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Abstract 

For the religious, the concept of the sacred has remained unchanged for centuries, despite the 

evolution of various cultures. The primary purpose of a church is to act as a sacred place. 

Symbolism of the sacred is rooted in the most distant past of humanity. This symbolism is 

used in the design of a church to engage the concepts of sacred and profane, two existential positions 

assumed by man in the course of history. 

In the 18th and 19th centuries a transformation was begun in Western society from an 

understanding of the cosmos founded in the sacred to an understanding arising from the idea of 

progress. This transformation is illustrated by examining the nature of the accompanying transforma

tion of our society's image of time; a transformation from a time structure in which sacred time is central 

to a structure in which our internal and social experience of time is detached from the cosmos, a result 

of the adoption of abstract time. 

The design of the church is undertaken with the intention of increasing temporal awareness in 

returning nature, human cycles, and meaningful history to our experience of time; to this end the theory 

of time in environmental design was examined and applied to the design project. 
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Prologue 6 

This MDP is the design of a Roman Catholic Parish church in Canmore, Alberta. The process 

involved investigation done to gain understanding of the nature and purpose of a church, with the aim 

of a design which can help to reaffirm this nature in the contemporary cultural context. 

For this MDP, the fundamental purpose of a church is to act as a sacred place. Therefore, an 

investigation was done into the meaning of the term sacred. This investigation centered on two polar 

opposite existential positions: sacred and profane. These positions are described by comparing the 

"religious man" of archaic, premodern societies to "modern man" of our contemporary world. These 

positions are to a degree hypothetical; it is unlikely either sacred or profane exist in a pure state, either 

in archaic cultures or in contemporary society. However, these positions serve to present the concept 

of the sacred and its role in Western society's understanding of itself and the world over the course of 

history. 

The primary goal of the MDP is to engage these concepts of sacred and profane in the design 

concept. This is done primarily through the use of cosmic symbolism, and secondarily through the 

enhancement of the awareness of natural and human cycles of time. While later innovations intro

duced by history may have absorbed the primordial cosmic symbolism of the sacred, for example the 

Christian introduction of new valorizations of water, these new innovations are not in contradiction to 

the symbolism found in the cosmos. Therefore, the design is considered first and foremost a sacred 

place, and second a Roman Catholic Church in Canmore. 
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While the church may have many roles in the life of a community, the fundamental purpose of 

a church is to act as a sacred place. The term sacred results from a religious view, significant in 

history, in which participation with the transhuman, "invisible world" occurs and is a part of humanity's 

understanding of itself and the world. For the religious, symbolism of the sacred is found in the very 

structure of the cosmos, and rooted in the most distant past of humanity. 

In the Catholic Church, the sacraments are the manifestation of the sacred in the ritual of 

signs and symbols. The temporal nature of the sacraments is significant; while they follow both the 

cycles of nature and the time of our human life cycle, they take place in sacred time. The sacred has a 

unique relationship to time in that, through ritual, sacred time is a removal from the temporal context. 

The contemporary cultural context is the "Wired World." The dramatic development of 

technology, especially high-speed communication technologies, has played a major role in shaping the 

world of today. While these new technologies have improved life in many ways, a transformation has 

occurred in our way of thinking and being in the world; we are obsessed with speed, and impatient for 

all that does not move faster and faster. It will be shown that this transformation has roots in an earlier 

transformation of Western society beginning in the 18th century. This was a shift in how humans 

understood themselves and the world from the earlier religious view to a view in which progress for 

humanity is central. It will be shown that desacralization, the disappearing of religious content from 

society, has been accompanied by the transformation of society's image of time to a commodity. 
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Temporality is central to the understanding of the church as a sacred place; natural, human 

and sacred time cycles are inherent in the sacraments. Cycles of time are also central to the transfor

mation underway in contemporary society in that these cycles may, in a sense, be disappearing. 

Inseparable from the cosmology of progress has been the detachment of our social time from natural 

cycles, human cycles, and meaningful history, resulting from the adoption of abstract time. Therefore, a 

second intention for the design is to engage temporal awareness; to enhance perception of these 

natural and human cycles of time to counter to the forces that shape modern life into the "Wired 

World." 

The first chapter will describe what is meant by the term sacred, and how it is manifested in 

the sacraments of the Catholic Church in sacred time. This is followed by discussion of how the time 

structure of society, and the social image of time, has been central to Western society's understanding 

of itself and the world, and how this image has been transformed from the previous religious concep

tion, found in premodern cultures, to that of a commodity in contemporary society. The theory of time in 

environmental design will be reviewed; this theory will be combined with cosmic symbolism and applied 

to the design of the church. Symbolism in the structure of sacred space and in the physical structure of 

the natural world itself is discussed in detail in Appendix A. Appendix B describes how important events 

of human life (such as birth, marriage, and death) are invested with a sacred significance by relating 

them to the divine world. 
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2.0 The Sacred 9 

2.1 Sacred and Profane 

The sacred can be understood by turning to the definition of cosmos. Cosmology can refer to 

literally the study of the universe; it can also refer to the science of existence, ontology (concerned with 

being).'1 In this latter meaning of cosmos, we are concerned not only with human beings, but with all 

existence; the human world and the transhuman "invisible world". For those who participate in religion 

the transcendent, however interpreted, forms an aspect of the world. 

In The Sacred and the Profane Mircea Eliade describes the manifestation of the transhuman 

in our world as the sacred. The manifestation of the sacred is equivalent to gaining a vision of Ultimate 

Reality, be it through the work of contemplation or by grace and faith.2 

Eliade describes two modes of being in the world, two different existential positions assumed 

by man in the course of his history: sacred and profane. These two positions are illustrated by 

examining the difference in behaviour attributed to religious man of archaic (premodern) societies and 

to modern man of contemporary society. To the modern man, physiological acts such as eating, sex, 

etc., are seen as organic phenomena. They are physiological acts deprived of spiritual significance. 

The city or house is a commodity; a house is constructed with an eye to resale value, and we are told 

to consider the house not as a permanent home but as an investment. Tools are a means to increase 

efficiency or productivity; and nature is also commodified, seen as a source of natural resources, the 

economic potential of which should be maximized. To the religious man of archaic societies, these acts 

were a communion with the sacred. 
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For the religious man of archaic societies, life was lived in a two-fold plane; it took its course 

as human existence, and at the same time, shared in the transhuman life, that of the cosmos or the 

gods. For him, all nature was capable of revealing itself as a cosmic sacrality, the whole of life capable 

of being sanctified. On the archaic levels of culture, being and the sacred were one.3 

The sacred is a manifestation of a wholly different order, a reality that does not belong to our 

world; it is a reality that can be manifested in objects that are integral to our natural "profane" world; 

i.e. a stone, or a tree, or a human being. The manifestation of the sacred is a paradox; the object 

becomes something else, yet continues to remain itself. Religious man of archaic societies desired to 

live as much as possible in a sacred universe and in close proximity to consecrated objects. It was 

only in such a world that he could participate in being, that he had a real existence.4 

Whatever the historical context in which he is placed, religious man believes that there is an 

absolute reality, the sacred, which transcends this world but manifests itself in this world, thereby 

sanctifying it and making it real. 

2.2 The Sacraments 

Sacramentality refers to the ritual of signs and symbols through which humanity encounters 

the sacred. In the Catholic Church the sacraments act as mediation between God and humanity.5 The 

sacraments are related to the time of our human life cycle: Baptism (birth), Confirmation (puberty), 

Eucharist, Marriage, Holy Orders (another life path), and the Sacraments of Healing (illness and death) 

and Reconciliation (restoring one's relationship with God). Therefore, the sacraments are how, in the 

Catholic Church, important events of human life (such as birth, marriage, and death) are invested with 

a sacred significance by relating them to the divine. (Appendix B) 
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The sacraments and other rituals of the Church are rooted in an annual cycle of seasons (the 

Liturgical seasons) with Easter at its center, celebrated on the first Sunday after the first full moon after 

the spring equinox, the season of birth, renewal and regeneration. Therefore the Liturgical season 

coincides with the cycles of nature. The sacraments follow the time of our human life cycle; however, a 

full understanding of the temporal nature of the sacraments requires an understanding of sacred time. 

2.3 Sacred Time 

Religious man of premodern societies experienced two kinds of time - profane and sacred. 

Profane time was an "evanescent duration," ordinary temporal duration without religious meaning. 

Sacred time was a "succession of eternities," periodically recoverable during the festivals that made up 

the sacred calendar. This is often referred to as the eternal present.5 

The religious festival was the reactualization of a primordial event, of a sacred history in which 

the actors were the gods or semi-divine beings. The sacred history was recounted in myths, and the 

participants in the festival lived the primordial time that was sanctified by the presence and activity of 

the gods. For religious man, this was the opportunity to transfigure his existence to make it like its 

divine model. The sacred calendar periodically regenerated time because it made it coincide with the 

time of origin, the strong, pure time: 

By symbolically becoming contemporary with Creation, one reintegrates the primordial 
plenitude. The sick man becomes well because he begins his life again with its sum of 
energy intact.7 
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Christianity valorized historical time: history is sanctified since God was incarnated, that is, he 

took on a historically conditioned human existence. The illud tempus evoked by the Gospels is a 

clearly defined historical time - the time in which Pontius Pilate was Governor of Judaea - but it was 

sanctified by the presence of Christ.8 

When a Christian of our day participates in liturgical time, he recovers the illud tempus in 

which Christ lived, suffered, and rose again; but it is no longer a mythical time, it is the time when 

Pontius Pilate governed Judaea. For the Christian, too, the sacred calendar indefinitely rehearses the 

same events of the existence of Christ - but these events took place in history; they are no longer facts 

that happened at the origin ottime, "in the beginning." Therefore, history reveals itself to be a new 

dimension of the presence of God in the world. History becomes sacred history, as it was conceived, 

but in a mythical perspective, in primitive and archaic religions.9 

In the Catholic Church, the Eucharist gives a sacred time to each week. The year is marked 

by various events from the sacred history that impact on one's daily life; i.e., what to eat, or when to 

attend church. The Liturgical Seasons form a sacred calendar, with sacred intervals of time that 

precede and follow each event. The sacred calendar, as noted above, folows the annual cycle of 

seasons; in archaic societies, natural cycles were in fact a manifestation of the sacred. For religious 

man of premodern societies, the supernatural was inherent in the natural; aspects of the sacred are 

revealed in the very structure of the world. ( Appendix A) 

Symbolism is appropriate to the design of a sacred place includes the symbolism of the 

center, significant to the structure of sacred space; as well as symbolism related to the waters and the 

sky. These are discussed in Appendix A. 
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Enhancing the perception of natural, human, and sacred cycles of time is a second intention of 

the design project. Enhancing perception of the passage of time would act to counter the forces of 

modern society that have shaped the "Wired World", in which our contemporary society's image of time 

has transformed to a commodity. The cause and effects of this transformation is the subject of the next 

chapter. 

1. Smart, Ninian. The Religious Experience of Mankind. (New York: Charles Scribner's Sons, 1969), 

434. 

2. Smart, 7. 

3. Eliade, Mircea. The Sacred and the Profane: The Nature of Religion. (New York: Harcourt Brace & 

Company, 1959), 210. 

4. Eliade, 64. 

5. McBrien, Richard P., Inside Catholicism: Rituals and Symbols Revealed. (San Francisco: Collins 

1995), 9. 

6. Eliade, 89. 

7. Eliade, 105. 

8. Eliade, 111. 

9. Eliade, 111. 
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3.1 Cosmology of Progress 

A society's image of time is a fundamental part of how humans understand themselves and 

the world as a complete and orderly system: a cosmos. In Western society this understanding has 

undergone a significant transformation in a comparatively short time period, beginning in the 18th 

century. This transformation is essentially the rejection of religious content from society. 

The removal of religious content from institutions of society is often referred to as seculariza

tion. This secularization has been accompanied by the desacralization of society, the disappearance of 

religious content from society's cosmic view and replaced by a cosmic view of progress. It may be 

more correct to describe this as a change in the meaning of cosmology in our society. This cosmology 

of progress refers to human progress, as opposed to progress for all existence. 

The cosmologies of most small-scale, nonliterate societies portrayed a cosmos in which time 

has a sacred center in the eternally present moment of creation (see 2.3). To some the time structure 

and therefore the cosmology of archaic societies seemed an essentially static universe and change a 

disruptive departure from the perfect equilibrium, for which the cure was "eternal return" to mythic time 

through the ritual reenactment of Creation. Historically, in certain more highly evolved societies, 

intellectuals progressively detached themselves from the patterns of traditional religion. Greek 

philosophers carried the conception of circular time to its furthest limits. According to the celebrated 

Platonic definition, time, which is determined and measured by the revolution of the celestial spheres, is 

the moving image of unmoving eternity, which it imitates by revolving in a circle. When the early Greek 

writer Hesiod described endless cycles of declining stages, each going from Golden to Silver and 

Bronze Ages, through regressive Iron Ages (exemplified by his own time) to eventual senility and 
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decay, he was expressing cosmologica! views shared by Hindu and Chinese philosophers.1 

Judaism introduced the concept of linear historical time (shared later by Christianity and 

Islam) with a definite beginning marked by unique events such as the Creation, the Fall, and the Flood, 

and a finale signified by the fulfillment of the Creator's moral plan and the cessation of historical time. 

These elements, however, did not necessarily add up to a conception of progress in the sense of 

worldly human betterment. Christian European doctrine prior to the eighteenth century portrayed 

earthly history as the chronicle of degeneration from original perfection; the existence of heathen 

"savages" was taken as evidence that some had fallen further than others from this original high state. 

In this view, the condition of Fallen Man can be improved through the working out of God's plan for 

salvation, and human pursuits in this world can only distract us from the faith required for redemption in 

the next.2 

Whatever the time structure, premodern cultures were seen to be mostly concerned with 

maintaining rather than changing basic social arrangements and customs in a world that was already 

"about as good as it was going to get" (at least until the end of time). The idea of the "Great Chain of 

Being" manifested in the Christian West conceived of an unbroken hierarchical continuum from the 

lowliest forms of life through beasts, men, and angels to the Creator; a chain in which no possible link is 

absent and in which each creature has its necessary place. It seemed, to many, a cosmology in which 

the greatest good was to know one's place and to stay there. As an idea the Great Chain of Being 

grew in strength through the seventeenth century and became one of the key cosmological premises of 

the eighteenth century;3 its confrontation with the theory of evolution proposed by Darwin contributed to 

the increasing alienation of intellectuals from the Church in the latter half of the nineteenth century.4 
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The post-Renaissance world of the eighteenth and nineteenth centuries was a time of enor

mous change in human social life. Growth of colonial empires, contact with other cultures, the begin

nings of the Industrial Revolution, rapid urbanization, decline of traditional aristocracy and the growth of 

the business class, advances in science, and other factors combined to impress upon people the fact 

that their society was in an unprecedented state of flux. Unlike the Renaissance thinkers who saw 

themselves largely as imitators of a superior Greco-Roman culture, philosophers of the European 

Enlightenment of the eighteenth century began to picture the human enterprise as an inexorable march 

of improvement brought about by the growth of reason and science.5 This confident view of human 

progress, based on the notion that both the natural world and the essential character of humankind are 

objectively knowable through universally valid methods of observation and reason, is sometimes called 

modernism. The term progress refers here to the modernist idea of movement toward a better, higher, 

more desirable state of being. Europe in the eighteenth century saw the rise, perhaps for the first time 

in documented human history, of an overarching mythos of the human enterprise as a path of universal 

intellectual and moral improvement - in short, a modernist cosmology of progress.6 In Techniques and 

Civilization Lewis Mumford writes: 

Man, according to the philosophers and rationalists, was climbing steadily out of the mire 
of superstition, ignorance, savagery, into a world that was to become ever more polished, 
humane, and rational...Tools and instruments and laws and institutions had all been 
improved; instead of being moved by instincts and governed by force, men were capable 
of being moved and governed by reason. The student at the university had more 
mathematical knowledge than did Euclid; and so, too, did the middle class man, sur
rounded by his new comforts, have more wealth than Charlemange. In the nature of 
progress, the world would go on forever and ever in the same direction, becoming more 
humane, more comfortable, more peaceful, more smooth to travel in, and above all, more 
rich.7 
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The time structure of this new cosmos, and the resulting effects in contemporary society, can be 

understood by examining time in a little more detail. 

3.2 Time and Human Perception 

Our environment is filled with time information. Some information we can detect with our 

senses: the course of the sun or moon across the sky; cycles of light or dark; periods of loud or quiet. 

Other information is beyond our sensual perception, such as changes in gravity, pressure, or radiation. 

We have time information in ourselves: cycles of asleep or awake, hungry or full, joyous or sad. We 

are born, grow old, and die. 

Our internal rhythms are synchronized with the rhythms of the universe; body temperature, 

excretion, brain activity, heartbeat, breathing, eye movement, menstruation, dreaming, growth, muscle 

tone, and hormone production are rhythms affecting our life process directly. They are all in time to the 

circadian cycle (-24 hours).8 

We also create time as a mental device to give order to events by identifying them as coexist

ing or successive. This time is a social hypothesis; it is internal time which we use to modify ourselves 

and our surroundings to act effectively in the present. In this psychological present we construct a 

temporal order from perceived events similar to the construction of a spatial order of visual stimuli. In 

What Time is this Place? Kevin Lynch describes internal time as: 

the internal experience of time with which we are familiar: and elastic flow within an 
intermittent present, moving now fast, now slowly, according to biological rhythms of 
which we are only half aware; a highly selective, distorted, value-laden and changeable 
future and past, in which strict time order is cut across by associate interpénétrations, in 
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which there are peaks and valleys, rhythms, eras, and boundary zones. Bodily health 
and the crucial sense of self-identity are based on the coherence of these processes.9 

The past and the future, while they may refer to distant events, exist only in the present as 

present processes of recall or anticipation. Therefore the past, present and future are created together 

and influence one another. The perception of the present is strongly affected by both past and future 

and in turn influences what is remembered or foreseen. 

As we create a spatial construct from visual stimuli in which we perceive a local place, 

temporal constructs require context, both internal (our bodies and memories) and external (spatial 

clues; cause and effect relations; memories and recitals of others; recurrent environmental events; 

records and calendars).10 

Memories, expectations and present consciousness are socially supported; for example, a 

group with a common history will have group memories. Society is comprised of diverse groups with 

diverse time structures; and as society becomes more complex, people assume multiple roles - how 

can they be synchronized? Is the time structure of our culture, our social time, loose enough to tolerate 

diversity of other cultures or individuals? 

If we imagine the collection of streams of collective memories of our intricate and heteroge

neous society, each with common ways of marking time, common histories and myths, common rituals, 

a framework is necessary for coordinated social action. This is the organization of time into the precise 

and abstract divisions familiar to us: years, weeks, days, hours, minutes, seconds, and microseconds. 

Lewis Mumford writes: 
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the clock disassociated time from human events, and helped create the belief in an 
independent world of mathematically measurable sequences...the clock, not the steam 
engine, is the key machine of the industrial age.11 

Kevin Lynch describes this organization of time: 

that infinite, empty medium, flowing evenly, perhaps even reversible, in which moments 
are identical dimensionless points, and lengths of time are precise, stable, and exactly 
measurable against each other.12 

Clearly an abstracted scale of time is a means to coordinate our activity with the activities of 

others. However, in the cosmoloav of D r o a r e s s . conflict develorjed between the packaging of time for 

work and our of cycles (night shifts) and the 

disregard of c/'/t^.. 3%$LJËLL. > jf C * * " " < w We find that time boundaries 

become m o r e , V * jght of as a commodity: it can be 

added, subtra* 

Finally value is reduced to a time calculation; or, as Lewis Mumford describes, value became 

movement in time: 

Mechanical time now became second nature: the acceleration of the tempo became a 
new imperative for industry and "progress". To reduce the time on a given job, whether 
the work was a source of pleasure, or pain, or to quicken movement through space, 
whether the traveler journeyed for enjoyment or profit, was looked upon as a sufficient 
end in itself.13 
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3.3 The Wired World 

Kevin Lynch describes our secular society's need for an image of the temporal universe: 

We look for a social image of time which enlarges, celebrates, and vivifies the present, 
while increasing its significant connections with the past and especially with the future. 
We seek, with Boethius, "to hold... the whole fullness of life in one moment, here and 
now, past and present and to come." The image we seek should be consonant with what 
we can discover objectively about the world, not false, but also consonant with our 
specific human ways of thinking and feeling and organic function. It would be a guide to 
current action, permit coordination and diversity, but also be a basis for endowing the 
individual and human existence with meaning.14 

It would seem in contemporary society this image has not been delivered. We seem to have experi-

enced loss of k . | from our human thinking, feeling and organic function. 
C A S I N L 
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dining into me •s have done away with a traditional service person. 

Ebb and flow is becoming an archaic notion. Patience, supposedly considered a virtue, is now a sign 

of weakness. 

In describing internal time above, Kevin Lynch referred to the peaks, valleys, rhythms, eras 

and boundary zones in our internal experience of time; we create these from our context, and our body 

health and our sense of self-identity are based on their coherence. Perhaps the context of temporal 
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clues is starting to disappear, and our social time structure becoming so finely divisible, that cycles of 

time are beginning to become archaic. If we can do or have whatever we want, whenever we want it; 

past, present and future become the same. How would this affect our sense of self-identity? 

Alan Lightman describes how the dramatic development of technology, especially high-speed 

communication technology, has changed our social and psychological ethos. He describes "the 

horrifying realization that I no longer waste time:" 

If I have hours, I can work at my laptop on an article or book. If I have a few minutes, I 
can answer a letter. With only seconds, I can check telephone messages. Uncon
sciously, without thinking about it, I have subdivided my waking day into smaller and 
smaller units of "efficient" time use, until there is no fat left on the bone, no breathing 
spaces remaining. I hardly ever give my mind permission to take a recess, go outdoors, 
and play. What have I become? A robot? A cog in a wheel? A unit of efficiency my
self?... What have I lost when I no longer permit myself to "waste" time? When I never let 
my mind spin freely, without friction from projects or deadlines, when I never let my mind 
think about what it wants to think about, when I never sever myself from the rush and the 
heave of the external world - what have I lost?15 

Kevin Lynch describes the effect of a lack of a meaningful time structure in our contemporary 

cosmic view: 

Our loss of faith in magic, inevitable progress, eternal existence, the vast perspectives of 
time and space opened by science, and our inability to understand history as a coherent 
process, all put heavy stress on our image of time, expose the individual to alienation, 
and tend to enclose him in a purposeless present. When we look forward or back, we no 
longer feel at home. There is a sharp contrast between subjective (internal) and social 
time. Self and time are simple commodities whose present value fluctuates.16 
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Western society has seen a transformation of our entire way of thinking and being in the world 

since the 18th century. This transformation has roots in the secularization of society: the shift from the 

religious view of the cosmos (and its time structure) to the cosmology of progress and abstract time. 

This has resulted in the commodification of time and the obsession with speed prevalent in contempo

rary society. 

Enhancing the perception of the passage of time in the environment could act to counter this 

effect. Theory of time in environmental design is the subject of the next chapter. 
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4. Smart, Ninian. The Religious Experience of Mankind. (New York: Charles Scribner's Sons, 1969), 

482. 

5. Lundeen and Wagner, 144. 

6. Lundeen and Wagner, 143. 
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9. Lynch, 124. 
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In What Time is This Place? Kevin Lynch outlines a series of methods for deriving aesthetic 

experience from enironmental change. His categories promote contemplation of how temporal 

experience may be enhanced through the design of our environment. 

Temporal Collage 

This is the method of layering progression and historic change. The depth of historical time beomes 

apparent through the visible accretion of signs of past events. The juxtaposition of old and new speaks 

of the passage of time. As a consequence of their histories in unrelated realms, the ingredients 

mediate different associations and narratives. In this way time is "borrowed" to enlarge a present, just 

as it is possible visually to "borrow" a large exterior space to enlarge a small room. 

As a design tool, temporal collage implies attention to history but not preservation. In creating 

a whole from the old and the new, it is necessary to choose what is to remain of the old whose visual 

presence is amplified; this therefore requires interpretation: 

The technique implies that there must be room for new layers to come and even 
suggests that signs of the future, as currently interpreted, should be part of the 
collage. Materials should be chosen for ways in which they stain and weather: the 
familiar soft gray of shingles and copper green but also the wear of steps and the 
way in which sootfall on deep carvings makes them appear to be lighted from below.1 

Episodic Contrast 

This method contrasts the present state with remembered and expected states. The image of 

how it was and the image of how it will be enhances the image of today. This is in actuality referring to 

rhythmic recurrence, and memory. It is the unique qualities of the contrasting episodes that interest us; 

Fig. 23 Avebury (U.K.) exists 
within prehistoric circular 
earthwork and sarsen 
stones 
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the process of change itself is not conveyed. The underlying continuity of a form takes on a new 

aspect in different conditions; in sunlight, in winter, when empty. This continuity refers to change that 

relates to our experience in memory. The future is here with us because it will be like something we 

knew in the past: 

We remark and enjoy many contrasts of this kind: lakes frozen or summery, Wall Street 
congested or deserted, an ocean shore in storm or in calm, Broadway day and night. We 
are also impressed by changes of a longer span, which are arranged in the mind as if 
they were sharply contrasting states: a house newly painted or shabby, a house full of 
children or silent. The remembered contrast resounds in the present.2 

Through episodic design we can create contrasting states that resound against our personal memories 

and expectations and help us organize time into discontinuous, recurrent patterns. 

Direct Display of Change 

Environmental change may also be displayed directly, closer to the way in which it really 

occurs; here it is the process of change itself in which we are interested; the continuous motions of 

shadows falling across a background, or the framed view of a natural spectacle of change. The rippling 

of reflected light from disturbed water is a familiar example of this type of partially controllable sensuous 

amplification. 

Design for Motion 

This method refers to procession and the fact that our environmental experience is primarily 

determined through mobility: 
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The long formal approaches to thrones and altars built by kings and priests to awe the 
suppliant are classic examples. They are simple rhythmic progressions, however rich 
and massive the materials employed, building to a final climax of splendour or dread, 
designed to read in one direction under controlled conditions.3 

The body's point of view and the potential to shift it are critical aspects of our experience of 

architecture. Our understanding of space is ingrained with an anticipation of the duration of our 

movements within it. The presence of the body and its movement is a temporal dimension. 

These methods deal with progression and historic change, the esthetic uses of a powerful and 

commonly acknowledged memory image of time, the direct display of environmental change, and the 

dynamic impression derived from the motion of the observer. This theory of time in environmental 

design will now be applied to the design of the parish church. 

1. Lynch, Kevin. What Time is this Place? (Cambridge: MIT Press, 1972), 71 

2. Lynch, 174. 

3. Lynch, 185. 
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5.1 Historical Background 

During his epic 1845 journey through the Rockies, Pierre Jean de Smet, the Belgian 
Jesuit, crossed White Man's Gap into the valley of the Bow River and stopped with his 
party at a camp of Assiniboine hunters, disease-ridden and with two already dead. There 
he baptized seven natives; a few days later, he conducted burial rites for one of them.1 

This is the significant moment of the pre-history Sacred Heart Church in Canmore, Alberta. The history 

of the parish, and that of Canmore itself, is inextricably tied to the construction of the Canadian Pacific 

Railway. Without the forward push of the railroad through the mountains and the subsequent discovery 

of coal reserves, the town would not have come into existence. 

Missionaries to the workers who laid the iron rails were called "Chaplains of the Line"; later 

they ministered to the coal miners and their families who settled in the valley. According to Father 

Lemarchand, writing in 1898, the people to whom the missionaries came were a compact agglomera

tion of Italians, Poles, Hungarians, Belgians, and Irish. The Congregation of Oblates of Mary Immacu

late, whose mission field from the mid-nineteenth century covered all the territory west of the Great 

Lakes, established themselves at present-day Calgary in a mission they named Our Lady of Peace. 

From here they sent priests west to the mountains. 

The mission to the work camps continued until the completion of the railroad. After the winter 

of 1884-85 the mountain camps, many having become small settlements, were served regularly by 

visits from the Oblates in Calgary. Writing in 1888, Father Leduc called the mission route to Cochrane, 

Canmore, Anthracite, Banff, Laggan, and Hector a "continuous labour, always wearying and difficult." 

As well, burials, baptisms, and marriages of members of the community were being recorded in 
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Calgary registers. Such dislocations were soon recognized as detrimental for the growing Catholic 

presence in Canmore. Fathers Moise Biais (1887-90) and Benjamin Desroches (1890-92), as well as 

their congregations, actively sought a suitable place for worship and sacraments. A small log chapel 

was constructed in Banff in 1888, "in part no doubt a shrewd response to the tourist potential of the Hot 

Springs and Brett Sanitorium." 

While not possessing the celebrity of Banff, Canmore equally desired to establish a parish of 

its own, as noted by Bishop Grandin. Father Walter Comire was given the task and Brother Jean-

Baptiste Brochart set out for Canmore on September 20,1893; joined by "the Great Builder of the 

Missions," Brother Patrick Bowes, on September 25. By October 21, the church had been completed. 

Six months la ' " " n n " n n A D ; ~ u ~ - ^ — - « - *- nore from St. Albert to bless the 

new two-hunc 

them were Poles, Italians, Rus-

s. A four room house was 

in the village for Mass and cat-

Jig a problem. Father Seltzmann, 

assigned to the mountain missions rrom iyuu to iyu/, Dasea in uochrane, recognized the legitimate 

needs of the various ethnic groups. Although fluent in French, German, English, and Italian, he 

successfully petitioned for a Polish Oblate to assist him. Father Anton Sylla arrived in Canmore from 

Germany on October 30,1909, spending the next eight years there as the first resident priest of the 

parish. His describes his arrival: 

™ p ^ « g tSS5 SI ¿rT 
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I found myself a stranger amongst people I could not talk to or I could not understand... I 
saw myself surrounded by high mountains, which allowed the autumn and winter sun to 
shine over a valley for only a few hours... A cold wind blew over the countryside, rushing 
in from the mountain passes. There I was, far away from home in a new country with the 
assignment to do missionary work.2 

One of his first projects was a new rectory, built in 1910 immediately behind the church. In 

1934 a small convent was opened by the Sisters of St. Martha intending to teach kindergarten, give 

catechism classes, and make home visits. Canmore was the first place in Canada to have a resident 

convent of Sisters engaged solely in social service work. The sisters were given the rectory and a new 

priests' dwelling, a small one-and-a-half room structure built behind the church. 

In 1935 a hall for social gatherings and catechism classes was built beside the convent 

(former rectory). The convent moved to a new residence beside the church, purchased in 1937; the old 

building becoming the rectory. 

The effects of the Depression left the parish in a precarious financial situation. In 1946 the 

rectory and the hall (with its lot) were sold. The little one-room shanty became the rectory again. At 

this time Calgary Power's development of Spray Lake began, and mass was occasionally said at the 

construction camps. Between the years of 1950-57 a new hall was acquired; a small building built with 

donated materials and labour to house social events. 

The parish was beginning to outgrow its physical setting, and in 1960 construction began on a 

new church and rectory. It was completed in six months for $15,000. But lack of personnel made 

staffing difficult so the convent was closed in 1964, and the Sisters withdrawn to Banff hospital. The 
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building was renovated in 1966 as a parish centre. It later became a daycare centre, then rented 

property, and then a parish centre again. 

The parish is once again beginning to outgrow its physical setting, and is expected to under

take a new construction in the next several years in light of the rapid expansion of the town of 

Canmore. The population is expected to reach over 25,000 with completion of the Three Sisters 

development. 

5.2 Site Analysis 

The existing Church is located adjacent to the commercial "strip" (8th St.) of downtown 

Canmore. The site is the corner of 7th St. and 7th Ave. The existing Church and rectory form the 
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vacant lots. To the south is residential; this area consists of mostly single family detached houses but 

is slowly transforming into multi-family residential complexes as this area has been zoned for higher 

densities. 

The existing Church lands have been augmented by the acquisition of the adjacent site to the 

West. This adjacent site will be used in the design for the new church. 

1. The Parish of the Sacred Heart. Sacred Heart Church: A Centennial Celebration (pamphlet), 

supplied by Louise Lohmann, 1. 

2. pamphlet, 11. 
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5.3 Programmed Space 

A - Public Spaces Area (m2) 

Sanctuary 
EntryA/estibule 22 
Gathering Area 144 
Assembly 481 
Sacristy 30 
Baptistry 66 
Chapel 11 
W/C 12+13=25 
Meeting Hall (basement) 368 

Meeting Hall 
EntryA/estibule 27 
Hall 300 
Coats 24 
Kitchen 39 
Kitchen Storage 19 
W/C 20+14=34 

Resource Center 68 
Meeting Room 45 

Total A 1590 

B - Private Spaces Area (m2) 

Office 12X3=36 
Office Storage 5 

Total B 41 
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C - Service Spaces 

Mechanical 23 
Storage 106 
Outdoor Storage 54 

TotalC 183 

Total Program Area 1814 

Circulation/gross up 259 

Total Area (m2) 2073 

permanent seats 340 
(sanctuary) 

meeting hall seats 144 

parking stalls 78 
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Fig. 30 site looking northwest 

Fig. 31 site looking northeast 

The design of the church is a procession in which the parishioner entering the building passes 

through a series of thresholds, each of which are invested with cosmic symbolism. 

It is assumed that most people will arrive by car. Parking is set primarily to the west of the 

building; it is proposed that parking be shared with the new commercial buildings under construction or 

planned for the strip. The time of peak use for the church is likely to be the time of least use for the 

commercial buildings. 

The procession begins as the parishioner leaves the car and walks along the tree-lined path 

alongside the lane. The end of the path is marked by the stone clad bell tower. The bell tower extends 

out inviting entry to the inner court. 

j u r n j ~ j _ g u u _ » l l g j l _ walls; ahead is the view of 

the Three Sisfl I between heaven and earth. 

The p r o c e s s i d ^ ^ W ^ H p y ^ ^ 'n v'*'n9 t n e parishioner to 

linger in the sV* ' ~ \ -ftiw' ^ « Rservoir of all possibilities of 

existence, anfl Store wall and extends 

beyond, givin J i l t ' ^ ^ ^ ^ ^ ^ ^ ^ ^ 

—| Ifcfê  between t n e w a " s - ° P e n t 0 

the sky; the symbol of the higher regions inaccessible to man. The court is the center of the building, 

and here access to the sanctuary lies to the west, and the parish center to the east. The entry from the 

south is also into this court. 

The parishioner passes through the wall to the west where the gathering space looks out into 

the sanctuary, which is seen to descend into the earth. The procession continues until a seat is found 



1 _ ' 

Fig. 32 entry under bell tower 

Fig. 34 outdoor court 
: 
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amongst the assembly where the parishioner faces the altar. Behind the altar is nature; a reflecting 

pool and the cascade of trees - the symbol of the mystery of endless regeneration. 

Here several of Kevin Lynch's strategies described above have been used. The procession 

(design for motion) is the primary architectural idea. The movement along the trees, over the water, 

through the wall, and down into the sanctuary are shifts in the body's point of view; shifts are experi

enced by the body in time. 

The mass is performed against the backdrop of nature, the trees displaying the cycles of the 

seasons and patterns of long-term change. The experience of the space is different depending on the 

time of year, or on the amount of sunlight that day. This is an example of episodic contrast. 

The 

rippling the s 

sanctuary is 

winter sun, a 

glass allowin 

months when 

months. The 

moving across the sky and the wind 

ly of change. As well, the light in the 

|uld allow a large amount of low-angle 

s needed. The north wall is a wall of 

Id be somewhat diminished in winter 

lut much brighter in the summer 

he winter months in which the 

stronger south light penetrates the space, and summer months in which the softer north light fills the 

space gently. This is another example of episodic contrast. 

The priest enters the space from the sacristy at the far west end of the building. This space, 

tall and lit from above, has a meeting area at front for those taking part in the procession. Across from 

the sacristy is the Eucharistie reservation containing the tabernacle. The baptismal font is located at 
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the east end of the sanctuary; doors opening onto the reflecting pool allow for the possibility of perform

ing the baptism outside in the reflecting pool. The reconciliation room opens onto the baptistery. 

The large meeting space under the central court can be used for private meetings, band 

practices, Sunday school, movie showings, or any activity also done in the meeting hall above. 

The meeting hall is entered by passing through the east wall of the center court and up into 

the large space overlooking the street corner. This space is the public face to the community. The 

meeting room and resource center are accessed by the stair extending into the central court. Access to 

the roof terrace is at the upper level. 

The large door between the sacristy and the Eucharistie Reservation can be opened to allow 

the parishioners to filter through the landscape on their way out. A stairs lead up and out to the parking 

lot; another winds up from far side of the reflecting pond, emerging opposite the bell tower. 

Fig. 38 church looking northwest from 7th Street 
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The project is an endeavor to provide experience which is rooted in the most distant past of 

humanity, the sacred. 

The sacred in history held unique relationship to time, a connection through ritual. In modern 

society our rituals are secular; perhaps even these are disappearing in the "Wired World." It seems in 

contemporary society we have yet to find a meaningful image of the temporal universe. 

The structure of the world around us, the cycles of nature, have in history been symbolic of 

the way humans understood themselves and the world. To combine this connection to the past with 

the experience of the body in the present would present conditions where connection to something 

greater than ourselves is possible. Hopefully something to this effect has been achieved. 
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Fig. 40 St. Peter's Basilica 
Rome 

8.1 Sacred Space 

In The Sacred and the Profane Eliade describes the structure of sacred space by adopting the 

perspective of the religious man of archaic (premodern) societies: 

"If the world is to be lived in, it must be founded. " 

Whatever the dimensions of the space with which he is familiar, religious man felt the need 

always to exist in a totally organized world: a cosmos. To found something is to bring it into existence; 

to establish it for some purpose. For him, it is the sacred which ontologically founded the world. 

Therefore the discovery or revelation of sacred space possessed existential value. The sacred space 

is an absolute fixed point - a center; a point of reference from which orientation could be established. 

Compare this with the desacralized experience of space of modern man; homogenous and 

relative, there is no fixed point with unique ontological status. The fixed point appears and disappears 

in accordance with the needs of the day. 

Profane (desacralized) space consists of an infinite number of more or less neutral 
places in which man moves, governed and driven by the obligations of an existence 
incorporated into an industrial society.1 

For religious man, it was within the sacred precincts that the profane world was transcended. 

"Our World is at the Center." 

The center was the place where a break in plane occurs, where space becomes sacred and 

hence pre-eminently real. Religious man sought to live as near as possible to the Center of the World; 

therefore we had a multiplicity of centers. A reiteration of the image of the world on smaller and smaller 
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Fig. 41 Cherokee creation painted 
by Jimalee Brown shows the first 
people, who had lived as stars in 
the heavens, arrive on earth covered 
by water 

scales constitutes one of the specific characteristics of traditional societies. In these societies one 

could only live in a space opening upward, where the break in plane was symbolically assured and 

hence communication with the other world, the transcendental world, was ritually possible. 

"Our World is a universe within which the sacred has already manifested itself 

Therefore breakthrough from plane to plane had become possible and repeatable. 

"What is to become "Our World" must first be created" 

Every creation had a paradigmatic model: the creation of the universe by the gods (the 

cosmogony). Ritual taking possession of a territory must always repeat the cosmogony. Therefore, 

settling in a territory was equivalent to founding a world; it was the undertaking of the creation of the 

world that one had chosen to inhabit. 

For religious man, a creation implied a superabundance of reality; it was an irruption of the 

sacred (the real) into the world. The creation of the world is the archetype of every creative human 

gesture; every construction or fabrication had the cosmogony as paradigmatic model. 

Unknown, foreign or unoccupied territory still shares in the fluid and larval modality of 
chaos; occupying it and settling in it, man symbolically transforms it into a cosmos 
through a ritual repetition of the cosmogony... By reaactualizing sacred history, by 
imitating the diving behaviour, man puts and keeps himself close to the gods- that is, in 
the real and significant.2 

The perspective of archaic societies, that a territory could be made ours only be creating it 

anew, that is, by consecrating it, has continued down through modern times (i.e. conquistadors). 

Settlement was not temporary, but permanent; it implied a vital decision that involved the existence of 
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the entire community. Establishment in a particular place, organizing it and inhabiting it were acts that 

presupposed an existential choice- choosing the universe one was prepared to assume by "creating" it. 

This replica of the paradigmatic model therefore shared in the sanctity of the god's work. 

The symbolism of the center is the most important characteristic of the system of the world 

prevalent in traditional premodern societies. The center was the sacred place where a break in the 

homogeneity of space occurred. The break was symbolized by an opening by which passage from one 

cosmic region to another was made possible; the profane world was transcended. Communication with 

heaven was expressed by one or another of certain images, all of which refer to the axis mundi, the 

axis or backbone of the earth: pillar, ladder, mountain, tree or vine. The axis was located in the middle; 

it was the Center of the World. The space could be a sacred precinct, a ceremonial house, a city, a 

world; everywhere is found the symbolism of the Center of the World. 

One example of this symbolism will be elaborated upon further, the cosmic mountain. The 

image of the sacred mountain expressed the connection between heaven and earth; hence, it was 

believed to be at the Center of the World. The sacred mountain was an axis mundi connecting earth 

with heaven; it in a sense touched heaven and hence marked the highest point in the world. Conse

quently, the territory that surrounded it and that constituted "our world" was held to be the highest 

among countries. 

"Our world is holy ground because it is the place nearest heaven, because, from here, our home, it is 

possible to reach heaven; hence our world is a high place." 

Holy sites and sanctuaries were believed to be situated at the Center of the World; temples 

were replicas of the cosmic mountain and hence constituted the "link" between earth and heaven. At 
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Fig. 43 Buddhist monks meditate 
before Fuji 

the same time, the foundations of temples descended deep into the lower regions. 

Certainly modern man of contemporary society experiences privileged places, i.e., a man's 

birthplace, the scenes of his first love, certain places in the first foreign city he visited in youth. These 

"holy places" of his private universe are in effect the spots where he had received the revelation of a 

reality other than that in which he participates through his ordinary life. It can be argued that these are 

distant memories of the sacred, and that a completely desacralized existence does not exist; subcon

sciously even the most avowedly nonreligious man still, in his deeper being, shares a religiously 

orientated behaviour. 

Similarly it is possible to observe the discontinuity and heterogeneity of profane time. For the 

non-religious man, too, there is the experience of the comparatively monotonous time of his work and 

the time of celebrations and spectacles - in short, "festal time." He too lives in varying temporal 

rhythms and is aware of different intensities; when he is listening to the kind of music that he likes or, 

being in love, waits for or meets his sweetheart, he obviously experiences a different temporal rhythm 

from that which he experiences when he is working or bored. There is an essential difference in 

comparison with sacred time however. Sacred time is experienced as intervals of time that have no 

part in the temporal duration that preceded and followed them; it is a separation from profane time, or 

an intrusion into the rhythm of profane time, of a wholly different structure and origin: 

For the non-religious, time constitutes man's deepest existential dimension; it is linked to 
his own life, hence it has a beginning and an end, which is death, the annihilation of his 
own life. However many the temporal rhythms that he experiences, however great their 
differences in intensity, nonreligious man knows that they always represent a human 
experience, in which there is no room for any divine presence.3 
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8.2 Religious Man and Nature 

For many, nature exhibits a charm, a mystery, a majesty in which is something more than 

purely aesthetic, recreational or hygienic value. It is reasonable to suggest that this feeling may be a 

memory of something ancient; a trace of experience of the "invisible world." 

Eliade describes how for religious man of archaic societies, the supernatural was indissolubly 

connected with the natural; nature always expressed something that transcended it. This is because 

the world was not a chaos, but a cosmos. It existed, it was there, and it had a structure; through the 

very structure of the world, and of cosmic phenomena, many aspects of the sacred were spontaneously 

revealed. The cosmos as a whole was an organism; real, living and sacred. 

It was through symbolism that the sacred became transparent (able to show the transcen

dent). The first example was the paradigmatic image of transcendence: the sky. The sky gave 

awareness of infinite height and was symbolic of the higher regions inaccessible to man - that of 

absolute reality and eternity. "Most high" was a dimension inaccessible to man as man. The sky was 

high, infinite, eternal, and powerful; it aroused a sense of divine transcendence. 

Water was symbolic of the reservoir of all possibilities of existence; water preceded every form 

and supported every creation. Eliade describes the waters of chaos before Creation: 

the chaos of waters, the preformai modality of cosmic matter, and at the same time, the 
world of death, of all that precedes and follows life. The watery chaos that preceded 
Creation at the same time symbolizes the retrogression to the formless that follows on 
death, return to the larval modality of existence.4 
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The symbolism of water implied both death and rebirth. Immersion was equivalent to a 

dissolution of forms; it was not a final extinction, but a temporary reincorporation into the indistinct 

followed by a new creation, a new life, a "new man". Emersion repeated the cosmogonie act of formal 

manifestation. The waters preceded Creation and reabsorbed it. 

Clearly the sacrament of Baptism draws upon the symbolism of water; it represents death and 

burial, life and resurrection. Here Christianity began a new valorization of waters connected with 

history (specifically sacred history); i.e. Baptism is sacred because it was initiated by Christ. However 

the new valorizations of baptismal symbolism were not in contradiction to the universally disseminated 

aquatic symbolism.5 

To religious man, the appearance of life was the central mystery of the world; life comes from 

somewhere that is not of this world and finally departs from here and goes to the beyond. The myths 

and rites of Earth Mother (universal mother and nurse) expressed ideas of fertility and abundance; 

these revealed aspects of the mystery of generation, the creation of life. Again, while for the Christian it 

is the resurrection of Christ that is sacred, it could be said to have been preconditioned by the structure 

of the cosmos, for the great cosmic rhythms (seasons, days, nights) also show us resurrection. The 

mystery of the inexhaustible appearance of life was bound up with the rhythmical renewal of the 

cosmos. The capacity for endless regeneration was symbolically expressed by the life of a tree. 

These primordial revelations of the sacred in the cosmos take place in the most distant past of 

humanity; innovations later introduced by history have not had the power to abolish them.6 
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1. Eliade, Mircea. The Sacred and the Profane: The Nature of Religion. (New York: Harcourt Brace & 

Company, 1959), 24. 

2. Eliade, 55. 

3. Eliade, 71. 

4. Eliade, 55 

5. Eliade, 135. 

6. Eliade, 138. 
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The discussion of the relation of religious man to nature leads to the conclusion that for 

religious man, the world was not an inert thing without purpose or significance. The existence of the 

world itself meant something or "said" something. For religious man, the cosmos lived and spoke; the 

cosmos was created by the gods and, through the cosmos, the gods showed themselves to humanity. 

Again from the perspective of religious man of archaic societies, life was homologized to 

cosmic life; for example, woman was assimilated to the soil, marriage the union of heaven and earth. 

Life was an open existence, not confined to man's mode of being, where cosmic symbolism added new 

value to an object or action, without affecting their peculiar and immediate values: 

The Hindu who, embracing his wife, declares that she is Earth and he Heaven is at the 
same time fully conscious of his humanity and hers. The Austroasiatic cultivator who 
uses the same word, lak to designate phallus and spade and, like so man other agricul
turalists, assimilates seed to the semen virile knows perfectly well that his spade is an 
instrument that he made and that in tilling his field he performs agricultural work involving 
knowledge of a certain number of techniques.1 

In the discussion of sacred space it was shown that religious man desired to dwell at the 

center, where there was the possibility of communicating with the gods. His dwelling was a microcosm; 

and so, too, was his body. Man inhabited the body in the same way that he inhabited a house or the 

cosmos that he had himself created. The spinal column was assimilated to the axis mundi, and the 

navel or heart the Center of the World. Inhabited territory, temple, house, and body were all a cosmos. 

Every fixed abode in which one had settled was equivalent to an existential situation that one had 

assumed. 
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To the religious, whatever the historical context, the sacred is an absolute reality which 

transcends this world but manifests itself in this world; this manifestation sanctifies the world and 

makes it real. For the religious, this concept of the sacred has remained unchanged for centuries, 

despite the evolution of various cultures. 

Humanity participates in the real by imitating the behaviour of the divine in reactualizing 

sacred history. This behaviour can be distinguished from non-religious man: 

The non-religious man refuses transcendence, accepts the relativity of "reality", and may 
even come to doubt the meaning of existence...it is only in the modern societies of the 
West that non-religious man has developed fully. Modern nonreligious man assumes a 
new existential situation; he regards himself solely as the subject and agent of history, 
and he refuses all appeal to transcendence. In other words, he accepts no model for 
humanity outside the human condition as it can be seen in the various historical situa
tions. Man makes himself, and he only makes himself completely in proportion as he 
desacralizes himself and the world. The sacred is the prime obstacle to his freedom. He 
will become himself only when he is totally demysticized.2 

1. Eliade, Mircea. The Sacred and the Profane: The Nature of Religion. (New York: Harcourt Brace & 

Company, 1959), 167. 

2. Eliade, 203. 
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Zoning Figure Ground Study Traffic Routes 
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