shows instead the wide variation among the Elamite, Ach-
aemenid, and Seleukid traditions, such as adaptations, innovations, and discontinued forms.
Canepa emphasizes the royal cult and the central figure of the king as ritual performer among
the Achaemenids, in contrast to the later Zoroastrian religion.

As Ambos and Canepa show, the ruler is often the primary focus of the official cult. So
we might ask: how does royal ideology affect conceptions of space? Omiir Harmansah ar-
gues that the Mesopotamian political ideology of early second-millennium B.C.£' rulers was
translated into literature through metaphors describing the ancient Mesopotamian city as
cattlepen and sheepfold. Calling on Foucault's idea of pastoral power, he explores the use
of pastoral imagery, from nostalgic representations of the major urban centers in literary
texts describing the semi-mythical past, to the visual manifestation of these metaphors in
temple decoration. Harrnansah suggests that this presentation of urban space was a conscious
reminiscence of the rural past in order to reinforce the conception of the king as shepherd,
caring for his urban flock.
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VI. Images of Ritual
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Continuing the focus on the figure of the ruler, John Baines describes the impact of king-
ship and state formation on Egyptian temple architecture and decoration at the turn of the
third millennium B.C.E. He maps transformations in ritual, architectural, and visual forms:
from small-scale perishable structures to the massive, monumental temples of the Egyptian
state; from portable decorated artifacts to immovable structures with conventionalized picto-
rial imagery. Baines shows the development of iconographic practices around the beginning
of the dynastic period and the increasingly central depiction of the king as ritual performer.

Just as the implication of Baines's paper is that the iconographic imagery displays the
social order, with the king as the prominent intermediary between the human and divine,
Clemente Marconi argues that Greek temple sculpture holds a mirror to the social organiza-
tion of the ancient Greek world. Taking an anthropological perspective on the role of ritual
as an intermediary between the human and the numinous, Marconi re-evaluates several
well-known examples of Greek sculptural imagery, revealing them to be representations of
ritual. He contends that these images, often of processions and dances, provide settings for
ritual movement. Reflecting and enhancing the content and meaning of the cult practices
taking place alongside them, they serve to reinforce and commemorate the social order, as
well as the relation between the human and the divine.
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VII. Responses

The final section brings the volume to a conclusion with responses, from David Carrasco
and Richard Neer, which draw together the disparate civilizations and approaches developed
in the first and second halves of this volume respectively. Carrasco, dealing with the first
eight essays, locates them firmly in the context of the history of religions and, in so doing,
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reaffirms the applicability of Eliade's approach to this topic. In particular, he reminds us of
Eliade's concept of "archetype and repetition" and shows how this theme is itself repeated
throughout the volume. Ultimately, Carrasco suggests that we might question which, in the
case of cosmos and architecture, is the archetype, and which the repetition.

While considering the second group of essays, Richard Neer reaches a similar conclusion
from a quite different perspective. Observing how our conceptions of space are constrained
by the limits of our fields and our modes of research, Neer challenges one of the fundamental
assumptions of this seminar: the idea of sacred architecture as a reflection of the cosmos.
Rather, he makes explicit the reversal that Carrasco touches on in his response, suggesting
instead that, in some instances, architecture might be the model on which the conception
of the cosmos is based.
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The integration of philological data, visual imagery, and archaeological evidence is nec-
essary not only to enable our understanding of architecture and ritual long since partly (or
fully) lost, but also to create a coherent framework with which to analyze their interaction.
Through close textual analysis, art-historical approaches to the experience of architecture,
and anthropological perspectives on ritual, we may advance our knowledge of ancient reli-
gious practices.

Despite the extensive critiques leveled at the pan-Babylonians and Eliade, for their often
inadequate usage of comparative data, scholars have continued to argue strongly for the
utility, indeed the necessity, of comparison with regard to religion in general and sacred
architecture in particular." Comparison and the understanding of patterns are vital tools in
the interpretation of cultures, and especially ancient religion. It is important to do so with
as full as possible understanding of the historical context, or, as Smith notes, we must de-
velop "the integration of a complex notion of pattern and system with an equally complex
notion of history.":" This volume then brings together specialists from different fields and
disciplines as part of this process, in order to contribute to the discussion of these complex
themes, while providing a more firmly grounded basis for comparison.
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35 Smith 1982; Jones 2000, vol. 1, p. 152; see in addi- 36 Smith 1982, p. 34.
tion the essays in Patton and Ray 2000.
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