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Trandator’s Foreword

THE APPEARANCE of this small book in 1949 created an unusually
large academic controversy in the renowned Department of Egyp-
tology of the College de France, Paris. An "amateur" Egyptologist
(as the scholars must have labeled Schwaller de Lubicz) had
presented an entirely new and radical approach for the considera-
tion of Egyptologists, archaeologists, and historians in general, an
approach that might have been ignored completely had it not been
developed with such a great amount of forceful, detailed research,
and had it not won over the complete acceptance and enthusiasm
of several of the leading Egyptologists and archaeologists of that
time, including Alexandre Varille and C.H. Robichon. We shal not
go into the intriguing way in which the academic establishment cir-
cumvented a confrontation with the challenge posed by Le Temple
dans I'Homme; nor shall we examine how they attempted to dismiss
this work through the well-known academic tactic of intentional
silence. Instead, let us use these few pages to introduce this rela-
tively little known author, then to see what might be some of the
major themes contained in the "New Egyptology" that Schwaller
de Lubicz’s work opens before us.

It is true that Schwaller de Lubicz was not a qualified Egyp-
tologist by academic standards. Instead of first spending years in
the Egyptological libraries of Europe, he, upon his first visit to
Egypt, took up residence together with his family* in asmall hotel

1 His wife, Isha Schwaller de Lubicz, a specialist in Egyptian hieroglyphic language, later wrote a
two-volume novel depicting life in ancient Egypt through the eyes of a young man who attains the
level of temple initiation. In Her-Bak Chirk Pea (Inner Traditions. 1979) and Her-Bak: The
Living Face of Ancient Egypt (Inner Traditions. 1978) she utilizes philosophic inspiration and
research material from her husband’s work. His stepdaughter Lucie Lamy carried out the
exacting survey of the entire temple.



very near the Temple of Luxor, and there he remained For more
than fifteen years of intense, uninterrupted study of this great
monument of the Eighteenth Dynasty of pharaonic Egypt.
Schwaller de Lubicz was already a mature man by the time he
arrived in Egypt. Let us therefore review briefly his earlier years.?

At about eighteen years of age. Rene Schwaller left his home in
Alsace, after having completed an apprenticeship with his father in
pharmaceutical chemistry, and went to Paris with the clearly
formulated intention of "learning the true nature of substance." In
addition to studying modern chemistry and physics, at this young
age he began reading every alchemical text he could find, those of
the thirteenth and fourteenth centuries as well as sixteenth-century
Rosicrucian texts and the more familiar works of Paracelsus and
Raymond Lull. For a period he became interested in painting and
was a student of Matisse, but his man role among his contem-
poraries was that of a philosopher of nature; thus, he influenced
many artists in Paris a that time, such as Arp, Leger, and
especialy Prince O.V. de Lubicz Milosz, the Lithuanian mystic
poet and statesman, who in 1919 conferred his family title on
Schwaller as a means of expressing his admiration and gratitude.

He served in the armed forces as a chemist during the First
World War, and at the close of the war he published a journal,
L’ Affranchi, followed by Le Veilleur, both dedicated to socia reform
in the difficult task of implementing peace.

During the course of his persona development, he received the
name of "Aor," signifying "Light of the Higher Mind." He is said
to have continued his alchemical research during this period, and
later, while living among and guiding a contemplative community
of students, scholars, artists, and craftsmen who had gathered
around him at. St. Moritz in the Swiss Alps, he produced
alchemical glass with reds and blues thought to compare with the
stained glass of Chartres Cathedral, a feat no other chemist has
been able to accomplish in the six hundred years since the
cathedrals were constructed. It was during the years at St. Moritz
that his philosophic and scientific vison coalesced around an
understanding of the universal laws of harmony.

2 For a more complete biographical account, see AOR, Sa vie, Son oeuvre by Isha
Schwaller de Lubicz (Paris: La Colombe, 1963), and Serpent in the Sky: A Study of
the Work of Schwaller de Lubicz by J. A. West (New Y ork: Harper & Row, 1978).
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Thus, it might be said that Schwaller de Lubicz's preparation for
Egypt was that of a philosopher, in the sense that his entire life
congtituted an intense philosophica inquiry. His unique and
intuitive way of seeing, in combination with a technical and scien-
tific education, gave him his extraordinary insight into the values
and objectives motivating ancient science and theology.

In Schwaller de Lubicz's scrupulous examination of the an and
architecture of the Temple of Luxor, at least two concurrent levels
are being developed at any given point. One is the study of Egypt
as a civilization that existed in a factual geographic place and time
(including its people, mythology, social forms, its chronological
unfolding, its monuments and artifacts), but this level is only a
backdrop, or support, for another Egypt which might be defined as
a "quality of intelligence” This is Egypt as an evocation of a par-
ticular utilization and expression of a universal power of higher
intellection. This Egypt is outside of chronological considerations; it
is, rather, both an ever present and a recurring possibility of con-
sciousness. In his approach to Egypt, Schwaller de Lubicz stresses
the view that in order to comprehend the significance of a
heightened phase among man's varied historical expressions, we
need to impose on ourselves the discipline of attempting to enter
into the mentality of the people and the spirit of the time. To do so
would mean more than just learning the language and symbols of
the period under study; we must also awaken in ourselves a living
inner rapport with the material being researched and identify with
it in a potentially self-transforming manner. Of course, this idea
can never be fully attained, as our present consciousness is
inevitably with us, but, on the other hand, by continuing to sift all
of history through our present rationalized, individualized psy-
chologica mentality, we distort beyond recognition the content and
meaning of the past. This distortion often occurs when we try to
interpret the great mythological cultures of Egypt or Vedic India in
particular; we tend to lose sight of the fact that these cultures were
expressing a different mentality, and values, from ours and that
they had a completely different understanding of the goa and pur-
pose of life. As a result, in al of their science, art, and knowledge
these cultures used distinct modes and methods of symbolization.
Schwaller de Lubicz found it necessary to inquire into the nature of



symbolization itself in order even to arrive at an understanding of
what a heiroglyph is. This he carried out in two small books, Propos
sur Esoterisme el Symbole (Esotericism and Symbol) and Symbole et
Symbolique (The Symbol and the Symbolic), English trandations of
which are forthcoming from Autumn Press.

That these ancient peoples thought differently than we do and

that we must understand this difference if we are to study them
properly seems obvious, but an example will show ho w difficult it
is to put this idea into practice. Schwaller de Lubicz explains in Le
Temple de I'Homme (Caracteres, 1957) that in the arcient temple
civilization of Egypt, numbers, our most ancient form of symboal,
did not simply designate quantities but instead were considered to
be concrete definitions of energetic formative principles of nature.
The Egyptians called these energetic principles Neters, a word
which is conventionally rendered as "gods."
“In considering the esoteric meaning of Number, we must
avoid the following mistakee Two is not One and One; it
is not a composite. It is the multiplying Work; it is the
notion of the plus in relation to the minus; it is a new
Unity; it is sexudity; it is the origin of Nature. Physis, the
Neter Two. It is the Culmination (the separating moment
of the full moon, for example); it is the line, the stick,
movement, the way, Wotan, Odin, the Meter Thoth, Mer-
cury, Spirit."
Also, when the ancients considered the process of mathematical
multiplication, their mode of calculation had a direct relationship
with natural life processes as well as metaphysical ones. Schwaller
de Lubicz caled this mode the "principle of the crossing" (interest-
ingly, we today continue to symbolize multiplication with the sign of a
cross. X). This crossing was not a sterile, mental, numerical manip-
ulation but a symbol for the process by which things enter into
corporeal existence. All birth into nature requires a crossing of oppo-
sites. It can be the crossing of vertical and horizontal lines, which give
birth to the square, the first measurable surface; or male and female,
giving birth to a new individual; or warp and weft, creating a fabric;
or light, and darkness, giving birth to tangible forms;, or matter and
spirit, giving birth to life itself. Thus the vita linking up of the mental
abstraction of calculation with its counterpart in natural phenomena
gave the ancient mathematician a living and philosophic basis for his
science.
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Similarly, these ancienl peoples did not use words as we do, that
is, as symbols or sounds linked together, which have fixed,
memorized associations and which we compose in sequentia
patterns within the mind. For them words were of a musica
nature; or, more precisely, speaking was a process of generating
sonar fields establishing an immediate vibratory identity with the
essential principle that underlies any object or form. The pharaonic
intelligence that Schwaller de Lubicz reveals to us was not the
visualizing, analytical mentality we know but a sonar-intuitional
mode. In the Egyptian temple, wrote Caspar Maspero, the human voice is
the instrument par excellence of the
priest and the enchanter. It is the voice which seeks afar
the Invisibles summoned and makes the necessary objects
into a readlity. . . . But as every one (of the tones) has its
particular force, great care must be taken not to change
their order o to substitute one for the other?
Clearly, this approach to Egyptology demands a qualitative
change on our part if we are to enter into the pharaonic spirit. And
this change in our thinking may offer us perspective not only on the
vastly different intelligence of the past but on the limitations and
excesses of our present intellect as well.

This meticulous meditation on the stones and statuary of Luxor
aso raises far-reaching questions on the function and nature of
history itself. In particular we begin to see that Egypt may have left
us some essential keys to help us find our way toward an integra-
tion of things metaphysical (spirit), mathematical (mental, scien-
tific), musical (vibrational, living) and physiologica (physical or
material). As a civilization, Egypt certainly holds up to us a model
of this reintegrated expression of the various planes and parts of
our individua natures and of the cosmic life of our universe, and
thus may prove of greater value in the spiritual crisis now con-
fronting us than the religions of transcendence adapted from
various ancient Eastern cultures. Egypt was not of the lineage that
advocates transcendence and denial of material existence; it taught,
rather, transformation. The ancient name for Egypt was "Kemi,"
meaning "Black Earth," the field of vita transformation; the
Arabs, Schwaller de Lubicz pointsout, caled Egypt "Al-Kemi."

3As quoted in Henry George Farmer, "The Music of Ancient Egypt," The New
Oxford History of Music (London, Oxford University Press, 1957) p. 259.
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Thus we find in its very name that age-old, universal doctrine so
often disguised in symbols and parables. This doctrine encompasses
a vison of the principle of matter as a field of existence responsive
to and capable of being transformed by spiritual influences brought
about through the evolution of embodied and individualized con-
sciousness. The West today could benefit from a philosophy of
spiritual depth that does not suppress, diminish, or deny our intel-
lectual and materia nature but rather fulfills our commitment, to
the meaningfulness of human life and this material expression of
the universe.

This lost alchemy, the pursuit, of which extends back to its flow-
ering in ancient Egypt, can be seen as the hidden esoteric roots of
both civilization and individuals throughout recorded time. It is this
same achemy which is a the core of the vison of the
anthropocosm of Man as being and containing within  himself the
entire universe. This vision, which is introduced by Schwaller de
Lubicz in these pages and expanded and brought to life in his
major work, The Temple of Man, leaves us with a single, enduring
message: the inevitable resurrection of the spiritual essence which
has involved itself in matter in the form of organic creative energy.
This resurrection depends upon the transformation of the material
universe or to express the idea more as Egypt left it imprinted in
the stones of Luxor: the birth of divine man (symbolized by the
pharach) depends upon the transformation of the universal mother
(materia prima). This transformation was considered the sole cosmic
goa. Every human birth participates in this achemy, either in an
awakened manner through the intentional perfecting and expres-
sion of one's higher nature, or unawakened, through the tumult
and suffering of karmic experience leading eventually to a spiritual
self-awareness, the temple in man. The intensification and height-
ening of human consciousness was believed to cause biologica and
even cellular changes in the physical body of the initiate. This
divinization of the individual body, on the microcosmic level, com-
prised the goal and purpose of the evolution of human conscious-
nessin general.

Within the Temple of Egypt, psycho-spiritual growth was wed-
ded to precise intellectua and physiological disciplines which
acted to accelerate the influence and transformative effects of spirit
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over matter. With Egyptian alchemy we arc considering, then, a
science in the highest sense of the word, and one very different from
our own. It was science directed toward the embodiment of
spiritual  knowledge, toward the internalization and corporeal
expression of intellectual and spiritual powers, rather than the
mechanistic utilization of knowledge-power for the exploitation and
manipulation of the earthly environment.

The Temple was the pinnacle of the collective life, ever guiding
the energy of the long-lived civilization of the Nile Valey toward
the gestation of a divine humanity out of the transitory human

form.
ROBERT LAWLOR
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Preface

THE PURPOSE of this book is to present indisputable evidence that
a symbolic directive was operative in the architecture of the Temple
of Luxor.

I will examine esoteric symbolism and its significance in ancient
Egypt in greater depth in a future book, the outline for which can
already be established on the basis of a weath of. documentation.
This material now alows us to affirm that what is true for the
Temple of Luxor is aso true for other monuments from all the
Egyptian dynasties, the symbolism evidently having been adapted
to the particular consecration of an edifice and to the nature of the
place where it was erected.

The findings presented here are the fruit of eight years of unin-

terrupted work carried out by Lucie Lamy, consisting of very
precise surveys of the present layout and the basreliefs of the Tem-
ple of Luxor, and the notation of the measurements. Clement
Robichon, architect and head of field work operations of the French
Ingtitute of Oriental Archaeology, was responsible for triangulation
and for checking all the plans.
Triangulation was carried out by means of a Saharan-type Morin
Tacheometer with a 14-centimeter base plate.
Understandably, | feel moved, a the beginning of this work, to
thank Egypt warmly for the hospitality it has shown me. In addi-
tion, the Department of Antiquities has been very helpful and
understanding throughout.

For a history of the excavations of the Temple of Luxor, the
reader is referred to G. Daressy’s "Notice Explicaive des Ruines
du Temple de Luxor" published in 1893.

A study of detail is required almost uniformly. For this reason,
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we have established a new method of surveying by means of mak-
ing precise drawings, with an exact notation of the outlines of the
tableaux (the various "registers' or drata of images found on the
walls of Egyptian monuments) the figures, and their main acces
sories. All these data are included in the drawings in their correct
proportions; complete records of their measurements are aso
provided.

Each drawing of an entire section, once recorded on microfilm,
can be projected, thus enabling the exact correlation of separately
drawn or carefully photographed texts or figure details with the
whole.

Applying this method, a trained team of five or six people,
guided by the principles | shall set forth in this book, could survey
the architecture and decoration of a temple such as that of Euxor
in six months atask that took us eight years.
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| ntroduction

EXCAVATIONS and philological studies supply the Egyptologist
with abundant material for a knowledge of (he life, beliefs, and
theology of ancient Egypt. An encyclopaedic amount of work is
available to the researcher. Nevertheless, Pharaonic Egypt remains
unknown in terms of its true science, its contingent psycho-spiritual
knowledge, and its philosophical mentality.

The funerary texts develop the myth transcribed into images, but
it has not been possible to trandate the deeper meaning of these
images into comprehensible language. The philosophical connection
of the accumulated data is lacking. One tends to seek in ancient
Egypt, as well as in Babylon and other traditions of the past, what
might be called a rational expression of esotericism. This is an
error that arises from the pregjudice that there is no esotericism, or
that there exists an intent to conceal a certain knowledge.

However, simple reasoning shows us that, for example, if the
Gospels were written to teach the way of Truth and to show us
what this Truth consists of. then the form of parables and enig-
matic phrases chosen for this revelation would be nonsensical if its
purpose were to concea this Truth. The purpose of these parables
and enigmatical phrases is not to hide anything from "he who has
eyes to see and ears to hear,” according to the evangelical formula.
The purpose is to select those who developed the necessary under-
standing and who are for this reason worthy of these "secrets'
(that is to say. they will not misuse them for selfish motives). There
was never any intent to conceal, from those thus prepared, any of
the wisdom transmitted by texts, traditions, or monuments. The
enigma does not lie in the thing itself but is the result of our under-
standing, our faculties, and our intelligence, which arc not attuned

16



to the mentality according to which the idea was expressed, and it
isjust thisthat our present education prevents us from admitting.

However, there is a type of education thatusing th e vita
organs in which the nervous flux is transformed as well as the
centers (or "nodes') of this flux can awaken "consc iousness' of
states that precede and transcend material forms. The West has no
terminology for this science, and thus we must have recourse to the
oriental languages. But the words alone are useless without the
concepts. Ancient Egypt is in fact one of the major sources of these
sciences. however, a true vocabulary of the Pharaonic language or
even a provisional onewill never be possible unles s attention is
given to those questions which we define as psycho-spiritual. The
Egyptian symbolism can guide us in this regard and show us mean-
ings other than the common meanings currently accepted for a
great many words. In this way. the meaning of many texts will
become clear.

Rationalism is based on the data provided by the senses, and the
senses perceive only a meager part of what is. Thus, through
rationalism aone we can know only what is encountered through
the senses, what is ponderable, quantitative. Yet mathematics have
demonstrated the existence of elements that fal outside the
physical; we must take this into account, and if rationalism brings
us up against an impenetrable wall, in so doing it in fact teaches us
that it has its limits and that we should seek another means of
knowledge.

We express ourselves in a conventional language, and the dic-
tionary defines and limits the meaning of each word. Therefore, we
can understand nothing beyond what the dictionary knows. We
write with conventional aphabetic signs that in themselves express
only sounds; thus our alphabet is merely a mechanica means for
composing the words in the dictionary and transmitting the
thoughts they encompass. It may be said that the combinations of
these letters are almost infinite: true, but the number of words is
limited by notions aready acquired. Thought can aso examine
observed phenomena and seek the causes. . . . Certainly it can, but
as soon as it approaches the metaphysical, it can no longer find in
our languages and forms of writing the means of expressing itself:
abstract ideas, formulated in words for which we lack the concepts,
are objectified and lose their significance.
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It follows from these observations that either there exists only a
concrete world perceptible to the senses, or we lack a faculty that
would enable us to grasp the abstract, without having to concretize
through the imagination. The process is ingrained in us, in accor-
dance with a mode that aways leads toward the quantitative
definition. Thisisthe inverse of the Egyptian mentality.

If an unknown phenomenon appears, it is already the concreti-
zation of a cause that was abstract for us. Instead of searching out
the nature of this cause, we obey our reductionist tendency and
restrict both cause and phenomenon to the realm of the mechanical
mentality. We investigate nothing deeply; we pull everything down
to our own limits. However, a simple image proves to us that there
is a way we can express ourselves without limiting a notion to a
defined form, and transcribe our thought without imposing our own
mentality on those who will read this image. We have gotten into
the habit of reducing everything in Time and Space: this is the
rational habit. An image, on the other hand, gives access to a world
of qualities and functions. For instance, if we say "a man walks,”’
we see a man walking, but we sec him in a limited way: we imagine
only the fact of moving or walking. We can then place that fact in
the past, present, or future and all the gradations of these tenses:
we situate this movement in Time and Space. If, on the other hand,
we see an image that represents a man walking (or simply lines
depicting a man) we no longer imagine him, we no longer situate
him; he is there, it is the function that interests us, and the quality
of that function. We can then paint this man green: it will no
longer be solely the function of walking with one's legs that is
evoked this movement could aso signify vegetation or growth. But
to our reason, waking and growing are two different functions,
while in redlity there is an abstract connection between them: it is
movement outside consideration of Time, or pathway, or specific
direction.

If we wish to define this movement, we immediately reduce it in
Time and Space, whereas there is no further need to define the feel-
ing of motion (whether walking or growing); the imagethe
symbol acts as definition, and we can in fact exper ience this con-
dition (unconsciously become one with it, without any reasoning)
just as any child would looking at pictures.

18



Thus, the representationthe symbol is our only tru e means of
transmitting an esoteric meaning, which, in aphabetic writing, we
have to seek in parable, or, possibly metaphor or alegory. The
Chinese mentality is characteristic of this transcribed symbolic
mentality: the idea is circumscribed but not named. Something of
this mentality, which we encounter in the Egypt of the pharaohs,
has remained among the peoples of the Middle East: the indirect
guestion and answer.

Symbolic representation and imagistic writing are the pure
hieratic forms of esoteric expression. Through symbolism, and
through it alone can we read the thought of the Ancients. It is only
through the symbolical that we will be able to coordinate the
known elements of this great civilization and that the writing may
take on its true meaning.

With regard to this mode of expression, | shall quote Ampere,
Essai sur la Philosophic des Sciences (vol. 2, pp. 103-104):

"These rites, these dogmas, often conceal ideas once
reserved for a smal number of initiatess and the secret of
these ideas, though buried with them, can be redis
covered by those who sudy in depth al the types of
teachings remaining of the ancient belief's and the
ceremonies they prescribed. Hence, a science, given the
name of ’'the Symbolic’ (the name | shal retain for it),
proposes to uncover what was hidden behind such diverse
emblems.”

| shall explain more precisely what | mean by the word symbol in
the chapter on "Definitions' and in the "Summary of Principles."

We aso see in the symbol the only means of making a connec-
tion between the "oriental" mentality and the "occidental” men-
tality, according to the basic distinction currently accepted. But
pharaonic Egypt which is, in my opinion, the man s ource of
Mediterranean civilizationis in some ways closer t o us than is the
Orient. Its mentality is positive, and its expression is symbolic, to con-
vey a form of esotericism that does not differ from the others, since
Wisdom cannot vary if it isreal.

This symbolic aspect has been completely neglected in Egyp-
tology. It is the proof of its existence, and of the directive stemming
from it in the pharaonic expression, that | find and present with
the Temple of Luxor.



The strangely irregular plan of this temple prompted me to
investigate the causes of these irregularities. Since this architec-
tural conception was executed in several phases along the temple's
longitudinal axis, hitherto the simple explanation of attributing
utilitarian purposes to successive builders has been adopted. In my
opinion, only more profound reasons could have inspired these
extraordinary constructions, which certainly, on account of the very
effort required, could not have been consecrated to inconsequential
ideas. Many positive proofs and experiments now confirm the
correctness of this way of thinking.

Obviously, no one would build such monuments, and in such
great numbers, over thousands of years, for uncultivated peasants.
This work is of necessity that of an elite, and, even more remark-
ably, an elite that never ceased to renew itself, an elite that seems
to have been uniquely endowed with a weath of scientific knowl-
edge, including an understanding of the laws of Life.

What, then, was this inexhaustible source, and what means so
powerful and so stable assured such continuity?

We are dealing here, not with an evolution of science, but rather,
on the contrary, with an immutable basis: for the existence of a
language and a form of writing that were aready complete from
the time of the earliest dynasties of the historical period seems to
confirm this. What we sec is not the beginnings of research, but the
application of a Knowledge already possessed.

*

First of all, our team set out to survey the genera plan of the
temple, then all its details with the greatest precision possible
without concerning ourselves with an explanation of the 1,001
irregularities observed. | shall explain the outcome of this work in
the following pages.

The first important thing, affording the true explanation of al
the idiosyncrasies, was the discovery of axes drawn on the platform
of the covered temple. Aside from the axes drawn on the ground in
the sanctuary of the barque, it was of course indispensable to have
an original median axis, on which aninitial general plan could be

20



based. This axis is marked under the platform, and at any rate it is
obvious.

The study of these axes shows that each correspond to a pur-
pose: each axis is a theme that rules the direction of the construc-
tions related to it. In fact, each wall was built in relation to one or
another of these three axes, with no regard for the obvious disorder
that could ensue. Thus we have here a discovery that is extremely
important for studying the architecture of the temples and for
deciphering the meaning of the pictures and texts traced on their
walls. We are deding here with an orientation that is spatia as
well asideological.

This concerns the architectural basis, which happens to be
indissolubly linked with the governing idea expressed in the dedica-
tion of this temple. We then looked for what could be the charac-
teristic symbol of this consecration, a symbol that should conform
to the dedication.

We began by finding it in the strange paving of the covered tem-
ple. This paving in fact makes no sense if it does not have a pur-
pose. The paving stonesnone of which is cut in a ¢ urveare
sometimes placed to give the effect of curves their apparent dis-
order curiously resembles a Byzantine mosaic from which the colors
have been removed. They contain several shapes that attract the
attention:; for instance, the curve of an eye outlined by large blocks;
the shape of an ear, as well as the channel of the trachea, outlined
by a series of juxtaposed dlabs. We find in room 20 a basrelief
representing the same face as that formed by the elements of the
paving. Obviously, this would not afford a definite conclusion; but
the canon proportions of the profile and the head, and of the head
in relation to the body, are present. Here the Golden Number
comes to our aid. It controls all vegetable and anima growth. The
following pages arc based on these explanations.

The outline of a human skeletontraced according to  anthropo-
metricall methods and very carefully constructed, bone by bone
was superimposed on the general plan of the temple. The head (full
face for the skeleton) is located exactly in the sanctuaries of the
covered temple; the sanctuary of the barque of Amun is in the oral
cavity; the clavicles are marked by walls; the chest is located in the
first hypostyle of the covered temple and ends with thetemple’'s
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Fig. 1. General plan of the Temple of Luxor; survey completed in 1948.
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Fig. 2. Projection of the plan of the Temple of Luxor on a human skeleton.
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platform. The abdomen is represented by the peristyle court, and
the pubis is located exactly at the door separating this peristyle
from the colonnade of Amun. This marvelous colonnade is, in fact,
dedicated to the femurs, the thighs, the knees are at the site of the
gate in front of which sit the two colossi, marking the entrance to
this colonnade. The tibias are in the court of Ramses, framed by
the colossi, whose legs (tibias) are particularly pronounced. The lit-
tle toe of our skeleton falls exactly at the northwest angle of the
pylon. One might be tempted to think this skeleton had been con-
structed to be superimposed on the temple. But any skeleton, as
long as it is harmonious (like the one represented here) can be pro-
jected thus on the plan of the temple and will coincide with it.
Moreover, al the proportions of the skeleton may be checked
against the actual measurements of the temple.

For my report, it was necessary to have recourse to the Egyptian
canon; | have in this regard devoted a chapter to a subject that has
never been dealt with until nowthe importance the  Ancients
accorded the crown of the skull (cava).

This crown of the skull, marked off in Egyptian figuration by a
headband, a diadem, a headdress or crownis a verit able revela
tion with regard to psycho-spiritual knowledge of the Ancients.
This is made clear by the placement of the principal organs of the
Intellect and of al the control mechanisms of life in the various
sanctuaries, whose figurations, texts, and architecture specify their
purpose.

The Temple of Luxor is indisputably devoted to the Human
Microcosm. This consecration is not merely a simple attribution:
the entire temple becomes a book explaining the secret functions of
the organs and nerve centers. | have had to limit myself here solely
to demonstrating the symbolism that directs the temple's architec-
ture, without entering into a study of this magnificent, book: my
am is to draw the attention of those who are interested and to
place archaeologists on the adert. If it were to adopt this point of
view, Egyptology would no longer be a sterile science.

| have inserted a chapter giving the general ideas of a philosophy
of Measuresnot that they enter in as a proof of sy mbolism, but
because it is Measure that enabled me to discover the method of
applying the symbolic. It is also the purpose of this explanation to
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indicate the mentality of the Master Builders and the ancient Egyp-
tians in general. This study of Measures has aso shown us
evidence of their astronomical science (I have numerous proofs of
this and shall have occasion to discuss it at greater length else-
where) as well as their undeniable knowledge of geodesy.

If, in my report, each chapter is presented as an isand connected
to the others only by a governing line of thought, this too corres-
ponds to the pharaonic mentality.

The subject under discussion is so vast that | had the choice of
writing a lengthy book which would have greatly del ayed
publicationor a very concise outline rendered inte lligible by com-
plementary figures and diagrams.

All the data relating to my thesis have been checked rigorously
and may be verified at the site.

The mentality that directs methat | attempt to con vey will of
course be opposed by the rationalism that dominates modern
thought. | am concerned with discovering the thought of the
ancients, and | feel that in the investigation of Causes there are
three possible ways: rationalism, framed and limited by matter;
pure faith, which is a perfect way. as long as this faith is absolute
and al philosophical speculation is eliminated; and third, the
philosophical way, but this leads nowhere unless the means
employed are adapted to the goal. These are the means that
ancient Egypt teaches us through its mentality and symbolism.

To conclude, | shall again draw Egyptologists attention to the
two methods of inscription that. 1 call transposition and transparency.
These congtitute a new and very important key for the study of
texts and figurations. It is necessary to note that there is, in trans-
position and transparency, no intent to conceal a teaching; on the
contrary, their purpose is to explain vita functions symbolicaly.
Thus a naos (a proportional and decorated shrine intended to hold
a sacred object), a barque (a god's ceremonial boaf), a linen chest
are not simply cult items or objects for daily use; they aso repre-
sent organs and functions of life, man being taken as the summa-
tion of all the possibilities immanent in the Universe, However, the
Egyptians apparently considered the organs of the human body
images of the divine universal organismtoo sacred to be used
directly as symbols; for the types most specifically representative of
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the development of the organs were chosen from among the animal
and vegetable kingdoms. In fact, an animal or a plant, as the type
of a given organism or a given function, is fully characterigtic, in its
entire way of life, of the rhythm of this organ or this function.

Moreover, this opens to us the possibility of a vital classification
of fauna and flora, each species or type becoming a stage of the
genesis of which man, as supreme creature, is the summation, the
Temple of Universal Life.
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Definitions

IN ORDER that no confusion remain in the determination of my
concepts, | shall begin by defining some of the words used in this
work.

The terms "cerebral consciousness' and "'cerebral intelligence”
plus the adjective "vita" defining vital function, vital logic, etc.
are used in aspecial new sense.

CONSCIOUSNESS If a Cause-Origin of the Universe is  admitted, it is
of necessity unique. However, if reason imposes on us the idea of
an indivisible, i.e.. quantity-less, unity, the idea of this unity eludes
our point of view as creatures forming part of this Universe, a con-
sequence of the unique Cause.

This unity exists for us only if comparison is possible; but com-
parison signifies consciousness and duality. Thus, creation is
accomplished entirely between the numbers One and Two; and
duality is the basic characteristic of the created Universe. This
duality is the principle of sexuality. Duality implies comparison
with a series of phenomena which produce cerebral consciousness.
Unity creates by "looking at itself"; it is the fallen angel of the
Judeo-Chrigtian tradition and aso the Adamic error in the Genesis
of Moses. We may call this Unity God or Unpolarized Energy, in
that this Unity is indivisble, and God, the Creator or Polarized
Energy, insofar asit is Unity conscious of itself.

Therefore, the Universe is only consciousness and presents only an
evolution of consciousness, from beginning to end, which isthe return
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to iis Cause.! The aim of every “initiatory" religion is to teach the
way that leads to this the ultimate merging.

Cerebral consciousness, which is peculiar to the anima kingdom
and the human animal, requires the faculty of registering notions
that are only acts of comparison, and this faculty is located in the
cerebral cortex and the double cerebral |obes.

On the other hand, understanding Intellect or Reaso n’is the
faculty of synthesis in the coordination of ideas and is functionally-
centered in the pituitasy and pinea bodies (hypophysis and
epiphysis). This is what the ancients called the "intelligence of the
heart," because its impulse is manifested through the solar plexus
(the sympathetic nerve), the emotive center, and its direct physical
reactions upon the heart.

LIFE Various definitions have been given for the te rm "life" the
best of which seems to me to be "the faculty of assimilating a food
and transmuting it in the nature of the living being." Any ger-
minating seed or any seed capable of germinatingis a cause or
impulse of life; and gestation is life. But when the living being,
whether vegetable or animal, achieves its aim, which is a new seed,
its organism deteriorates in that it is a complex generating the seed
(male) or gestating the being (female); but death does not
extinguish all life in the component parts of this individua. Putre-
faction makes from them new lives, animal or vegetable. To be
sure, it is always a matter of assimilation, but to another rhythm,
with another character.

This definition is philosophically true; but | propose another one,
which applied to everything, including minerasis more correct
because it is more genera: "Life is the faculty of reaction." Everything
in the Universe tends toward inertia, or absence of reaction. The
proof of this inertia, which thermodynamics seeks in "absolute
zero," has never been given, nor will it ever be, because absolute
inertia can only be attained through the cessation of the formed

'Evolution of an "innate consciousness' toward psychological  consciousness,
which is "consciousness of the innate consciousness," the first stage toward a con-
sciousness freed from physical contingencies.

Higher reason and Saint Thomas's Intellectus.
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matter or "thing." This would be the moment the thing ceased to exist.

Everything "existing" is capable of reaction, insofar as it has
"weight," that is, fixed or specific energy.

The vital phenomenon is the faculty of reacting, and to manifest
itself this reaction requires a resistance of the same nature as the
action.

Thus, the living stomach produces the juices necessary for diges-
tion, because of the signal (or resistance) of the thing to be
digested, in exactly the same way the anvil (resistance) produces
reaction, or suppression of weight (elasticity), in the hammer (ac-
tivity) that strikes it. Whether in the field of chemistry, biology, or
mechanics, the Law remains the same: there has to be an action, a
resistance of the same nature, and the reaction or effect. The whole is
the vital phenomenon.

| draw a parald with "vita logic' and "cerebra" or "equa
tiona" that is to say, syllogigtic"logic." The la tter is simple
mechanical logic, quantitative logic; the comparison of two ele-
ments defines a third, which is a quantitative equation.

On the other hand, vital logic is purely functional and quantita-
tively unforeseeable, because of the multitude of elements that can
enter into the elaboration of the result, since here it is a question of
gestation. Vital logic applies to the reactive or vital function. It has
its exact law, which is the law of genesis, the supreme natural expres-
sion of which is given by the phases of the embryonic and fetal
genesis of man.®

3A few medical quotations from La Medecine Morpholog ique by A. Thooris
(Paris:
G. Doin, 1937), p.72-73 will explain my point of vi ew. They rdate dso to the
basis of the subject treated in the following pages.
"Geoffroy Saint Hilaire was the first to show that human skulls have,
a a given moment in their development, a number of points of ossifica-
tion equal to the number of pieces shown by the skulls of fish. . . .
Before achieving its complete development, the fetus passes through a
scries of forms that recal find forms of less perfect animals.
"Serres generalizes the analogy: 'The transitory agects of a higher
anima, in the course of its development, reproduce the permanent
aspects of the organ among adults deemed lower.’
"Algassiz goes further still . . . ' Primitive animds are prophetic images
of present embryos, which are like miniatures of them. ..
And, later: "If | find in an embryo, at a certain stage in its develop-
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SYMBOL AND SYMBOLISM The meaning currently accepted for
the word symbol always implies a conventional nature. A figure or a
sign represents, by analogy or convention, a given idea.

To conform with the true meaning of the symbol in ancient
Egypt, we ought to use the Egyptian term Medu-Neteru, the Greek
trandation of which, "heiroglyphs,” distorts the Egyptian meaning.
Medu-Neteru are the Neters, or the principles conveyed by a sign.

To me, the word symbol signifies the thing itself or the materi-
alized idea that it evokes; it does not represent the idea by analogy
aone.

There is a redity (that is to say, a cause with an ineluctable
effect) in the Medu-Neters or symbolsas in the Chr istian image of
the Cross, the statue of the Holy Virgin, the gestures and words of
the Sacrament of the Mass, in the life or legend of the Saint from
whom the religion takesits name.

Every image, however primitive it may be, leaves its mark. It
evokes a memory, and only that which one has known or lived can
be remembered. One puts into the image this "something" of
oneself. The image then no longer represents this memory; it is the
memory that is transplanted in the image.

In this sense, even the conventional symbol becomes "real" like
an officer's badge of rank, a "symbolic" sword, the robes of high
office.

It is certainly not the habit that makes the monk; but oblige the
monk to wear secular clothing and something in his attitude will
change, and thereby something in hisinner disposition.

In every instance the symbol even if it be chosen t otaly
arbitrarily makes its mark, because of necessity it evokes a complex
of thoughts that are projected into it; and it is this projection that
then confronts us.

This manner of conceiving the symbol opens the door to a theme
that would require lengthy development.

When | use the word symbol, for lack of another, more precise
word. | am thinking of the natural symbol, and of the figuration
that is the Idea projected into the thing represented.

merit, an organ that it no longer shows in its adult stage, | must find
this organ in an adult lower anima whose development was arrested at
the stage considered embryonic.’"
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Inversely, in the pharaonic sense, the natural thing or being is
none other than the materiaization of the ldea of which it is the
symbol. The bird living in the air has an aerid nature; through its
habits (life, nourishment, method of hunting, affinities and
emnities. character, mode of assimilation, etc.), it becomes the
incarnation of a function, of a stage in the universa genesis, and
finally, of an Idea. Thus every natural thing is the incarnation of a
principle; it isthe principle’s symbol.

Summary of Principles

LIFE isthe faculty of reacting.

This formula extends the definition of Life to include minerals.
We do not distinguish inorganic bodies from organic bodies so as to
accord life only to the latter. We admit that there are organized
beings and others which are not yet organized; but the latter bear,
in their characteristics, (for example, chemical affinity), the ele-
ments that give an impetus for future organization. This, however,
will not take place in a continuous fashion, but through the
necessary destruction of forms for the purpose of "rebirth" so to
speak in higher states. It is not the form that is transmitted, but
the "permanent” moment of the Substance. This permanent
moment (the Egyptian ka) registers the experience of the transitory
form. Thus Life is, in al things, a ternary complex formed by an
active Cause against a passive resistance that is nonetheless reactive
in turn. This reaction is the apparent effect, and the whole is the
vital phenomenon.

INTELLIGENCE has a double nature: Intellect, or Reason, is direct
Intelligence, beyond al comparison. It is the Intelligence of the
human being who, incarnating al the possibilities of the Universe,
knows this Universe without having to reason it. On the other hand,
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cerebral  intelligence requires comparison and congtitutes psy-
chological consciousness, which distinguishes man from animal.
Thiscerebral intelligence is that of the "Adamic" human being

fallen into relative nature.

THE SYMBOL In our modern languages there is no word that
designates the exact meaning of Symbol, as it was conceived by the
Ancients. This is why | should like to replace the word symbol with
the word Medu-Neter, which conveys the "signs that bear the
Neters' ("Neter" signifying the Principle or the Idea in the
Platonic sense).

For me, a plant or an animal, for example, is a symbol of a whole
collection of vital elements crystallized in that plant or animal,
which can be what it is only through the conditions and circum-
stances causing its birth. Each is the manifestation of an Idea and
congtitutes a link in the evolution of Consciousness, from the
originl Verb up to the conscious return into the Cause. Each
natural symbol may be considered as a word in a phrase that, in
reuniting al words, alone can define that abstraction which is
called Cod.
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CHAPTERI.

A Hypothesis and Its Evolution

THE ARCHITECTURE of the Temple of Luxor, is, at first glance,
disconcerting, From the southern sanctuary to the north pylons, the

axis never ceases to deviate. There is scarcely a regular shape in the
plan; what seems square is rhomboidal; the inter-columnal spacing
increases occasionally in the direction of the sanctuary, thus com-
pensating for the effect of perspective. Moreover, the entire con-
struction was carried out in several phases. The Temple of Luxor
could be caled a Parthenon, based on its fundamental kinship with
the Parthenon of Athens. Its preferred designation has been that of
a "theogamic" temple; but it is in fact, because of the deeper
meaning of its consecration, the true Parthenontha t is to say. the
temple devoted to the spiritual conception of Man.’

Although they never sacrified anything for aesthetics but con-
formed solely to the redlity of the Symbol, the pharaonic builders
always achieved masterpieces of harmony even in int entional
deformities and uglinessthrough symbolic and geome trical exac-
titude.

Nothing is sensual for them; and this shocks our Western sense
of aesthetics. Everything is solely didactic, of an esoteric nature; it
is a teaching for the Understanding, for pure Intellect, a teaching
that cannot be described in explicit terms.

We have too many proofs showing that nothing in their work is
the result of negligence, chance, or personal whim, for us not to
look for the meaning hidden behind apparent disorder. To avoid
this research would be to miss the purpose of archaeology, whichis

Parthenogenesis is taken here in the sense of ‘“creation," and not in the
"zoological" sense of being at one point male, then female, as is the case with the
androgynous mollusks.
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to learn what the Past has to teach us and not to impose our own
conceptions on the Ancients.

Starting from this premise. | have triedwith neith er preudice
nor obstinacy in my hypothesesto understand little by little what
the observed fact might show us.

Allowing myself to be guided by the Gothic tradition (which
bases the cathedral on the symbol of the Cross, and even occasion-
ally bends the apse in memory of the bowed head of the crucified
Lord), | first pictured, as the plan of the base, the outline of a
human figure to explain the strange deformation of the architec-
tural plan of the temple of Luxor. Does the plan of the Basilica of
Saint Peter in Rome, completed by Bernini’s colonnales, not repre-
sent the shape of akey?

Similarly, a recumbent figure such as the reborn Osiris (placing
one foot in front of the other) could very well have been placed over
the plan of the Temple of Luxor. The feet would have been the
pylons, the knees the two coloss seated at the entrance of the
colonnade of Amun (the colonnade representing the thighs), the
peristyle court being the abdomen and the hypostyle entrance the
chest (hati), the head being located in the covered sanctuary. The
proportions of a body thus placed over the plan corresponded
temptingly.

However, only the proportions indicated by the construction jus-
tify such a proposition. | found in my supposition an eminent pre-
decessor in Etienne Drioton.”

If his particular hypothesis, which consists of seeing the image of
an Oudja eye in the plan of the sanctuaries of Medamud, has not
been borne out subsequently (the Egyptian temple is often called
the "eye" of God), his intuition was nonetheless remarkable, as we
shall seein the case of the Temple of Luxor.

A recumbent, reborn Osiris was. however, only a pretty image,
in keeping with our simplistic western understanding of the symbol.
Pharaonic thought, more profound, allows for no fantasy in the
expression of the living symbol.

The paralel between an Egyptian temple and our cathedrals was
not suggested solely by the search for the same conception in the

’Etienne Drioton, "La Protection Magique de Thebes a I'Epoque des Ptolemees,"
in Bulletin d' Ethnographie, No. 23 (1931).
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symbolism of the ground plan. H. Schafer believed he had found in
the Temple of Luxor the origin of the canon of the plan of the
Greek basilicaand its derivatives.®

But in Christian architecture the basilica must not be confused
with the cathedral viewed in the sense of "center of higher
teaching." Karnak is the synthelic royal temple: Luxor is the cathedral
of "The Great Teaching." Moreover, the layout of this temple is
indeed that which we encounter again in the canon of the Gothic
cathedral, except that the two pylons replace the two towers.

The general plan of a cathedral corresponds to an exact canon:
two towers; a narthex; a navetriple and with seven windows, as a
ruleon the walls of which the stations of the Cros s are later
drawn. Then comes the transept, and then the entrance proper to
the Sanctuary, the remainder being reserved for the faithful.

The choir, separated from the transept by the rood screen, is
itself divided according to the importance of the form of worship,
the altar being the table for the daily sacrifice, and the repository
bearing the Sacred Host in the barque of its silver crescent. In
those churches that are privileged to celebrate the papal mass, the
bishop's throne is behind the altar, hidden from the public; it is
there that he celebrates the Sacrament, as in the Holy of Holies (as
isthe case in the Orthodox cult).

In the Temple of Luxor we find an identical layout (see fig. 1):
two pylons, the court of Ramses as the narthex, the double row of
seven high columns with open corollas forming the naves with two
subsidiary naves whose lateral walls are decorated with bas-reliefs
representing the procession of the barque. After the nave, with its
two rows of seven columns, the peristyle extends east and west,
forming a cross (the transept);* then comes the covered temple,
whose parallelism with the cathedral’ s choir is stiiking.

The High Altar, represented here by the naos containing the
sacred barque (symbolizing the crescent moon), is located
in the choir proper, room 6 (fig. 3), rooms 4 and 8 taking the place

°H. Schafer, "Die angebliche Basilikenhalle des Temples von Luksor. Gedanken
zur Geschichte des Agyptischen Tempelbaus' in Zeitschrift fur agyptische Sprache. vol.
61 (1926) pp. 32-57.

‘A more learned etymological meaning has been preferred for tram saeptum:
"beyond the boundary." The fact that the nave is septuple in its length is
overlooked.
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of the front part of the choir. Originaly the chamber of the naos
was not connected with the rooms to the south.®

The lateral rooms 9, 2, 10 and 14, 3, 15, 17, linked by room 12,
recall the ambulatory surrounding the choir; the twenty-seven small
chapels opening onto the aforementioned rooms would correspond
to the "radiating chapels." Finally, the central southern sanctuary
1, where stood the statue of Amun, is located at the site of the
apsidal chapel.

Fig. 3. Plan of the covered temple showing the con-
struction along the axis of Amun.

*This was correctly noted by P. LaCall in"Le Plan du Temple de Louxor" in
Memoires de |’ Academie des Inscriptions, vol.18, na2 (1941).
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Ancient tradition demanded that the choir be separated from the
transept by a rood screen, and the ambulatory itself might be
enclosed by decorative work such as wrought-iron railings, tombs,
etc. However, at Luxor, there is no connectionexce pt for the
central door leading into room 4between what | hav e identified
as the choir and the rest of the temple: chapels 19, 20, and 21 are
connected only to the great hypostyle hall. Thus, it is these latter
rooms, as well as rooms 8, 18, and 22, that might congtitute the
"rood screen” of the cathedral.

This rood screen includes stairways to the right and left. In the
Temple of Luxor there exists a stairway to the west, and certain
signs show that there seems to have been a second stairway to the
east originally.

All these elements enable us to connect the Temple of Luxor
with the Gothic cathedral.

Having completed the survey, not only of scenes and of each
figure but ultimately of every stone in the walls (taking into
account rectifications to be made in the case of accidenta digunc-
tion of the blocks), | was struck by the strange position shown by
certain paving stones, because of the way in which they were cut
(figs. 4 and 5).

The survey having been completed, the whole revealed, in a
startling manner, the shapes of an eye. an ear, a mouth, and a
headband, placed in such a way as to reproduce a face seen in
profile, excluding the crown of the skull.

Now, for many years, we had undertaken the study of the
proportions of the human body, in the spirit of the ancient Egyp-
tians, and we had examined their way of thus transcribing its
cosmic meaning, in the manner later adopted by Delphes. Did not
Moses, who was reared in Egypt, affirm that "man is made in
God's image'? Man is thus considered as a summation of the
Universe.

I revised my earlier hypothesis. If the head revealed by the pav-
ing were truly a human profile, and if, denuded of the crown of the
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Fig. 4. Survey of the southern part of the covered
temple showing the irregularity of the pavement.

Fig. .5. The pavement shown as amosaic.
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head, it had a given size, then the different parts of the temple and

each figure must have absolutely defined proportions and each
important point in the body must of necessity be placed at key
points of the plan which was verified.

This becomes proof of the projection in the temple, not of a
defined image, but of Microcosmic Man.

Though the sex organ is not represented in the architecture itself
(no excavations having been carried out in this ared), we find it in
a basrelief located at point N (see fig. 1), around the opening that
would represent the urethra of the symbolized man. Here is drawn
a Min (the god Amun in the form of a figure bound as a mummy
from the chest downwards and with erect phalus indicating the
generative function). The Min is not just found in the place cor-
responding to it; it also corresponds to the very principle of the temple
(fig. 6).

From averages established from measurements of the human
body, it has been proved that the navel divides the total height of
the body in the proportion of ¢ to 1. This formula is applied to
classical Greek sculpture, and in Egypt as well, except that here the
crown of the head is excluded." In the Min in question, the phallus
is not at its natural place, but exactly at the place of the navel, the
maternal attachment.

Let us recal, in this regard, the significance of the value ® and
the geometric structure that definesit.

The value ®, or the Golden Number, corresponds to the propor-
tion > whenC=a+b.

There is only one number that corresponds to this proposition,
and it can be trandlated as ¥+1-=1.61803395. . .

The geometrical function that solves this problemis, inits mul-
tiplicativeform, § = © =&
b=1;, a=®;c=1+—=161803395...

All the constructions of ® that can also be found as the starting
point in Byzantine basilicas and in cathedrals always have as a
basis the right triangle whose sides are 1 and 2 and whose hypot-
enuse, V3, isthe diagonal of a double square.

® For a study of these proportions, see chapter V1.

" See chapters |1 and VIII.
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Fig. 6. Luxor. Kamutef situated at N on the plaheBuperimposition of the outline
of divisional® (fig. 8) gives the location of the phallus at fiace of the navel.
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