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Abstract

In an increasingly secular society, the 
spirit has been demoted as an architectural  
priority. If the presence of religion in 
the Western world is diminishing, what 
remains of the capacity for architecture to 
accommodate spiritual experiences? This 
thesis aims to speculate on a potential  
future for the spiritual architectural  
typology in a society of growing 
agnosticism and secularism. While 
this trend is worldwide, this thesis will 
specifically address the deficit of inspiring 
architecture which is able to engage the 
spirit within New Zealand. As a young 
nation, New Zealand not only lacks the 
historical architecture brought about by 
ancient religiosity, it also falls victim to 
an economic conservatism exercised by 
a modest building sector which is not 
investing in the progression of religious 
architecture seen in nations with established 
values in the typology. This deficit provides 
a significant challenge for this thesis to 
address, the breadth of which is condensed 
through the specification of Fiordland as 
the site for such heavy subject matter.  
 
 

The journey from Lake Te Anau towards 
Milford Sound through the magnificent 
Fiordland is a spectacular one undertaken 
by almost one million tourists and  
nationals each year. It is this path which 
will accommodate a selection of four 
sites for the outcome of this research, the  
designs on which will aim to conjure 
specific spiritual experiences. These not 
only fill a void of such a typology within  
the nation, but also compensate for an 
observed inadequacy within the existing 
architecture of Fiordland. Historically, 
religion has been the most effective 
galvaniser of the spirit. By interpolating 
aspects of religious practice and seeking 
consensus between the religious and non-
religious spiritual condition, this thesis  
seeks to investigate the existing overlap 
between what is natural, architectural, 
touristic and spiritual, proposing an 
architecture which harmonises these 
seemingly miscellaneous elements. 
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For Atta

I fell in love with design because of 
you, marvelling over your sophisticated 
graphic drawings as a young child, hoping 
one day to draw floor plans of my own. 
 
In you, I had my biggest supporter and my 
biggest critic wrapped into a brother; my 
secret desperation for your approval is why 
I work as hard as I do.

Sooner than I could prepare for, 
I  lost  you  
 
We lost you,  along with too many others, 
because your spirit led you to a mosque on 
a Friday; because another person’s spirited 
hatred, or lack of spirit, wanted to rob you 
of yours. 

And for you, I dedicate this work, which has 
taken with it a piece of my own spirit.

I no longer have your shadow to hide in, but 
I have your example to live by. This is one 
small step towards achieving the success 
you imagined for me.
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Introduction

With the burgeoning of agnosticism 
amongst younger populations, the future 
of spirituality as a fundamental human 
experience seems uncertain. The historic 
influence of religion and spiritual practice 
on society is undeniable; while religious 
engagement may be fading within the 
Western world, the impact of organised 
religion lingers on the social and physical 
fabric of communities worldwide. Some 
corners of the world are spoilt with 
spiritually engaging architecture from 
a yesteryear which prioritised religious 
archetypes, New Zealand as a young 
nation falls victim to its own youthfulness 
in the context of spirituality. The Māori 
marae is known to be the first example of 
spiritually charged architecture to define 
the New Zealand landscape; the spires 
of churches have defined local skylines 
since the 19th century and the years 
following have seen the nation introduced 
to a variety of alternative religions as a 
result of diverse immigrant populations.  
 
While this diversity continues to grow, 
it seems that religiosity and spirituality 
moves further towards the fringes of public 
consciousness. Separating church and state 
is an integral characteristic of the exemplary 
democracy New Zealand has become 
known for worldwide; this has allowed 
for the establishment of a progressive and 
liberal societal melting-pot, yet the resulting 
broth has seen secularism and capitalism 
affect every aspect of contemporary life.  
 

Architecture is a mirror of society. With 
dwellings being built purely for resale value 
and commercial commissions dominating 
the architectural industry, it is no surprise 
that a hyper-commercialised world has 
forced the profession into a soulless lull 
as of late with few exceptions. Of course, 
soulfulness and spirituality are abstract 
and subjective ideals, however, it is 
undeniable that spiritual spatial experiences  
consciously designed to engage users are  
few and far between within the 
contemporary built environment of New 
Zealand; this thesis is fundamentally a 
result of such a diagnosis. 

This investigation can be defined by two 
questions. Firstly, how can architecture 
engage the spirit in an inclusive and 
interdenominational manner? The second 
question may seem supplementary, 
however, with the interest in Fiordland 
as a site for such research, it is an equally 
crucial layer to the outcomes of this 
research. So, I also ask, what spiritual 
qualities of the landscape can be harnessed 
by architecture while improving the 
touristic experience in Fiordland? A 
chapter of this thesis is dedicated to each 
question, and an overlap of the findings is 
manifested in the third: the design proposal. 
 
 
 
 
 
 



1716

A Preamble of Spiritual 
Memories

 
In Chapter I, the concept of spirituality is 
defined and explored in order to probe 
the qualities and capacity of architecture 
to accommodate for spiritual experience. 
Diversions into the numinous, the potential 
for secular sacredness, phenomenology and 
the New Zealand context are also visited 
along the journey to finding springboards 
for an architectural proposition.

In Chapter II, the spiritual qualities of the 
landscape are interrogated. The ability of 
nature to engage the spirt both religious and 
non-religious is examined, investigating 
the role of nature in ritual and habitual 
practice. In pursuit of a holistic contextual 
understanding of the proposed site, an 
analytical assessment of Fiordland’s built 
fabric also takes places alongside a review 
of the prized national park’s history and 
mythology.

In Chapter III, cues taken from the 
preceding chapters culminate in the 
proposal of four architectural interventions 
along the journey from Te Anau to Milford 
Sound. These interventions interrogate 
the capacity of architecture to achieve the 
following objectives: to engage the spirit, 
communicate with the landscape and 
develop the New Zealand architectural 
vernacular.

The direction of this thesis emerged from 
a series of personal encounters which 
seemed relatively unrelated until the idea 
for this topic materialised. Memories of 
these encounters were used as a reference 
point throughout the process of research 
and design; a light is shed on their details 
as a preamble to the three chapters in which 
they will be frequently referred to.

E N C O U N T E R S
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1

The first encounter is less of a moment 
and more of a cumulative experience. I 
was raised Muslim by religious parents 
who also happened to be active members 
of the Islamic community in Christchurch. 
Aside from attending some of the five daily 
prayers alongside my father, a significant 
amount of my childhood and adolescence 
was spent accompanying my parents to the 
various activities they were organising and 
involved in at the Al Noor mosque on Deans 
Avenue; a site which has become familiar 
to all New Zealanders and the global 
community. Nestled between townhouses 
and a gated community of quasi-
Georgian villas, the Islamically referenced 
architecture of the mosque is an anomaly 
amongst its residential surroundings and 
equally as much of a deviation within the 
built fabric of Christchurch itself. While the 
glazed interior domes of a Westfield mall 
are only a kilometre west of Deans Avenue, 
the thrifty emulation of Masjid Al-Nabawi’s 
dome atop the Al-Noor Mosque offers 
unique novelty to the area; heightened once 
it was re-coloured to imitate the gilded 
dome of Jerusalem’s Dome of the Rock.  
 
Even as a child, there was an excitement 
and curiosity associated with entering a 
building which offered such an alternative 
experience to the domestic and commercial 
spaces characterising the remainder of 
day-to-day life. Waiting for prayer cross-
legged inside the mosque’s main hall, there 
was something captivating about tracing 
the line upwards from a modest, almost 

certainly faux crystal chandelier to the 
dome’s interior peak; either in complete 
silence or complimented by the hums of 
supplication. This was an experience of 
reverie that the domes inside Westfield 
Mall could never offer and one which I 
would never experience beneath the domes 
of the breath-taking Italian-renaissance 
revival Basilica of the Blessed Sacrament 
on Barbadoes Street. Being driven past the 
basilica before its tragic destruction by 
earthquakes was always a neck-twisting 
affair, and still very much is in its post-
earthquake state of ruin. While I used to 
turn my head in curiosity and awe of such 
a weighty and dramatic building, now I can 
only turn in reflection of the unfortunate 
fact that I would never experience the 
wonderful interior in its original state.  
 
The earthquakes in Christchurch 
disproportionately affected heritage 
buildings which damaged churches of 
all scales and construction, however, it 
also caused the temporary closure of the 
contemporary Buddhist temple which 
was completed a mere four years prior to 
closure. The Warren and Mahoney-designed 
building is a stone’s throw from the Al-
Noor Mosque on the adjacent Riccarton 
Road. Halfway between the mosque and 
the Westfield Mall, this was yet another 
head-turning building I never stepped foot 
in despite my architectural curiosity which  
was teased when driving past countless  
times on our way back and forth to the 
Mosque.   

Figure 1    Basilica of the Blessed Sacrament
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With a café and gallery spaces, the Buddhist 
temple was and still is perhaps one of 
the most programmatically extroverted 
religious buildings in Christchurch, and 
yet it was a space I’m sure my family, 
bar myself, would not think twice about 
visiting; ironically a building we would 
neglect on our way from mosque to mall.  
 
I suppose putting these thoughts into  
writing has helped me realize that my 
parent’s devotion to Islam meant that 
my chances of experiencing alternative 
spaces of worship as a dependent child and 
adolescent were futile, but I imagine this was 
more caused by their lack of architectural 
curiosity as opposed to religious 
conservatism. I never thought to request 
inter-faith spatial exploration despite my 
internalised curiosity as an adolescent 
so it is impossible to say whether or not 
such a request would be denied; in fact, I 
imagine my parents would have been open 
to facilitating such experiences given their 
support for my architectural inclinations. 
However, reflecting on this unconscious 
deprivation has forced me to speculate 
that those without architectural interest 
are probably not thinking about entering 
religious buildings without invitation, and 
parents without architectural interests 
are by no means cheerfully exposing their 
dependents to the architecture of religion 
beyond their own. And yet, despite the fact 
that I wasn’t exposed to a service at the 
Christchurch Basilica, in the same way that 
a child of the Roman Catholic congregation 
probably never observed a Friday prayer 
at the Al-Noor mosque, both groups are 
fortunate to experience an attachment to at 
least one space with spiritual weight. It is 
by all means a privilege to be comfortable 
enough to walk into such a space, to trace 
the verticality of a dome with one’s eyes, 
to enjoy the warmth of clerestory lighting 
in silence, but in an increasingly secular 
society with growing agnosticism, what is 
the secular substitute to such experiences?  

1  Hook, Foucault, Psychology and the Analytics of Power, 205.

With people of all generations, youth in 
particular, feeling a growing detachment 
to religion and the spiritual engagement 
it provides both spatially and emotionally, 
are the glazed domes of malls in the 
commercial meccas of society providing 
a sufficient alternative? Michel Foucault 
argues that power is unable to manifest 
without space, and there is no doubt that 
architecture in New Zealand and abroad 
is almost always attached to an agenda.1 
Whether commercial, domestic or cultural, 
it is rare that space is designed for the 
engagement of the spirit beyond religious 
architecture. The trouble is that religious 
organisations and the spaces they inhabit 
are shrouded in what a cynic may deem 
as a religious agenda. The pivoting of 
religious organisations promoting a ‘doors 
open’ policy in recent times may seek to  
dismantle such an impression, however,  
the reality is that the doors are not always  
open. In fact, the very presence of a door 
is perhaps reason enough for a non-
worshipper to avoid experiencing a  
spiritual space, and this is precisely the 
problem this thesis seeks to centre itself in 
solving.

Figure 2    Fo Guang Shan Buddhist Temple
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Briefly branching away from a trip to visit 
extended family in Jordan, my sister and 
I enjoyed a dense week of travel across 
Turkey in December of 2017. We flew from 
Amman to Ankara and made our way by 
bus to the central Anatolian archaeological 
wonderland of Cappadocia. Between the 
otherworldly rock formations and the 
layers of historic cave-dwelling civilisation, 
Gorëme, Nevşehir and the countless touristic 
anchors across the region make for an 
overwhelming visit. As if the bizarre ‘fairy 
chimney’ rock formations sculpted by winds 
over the course of millions of years aren’t 
striking enough, the landscape is perforated 
with portals into cavernous domestic and 
sacred spaces carved by Christians fleeing 
from a hostile Roman Empire.1 While 
the windows of domestic cave spaces are 
an endearing novelty, particularly when 
retrofit with timber sashes for continued 
habitation, all the charm of a fairy tale 
aesthetic is less palpable once entering the 
interiority of such spaces; replaced quickly 
with the existential scent of human history 
and the visualisation of ancient human life. 
This is a sensation conjured by even the 
simplest of Cappadocia’s domestic caves, 
however, it is one which is intensified once 
stepping foot into the marvellous burrowed 
churches that the region has become 
famous for. These are sacred spaces which 
invert the fundamental concept of building.  

1  Kostoff, “Caves of God,” 6.

Born out of the necessity of security and 
invisibility, these pragmatic yet poetic 
spaces are formed by unbuilding; by 
extracting rock to create space within nature 
rather than using rock to form space atop 
nature. There is an unparalleled sense of 
weight aroused by entering negative space 
carved into earth, particularly when such a 
space is not characterised by stalactites and 
stalagmites, rather by the vivid yet familiar 
employment of Christian architectural 
motifs. The arches, domes and vaults of  
Cappadocia’s cave churches are raw 
and jagged cartoons of churches built 
by addition rather than subtraction, 
yet the intimacy and heavy interiority 
of these spaces is incomparable.  
 
However, for the sake of comparison, I was 
lucky enough to be walking the streets 
of Istanbul’s Sultanahmet only four days 
later, revelling amongst some of religion’s 
most monumental buildings. Hagia Sophia 
is the spatial antonym of Cappadocia’s 
cave churches. Not only is she built by 
addition rather than subtraction, she is 
immense in scale, meticulously detailed, 
sumptuously adorned and undoubtedly 
one of a kind. Standing some fifty meters 
beneath the basilica’s central dome is an 
unexplainably entrancing experience, and 
yet one does not need to stare upwards 
into the sheer verticality to feel entranced.  

Figure 3    Cappadocian Cave Church
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No matter where the eye is cast, every inch 
of the space is objectively exquisite. Between 
the polychromatic marbles and gilded 
mosaics, the relic of byzantine excellence 
is spiritually engaging on all scales and 
by all means ethereal when ignited by 
streams of daylight through the gallery of 
clerestory windows. Basking beneath said 
light and ascending stone stairs worn by 
thousands of years of use to observe said 
streams from the vantage of the upper 
galleries was easily the most spiritually 
captivating experience I have had conjured 
by a built space in my own life; ironically 
superseding the deeply moving experience 
of praying in the Sultan Ahmed Mosque 
across the plaza some thirty minutes earlier.  
 
Visitors with less architectural interests 
may not have had such an intense reaction 
as myself, nonetheless, it is no question that 
such a space is one of the most convincing 
arguments for the power of architecture to 
engage the spirit. Travelling to Turkey was 
by no means an intentional preparation 
for this thesis, however, I can reflect in 
hindsight on the convenience of travelling 
with my sister as a living litmus test for the 
responses of a non-architectural creature to 
architecture. She was awe-struck by Hagia 
Sophia, nowhere near as emotional as I was, 
but the magnificent building successfully 
moved someone oblivious to the tectonic 
and structural impossibility of the space; 
but as someone who has a much keener 
connection to nature than architecture, she 
found herself more akin to the cave churches 
of Cappadocia. Both spaces are sacred 
places of worship, one is humble, intimate 
and built in response to fugitivity, desperate 
to remain invisible, while the other is a 
commanding expression of sovereignty and 
skill; and yet the experiential results of both 
spaces, centuries after their completion, 
are similarly spiritual and equally as 
sacred. Upon reflection, my time in Turkey 
uncovered a series of realisations which 
relate to this research. 

Firstly, there is a heartening poetry in the 
union of people of all religions, creeds and 
ages congregating from all corners of the 
world to appreciate sacred spaces, regardless 
of the commercialism of a touristic context. 
Secondly, the effort put into the archetypes 
of sacred space, which Turkey is spoiled 
with, is something firmly stuck in the past; 
whether its erecting domes fifty meters 
above ground or carving micro domes into 
cliffs, a shift in priorities and resources has 
led us to a place where the most poetic 
spiritual spaces are omitted from the present.  
 
The broth of these realisations is as follows: 
nations steeped in heritage much like 
Turkey are saturated with spaces which 
offer spiritual engagement for tourists and 
worshippers alike. What is New Zealand’s 
equivalent of Hagia Sophia? A youthful 
and simple nation like New Zealand far 
beyond the reach of empirical geography 
has every excuse to lack grandiose 
religious architecture, however, the reality 
is that spaces like Hagia Sophia and 
Cappadocia’s cave churches offer more than  
manifestations of wealth and history 
respectively. These spaces may be 
denominational, however, in their  
availability to tourists, they render 
themselves inclusive and offer the spiritual 
engagement of their architecture to all. 
This in itself is a by-product of spatial 
composition which New Zealand has 
no excuse to be lacking; one which this 
research seeks to investigate and propose 
within a New Zealand context.

Figure 4    Hagia Sofia ambulatory
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The touristic pull of places like Turkey 
are based in the rich history of the 
built environment. In Turkey’s case, 
the endless layers of historic buildings 
which characterise many of the nation’s 
towns and cities from east to west are 
beautifully complemented by a diversely 
splendid natural environment. The New 
Zealand touristic condition is skewed 
entirely in the other direction with a 
built fabric which arguably plays almost 
no part in the islands’ global reputation.  
 
Instead, New Zealand has established itself 
as a world-renowned touristic destination 
for the outstanding natural environment 
on offer. The annual number of overseas 
tourists stepping onto New Zealand shores 
is reported to be edging towards the four 
million mark.1 At least one million of those 
tourists have made their way to Milford 
Sound which has been regarded as the 
‘eighth wonder of the world.’ Upon moving 
to Auckland, I have been continuously 
surprised by how many Aucklanders have 
never followed the footsteps of tourists 
who land in Auckland and continue south 
towards Fiordland’s Milford Sound. It  
seems that New Zealanders, but  
Aucklanders in particular, are more 
likely to travel overseas than explore 
their world-famous backyard.  
 

1  Harding, “Milford Sound set to top 1 million visitors in 2019.”

While my experience of the South Island 
culture is that there is a keener thirst for  
local tourism than the north, my 
family had been living in Christchurch 
for over twenty years before taking 
the time to visit Milford Sound.  
 
My late brother had the brilliant idea to 
plan a trip by road to Te Anau and Milford 
as an opportunity to make the most of our 
final weeks as a family of five before we 
welcomed my sister-in-law, who would 
be moving into our hemisphere from 
Jordan after her wedding to my brother 
at the end of 2015. As a South Islander, I 
have been somewhat desensitized to the 
beauty of nature. The picturesque is always  
something I have had access to no more 
than a fifteen-minute drive away; and 
that is discounting the views of the Port 
Hills most Cantabrians can see from their  
kitchen windows or on their morning drive 
to work. This is why arriving in Te Anau 
wasn’t anything particularly thrilling, aside 
from the novelty of checking into a motel  
as a family for the first time without 
the purpose of touring with extended 
family. Spending time together was a 
charming thrill in itself, but I certainly 
was not expecting to be blown away by 
anything we would see on this trip any 
more than the usual unjaded awe that 
the South Island landscape commands.  

Figure 5    Fog over Lake Te Anau
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Te Anau is no visual rival for the likes of 
Tekapo, Wakatipu and the many other  
South Island lakes I had seen before, 
however, this lake-side town is branded 
entirely as a hub for the Milford 
experience and thrives almost purely 
on the promise of another location less 
convenient for an overnight experience.  
 
Waking up to a foggy morning in Te Anau 
was a disappointment in anticipation of our 
trip ahead to Milford. We began driving 
in hopes of clearer weather, timing our 
departure to coordinate loosely with our 
Milford ferry booking that afternoon. What 
I soon realised is that there is no such 
thing as disappointing weather in Milford. 
The drive from Te Anau to Milford was 
equally as spectacular as the destination 
itself. Despite my desensitisation to nature, 
the cumulative drama of a gradually  
intensifying landscape was astonishing. 
Rolling hills transform into sharp towering 
mountains; the transition between the two 
is made even more acute by the moments 
spent oblivious under the canopies of 
kilometres of forest-enveloped road. Only 
a few kilometres out of Te Anau, this road 
becomes the only unnatural element in  
sight. Untouched forests, fenceless land, 
roadless mountains: the uniqueness and 
rawness of the Fiord and its preceding 
landscape slowly unravels itself and 
demands the jaw to drop; even before 
the first road-side waterfall stunningly 
materialises. The ascent towards the 
Homer Tunnel was utterly saturated with 
waterfalls, whether trickling delicately 
or gushing intensely down the moss-
covered walls of rock leaning away from 
the car window, courtesy of the rain we 
previously assumed as bad luck. A small 
cluster of buildings interrupted such views 
immediately before the Homer Tunnel, yet 
no glorified shed could distract from the 
utterly scaleless peaks of mountain visible  
in every direction. Passing through the 
tunnel was yet another note in the melody  
of what was undoubtedly the most 
electrifying journey the South Island could 
offer by road; and yet the best was yet to  

come in the form of gushing cyan rivers to  
the right and mountain-slicing falls to  
the left. It was at this point that even my 
pragmatic father, who was determined to 
meet our ferry early, could not resist but to 
join the many rental vehicles and coaches  
in a road-side carpark. Our stop was brief, 
but it only took seconds to feel like I had 
entered an alternate universe with every 
sense heightened to a new level; and we 
still hadn’t arrived at our destination. As if 
such a stop wasn’t overwhelming enough, 
similarly dramatic scenes of cyan rivers met 
us at what felt like every second or third 
winding of the road until we reached the 
car park of the ferry terminal which was 
absolutely dominated by the silhouettes 
of the sound’s many peaks behind a  
translucent mist. Unravelling the mystery 
behind the fog by way of ferry was an 
experience outshone only by the moments 
spent on kayak some thirty minutes later. 
With every single rain drop visibly rippling 
on the passive fiord waters, paddling 
between the impossible verticality of the 
landscape shrouded with a veil of dew 
was unquestionably the most visceral 
and spiritually moving experience of 
my life to date; certainly elevated by the 
confrontation of a human’s insignificance 
amongst the scale of earth and its wonders.  
 
Aside from the cherished memories of my 
family when we were still five, it is for this 
reason that the journey from Te Anau to 
Milford Sound is an unequivocally qualified 
experience to harness as the site for an 
exploration into a contemporary spiritual 
architecture.

Figure 6    Falls in Milford Sound
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Note To Reader

The subject matter of this research lends  
itself to angles of anthropological, 
theological and deeply philosophical 
investigation. I may scratch the surface of 
such lenses, but they will never be my focal 
interest. An architectural thesis can be many 
things, but the academic connotations of a 
thesis are accompanied by the pressure to go 
beyond the scope of architecture; as if caring 
primarily for design is scholarly inadequate.  
 
I am a designer guilty of being interested 
in design, and this is an architectural 
thesis interested in architecture. While 
this research should be able to stand 
independently, I ask you, the reader, to 
acknowledge this research primarily as 
the vehicle toward a very specific end: 
an architectural proposition. Some of my 
thoughts may seem short or unfinished. 
This is partially because a subject as broad 
as spirituality could never be done justice 
within the parameters of this thesis, but also 
because I will have gained what is necessary 
from said thought: a springboard for design 
direction. 

I am asking you to join me on the 
journey towards a design, but I also ask 
you to keep an open mind about what 
constitutes the design process. On this 
journey, I will refer to certain buildings, 
but you will not see a detailed study of 
precedents. I will make my cognitive 
conceptual process clear, but you will not 
see contrived photos of conceptual models.  
 

You will become familiar with the four 
specific sites I chose, but you will not be 
dazzled with a profound reason behind their 
selection. I tell you this because I am not 
ashamed to admit this process has been as 
much intuitive as it has been investigative. I 
am not claiming to be a visionary, I am being 
honest about the intuition all designers use 
but rarely profess of. In some instances, I 
have taken intuitive design prompts from 
research, in others, I have researched based 
on intuitive design prompts. 

As much as this thesis is about asking 
questions and providing answers, 
diagnosing problems and proposing 
solutions, this thesis is also a medium for 
creative expression. You may read this 
thesis as political, social or theological, 
but as much as I have tried to ensure this 
thesis is beyond myself, it is inevitably 
personal. While you follow the course of my 
meandering intellectual and architectural 
journey, I invite you to reflect on your own 
definition and experiences of spirituality. 
In the abrupt divergence you may find in 
my research, I invite you to consider where 
your own intuition may have taken you. In 
the limitations of my design representation, 
I invite you to transport your mind to these 
spaces; to find meaning which has not been 
spelled out. 
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I

A R C H I T E C T U R E 
&  T H E 
S P I R I T

Spirituality & The Numinous:  
Defining ‘Spiritual Engagement’  
and Seeking Consensus.
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Subjectivity  
Of the Spirit

The term ‘spiritual experience’ is one which 
many of us would not hesitate to use when 
describing the likes of an outstanding meal, 
a live concert or a touristic expedition. But 
are such experiences spiritual, or do we 
use the term too loosely? Defining what 
constitutes a spiritual experience is an 
extremely difficult task as the spirit and 
its triggers are subjective to the individual; 
however, one would be mistaken to reserve 
the validity of spiritual experiences as ones 
purely linked to religiosity. In the same 
breath, one would also be mistaken to 
dismiss the connection between religion 
and spirituality or rebuke the spirit entirely 
as a concept, if not a legitimate entity in 
itself. To discuss the relationship between 
architecture and spirituality, it is necessary 
to first establish a definition for the spirit.

The spirit is an abstract entity we use 
to make sense of certain aspects of our 
humanity that deviate from the rationale of 
biological and anatomical science. While it 
can be argued that the brain receives and 
processes all effects that are associated with 

spirituality, the conceptual separation of 
the spirit and the brain seems reasonable 
given the many mysteries of the brain that 
persist as murky waters within modern 
science. Dreams, intuition and déjà vu 
are all unexplainable human experiences 
that purely scientific explanations cannot 
fully explore. Sidestepping the possibility 
of undefinable energies beyond our 
understanding does not do justice to the 
feelings associated with such extraordinary 
phenomena that we have accepted as 
natural for centuries. 

Due to the subjective and personal nature 
of the spirit, statically defining spirituality 
becomes an impossible challenge. The first 
distinction that must be made is between 
religiosity and spirituality. While the two 
are inextricably intertwined, I would argue 
that spirituality is an inherent attribute of 
human nature. Religiosity, on the other  
hand, is a popular medium for the 
expression, exertion and explanation of the  
spirit.   
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Architecture &  
The Numinous

Placing religion to one side, the challenge 
of defining spirituality strengthens as 
the subjectivity of the concept becomes 
acute. It is exponentially difficult once 
acknowledging the flux of spirituality 
within the individual. Between person to 
person and from place to place, a person’s 
level of spiritual engagement is susceptible 
to fluctuation in reaction to subjective 
emotional, physical, social and spatial 
conditions. While spiritual subjectivity 
allows for an interesting discussion, the 
semantics of such a topic seem endless 
which allows room for a line to be drawn. 
For the sake of this thesis, I propose 
the stance that everyone is capable of 
spiritual experience; the subjectivity lies 
in the spectrum of what constitutes that 
experience. Being awestruck or feeling 
moved are sensations which also constitute 
the spiritual experience. It is difficult for 
architecture to meddle in the variables of 
spiritual stimuli; however, externally spatial 
experiences of the sublime can translate 
directly to internal spiritual transcendence. 
For some, being awestruck by memorable 
spatial encounters, whether architectural 
or natural, is what constitutes the extent 
of their spiritual experience; for others, the 
prerequisites may be more complicated.  
 
It is for these reasons that an architecture 
designed to evoke the human spirit must be 
prepared to have varying results and aim, 
at the very least, to provide as visceral and 
moving of an experience as possible. 

When describing architecture that 
successfully facilitates a sense of 
transcendence, one is limited in words 
which accurately explain the potent 
presence such buildings contain. The 
presence I speak of, which buildings like 
Hagia Sofia perfectly exemplify, is easiest 
described as ineffable; the word ‘numinous’ 
coined by religious scholar Rudolf Otto 
helps to fill the gaps left when attempting 
to describe the indescribable. Advancing 
the Latin word ‘numen,’ which describes 
“an influence perceptible by the mind but 
not by the senses,” Otto’s term was derived 
to characterize the presence of holiness.1 
Refreshingly, Otto’s definition of holiness is 
strictly interdenominational and arguably 
non-denominational. 

 

1  Crosbie, “Calling Forth the Numinous in Architecture,” 225.

2  Otto, The Idea of the Holy, 6. 

3  Crosbie, “Calling Forth the Numinous in Architecture,” 225. 

 “There is no religion in which it 
  does not live as the real innermost  
 core, and without it no religion  
 would be worthy of the name” 2  
 – Rudolf Otto 

So, what are the characteristics of the 
numinous? Otto tells us that it cannot 
be defined; he describes it is an objective 
sensation which exists externally beyond 
us, yet is discerned and felt within us.3 He 
compares this feeling to that of a gentle 
tide which sweeps over us and leads the 
mind into a “tranquil mood,” priming the 
soul for deep worship and contemplation 
while pushing worldly distractions to 
the mind’s periphery. The “thrillingly 
vibrant and resonant” feeling is one which 
contrasts the mundanity of every-day life.  
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The numinous is an energy which can 
trigger a variety of reactions within those 
who open themselves to its charge; at its 
most effective, it causes us to “tremble in 
awe.” 4 The enigmatic and the numinous 
cooperate hand in hand. Mystery is a 
significant attribute of the numinous 
which provokes a sense of wonder, allure, 
fascination and astonishment. While Otto’s 
concept broadly addresses holiness in the 
context of theology, the implication of the 
numinous as a presence is vividly spatial.  

The relationship between architecture and 
the numinous was established by Otto in 
his introduction of the concept and has 
been heavily discussed since. While he 
states that architecture cannot itself be 
numinous, it is clarified that architecture 
instead plays a role in representing 
numinousity. Materiality, permanence and 
scale, particularly exemplified by religious 
architecture, can generate a presence which 
Otto describes as “magical.” 5

 “The semi-darkness that glimmers  
 in vaulted halls ... strangely 
  quickened and stirred by the 
  mysterious play of half-lights, has 
  always spoken eloquently to the 
  soul, and the builders of temples, 
  mosques, and churches have made 
  full use of it.” 6 – Rudolf Otto

A clear link is drawn between the soul, the 
numinous and the ability of architecture 
to speak to both. Buildings have allowed 
for the numinous to manifest itself 
physically for centuries in the form of 
exquisitely composed and constructed 
places of worship. In hopes to accommodate 
the numinous, an almost universal 
architectural template has been exhausted 
globally across various faiths and cultures.   
  

4  Crosbie, “Calling Forth the Numinous in Architecture,” 226..

5  Ibid, 227

6  Otto, The Idea of the Holy, 71

7  Vosko, “Reaching for the Numinous,” 257.

8  Ibid

 “A linear, vertical orientation, 
  expansive volume, profuse light,  
 the harmonious organization of  
 organic materials, all in proper scale  
 and with delightful proportions” 7  
 – Richard S. Vosko

These orthodox architectural attributes as 
described by Catholic priest and author 
Richard S. Vosko are a proven formula for 
the suggestion of numinousity, however, 
Vosko also comments on the diversity of 
spaces able to generate similar experiences. 
Between the grandest of cathedrals and the 
humblest of chambers both historic and 
contemporary, the presence of holiness can 
be sensed in a variety of spatial conditions.8 
After encountering the cave churches of 
Cappadocia and the sumptuous churches 
and mosques of Istanbul’s Sultanahmet 
region in the same week, my very own 
encounter with the numinous confirms that 
it does not discriminate for scale or status. 

Buildings such as Hagia Sofia and her 
humbly carved Cappadocian counterparts 
allow for the numinous to manifest itself 
physically at its most potent. However, 
numinousity in architecture is not  
exclusive to religious architecture; 
more importantly, I would argue it 
should not be treated as such.   
 
The most successful examples of  
architecture which represent the 
numinous certainly lean towards the 
religious, yet the specific qualities of 
architecture which conjure the numinous 
are universally applicable despite their 
sparse implementation in non-religious 
architecture. In his discussion of the 
numinous, Vosko challenges the idea that 
religion is the sole convener of holiness.  
 

Figure 7    Holy Trinity Anglican Church in Gore, Southland.
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Architecture as an 
Engager of the Spirit

“Human relationships,” particularly the 
attention we pay to one another and our 
environment when we are at our best, are 
proposed by Vosko as non-spatial cradles 
for the numinous in of themselves.9 The 
imagery of the transcendent “human dance” 
in New York’s Grand Central Station which 
exposes our unity and equality is used to 
reinforce this concept.10 While Vosko does 
not discuss the architecture of this space, it 
leads me to think: is Grand Central Station 
not a secular Mecca of sorts? 

Its famous atrium adheres to the  
orthodoxly numinous architectural 
attributes described by Vosko, while its 
program accommodates for what can be 
argued as ritualistic. So, why would we 
hesitate to describe such a space as sacred 
if its architecture is primed, perhaps 
unintentionally, to suggest the numinous?

To experience the numinous, one must be 
led. When Rudolf Otto talks about being  
led to the numinous, he is discussing the 
mental path to spiritual awakening.11  
However, the power of architecture to 
lead must not be understated. This is 
the fundamental role of architecture. 
Architecture is often viewed as an 
accommodator, but it is a leader for its 
users; towards states mental, physical and 
spiritual. The example of Grand Central 
Station shows us that the essence of 
numinousity can be conjured wherever an 
architecture is willing to do so; whether 
its typology is considered secular or not. 
Otto, Vosko and Crosbie’s discussions of 
the numinous indicate that the masterful 
combination of mystery, materiality 
and magic can summon the presence of 
holiness to those willing to receive it; and 
the facilitation of human relationships and 
rituals, both secular and religious, further 
cradle the potency of numinosity.  

9  Vosko, “Reaching for the Numinous,” 257.

10  Ibid, 258.

11  Crosbie, “Calling Forth the Numinous in Architecture,” 226.

When asking how architecture can engage 
the spirit in an interdenominational and 
inclusive manner, the lessons that can be 
learnt from architecture that has aimed 
to engage spirits tied to specific religious 
denominations are by no means negligible. 
On the contrary, many of the buildings 
that have historically defined the spiritual 
archetype provide masterclasses in the 
capabilities of architecture to resonate.  
From as far back as Ancient Egypt, 
Greece and Rome through to the rise of  
Monotheism, Buddhism and Hinduism, 
the prospect of building spaces worthy 
of representing divinity on earth has 
produced architecture incomparably 
rinsed in poetry and substance.   
 
 
 
 
 
 
 
 

Religio-cultural lyricism and symbolism 
have imprinted and informed 
sacred architecture for generations.  
Some references have helped to differentiate 
spiritual groups from one another; others 
have been shared and emulated across 
cultures and continents. These common 
attributes are the ones I am interested 
to explore in pursuit of inspiration for 
a transcendent interdenominational 
architecture. Aside from a mutual  
eagerness to acknowledge divinity  
through carefully composed architecture, 
what architectural devices can be seen 
to unite the spiritual archetype across  
faiths? 
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The Dome

1

Derived from the latin word domus,1 
the dome as a device is as familiar to 
architecture and its consumers as the 
home itself.2 Employed across numerous 
archetypes at various scales throughout 
history, the dome is not exclusively sacred 
nor spiritual, however, its association with 
and impact on spiritual spaces is proven. Its 
purity in geometry and spatial verticality 
offers a universal symbol of heavenliness; 
the circularity implies completeness.  
 
Countless variants of the dome have 
adorned the architecture of all major faiths, 
creating dramatic external silhouettes 
and delightfully numinous spatial 
conditions; the spherical examples often 
carrying a cosmological weight within.3  
 

1  The Latin word for ‘house’ 

2  Hammond, “Visions of Heaven : The Dome in European Architecture,” 161.

3  Ibid, 162.

4  Kane, “Tatau i le fale: Samoan tattooing and Samoan architecture,” 27.

The Fale, which persists as an architectural 
vernacular across the Pacific Islands, aims 
to capture a celestial aura in its domical 
ceiling; capturing the spiritual concept 
of divine openness or ‘va.’ 4 Objectively, 
the structural complexity of the dome 
outweighs its practical benefits of span.  
It is often a device employed to  
encourage transcendence. Its curvature  
and verticality allow one 
to lose themselves in the  
sublimity of its vastness; physically 
unoccupied, yet spiritually brimming.

 
 
 
 

Figure 8    Elevational diagram of Hagia Sofia’s dome
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The Spire

2

For centuries, vertical devices seen in 
religious architecture have defined the 
skylines of built fabrics of all scales  
globally. Through spires, steeples, 
minarets, pagodas and their many 
variants, architecture has been the 
extension to man’s arm reaching towards 
the heavens. Historically, these towers 
of religiosity saw no competition for 
their dominance and verticality on any 
given built fabric; asserting a dominance 
and visible omnipresence of the divine.  
 
Typically designed for external visual 
consumption, their height provides a 
convenient platform for religio-cultural 
symbolism and decorative splendour. 
Minarets in Islamic architecture were 
developed as vocal podiums for a muethin’s 
call to prayer, contemporarily they often 
form superfluous stands for loudspeakers.5  
 

5  Hassan, Omer, “From Anatolia to Bosnia : perspectives on pendentive dome mosque architecture,” 38

Steeples and spires have similarly  
sonic sensibilities. Accommodating for 
the bells that summon worshippers, their 
practical purpose mostly perseveres 
until this day. Sometimes functional 
and always ornamental, the spires 
of religious architecture reinforce  
the connection between splendour, stature, 
and the spirit. 

 

 
 
 
 
 
 
 
 
 
 
 

Figure 9    Elevational diagram of Gothic church spire
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The Niche

3

The sub-space of the niche is a canvas for 
artists and architects alike. The gesture of 
spatial recession, typically vaulted around 
a radial axis, is particularly resonant 
within religious architecture. The smallest 
of niches generate delightful variation 
within the plane of a wall while forming 
specialised space for the glorification 
of sculptures with spiritual weight.  
 
Deities and religious figures are proudly 
displayed by Christian, Buddhist and 
Hindu denominations, yet aniconism in 
Islam and Judaism has not prevented the 
niche from finding its place within their 
respective architectural languages. While 
typically negligible in scale, the mihrab in 
Islamic architecture provides the ultimate 
directionality of an entire mosque and is 
the space towards which the imam leads 
any given prayer; often in view of the 
most sublime compositions of geometric 
sculpture encouraged by aniconism.  
 
 

Inversely, the apse as a macro-niche seen 
particularly in Christian architecture, but 
also found in Synagogues, forms large 
functional spaces and canvases for fine 
artistic adornment; conjuring spiritual 
energy through sublimity and spatial 
nuance.

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Figure 10    Elevational diagram of mosque mihrab



5150

The Aperture

4

Theologically, the presence of the divine 
is often symbolised or described using the 
term of ‘light.’ It is no surprise that the 
architectural choreography of light often 
defines the spiritual essence of sacred space. 
The pursuit of representing divine light 
within space has encouraged architects to 
devise, adapt and advance the abilities of 
apertures6 to illuminate and inspire. The 
clerestory has transcended the boundaries 
of time and culture as a preferred device 
for the ethereal emanation of light.  
 
Between the ancient Egyptian temples 
of Karnak,7 the depictions of Solomon’s  
temple and the following centuries of 
synagogue, mosque, church and temple 
designs, the strategic and delicate 
admission of light from above eye-level 
has contributed significantly to the 
overall numinousity of sacred spaces.  

6  An intentional opening through which light is admitted into a space.

7  Blyth, “Karnak : Evolution of a temple,” 7.

Similar devices such as the rose window  
and the oculus harness the resource of light 
to suggest and represent divinity within 
space. Light is a fundamental consideration 
in any architectural venture; very little 
remains perceptible of space without it. 
However, it is clear that the architecture 
of apertures can orchestrate light in a way 
that supersedes the practical; that instead 
produces poetry.

 
 
 
 
 
 
 
 
 
 

Figure 11    Diagram of Pantheon ceiling plan
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An Epiphany 
In Paris

An overarching consistency in architectural 
techniques used to articulate sacredness 
through space across religio-cultural 
boundaries indicates the existence of 
effective formulae for the engagement of 
the spirit. These techniques are employed 
to enhance the spiritual qualities of places 
of worship; yet when detached from the 
denominational worship they seek to 
accommodate, how can we measure the 
architectural efficiency of such devices to 
engage the spirit? 

I would argue that devices such as the 
dome and the aperture border objective 
effectiveness in a fundamentally subjective 
discussion. Their ability to engage the 
spirit, of course, depends on context 
and composition. A dome in a bustling 
commercial centre or a window in a public 
bathroom is farfetched to be effective 
as spiritual engagers, yet a dome with 
the same geometry poised high above 
a tranquil third-space, paired with the 
ethereal light radiating through clerestory 
punctures, is a combination inclined to 
distil a sense of serenity amongst its users; 
surely one equipped to engage the spirit.  
 
Whether the user is considered religious 
or the space is considered sacred, an 
architecture intended to encourage 
transcendence should be able to do so 
like a home intended to accommodate for 
comfort. I believe the proof of this can be 
seen in the way the world’s most treasured 
religious buildings are appreciated by the 
general population, not only as touristic 
destinations but also as universally sacred 
spaces. 

Built between the twelfth and fourteenth 
century for the Catholics of Paris, Notre-
dame perseveres as a supreme portrait 
of architectural, structural and aesthetic 
excellence. Its objectively exquisite beauty 
is a valid explanation as to why such a 
building is a cornerstone of any Parisian 
touristic itinerary, however, I do not 
believe beauty explains the global reaction 
to its tragic burning in April of 2019.  
 
I have been overwhelmed with the way 
current events during the progress of this 
thesis have fallen directly in line with 
arguments I would have made with far less 
relevant evidence; the burning of Notre-
Dame is one example. Observing the global 
heartbreak caused by the damage of such 
a building was paradoxically heartening. 
A building built for Catholics was able 
to unite the world. Albeit in sadness, a 
consensus of emotion seems to be an 
infrequent occurrence in our world which 
continues to spiral deeper into divisions 
caused by politics, religion, race and culture.   
 
It seems rather noteworthy that a building 
of a particular religious denomination 
was able to do this. It is unfortunate that 
its near-destruction is what brought 
about such unity in grief, however, it 
forced me to ponder on what such a 
building possesses in order to do so.  
 
 
 
 

The global grief for Notre-Dame can be 
linked, firstly, to devastation over the  
damage to history and secondly, either to 
people’s existing desire to visit the famous 
building, or their nostalgia and attachment 
having already visited. Clearly such  
nostalgia in the hearts of millions is a 
testament to the building’s ability to 
captivate countless spirits from all corners 
of the world. Regardless of its clear 
commitment to a religious denomination,  
the exquisiteness of the building and its 
heritage has positioned it as a touristic  
wonder; rendering its architectural 
devices for spiritual engagement 
available for consumption by all.   
 
The reaction to her burning confirms several 
points about architecture and spirituality: 
the best examples of spiritual architecture 
can engage the spirits of an entire world 
of people; whether in construction, 
use or destruction, architecture can 
provoke emotion and speak to the soul.  
Architecture can cultivate unity. 
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Secular 
Sacredness

Is experiencing spatial sacredness 
possible without the lens of religion? 
 
 “The experience of sacredness 
  implies a feeling of transcendence 
  beyond the conditions of 
  commonplace and the normality 
  of meanings. A sacred space projects 
  experiences in which physical 
  characteristics turn into  
 metaphysically charged feelings 
  of transcendental reality and 
  spiritual meanings.” 1  
 – Juhani Pallasmaa   
 
Pallasmaa’s dissection of spatial sacredness 
is an extremely beneficial perspective in 
the pursuit of an interdenominational and 
inclusively engaging spiritual architecture. 
In questioning the conditions and 
parameters of spatial sacredness, Pallasmaa 
argues that architecture has been man’s  
tool to communicate between the  
“macrocosm of the universe” and 
the “microcosm of human life” for 
millennia; establishing the “domain 
of the ineffable and the numinous.” 2  
 

1  Pallasmaa, “Light, Silence, and Spirituality in Architecture and Art,” 19.

2  Ibid, 20.

3  Turner, “From Temple to Meeting House : The Phenomenology and Theology of Places of Worship,”  

  10.

4  Pallasmaa, “Light, Silence, and Spirituality in Architecture and Art,” 20.

5  Zumthor, “A Feeling of History,” 68.

While  the pursuit and experience of 
religious sacredness is intertwined with  
pre-established rituals or symbolism,3 non-
religious sacredness is defined by Pallasmaa 
as personal, individual, existential and 
inherent.4  I do not seek specifically to 
establish sacredness through my own 
thesis proposal, however, Pallasmaa’s 
interchangeability of the words ‘sacred’ 
and ‘spiritual’ in his discussions around 
sacredness confirm my speculation that the 
two are intrinsically connected, and thus, 
worth exploring in pursuit of the spiritual.  
 
 “Sacred spaces are places loaded  
 with a sense of spirituality or value 
 – for somebody. They mark a home  
 in the big expanse of space  
 surrounding us. Such a place could 
  be somewhere important from your  
 childhood or somewhere you went  
 with your first love. And you  
 don’t have to be religious to feel that  
 such a place is charged with special  
 emotional significance.” 5 
 - Peter Zumthor

 
 

Figure 12    Our Lady of Victories Catholic Church ceiling, Christchurch. Built 1967.
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So, what are the attributes of a secular 
sacred space? The aura of such a space is  
described by Pallasmaa as one with 
“exceptional atmospheric character of place 
or space, expressiveness of form, immensity 
of scale, intense materiality or color, or a 
transcendent illumination;” 6 encouraging 
the concept of “ideated sacredness” which 
defines an experience generated as a  
result of its spatial nature as opposed 
to its symbolic or pre-designated 
sacredness. Encouraging existential 
experiences is no simple task, however, the  
phenomenological faith placed in the 
power of light and materiality and the 
human senses which interact with both 
tells us that promoting existential spiritual 
experiences with a balanced combination 
and composition of such elements is at  
the discretion of the architect.

6  Pallasmaa, “Light, Silence, and Spirituality in Architecture and Art,” 20. Figure 13    Our Lady of Victories Catholic Church windows, Christchurch. Built 1967.
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Phenomenological 
Guidance

Investigating the abilities of architecture 
to engage the spirit is a fundamentally 
phenomenological inquiry. Architectural 
phenomenology, its theoretical pioneers  
and industrial practitioners have uplifted  
the contemporary philosophical position  
and self-worth of architecture as a 
contributor to the human experience. 
Marvelling at the likes of known 
phenomenological practitioner Peter 
Zumthor’s work has bolstered my own 
belief in the ability of architecture 
to resonate; meanwhile studying the 
likes of Juhani Pallasmaa’s writing has  
disseminated the theoretical tools with  
which one can emulate the resonance of 
Zumthor’s projects. In recent decades, 
the discussion around architecture’s 
increasingly and shallowly visual 
priorities has grown louder. This is an 
issue which particularly affects the 

1  Pallasmaa, “The Eyes of the Skin,” 31.

2  Prioritisation of the eye and vision over other senses.

architectural language of New Zealand; 
where unfortunately a visually successful 
building in itself is a rarity, let alone one 
which harmonizes the holistic priorities of 
phenomenologically driven design. Along 
with many others, Pallasmaa has diagnosed 
the state of contemporary architecture as 
one designed for flattering photography 
rather than meaningful physical  
experience; substituting honest materials 
with synthetic composites, considered 
fenestration with scaleless curtain  
windows and lyricism with profit.1 
The ocularcentrism2 of architecture is 
a convincing explanation for the lack 
of spiritually engaging secular space. 
When the spirit is not central to a client’s 
requirements, what motivation does an 
architect have to design soulfully when 
the priorities of our current society are so 
heavily influenced by pictures and profit?  

Figure 14    Glass facade of All Souls Anglican Church, Christchurch. Built 2018.
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Phenomenological attitudes towards 
architecture are somewhat variable 
between theorists, however, Pallasmaa’s 
thoughts within his concise text ‘The Eyes 
of the Skin’ have irreversibly defined my 
own impression of phenomenology and 
offered rich guidance for architecture in 
opposition to the flat retinal status quo of 
today’s industry; guidance which I would 
argue is highly relevant to the engagement 
of the spirit. 

 “Every touching experience of  
 architecture is multi-sensory;  
 qualities of space, matter and 
  scale are measured equally by 
  the eye, ear, nose, skin, tongue,  
 skeleton and muscle. Architecture 
 strengthens the existential  
 experience, one’s sense of being in the  
 world, and this is essentially a  
 strengthened experience of self.” 3  
 – Juhani Pallasmaa

If one general note is to be taken from 
this particular text of Pallasmaa’s, it is 
that creating equity between the five 
senses as architectural priorities is a 
recipe for resonance. The example of the 
forest is used as a space which promotes 
“polyphony of senses,” typically allowing for 
an “invigorating and healing” experience.4 
Engaging architecture should emulate 
the multi-sensory qualities mastered 
by Mother Nature. Materials must 
beg to be touched, and when touched, 
their interaction with the skin and its 
intended effect must be masterminded.  
 
 
 
 
 
 
 

3  Pallasmaa, “The Eyes of the Skin,” 41.

4  Ibid

5  Ibid, 59.

6  Ibid,64

The volume of a footstep, the brush of a 
finger, the knock of a fist; our bodies will 
always have a sonic relationship with 
architecture, the melodies they orchestrate 
are determined by materiality and the 
geometry of its articulation. Ideally, such 
materials will carry inherent scents. 
However, what we see and touch ultimately 
flavours the tongue and entertains the 
nose; sometimes less subtly than one would 
predict. I have always wondered if the 
savoury taste I notice in my own mouth 
upon entering spaces characterised by 
stone should be of concern; Pallasmaa’s 
confirmation of a subliminal and “subtle 
transference between tactile and taste 
experiences” is both an education and a 
relief.5 

 “The authenticity of architectural  
 experience is grounded in the  
 tectonic language of building and the 
 comprehensibility of the act  
 of construction to the senses” 6  
 – Juhani Pallasmaa

If the secular sacred experience is defined 
by existentialism, there is no better way 
to encourage an existential and spiritual 
experience through space than by engaging 
the human senses to captivate the mind  
and soul.

Figure 15    Beech forest on shores of Lake Te Anau
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Beyond 
Worship

Spiritual architecture has most often been 
centred around prayer, yet alternative 
experiences have been overlooked as  
possible inspirations for spatial 
compositions. Prayer seems to be 
acknowledged as the flagship of spiritual 
practice; however, the variety of  
experiences both within and beyond  
religion that can be deemed spiritual is 
endless. For Muslims, the holy month of 
Ramadan frames the experience of hunger 
as one with deep spiritual weight which 
renders the fundamental practice of eating 
as a spiritual one. Similar practices are 
observed within several denominations of 
Christianity as well as Judaism during the 
Lenten and Yom Kippur cycles respectively. 
Even without these religious lenses, the 
primal satisfaction that nourishment 
provides might feel like a spiritual  
experience to some. When considering 
agnostic and atheist demographics, 
the observance of explicit prayer is an 
unrelatable attribute of religious practice. 
In seeking programmatic purpose for 
an interdenominational and inclusive 
architecture, common ground between 
religious and non-religious spirits must 
be found; firstly, by interrogating the 
parameters of prayer, and secondly, by 
investigating the scope of spiritually 
engaging practices beyond prayer.  
 
Within religion, prayer does not occur 
within a vacuum and certainly is not 
the exclusive medium for worship.  
 

When I consider the rituals familiar to me 
from an Islamic perspective, the five daily 
prayers observed within Islam sit within 
the centre of a variety of supplementary 
practices leading up to and following on 
from prayer itself. Firstly, the call to prayer 
or ‘athan’ is sung in order to summon 
worshippers. Secondly, worshippers 
complete ‘wudu;’ an ablution ritual which 
purifies them in preparation for prayer. The 
compulsory daily prayers themselves are 
encouraged to be performed in congregation 
whenever possible, uniting family, 
friends, strangers and entire communities. 
Upon completion, worshippers then 
individually supplicate and perform 
optional supplementary solo prayers.  
 
All of these steps are considered acts 
of worship in Islam, and while the  
performance of prayer may seem  
unrelatable for the agnostic or atheist, 
I believe that the essence of these four 
rituals hold universally spiritual qualities 
that could inform the architecture of 
an interdenominational and inclusive 
architecture. Between the musicality of 
the call to prayer, the habitual practice 
of purification, the convergent act of 
congregation and the introversion of 
supplication, I seek to unravel the unifying 
aspects of these constitutionally religious 
yet humanly indigenous acts.
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Sound

The connection between sound and 
spirituality is self-evident and indisputable. 
Sound, music and instrumentation are 
inherent means of devotional and ritual 
expression across faiths with undeniable 
links to architecture.1 Let us consider 
the urban scale. The resonant clamour 
of church bells or the muethin’s melodic 
chant reverberating from minarets: these 
are sounds which stir and summon the 
spirits of worshippers; sounds sung from 
the elevated mouths of steeples and 
spires worldwide. Between the arresting 
echo of a mallet striking a gong and the 
harmony of hymns, chants and plainsongs, 
architecture is electrified and occupied by 
the aura and energy such sounds transmit.  
 

1  Bruhn, “Voicing the ineffable: musical representations of religious experience,” 3.

2  The Māori word for song

3  A Māori prayer or incantation often delivered with poetic or musical sensibility. 

4  A spiritual summoning https://theculturetrip.com/pacific/new-zealand/articles/9-differ 
  ent-styles-of-traditional-maori-music/

Waiata,2 karakia3 and karanga4 exemplify 
the strong tie between sound and 
spirituality within Māori culture; similar 
religio-cultural examples worldwide are 
endless. If we look beyond religion, what 
is more spiritual within secular circles than 
sound itself? Music is arguably a religion 
within its own right; its billions of followers 
congregate in concerts, unite under the 
doctrines of artists: figures limitless in  
reach, often idolised. Transporting, 
entrancing, healing; the power of music 
speaks for itself. I believe that its most 
potent effect is its ability to create unity. 
Within sound is a key to sweeping spiritual 
engagement, and within architecture is a 
key to framing it.

1

Figure 16    Elevational diagram of mosque minaret
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When we are without water, we are 
without life. The sustainability of entire 
civilisations has historically been defined 
by proximity and access to water; with it 
we are nourished, cooled and sanitised. 
Given its elemental importance to human 
livelihood, it is no surprise that water as 
the “womb of the world” carries globally 
significant spiritual weight.5 The religious 
significance of water is both objective and 
subjective to religious rituals. Between 
baptism and tevilah, Christians and Jews 
respectively observe immersion as an 
introductory form of religious purification.  
The concept of religious purification is 
stunningly common. Within Judaism and 
Islam, ablution with water is required prior  
to prayer while the sprinkling and 
consumption of blessed waters is 
observed by Christians, Hindus, 
Muslims, Māori and many more.  

5  Shaw and Francis, “Deep Blue : Critical Reflections on Nature, Religion and Water,” 15.

6  Higgins, “Tangihanga – death customs.”

A strikingly similar ritual observed within 
both Māori and Jewish customs is the 
cleansing of hands following funerary 
burial.6 If the concept of water-based 
purification can form common ground for 
cultures as distant as those of the Israelites 
and the indigenous people of Aotearoa,  
why underestimate its ability to do the 
same for the religious and non-religious? 
The act of cleansing is habitual, universal 
and inclined to be ethereal; for when is one 
more vulnerable and pensive than in the  
act of bathing? Is water and its power 
to provide the sensation of hydration 
after thirst, or purification from filth, 
not challenging the implausibility of the 
objectively spiritual?   

Water

2

Figure 17    Elevational diagram of Ottoman ablution fountain
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Congregation

When we think of religion, we associate it 
with groups or communities of people. At 
the very core of religiosity is, firstly, the 
relationship between the individual and a 
belief in a higher power, and secondly, the 
way this belief is shared and emboldened 
by groups of people who share the same 
spiritual sentiments. The concept of 
mass and congregation are cornerstones 
of religious practice, yet the social and 
spiritual accoutrements of assemblage are 
akin to human nature. Social engagement, 
whether by secular or religious means, is 
nourishing to the human soul in the right 
circumstances. There is an energy inherent 
to shared human experiences that lends 
itself to spirituality. While religious mass 
may be less fashionable in a contemporary 
context, people are still “flocking to 
concert halls and museums” 7 to experience 
similarly transcendent sensations in groups.  
 

7  Vosko, “Reaching for the Numinous,” 259.

Consider the example of the theatre; a 
heterotopic space we recognise as secular 
where we keep interpersonal interactions 
to a minimum out of respect for the art 
being exhibited. After hours of ignoring 
those around us in our focus on the subject, 
we emerge with our perspectives slightly 
shifted, united by proxy of experience with 
our fellow viewer. Is the theatre truly a 
secular space? Can it not be compared to 
the emotionally and spiritually unifying 
qualities of mass? I have often been  
referring to the spirit as an individual  
entity; an extension of the body. Perhaps  
the spirit is an energy capable of 
consolidation? Perhaps, in places like 
theatres, concert halls and temples, many 
spirits can become one, even just for a 
moment? With such a fantasy in mind, I 
wonder if architecture could contribute to a 
phenomenon more wonderful.

3

Figure 18    Perspective diagram of classical Eastern-style colonnade
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Contemplation

In society, our value, identity and self-
worth as human beings are often defined 
by our positions relative to others. We are 
pigeonholed as the parents of children, the 
employees of employers, the students of 
teachers and vice-versa. Who are we when 
these definitions are intangible; when we 
are utterly isolated in no presence but our 
own? Connection with one another can 
be spiritual, as can connection to one-self. 
The two are not mutually exclusive, rather, 
they are mutually beneficial and speak 
to the multifaceted nature of spirituality. 
Contemplation, supplication, meditation 
and their many religio-cultural variants 
have provided a medium for individual 
spiritual engagement for millennia. The 
earliest conception of spiritual meditation 
can be traced to the ancient cultures of the 
Indus Valley who thrived as early as 3000 
B.C.E;8 today the concept is most closely 

8  Wallace, “Mind in the balance : meditation in science, Buddhism, and Christianity,” 11.

9  Ibid, 7-8.

associated with Buddhism. With traces of 
similar practice across all major religions, 
meditation is popularly considered a 
method of cultivating mental and spiritual 
wellbeing; in orthodoxy, it is a mental  
primer for the state of contemplation: the 
perceptive understanding of one’s reality.9 
Existential, meditative and contemplative 
thought are all intertwined with the 
introspective spiritual experience. In 
a world exponentially saturated with 
social interconnectivity, solitude is a 
luxury growing in scarcity. Seclusion 
is often associated with shame, exile or 
depression; I see it as a spatial catalyst to 
the contemplative state: the frame of mind 
in which we are most likely to confront 
ourselves with the very essence of our 
spirituality, or lack thereof. 

4

Figure 19    Diagram of the Flower of Life
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Instrumentation, ablution, congregation 
and contemplation have spiritual 
connotations that speak to the religious  
and non-religious alike. Within these 
four acts, I not only see the possibilities 
of inclusive spiritual engagement, I see 
the potential for spatial inspiration. What  
unites these four acts is not only 
their spiritual qualities, but also their  
relationship to space. Our perception of 
sound, our access to water, the places 
we congregate and the one’s we recluse 
are all dependent on the physical places 
in which they are accommodated. While 
acknowledging the subjectivity of spiritual 
experience, I propose that there is a 
significant common denominator: space. 
Our experiences with spirituality are  
almost always going to be affected, if not 
defined, by the spaces they occur in; and  
yet, designing for the spirit is 
very rarely a priority in the 
composition of non-religious spaces.  
 
We live in a world of binaries. Rich or poor, 
Eastern or Western, religious or secular;  
and in these binaries, we allow ourselves 
to be tribally and toxically divided. 
Architecture has reflected such binaries,  
but it has also perpetuated them. For 
far too long, considerate design for 
spiritual engagement has been exclusively 
commodified for religious architecture; 
for how could a single space possibly 
be both religious and non-religious, 
spiritual and secular at the same time? 
By demoting and disregarding the spirit 
as an architectural priority in non-
religious architecture, designers and the 
clients they serve have deprived entire 
demographics of people of ownership and 
access to the spiritually engaging powers 
of space. In New Zealand, the religious 
makeup of the nation is changing year by 
year; the architectural response: stagnant.  
 
 
 
 
 
 

I see this thesis as an opportunity 
to acknowledge the shifting state of 
spirituality in which New Zealand 
is no outlier. I seek to challenge the 
binaries which trap spiritually engaging  
architecture in exclusively religious 
typologies. The unifying aspects of the 
four aforementioned acts prove that a  
grey area is much more rational than one 
may assume; the richness of these four 
acts will provide plentiful programmatic  
stimulus for the architecture which  
responds to the questions this thesis 
investigates. The state of spirituality in 
Aotearoa is by all means a litmus test for 
the Western world, however, understanding 
its specificity and nuance is crucial to the 
success of an architecture tailored for a  
New Zealand context. Hauora in 

Aotearoa

Statistics are transient. This thesis is not a 
response to news reports or census data, 
rather an intuitively observed pulse within 
the people and places around me. In saying 
that, the publication of New Zealand’s 
most recent census data within months 
of beginning this investigation felt like 
yet another example of potently topical 
moments within the year’s current events. 
For the first time in the young nation’s 
history, Christianity was eclipsed as the 
largest religious group by none other than 
those who affiliate themselves with ‘no 
religion.’ 1 In a staggering statistical shift, 
a half-decade between the 2013 and 2018 
census findings saw Christian affiliation 
fall some ten percent from close to half of 
New Zealanders to less than forty percent; 
the new religious majority of almost fifty 

1  Palmer, “‘No religion’ overtakes Christianity in latest Census results.”

2  Ibid

3  Statistics New Zealand, “Most common religious affiliations in New Zealand.”

4  McCrindle, “Faith and Belief in New Zealand.”

percent representing the 2.2 million non-
religious New Zealanders.2 While the 
remaining percentage is consumed by 
fluctuating populations of Hindu, Muslim, 
Buddhist, Sikh, Māori, Atheist and Jewish 
affiliations listed in order of size,3 what 
the census did not clarify is the spiritual 
inclinations of the new majority and 
the leanings of non-religious people on 
the spectrum between agnosticism and 
atheism. Recent surveys have investigated 
this spectrum with mixed results; the most 
recent of which: a report by Australian 
research firm ‘McCrindle’ found that over 
a third of non-religious New Zealanders 
have spiritual beliefs while the remaining 
two thirds do not, yet have clearly chosen 
not to define themselves as atheist within 
the census.4 My own interpretation of these 
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figures, which in themselves are both broad 
and fleeting, is that most New Zealander’s 
not affiliated with religiosity either ponder 
on or believe in the possibility of higher 
power. Regardless, I have already taken 
the stance that spirituality and its wide 
spectrum of sensations are inherent to 
the human condition whether connected 
to the cognitive belief in divine power 
or not; instead, “a sense of being spiritual 
replaces the idea of being religious.” 5 

 

Mere weeks before completing this 
research, a startling billboard emerged on 
the route of my daily commute to work. 
“Church attendance has decreased ... but 
suicide, family violence and drug abuse have 
increased!” it laments, and yet there is no 
website, helpline or organisation linked to 
the advertisement which advertises nothing 
but an observation. The presentation of 
the billboard, accompanied by cartoon 
depictions of a priest pensive over empty 
pews juxtaposed by caricatures illustrating 
violence, substance abuse and suicidal 
thoughts, is certainly insensitive and has 
caused offence locally with complaints 
reaching media outlets;6 I have consciously 
excluded any imagery of it for this reason. 
However, while the statement may seem 
unfair in its diagnosis of our most pertinent 
societal ills as a symptom of Christian 
renunciation, it certainly provokes the 
thought of whether a link can be drawn 
between the mental health crisis New 
Zealand has plunged into and a lack of 
broader spirituality – the Māori concept of 
‘hauora’ would confirm such a sentiment. 
 
The conversation on spirituality in New 
Zealand is incomplete without the Māori 
perspective, in fact, it is possibly the most 
noteworthy differential between Aotearoa 
and most other Western nations. Hauora 

5  The Press, “Has Godzone turned Godless?”

6  See “‘Inappropriate’ religious billboard appears near busy overpass in Christchurch” by Rachel Sadler  

  for Newshub

7  Te Kete Ipurangi, “Well-being, Hauora.”

8  Durie, “Matauranga hauora,” 3.

is the Māori all-encompassing notion of 
wellbeing. It defines wellbeing as a structure 
supported by four pillars, taha tinana - 
physical, taha hinengaro - emotional, taha 
whanau - social, and taha wairua – spiritual 
wellbeing. The definition of spirituality in  
the context of hauora is “the search for 
meaning and purpose in life, personal identity 
and self-awareness;” 7 a perception of the 
term which I find refreshingly inclusive 
given the humanly ubiquitous pursuit of 
identity and consciousness. The argument 
for balance between the pillars of hauora as 
a recipe for wholesome wellbeing sounds 
perfectly logical in a way that a provocative 
religious billboard fails to communicate, 
and yet the concept barely scratches the 
philosophical surface of Māori spirituality. 
 
The briefest probe into Māori spirituality 
unveils the high value of community, land 
and the reciprocity of mana shared between 
the two. Mana is the Māori concept of 
ineffable power or a spiritual presence. In 
people, it is used to describe strength, in 
nature, it is used to describe numinousity 
from which people can draw from.     
 
 “The [Māori] spiritual essence of  
 identity is not the person but the 
  family, the tribe and the place you  
 come from. It’s how you view 
 yourself in connection with things 
  around, including the land. The 
  relationship with land tends to  
 be spiritual. It’s another crucial  
 concept of health.” 8  
 – Dr. Mason Durie  
  
For Māori, the significance of land and the 
tribal social connotations attached to its 
heritage holds spiritual weight, and despite 
the specificity and depth of concepts such 
as mana and hauora, the essence of these 

Figure 20    Carving at Rehua Marae, Christchurch
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philosophical ideals are highly engaging. 
When speaking of identity as both a 
spiritual attribute and a pursuit, some of 
the most compelling ways humans identify 
themselves are the people they are related 
to and the places they originate from. Are 
Māori spiritual sentiments, often patronised 
for their mythological idiosyncrasies, as 
isolated and niche as one may assume?

When discussing the New Zealand 
spiritual condition, the conversation may 
be subdivided into categories of people, 
however, the very essence of a nationally 
specific discussion acknowledges the fact 
that such people are united by land. Church 
attendance may be at an all-time low; New 
Zealand’s churches may not command 
touristic appeal in the same way that the 
Notre-Dame’s of the world do, yet the land 
we share is arguably the most spiritual asset 
accessible to us all. It as an asset we choose 
to explore in an almost religious manner 
ourselves, and one we are proud to share 
with the rest of the world. 

Upon beginning this thesis, I myself 
was sceptical about the architectural 
relevance of declining spiritual engagement 
and increasing religious divisions in  
comparison to the issues at the forefront 
of our consciousness as an industry, such 
as climate change and population growth. 
I could have never foreseen that scepticism 
be inverted so rapidly after a religious hate-
crime cost the lives of fifty-one Muslim 
worshippers in Christchurch while shaking 
the very core of the national conscience.  
The loss of my brother on that Friday  
affected me in many ways, however, 
it provided me with the following 
clarification: focussing on what unites 
us is not just necessary, it is urgent.  
 
 
 
 
 
 
 
 
 

If inclusive spiritual engagement through 
architecture has the potential to speak to  
the many things our spirits share in  
common in a world so toxically divided by 
political and religious vitriol, to nurture a 
pillar of our hauora in a time where our 
holistic well-being is in crisis, the mandate 
for such an architecture could not be 
more timely; what better accomplice to 
architecture than the very land that unites 
us?

Figure 21    Nga Hau E Wha National Marae, Christchurch
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II

N A T U R E 
&  T H E 
S P I R I T

Architecture Amongst Landscapes: 
Exploring the Untapped 
Potential of Fiordland
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Nature &  
The Numinous

If water is the ‘womb of the world,’ 1 the earth 
itself is the mother. The personification 
of earth is not an uncommon notion, and 
neither is the conviction of spirituality 
within the ineffable nature she wears. 
For Māori, Papatūānuku is the land; a 
mythological figure with vividly feminine 
characteristics. Papatūānuku is mother 
earth, she is seen as the spiritual basis of 
life; the forebearer of all things living, the 
source of all nourishment.2 Religious people 
view earth as a perfect creation of divine 
order, and while non-religious people may 
appreciate earth as a magnificent scientific 
coincidence, it is almost impossible not to 
be awe-struck by nature at its finest. Our 
spiritual connection to nature is expressed 
and reinforced by the way tourism and 
exploration perseveres as a backbone of the 
human condition, particularly within New 

1  Shaw and Francis, “Deep Blue : Critical Reflections on Nature, Religion and Water,” 15.

2  Royal, “Papatūānuku – the land.”

3  Pallasmaa, “Light, Silence, and Spirituality in Architecture and Art,” 21.

Zealand culture. The universal manner in 
which we lean on experiences of nature 
for leisure speaks to the unifying qualities 
of the landscape and its spiritual essence. 
It is with this perception that I propose 
the lamination of tourism in the pursuit 
of a spiritually engaging architecture.  
 
 “Natural scenes or landscapes can 
  evoke a sacred experience through  
 their exceptional scale, beauty,  
 atmosphere, or illumination.” 3 
 – Juhani Pallassmaa    
 
In Shintoism, alongside countless other 
religions, all nature is appreciated as a 
testament of divinity. The Ise Grand Shrine 
in Japan is Shintoism’s most holy place; 
once an entirely natural precinct with only 
trees and boulders as demarcated locus for 

Figure 22    Rippled waters at Lake Fergus, Fiordland
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worship.4 Between mountains, rivers lakes 
and beyond, natural sites continue to carry 
sacred energy for countless communities; 
examples of such sites are endless. The sea 
of Galilee, the Jordan river, Mount Sinai and 
the caves and springs of Mecca and Medina 
are some of the holiest natural sites within 
Monotheism. The headland of Cape Rēinga 
is acknowledged by Māori as Te Rerenga 
Wairua – the departure point of souls into 
the afterlife.5 Inherent spiritual qualities 
of nature need no further justification, the 
human spiritual link to the environment is 
culturally consistent and contemporarily 
persistent; however, the healing qualities 
religious people may yearn to draw 
from sacred natural sites may be more  
scientifically plausible than one would  
assume.  
 
 “A growing body of empirical  
 evidence supports that contact with 
  nature ... has a beneficial effect on 
  human physical and psychological  
 health. This includes lower blood 
  pressure, reduced muscle tension,  
 and elevated mood. These are many  
 of the same beneficial effects  
 of a meditative or contemplative  
 practice.” 6   
 – Rebecca Krinke        
 
It appears that the benefits of the  
environment to human wellbeing may 
go beyond the hydration from water and 
exchange of oxygen from vegetation we 
take for granted. Research has tied the 
visual observation of sunlight through 
leaves and wave motion to a myriad 
of mental health benefits including the 
rejuvenation of concentrative abilities.7 
Such benefits are tacitly known as 
beneficial, yet the scientific linkage between 
experiences of nature and the maintenance 
of optimum wellbeing is certainly notable.  

4  Krinke, “Nature, Healing, and the Numinous,” 49.

5  Metcalfe, “Leaping Place of the Spirits.”

6  Krinke, “Nature, Healing, and the Numinous,” 48.

7  Ibid

In the discussion of wellbeing, it is worth 
reiterating the concept of hauora and the 
role nature can play in the stabilisation of its 
four pillars. The first two pillars, mental and 
spiritual health, are implicitly nourished 
by the numinousity and tranquillity of 
our environment. The numinous energy of 
nature speaks for itself; today, the secular 
appreciation of this manifests itself in 
the form of excursionistic retreatism and  
bucket-list tourism. While solo tourism is 
certainly commonplace and can be seen 
as uniquely spiritual in itself, the touristic 
condition is typically a social one. Even 
when travelling alone, when visiting  
popular locations, one will often be 
confronted with a smile from, or a 
conversation with strangers sharing 
the same journey. More commonly, 
tourism is an activity undertaken by 
families, groups of friends or tour groups; 
usually involving physical exertion.  
 
With such attributes acknowledged, the 
touristic condition can also be seen to 
buttress the remaining two pillars of 
hauora - social and physical wellbeing. 
The multifaceted benefits of the touristic 
condition offer a compelling argument 
for a spiritual architecture to straddle 
such qualities. An architecture which 
consolidates nature and tourism into its 
essence may not only inherit the presence 
of the numinous, but also ingest the capacity 
to sustain holistic human wellbeing. 

Figure 23    Foliage on the Key Summit Trail, Fiordland
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Tourism as 
Pilgrimage

The concept of pilgrimage forms a  
prominent pillar within all the world’s  
major religions. Every year, up to five 
million Muslims travel to Mecca to  
complete Hajj, similar numbers of Catholic 
pilgrims visit the French town of Lourdes, 
and an astonishing thirty million Hindus 
congregate on India’s River Ganges;1 all to 
perform the religiously encouraged ritual 
of pilgrimage which fastens the individual 
and collective spiritual experience to the 
sacredness of nature, architecture and the 
act of journeying itself. Is tourism much  
different?    
 
 “Today, pilgrimage could be defined 
  differently, as a traditional religious  
 or modern secular journey. The 
  phenomenon is currently 
  experiencing resurgence throughout  
 the world, as longstanding shrines  

1  Collins-Kreiner, “New Tourism in the 21st Century : Culture, the City, Nature and Spirituality,” 37.

2  Ibid.

 still act as magnets to those  
 in search of spiritual fulfilment.” 2  
 – Noga Collins-Kreiner   
 
Pilgrimage and tourism have a significant 
overlap even within religious communities. 
Sites with sacred pull have become  
economic hubs for their respective 
custodians; the hyper-mobility of current 
populations and development in the 
ease of travel has meant pilgrimage has 
become as commercial and infrastructural 
as it is religious. The commercialisation 
of pilgrimage has not seen religious 
communities renounce its spiritual  
qualities, so what is to say that the 
secular act of touristic journeying and its 
commercial undertones cannot be linked 
to similarly spiritual characteristics?  
Escapism lends itself to the 
engagement of the spirit, however, 

Figure 24    Pilgrims in Mecca, Saudi Arabia
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it is the physicality of journeying, 
particularly those which define the  
New Zealand touristic experience, which 
I see as secular pilgrimages of sorts; a 
staggering concentration of the world’s 
best are found in Fiordland National park. 
One in every four of the four million 
tourists who enter New Zealand each year 
will visit Piopiotahi,3 the surreal images 
of which have made the fiord of Milford 
Sound a world-famous destination.4 In 1908, 
the Milford Track was named “The Finest 
Walk in the World” by British magazine 
‘Spectator;’ the title perseveres a century 
later.5 The poet behind the coronation 
of Milford’s bucket-list walk is English-
born poet Blanche Baughan whose words 
do more justice to the region than any 
flattering photography, rebuking the 
sentiment that a picture is worth a thousand.  
 
 “Before, behind, to the left and 
  right, the forest comes unbroken 
  – vista after vista, lofty hall past 
  hall, of glorious, living green, 
  pillared by the great brown limbs 
  and boles of beech-like birches. Half- 
 a-hand deep with velvety moss,  
 embroidered with lichens, dripping 
  with ferns and orchids, the immense 
  branches zigzag mazily in and out  
 of the leafy layers they support.” 6  
 – Blanche Baughan  
 
The magnificence of the Milford Track 
and its growing fame has resulted in its 
self-branding as a natural pilgrimage, 
and as if its splendour wasn’t enough 
for Fiordland to capture the cravings of 
tourists worldwide, a neighbouring walk 
known as the Routeburn Track competes 
for the throne as one of the world’s best. 
While the tens of thousands of explorers 
who complete these walks annually may 
do so at varying times across the year, 

3  Milford Sound

4  Harding, “Milford Sound set to top 1 million visitors in 2019.”

5  Yska, “How the Milford Track became ‘the finest walk in the world”

6  Ibid.

the journeys, despite weather-dependent 
variables, are fixed into daily legs and must  
be completed in groups. The legs of each 
walk are divided by a series of humble huts 
which shelter explorers overnight, meaning 
that much like a pilgrimage, the journeys 
have an almost religious consistency to 
them. The same surreal scenery is seen by 
explorers at the same pace today as when 
Blanche Baughan was gaining her poetic 
subject matter a century ago. The desire to 
complete these tracks will vary in purpose 
from person to person. Whether in the 
pursuit of self-discovery, spirituality or 
physical victory, the accomplishment of 
completing the Milford and Routeburn 
tracks paired with the natural splendour 
seen along the journey are guaranteed to 
form unforgettable moments within the 
lives of those lucky enough to do so. It is 
a minority of Fiordland’s visitors who  
commit to the region’s great walks,  
however, the more popular journey to  
Milford Sound on road shares the  
sensibilities of pilgrimage in its 
rigidly ritualistic itinerary and 
exceptional touristic compulsion.  
 
There is nothing central about the fiord of 
Milford Sound; on the contrary, reaching the 
natural wonder is as logistically convoluted 
as a popular attraction in New Zealand can 
get. Ninety kilometres of state highway, 
several bridges and a tunnel through Mount 
Darran are all dedicated solely to the service 
of and ingress to Milford Sound. Much like 
the two great walks of Fiordland, the journey 
from Te Anau to Milford Sound on road can 
be seen as a touristic pilgrimage of ineffable 
distinction. While the time taken on route 
to some destinations may sometimes be felt 
as an inconvenience before pleasure, every 
moment of this journey is mesmerising and, 
in my opinion, underappreciated beneath 
the shadow of the destination itself. 

Figure 25    Views from the Key Summit Trail, Fiordland
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Based on my own observations, the 
exponential growth of the region’s  
popularity has had a mixed effect on the way 
people are engaging with the landscape. It 
seems that the journey on road is one which 
is often rushed. Large coaches place the 
tourist’s outlook on a pedestal; their vision 
through tinted windows and remaining 
senses air-conditioned beyond authenticity 
is interrupted by a few mandatory stops, 
only long enough for the snap of a photo, 
until the baton is passed from coach to ferry 
where the fiord can be appreciated in all 
its rawness and splendour. Unfortunately, 
such touristic haste is not unique to 
the road. Those involved in overseeing 
Fiordland’s walks have shared observations 
of increasing tourist detachment from their 
surroundings; completing the famous tracks 
“as quickly as possible” for status and photos 
rather than appreciating the privilege to 
its fullest.7 This is not to say that a rushed 
experience in Fiordland cannot be moving 
or spiritual, on the contrary, if anywhere 
in the world can swiftly engage the spirit it 
is the wonders of this unparalleled region. 
However, the neglect of the spiritual 
potential held within the journey itself 
as a result of the objectification of the  
destination is a disappointing development 
not only within Fiordland, but generally 
within tourism and pilgrimage. In the 
context of Fiordland and the pilgrimage it  
has become known for on-road, water 
and foot, I imagine an architecture which 
recalibrates the tourist gaze in a manner 
that rejuvenates a sense of presence 
within the overwhelming landscape  
could offer an added layer of spirituality 
to the inherently moving nature.  
 
The escapism and awe which Fiordland 
guarantees its visitors is likely to the engage 
the spirit, however, the existing journeys 
within the region could benefit from an 
architectural lens; a nodal choreography 
which further solidifies such routes as ones 
of contemporary secular pilgrimage.

7  Ainge Roy, “‘World’s finest walk’: New Zealand’s Milford Track being spoiled by tourist hordes”Figure 26    Tutoko River, Fiordland
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Piopiotahi: 
History & Mythology

Milford Sound is one of thirteen fiords that 
indent the south-west periphery of New 
Zealand’s South Island. Its accessibility 
and unparalleled glory have made it the 
only fiord amongst its neighbours with 
a household name, meanwhile its Māori 
name and the mythology associated with its 
formation is less celebrated than it perhaps 
should be. 

Upon the death of Māori hero Maui, it is said 
that his companion, a now extinct Piopio 
bird, flew specifically to the fiord of Milford 
and sung a mournful tune in grievance 
of its loss. The fiord has been named  
Piopiotahi by Māori in recognition of 
this bird, translating literally to ‘one 
Piopio.’ 1 The origins of this name are both 
melancholic and endearing; the legend of its 
formation is much more dramatic. The land 
mass that constitutes New Zealand’s South 

1  Richards, “Milford Sound,” 3.

2  Ibid.

Island is said to be a capsized canoe of the 
Gods turned to stone. An ‘atua,’ or demi-
god, by the name of Tū Te Rakiwhānoa, was 
assigned the task of making this mass 
habitable by introducing waterways and 
thoroughfare. Approaching what was 
previously a high wall of cliff, he took his 
adze and began carving away the stone, 
forming tall mountains with the excess 
rock extracted from the newly carved 
fiord. While resting on Te Nohoaka-o-
Tu, a valley now known as the Devil’s 
Armchair, Papatūānuku, Mother Earth, 
proposed to him that his steep sculptural 
peaks need to be balanced with land 
suitable for anchoring canoes. This advice 
was implemented and the foreshore of the 
fiord was flattened, forming the land where 
the current ferry terminal and service 
buildings sit; aptly named Te Wahi-o-
Papatūānuku, ‘The place of Mother Earth.’ 2  

Figure 27    View of Piopiotahi from Te Wahi-o-Papatuanuku
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While Māori preferred to live in more 
habitable parts of the Murihiku region,3 
their continued presence in Fiordland and 
the fiord of Piopiotahi is known to reach as 
far back as six centuries.4 Before the Milford 
Track was cut officially by European settlers, 
many locations along its current route were 
known to Māori as plentiful sources of 
Pounamu.5

Aspects of the history and mythology of 
Piopiotahi are particularly captivating to 
the spiritual and architectural sensor. The 
melodic birdsong of the Piopio and the 
involvement of Papatūānuku herself in the 
formation of the landscape holds compelling 
spiritual sentiment. Meanwhile, the rawness 
and sculptural sensibility within the notion 
of Tū Te Rakiwhānoa’s adze paired with 
the presence of Pounamu speaks to the 
architectural and material essence of the 
nature itself. I see the vibrancy of these 
narrative and physical characteristics as 
a gift to an architecture willing to draw 
inspiration from such dynamic attributes. 
Unfortunately, this is a gift which, in my 
opinion, has been entirely rejected by the 
current built fabric that services the region.

3  The Māori name for New Zealand’s Southland region

4  Ibid, 4.

5  The Māori name for GreenstoneFigure 28    Faces of the fiord, Milford Sound
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Buildings of 
Fiordland

Nature is the rightful focus of the Fiordland 
experience; however, it is imperceptive 
to ignore the impact of buildings on a  
landscape particularly in the context of 
tourism. While reports of exponential 
pressure on Milford infrastructure continue 
to emerge, the importance of the region’s 
built fabric couldn’t be more relevant. 
Architect Peter Zumthor described 
buildings as having the ability to ‘stage the 
landscape,’1 so what scene is being set by  
the status quo of buildings or props  
present on the global theatre of Fiordland?   

 
 
 
 
 
 
 
 

1  Zumthor, “A Feeling of History,” 51.
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The Church

The journey to Milford begins in Te Anau 
where visitors and locals might have 
more options for churches to attend on 
a Sunday than good restaurants to dine 
in. The recently retrofitted Anglican 
Presbyterian church could be mistaken 
for a mid-century school hall if it weren’t 
for the glaring galvanized steel cross 
which defines its lake-facing elevation.  
One block to the west, the overscale 
dutch-hip roof of St. Bernard’s Catholic 
church, complete with glazed clerestory 
gable ends, makes for a more convincing 
archetypal argument despite its decaying 
condition. Discounting the endearing 
glazed Lakeview Chapel given the fact  
that its keys are held by the Distinction  
Hotel exclusively for weddings, four 
churches are available to the township  
which is home to some two thousand  
residents.   
 
 
 
 

A shortage of spaces for worship may not be 
felt urgently by locals, however, it is notable 
that the near million overseas visitors 
passing through the town are not spoiled for 
options beyond Christian denominations; 
and yet even practicing Christian tourists 
are likely to be underwhelmed by the spatial 
condition of the four options that privilege 
New Zealand’s prevalent religion.

1

Figure 29    St. Bernard’s Catholic Church, Te Anau
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Figure 30    The Distinction Hotel’s wedding chapel, Te 

Anau Town Centre

Figure 31    St Bernard’s Catholic Church, Te Anau 

Town Centre

Figure 32    Lakeside Presbyterian Church, Te Anau 

Town Centre
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The Hut

Some thirty kilometres away from the Te 
Anau township is the historic Te Anau 
Downs which is the long-serving launch 
point for the famous Milford Track. The 
beginning of the track is reached by boat 
from a narrow jetty within walking distance 
of a pair of historic pioneer huts. Known 
to be built before the 20th century, the 
condition of these huts certainly exposes 
their age. These simple one-room cabins 
were built to house shepherds who lived 
on the once thriving sheep farm prior 
to its touristic overhaul. The shepherd’s 
huts are a sober reminder of the simplistic 
lifestyle of a working-class yesteryear.  
 
Te Anau Downs is the site for only a 
couple of similar huts which spread 
across the region to shelter tourists and 
locals alike. While the casual accessibility 
of such huts is an advantage to the 
intrigued visitor, it is a shame that the 
oldest intact architectural sample of the 
region’s pioneering heritage along the 
road to Milford leans in a state of neglect.  

The disregard for architectural heritage is 
a reoccurring issue across New Zealand. 
However, the lack of maintenance in this 
case seems to be an indiscriminate sin 
across the Fiordland built environment; 
with even newer buildings edging towards 
similarly derelict states to the historic huts 
of Te Anau Downs.

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

2

Figure 33    Unnamed hut, Te Anau Downs
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Figure 34    The derelict state of the shepherd’s hut 

exterior

Figure 35    Layers of paint and soot inside the  

shepherd’s hut

Figure 36    Elevational view of the nameless hut
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The Lavatory

3

Perhaps the most abundant prop spread 
across the touristic stage is that of the 
lavatory. While the paid lakeside public 
toilets of Te Anau employ the sensibilities 
and security of a micro train station, the 
lavatories beyond the township are a far 
cry from such formality. The quintessential 
New Zealand long drop is such a frequent 
interruption to the Fiordland landscape that 
the miscellaneous metallic sheds, flanked 
by ominous flues, are arguably the most 
discernible built motif to define the region.  
 
The similarly dramatic landscape of 
the Norwegian Scenic Routes has 
become a playground for architectural 
creativity in a pageantry of toilet 
buildings. It may seem outrageous to 
put as much effort as the Norwegians 
do into the most basic of archetypes, 
however, seeing the opposite approach 
in Fiordland makes the Scandinavian 
attitude seem like the obvious direction.  
 
 

While the envelopes of most long drops 
are predictably powder-coated in generic 
sage green tones in an assumed attempt to 
blend with their surroundings, the brutal, 
almost offensively practical design of these 
prefabricated lavatories is ensured to make 
for a visual pimple amongst the landscape 
in their chemical shed-like sensibilities. 
Using a long drop is by no means a 
pleasant experience; it seems a shame that 
the language which envelops this almost 
inevitable encounter within Fiordland 
further contributes to the displeasure rather 
than attempting to offset it. 

 
 
 
 
 
 
 
 
 
 
 

Figure 37    Lavatory at the Henry Creek Campsite, Lake Te Anau
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Figure 38    Lavatory interrupting a panomaric view 

en-route to the Key Summit

Figure 39    Lavatories designed by Morefus Arkitek-

ter for the Norweigan Scenic Routes. Photograph by 

Caroline Støvring. https://www.dezeen.com/2018/06/09/
morfeus-arkitekter-norways-scenic-routes-architecture/

Figure 40    Rows of lavatories in the carpark of The 

Divide
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The Shelter

4

The Routeburn track is a world-renowned 
multi-day tramp with a tangential outset 
to the Te Anau Milford Highway.  Sign-
posted as ‘The Divide,’ there is a certain 
anticipation which comes with approaching 
the track’s base given the dramatic name. 
Any apprehension is almost certain to 
disappoint upon first impression as the 
turn into the carpark with a crude gravel 
extension offers nothing more than a 
dilapidated bus shelter in front of a fleet of 
prototypical long drops à la chemical shed. 
The Divide and Te Anau Downs are both 
crucial portals to two of the world’s greatest 
walks and yet both portals are somewhat 
embarrassingly represented by the coarse 
buildings which define their ingress. 
Eighty kilometres into the drive from Te 
Anau, not a single built element visible 
up to this point is both well maintained 
and visually pleasant; most are neither.  
 
 
 
 

With a curved corrugate roof and screens 
of stained timber louvres, the bus shelter at 
the divide is by no means the most visually 
offensive building along the highway, 
particularly when compared with the 
formation of prototypical lavatories behind 
the corrugated refuge. The shelter might 
bear signs of an architectural attempt from 
a yesteryear, however, the apologetically 
faded state in which it sits is yet another 
example of a building incoherent with the 
drama of the landscape it interrupts, and 
in this case, one ineligible to signify the 
beginning of a world famous walk and a 
location as theatrically titled as ‘The Divide.’

 
 
 
 
 
 
 
 
 
 

Figure 41    Corrugate roof, The Divide
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Figure 42    Timber louvres beneath the Divide’s bus 

shelter roof

Figure 43    Crudely maintained exterior of the Divide’s 

bus shelter

Figure 44    Unappealing seating and patched ground-

work at the Divide
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The Tunnel

5

Waiting for a green light at the Homer 
Tunnel can take up to ten minutes which 
is an opportunity often taken by tourists to 
escape the vehicle in pursuit of an almost 
guaranteed Kea bird encounter. With 
every tunnel comes the need for thorough 
oversight and maintenance. Given the 
remote location of the Homer Tunnel, it 
makes sense for a cluster of garage and 
accommodation buildings to precede 
the tunnel entrance. These buildings are 
varying in age yet equal in banality, adding 
to the catalogue of uninspiring architecture 
along the Te Anau Milford Highway.  
 
Realistically, no building good or bad could 
distract significantly from the excitement 
of a Kea interaction or the thrill of passing 
through a seventy-year-old tunnel. 
Emerging from the Homer Tunnel, drivers 
are met with a rhythmic repetition of steel 
gable portal frames which follow the curve 
of the road into the valley beyond. For 
those intuitive enough to make a stop at the  
lookout below, a view back towards the 

tunnel exit offers arguably the most 
compelling architectural moments the 
journey has to offer. The gable canopy 
protecting the tunnel exit is a purely  
practical structure, however, the 
stroke of steel which hugs the 
mountainside introduces a jaw-dropping  
contextualisation of Mount Talbot’s 
immense scale while reframing the 
single lane tunnel as nothing more than a  
pinprick in proportion. 

 
 
 
 
 
 
 
 
 
 
 
 

Figure 45    Homer Tunnel canopy
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Figure 46    Miscellaneous maintenance garage  

preceding the Homer Tunnel

Figure 47    Pitched rooves predictably appear to refer-

ence the mountains of their context

Figure 48    Prefabricated maintenance building  

preceding Homer Tunnel
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The fact that a corrugate iron-clad gable 
canopy sheltering the Homer Tunnel exit 
from snow is the architectural star of the 
Te Anau Milford highway speaks volumes 
about the quality of Fiordland’s built fabric. 
Between neglected heritage, unmaintained 
shelters and offensively off-the-shelf 
lavatories, the current role of built forms 
within the region are either in rigid service 
to pragmatic needs or entirely inoperative 
in their unmaintained state available 
neither for practical or visual consumption. 
Objectively, these buildings are at odds with 
the landscape they interrupt. On a tectonic 
level, some employ timber claddings which 
offer a nominal attempt to cohere with an 
alpine landscape at best; meanwhile the 
majority of buildings are indiscreet in their 
cheap prefabrication, apathetically staining 
the landscape with the matte metals of 
sandwich panels and long drop enclosures. 
Architecturally, the visual apathy of these 
buildings is arguably disrespectful to 
the marvellous nature they service yet  
inevitably obstruct. In a landscape bound 
to dominate, it is a resounding shame 
that no buildings along the highway  
enthusiastically respond to such a 
landscape, let alone attempt to enhance 
such a memorable journey. When 
discussing his project for the Norweigan 
Tourist Route, Peter Zumthor made the 
following statement regarding architectural 
placemaking: 

 “You can see the amazing effect 
  that architecture can have when it  
 marks a place. You start to see the 
  landscape around the buildings in a 
  new way: The buildings introduce 
  scale, the landscape and topography 
  start to speak; they become bigger, 
  and at the same time you start to  
 focus.” 2 – Peter Zumthor

 
 
 

2  Zumthor, “A Feeling of History,” 44.

The visual impact of the Homer Tunnel 
canopy is the most simplistic example of 
such an effect, however, the position of this 
thesis is that the journey to Milford Sound 
deserves more. Contributing meaningful 
architecture to the destitute built fabric 
of the Fiordland touristic experience is an 
urgent concern. Alongside the precedent 
of the spirited interventions which 
articulate the Norweigan Scenic Routes, the 
shortcomings seen along and beyond the 
Te Anau Milford Highway can be extracted 
as teachable observations in pursuit of 
an architectural language which seeks to 
serve justice to an otherworldly macro 
landscape while unlocking the landscape’s 
potential role in choreographing new micro 
experiences through architecture. 

The untapped potential of Fiordland as 
an architectural canvas is an issue which 
coexists with the under-exploration of 
spiritual spaces; an issue far from unique to 
the region. The analysis of churches within 
Te Anau exposes a lack of denominational 
variety. It is no surprise that the churches 
of Te Anau, much like its petrol stations, are 
the final pit stops of their program before 
the Milford highway. By acknowledging 
the internationality and arguably inherent 
spirituality of the Milford experience, the 
apparent lack of an interdenominational 
space for worship can be diagnosed as 
yet another shortfall of the region’s built 
environment. This is a programmatic gap 
this thesis seeks to fill, employing the 
ethereal landscape as a tool to frame the 
architecture and ideally establishing a 
mutually beneficial relationship wherein the 
architecture actively frames and generates 
dialogue with the landscape.

Figure 49    Mount Darran
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To Build 
Or Not To Build?

It is hard to say which is more intimidating 
a task between approaching a discussion as 
subjective as spirituality and proposing a 
treasured national park as an architectural 
site. In acknowledging the inherently 
numinous qualities of the Fiordland 
landscape, I found myself pondering 
the necessity of architecture within a 
landscape famous for being ‘untouched;’ 
would an increased architectural presence 
instead detract from the spiritual qualities 
of the region? If the connection between 
nature and spirituality is so strong, is 
the Fiordland experience best to remain 
barren of an architecture that commands 
attention? Perhaps an architecture aiming 
to engage the spirit would be more 
effective in an urban centre? These are 
questions which continued to emerge in 
conversation and within my own mind 
throughout this process, and while no 
answer may be completely satisfactory 
from all points of view, forming a clear 
stance on such dilemmas is crucial to the 
confident progression of a design proposal. 

Earlier in this process, a speculation on the 
future of spiritual architecture within the 
context of urbanity could have very well 
been the path of this design research. What 
steered me away from such a path was the 
realisation that my interest was not in the 
spirituality of the everyday. The places and 
spaces that have had the most long-lasting 
impact on my own memory are those that 
have been attached to a sense of escapism. 
I discussed my encounters of the numinous 
in Turkey and Milford Sound as well as 
my upbringing in the religious community 
of Christchurch; it is the foreign and  
unfamiliar experiences of spirituality 
that protrude as the most memorable 
in a way that the daily or weekly 
encounters of spiritual space cannot.  
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While I believe this research can 
certainly apply to the design of ordinary 
spiritual space, what I am seeking is the 
extraordinary; the kinds of spaces that 
one might encounter no more times than 
a hand can count, but the memory of 
which will linger for a lifetime. This is no 
simple ambition, but I believe attaching 
the architecture to existing exceptional 
journeys, and perhaps proposing new 
journeys, is a momentous first step, a 
prerequisite which intuitively leads me  
back to the Fiordland region; but is the  
growing internationality of Milford Sound 
alienating Fiordland from the national  
tourist?    
 
Locals have observed that the presence of 
the Kiwi explorer in the region, particularly 
on the great walks, has diminished.1 
Whether this is in proportion to the 
growing number of overseas tourists or 
a legitimate lack of local desire to visit 
the region is unclear. Regardless, I see 
this condition as an opportunity. Perhaps 
an architecture intending to engage the 
spirit can simultaneously command the 
attention of New Zealanders, particularly 
North Islanders, who may prefer the lustre 
of overseas travel in lieu of their own 
backyard or allow their road trip itineraries 
to be disenchanted by the Cook Strait. Road 
trip culture is not only a backbone of Kiwi 
conventionality, it is also the broadest socio-
economically accessible method of tourism.  
 
The desire for this architecture to be as 
accessible as possible is sincere; in reality, 
the very specification of a site, regardless 
of its location, instantly disadvantages 
those living beyond short travelling 
distance of it, particularly populations 
with less disposable income. It is with 
this acknowledgement that I shed any 
doubts for a South Island site, for its 
advantages far outweigh its disadvantages.  
 
 

1  Ainge Roy, “‘World’s finest walk’: New Zealand’s Milford Track being spoiled by tourist hordes”

Garnishing Fiordland with an architectural 
presence not only further incentivises New 
Zealander’s to travel south, it also gives 
this architecture the opportunity to touch 
the spirits of visitors from all corners of the  
earth. The prospect of impacting local, 
national and international demographics 
from a single location makes Fiordland 
the perfect intersection for this research 
to manifest architecturally; in having 
the utmost respect for the revered 
national park, the crucial question 
remains: to build or not to build? 
 
The truth is, this question has been forcibly 
answered in the form of garish utilitarian 
buildings and lifeless lavatories scattered 
across the journey to Milford’s dated ferry 
terminal. As if the highway and its fleet 
of accoutrements are not a significant 
interruption in themselves, Fiordland is 
not untouched; it already has a built fabric, 
however sparse. The shame lies not in 
the fact that the landscape has been built 
upon, but the fact that such buildings do 
not seek to cohere with let alone dignify 
it. The pre-existence of buildings within 
the region indicates that deflowering the 
pristine landscape for utility and necessity 
is seemingly acceptable; within the 
development of infrastructure, is wellbeing 
and spiritual engagement not a necessity?  
 
I believe the mandate for a narrative 
architecture within the region is strong, 
but there is a particular sensitivity that 
must be applied. When I speak of a 
sensitive architecture, I do not mean an 
architecture that is barely there; I am 
saying that in the context of Fiordland, 
certain aspects of the landscape must 
be treated as sacred and untouchable.  
 
 
 
 
 
 

Figure 50    Alpine grasses, Key Summit Trail
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The existing routes of the two great 
walks could benefit from more carefully 
considered solutions for accommodation 
than the dilapidated lodges that divide  
their legs, however, I do not seek to impede 
on the landscape as the undivided focus of 
the Routeburn and Milford tracks; rather 
supplement these tracks with tangential 
experiences. The same lack of architectural 
quality can be seen at the mouth of the fiord 
in the ferry terminal campus, but I believe 
a spiritually engaging architecture would 
be more effective as a pre-chorus to the 
crescendo that is Milford as a destination. 
Thus, the sensitivity I seek to apply is 
in strategic siting beyond the tracks and  
fiord itself. 

Gently touching or boldly stamping, the 
hand of architecture on nature can action 
a variety of gestures. In the design of four 
interventions along the journey from Te 
Anau to Milford sound, I seek to traverse 
the spectrum between the dauntless 
and the delicate. I see this proposal as 
an opportunity not only to develop a 
spiritually engaging architecture, but also 
to explore the ways in which architecture 
can communicate with nature. In doing 
so, I seek to simultaneously advance the 
possibilities of a New Zealand vernacular 
amongst the nature we are famous for. 
Ultimately, this project is an opportunity 
to inject poetry into an industry driven by 
profit; and while it is the tourism industry 
I speak of, the architectural industry is by 
all means complicit in the same profitable 
prosaicism. 

Figure 51    Striling Falls, Milford Sound
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Preface

Along the existing journey from  
Lake Te Anau to Milford Sound,  
currently connected by the Te Anau - 
Milford Highway, we will encounter 
four interventions in four diverse sites. 
Accessible on foot from various nodes  
along the highway, this architectural 
series is also accompanied by the proposal 
of a new track which connects all four 
interventions and ushers explorers from Te 
Anau towards the Milford and Routeburn 
tracks; generating a natural, architectural 
and transcendently spiritual pilgrimage.  
We will follow the adventure of two 
explorers completing the maximal journey 
on foot. The identity of these explorers,  
their background, whether they are alone, 
or part of a larger group at an instance, is 
to remain unknown. It is the entity of their 
spirit that we are interested in, we will 
witness their perspective and envision our 
own spirits alongside them.
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Figure 52    Te Wai Pounamu, map of New Zealand’s South Island
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Figure 53    The Journey, map of Fiordland
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June 21st 
07:34

A dense blanket of fog covers Lake Te Anau. 
The sunrise is invisible, but as the explorers 
prepare to leave the Te Anau town centre, the 
diffused glow of the fog brightens. Bags on 
backs, they begin their walk along the newly 
cut Patience Track, meandering in proximity 
to the Te Anau Milford Highway.
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Figure 54    Melodic Spire site map
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June 21st 
09:06

Unravelling itself from behind dense  
bushland alongside Lake Te Anau’s Patience 
Bay, the Melodic Spire symbolises the 
beginning of this journey. The Te Anau Town 
Centre, at this point, has become completely 
invisible. Inspired by the strong tie between 
sound and spirituality, an explorer’s 
experience of the spire will be a sonic one. 
From above, It is unclear to the explorers 
whether the sculptural form is emerging from 
the shore or the lake itself; let alone what the 
purpose of such a theatrical building might 
be.

Figure 55    Melodic Spire approach
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They edge their away around the periphery of 
the bushland until they find what looks like a 
dirt track that leads downwards. Wild native 
bushes and ferns engulf the explorers, the 
sound of the highway starts to dissipate. Patch 
by patch, the dirt below their feet transitions 
to gravel, and soon enough the mouth of the 
track exhales the explorers onto the shores 
of Patience Bay. It is now unmistakable, the 
spire is in fact reaching through the water 
in the distance; an ambient ringing further 
enchants the explorers to unravel the mystery 
beneath the curtain of woven brass mesh.

 
 
 
 
 
 
 
 
 
 
 

The impossibly still shores of the lake  
suddenly begin lapping calmly near the 
explorers feet, they look for a boat to explain 
the source of this soothing pulse but see 
nothing. As they walk towards the spire, the 
sound of pebbles crunching beneath their feet 
forms a rhythm. Each wet pebble is a jewel, 
a gradient of glistening vibrant tones fades 
into black waters which begin rippling with 
raindrops.

Figure 56    Patience Bay bushland Figure 57    Patience Bay shores
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A thin line drawn through the water between 
the spire and the shore grows until it reveals 
itself as a trough, not of water, but of pebbles. 
The explorers reach the entrance, two planes 
of stone divide the water with an almost 
biblical sensibility. As they tread down the 
pebbled ramp, the sound of waves calmly 
lapping against the periphery grows stronger 
as the explorer’s ears reach closer to the water 
level. 

Beneath the 
Surface

Figure 58    Melodic Spire entrance



148

1

2

3

1. 
2. 
3.

Passage entrance 
Spire entrance 

Instrumental Sleeve

3m

aa

Figure 59    Melodic Spire layout
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Design 
Journey

The design of the Melodic Spire is a direct 
response to the sonic and physical presence 
of the spires of religiosity embodied by 
the minaret and the bell tower. While the 
verticality and musical attributes of these 
archetypes are extracted, the composition 
of the spire seeks to differentiate itself from 
its inspirations with subtle abstractions of 
sacred geometry.

 
 
 
 
 
 
 
 
 
 
 
 
 

The tapering geometry of the Gothic arch, 
an element seen across various secular 
and religious architectural typologies, 
is extracted as a starting point for the 
composition of the Spire’s elevation.

Figure 60    Diagram of gothic arch geometry
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The extracted arches are inverted, skewed 
and abstracted into an alternative geometry 
which subtly evokes its references while 
introducing a new language.

 
 
 
 
 
 
 
 
 
 
 
 
 

The resulting elevation of the Melodic Spire 
incorporates the arched geometry into  an 
ornamental structural motif. The overall 
silhouette of the Spire also follows a similar 
arch, swooping upwards so as to evoke an 
arm reaching upwards towards the heavens.

Figure 62    Melodic Spire elevationFigure 61    Abstracted arch geometry
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Turning the corner, they are now fully 
submerged, the water is tensely suspended 
just above eye level, it is the ear’s turn for 
stimulation. Water intermittently trickles over 
the rear rail of the spire’s passage, delicately 
splashing into a stone channel behind what 
an elderly gentleman is using as a seat to 
read. A gust of wind can be heard brewing, 
its coldness diffuses through the brass mesh 
sleeve of the spire, and then: music. A delicate 
dancing ring emanates from above, the 
explorers pull away the curtain of mesh at 
the end of the passage and hunch through to 
the core of the spire with their curiosity and 
anticipation piqued. 

Pre- 
Chorus

Figure 63    Melodic Spire passage
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As they enter, a ray of sunshine pierces 
through a gap in the thick clouds above. 
Theatrical shadows are sprinkled across the 
stone faces tinged of green; flares of light dart 
off what looks like an oversized brass pedal. 
A large rock buried amongst the pebbles 
forms a pedestal below the pedal. Stepping 
onto the platform, the explorer places their 
bodyweight onto the pedal, and finally: the 
crescendo. The reverberation of thousands of 
chimes through the instrumental cord sends 
ripples into the sheet of water below the 
pedal, simultaneously vibrating through the 
explorer’s body. 

Chord 
Progression

Figure 64    Melodic Spire interior
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After descending beneath the lake, an 
explorer can enter the core of the spire. The 
visual focus of this space is a large brass 
pedal which floats above a sheet of water 
and a larger stone which forms a platform 
to operate the instrument. The wind, filtered 
by the brass mesh skin of the external 
sleeve, may already be caressing the chimes 
exposed at the tower’s peak through two 
calculated slits in the instrumental sleeve. 
The delicacy and gentleness of nature 
playing the instrument creates a poetry 
of larger than life forces and their impact. 
Once the pedal is struck, a central cable 
sends reverberations upwards which 
ignites the full capacity of the instrument. 
Thousands of brass chimes begin to play at 
once, creating a dramatic sonic experience 
defined kinetically by the user.

Figure 65    Melodic Spire cross section A|A
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Figure 66    Detail A | Stone rail detail Figure 67    Detail B | Instrumental sleeve detail
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Figure 68    Melodic Spire exploded axonometric 

drawing
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Curious to discover the extent of chimes, 
the explorer tiptoes across the pedal and 
looks upward into the instrumental sleeve, 
the metallic kaleidoscope is a hypnotic lens 
to the heavens. A mother and her young 
daughter enter behind the explorers, eager to 
generate a song of their own. The explorers 
take a seat against one of the stone rails 
and enjoy a snack, relaying the young girl’s 
excitement as she marvels at the music she 
has prompted. They share a light conversation 
with the pair before continuing their 
journey along the shores of Lake Te Anau.  
 
Walking away from the spire, they hear the 
chimes ring intermittently behind them. 
There is a warmth in knowing the thrill that 
fellow explorers will be sensing as they push 
the pedal for the first time and already a 
nostalgia of their own experience. By noon, 
they find themselves enveloped within a 
forest of beech trees. 

Figure 69    Melodic Spire Instrumental Sleeve

Vertigo
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Figure 70    Cleansing Circuit site map
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June 21st 
12:17

Stumbling across a network of tree roots, 
the explorers bask in the dappled light that 
illuminates dew droplets sewn like sequins 
to tree leaves. The sylvan smell adds to the 
whimsicality of the forest which soon turns 
into wonder. A sinuous black skin appears 
between the branches, its curves lead the 
explorers to the entrance of the second 
intervention. The cleansing circuit takes 
inspiration from the concept of purification 
and the spiritual weight of water. It is a loop 
which accommodates for various modes of 
ablution while connecting the woodland to 
the shores of Lake Te Anau, however, the 
explorers are yet to discover this.

Figure 71    Cleansing Circuit approach
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They step off the soft sinking forest floor onto 
the timber mosaics that form the floor of the 
circuit. With each footstep, these wooden 
blocks lightly clatter beneath the feet of the 
explorers like a loose parquet. As they continue 
through the circuit, the steel skin grows 
taller and begins to frame a view upwards 
and outward toward the magnificent tree 
canopies above, what lies within the centre of 
this loop remains a mystery. Swirls of steam 
seem to be stemming from the steel skin as 
condensation dribbles down the surface. 
What looks like a handle recessed into a panel 
prompts the explorers, the steel slides away 
and the explorers enter the inner loop.

In  
The Loop

Figure 72    Cleansing Circuit outer loop
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Figure 73    Cleansing Circuit layout
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Design 
Journey

Initially inspired by the central non-space of 
Ottoman ablution fountains, the Cleansing 
Circuit explodes the centrality of such 
fountains into a re-imagined and re-scaled 
experience of purification. Geometric and 
architectural cues are extracted to inform 
the essence of the loop’s design.

 
 
 
 
 
 
 
 
 
 
 
 
 

The Flower of Life is a sacred geometry 
which manifests in nature and aspects of 
various cultures. A section of its geometry 
helps to inform the proportions of the 
Circuit,  the extent of its central impluvium 
is drawn by the bisection of its petals.

Figure 74    Bisected Flower of Life geometry
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The repetition seen in classical religious 
architecture and its ability to form 
enchanting vistas of space is extracted as an 
inspiration for the passages of the Circuit.

 
 
 
 
 
 
 
 
 
 
 
 
 

Structurally, the repeated modules of 
the Circuit’s timber bays are an effective 
tectonic  which aid its construction, yet 
the expression of this repetitive structure 
emulates the classical reference while 
introducing variation with curves and light.

Figure 75    Cleansing Circuit passage Figure 76    Cleansing Circuit passage
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The central impluvium is now in full 
visibility through the glass slotted between 
each timber member, the explorers realise 
they have entered the preluding spaces of a 
sauna. They hesitate to remove their clothes 
so openly in front of the forest, is it possible 
for this impluvium to be completely private? 
The circuit remains a mystery, however, a 
glance left and right confirms that the forest 
has indeed become their own. They peel their 
layers and enter the warm embrace of the 
sauna; indoors yet immersed in nature. Some 
minutes later, a flash of rain begins to drum 
on the roof above, the impluvium comes alive. 
The condensation on the inside face of the 
glass drips in slow motion while the droplets 
of rain outside rush down the pane, and then 
silence; only until the tap is turned and a 
flurry of water travels down a brass channel, 
hissing onto the sauna stove, intensifying the 
heat.

Warmth 
Within

Figure 77    Cleansing Circuit sauna interior
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Figure 78    Cleansing Circuit cross section A|A
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While the flower of life informs the planar 
proportions of the circuit, the curvaceous 
roof form follows the geometric prompts 
of Māori koru. The complex interlocking 
timber structure is prefabricated in bays 
and assembled onto the piles driven into 
the forest floor, bonded using sophisticated 
steel connections which disappear into slits 
in the timber members. With the skeleton 
of the circuit in place, the dark oxidised 
steel cladding can be installed. A directional 
coating of resin seals the metal, creating a 
dappled sheen which evokes the droplets of 
condensation and a varying tonality seen 
in the bark of trees. The sub-floor remains 
naked at this point. It is clothed with the 
meticulous placement of thousands of 
timber blocks, all chamfered to meet the 
circuit’s three-degree slope. The flooring 
emulates the delicate mosaics found in 
religious buildings while remaining true to 
the Fiordland context.

Figure 79    Cleansing Circuit exploded axonometric 

drawing
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Freshly purged of their bodily toxins, the 
explorers exit the sauna and continue through 
the circuit towards the western crest of the 
loop, daring to cool down in the chilling 
waters of Lake Te Anau. The circuit opens its 
arms onto the shores of Lake Te Anau and 
provides a platform for the likes of baptism 
ceremonies. Lake water is made available on 
tap for explorers to ablute or drink. A Muslim 
man is seated in front of a brass faucet 
performing ablution. While filling up their 
drink bottles from the neighbouring faucet, 
the explorers ask him to explain the purpose 
of the ritual. They lay their towels to dry in 
the fleeting hours of sunshine and eat lunch 
legs-crossed on the floor of the crest, watching 
the man perform his noon prayer towards the 
west before he disappears back into the circuit. 
After some hours of rest and rejuvenation, 
observing several groups pass through the 
circuit, the explorers continue their journey 
on foot towards Te Anau Downs. Arriving 
in the late afternoon, they are ferried across 
the lake to Glade Wharf and stay the night 
at Glade House. It is from this point they will 
commence the three-day Milford Track.

Open 
Arms

Figure 81    Cleansing Circuit Western Crest
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Figure 82    Congregation Chamber site map
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June 25th 
10:03

Having completed the marvellous Milford 
Track, experiencing the fiord by ferry on the 
final day, the explorers have just spent the 
night at the Milford Rainforest Campsite. 
A late morning shuttle collects them and 
deposits them at Monkey Creek where they 
will begin the next leg of their journey on foot. 
Standing beside the highway, the dark waters 
of Monkey creek trickle behind a carpet of 
wild grasses in one direction, winding its way 
towards the Hollyford river which is barely 
visible amongst the much taller native grasses 
in the other direction.

Figure 83    Journey to Hollyford River
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Mountains hug the explorers from all sides of 
this grassy flat, low clouds wander leisurely 
around their tree-capped peaks. The explorers 
cross the highway to gain a closer look at 
the Hollyford River. The tall gilded grasses 
envelop them before long until the sound of 
the rushing river is met with a visual glimpse 
to match. 

 
 
 
 
 
 
 
 
 
 
 
 
 

First sight of the river is accompanied with an 
unexpected flash; a stone vessel of sorts in the 
near distance: the third intervention. The way 
it hovers over the river demands the explorers 
to discover more. The ribbons of the river form 
a confusing braid, two things become clear 
to the explorers upon inspection. Firstly, the 
building is on the opposite bank of the river. 
Secondly, they must saturate themselves to 
cross; and so, with pants cuffed and shoes in 
hand, they immerse their feet in the chilling 
flow of the river.

Figure 84    Winter grasses

Figure 85    Hollyford River pools
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Divine 
Detour

With newly clean feet, the entrance artery of 
the Congregation Chamber greets them with 
its shadowy allure. Candles flicker in gaps 
between the raw stone edges of the corridor 
as the explorers enter, a half-dozen pairs of 
shoes are tidily tucked under the wall’s skirt, 
a human hum murmurs around the corner. 
The space subconsciously demands their 
silence.

Figure 86    Congregation Chamber approach
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Figure 87    Congregation Chamber layout
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Design 
Journey

The terracing of the Congregation Chamber 
was initially informed by the intention 
to re-imagine the single-level horizontal 
spaces of worship seen across various faiths. 
Open air gaps between each terraces were 
introduced from the desire to incentivise 
a view downwards so as to suit the bodily 
positions of a diverse range of spiritual 
and religious rituals. The remainder of the 
Chamber’s form was inspired by the study 
and abstraction of devices seen in classical 
religious architecture.

 
 
 
 
 
 
 
 
 
 
 
 
 

The niches of the mihrab and the macro 
niches of the apse are extracted as inspiration 
for the Chamber’s form. Traditionally 
small niches are also incorporated into the 
Chamber’s design. 

Figure 88    Study of apses
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The curvature of the apse is rendered as the 
main focal point of the Chamber’s layout 
towards the west. Tangential lines are 
projected from this curve to generate the 
Chamber’s tapering floor plan.

 
 
 
 
 
 
 
 
 
 
 
 
 

The dome as an architectural device for 
spiritual engagement is extracted and 
inverted to influence the Chamber’s ceiling. 
The geometry of the resulting layout 
is intersected with a segment of dome 
geometry to define the Chamber’s final 
form.

Figure 89    Apse projection Figure 90    Inverted dome intersection
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Turning into the chamber, the explorers have 
thrust themselves into a group yoga session. A 
diverse group have dotted themselves across 
the terraces that characterise the chamber 
space, eyes closed, and limbs uniformly 
positioned. The session’s leader steps down 
the levitating stone stairs to welcome the 
explorers, reassuring them they are not 
intruding. They are led upwards, hugging 
the sides of the chamber, momentarily 
interrupting the ribbons of light that stream 
through the apertures of stone as they climb 
towards the chamber’s peak. The explorers 
sit and dangle their legs over the edge of the 
highest stone stair. The flow of the river below 
is hypnotising. Following the yogi’s lead, they 
too close their eyes despite facing away from 
the session, meditating to the river’s rhythm. 

 
Acension

Figure 91    Congregation Chamber interior
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The group leaves some minutes later. From 
above, the explorers watch them hold hands 
to form a chain and cross the river once more, 
a screaming laughter erupts as their feet 
freeze one by one. The explorers share a light 
lunch from their vantage point, watching 
a small group of elderly tourists decide to 
cross the river in their direction after some 
hesitation. They take this as a cue to continue 
their journey, exiting the chamber as the 
tourists enter. 

Figure 92    Congregation Chamber cross section A|A
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Amidah | Salah

The prayer tablets incorporate a honed 
coving to hug the heel particularly during 
Islamic and Jewish prayer rituals. The bodily 
movements of Amidah and Salah include 
similar positions which are accommodated 
for by the tablets. When standing, Muslims 
and Jews are encouraged to lower their gaze. 
The terracing of the prayer tablets creates 
viewing slits between levels. These slits 
frame a calming view of the Hollyford river 
in motion, enhancing the prayer experience 
and further engaging the spirit.

☪ ✡︎Figure 93    Congregation Chamber interior elevation A
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Sujood | Balasana

Prostration is common to Muslim, 
Buddhist and Hindu prayer as well as 
being a common yoga position. The open 
air slits between the terraces of prayer 
tablets not only frames  a view, yet forms 
a sonic window which frames the sound 
of flowing water. This sound intensifies as 
one prostrates and moves their body lower 
in prayer or exercise, adding a sonic poetry 
to the experience within the congregation 
chamber.

☪ ॐFigure 94    Congregation Chamber interior elevation B
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Kneeling | Ajna

Conversely towards the altar, the coving 
in the stone prayer tablets forms a guide 
for the knees during Christian, Hindu 
and other Pagan worship. As a worshiper 
lowers their body, the sound of the river 
behind them intensifies through the open 
air slits between terraces. The raised step 
within each tablet also forms a relaxed 
bench seat for the observation of a sermon 
or congregation. With space to extend 
one’s legs, this format is an alternative to 
the formality and strictness of traditional 
religious worship.

✝ ॐFigure 95    Congregation Chamber interior elevation C
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Figure 96    Congregation Chamber exploded axono-

metric drawing
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Cladding 
Journey

 
 
 
 
 
 
 
 
 
 
 
 
 

Local boulders of appropriate sizes are 
scouted and chipped for internal colour 
samples. Boulders found to evoke the green 
tones of Pounamu are selected.

The materiality and tectonic assemblage 
of the Congregation Chamber contributes 
equally to its poetry as the spatial 
arrangement. Inspired by the mythology 
of Milford Sound’s formation, the stone 
cladding takes cues from the narrative of 
Tū Te Rakiwhānoa splitting the rock of 
the South Island with his adze in order to 
form the sharp and raw edges of the fiord. 
Emulating a similar essence, the cladding 
tablets that clothe the Congregation 
Chamber follow a journey of their own.

Figure 97    Cladding Journey phase A
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The selected boulders are then digitally 
scanned for strength and geometry. These 
scans are used to generate  the most efficient 
splitting plan in order to generate maximum 
tile output. With a splitting plan in place, 
the rock is sectioned accordingly.

 
 
 
 
 
 
 
 
 
 
 
 
 

The split sections of rock are then split once 
more into tiles. The faces of these tiles are 
honed and clear-coated in order for their 
green tones, only visible in a lubricated state, 
to endure. The irregularity of their upper 
and lower edges are maintained raw and 
celebrated to evoke the raw craftsmanship 
of Tū Te Rakiwhānoa’s adze.

Figure 98    Cladding Journey phase B Figure 99    Cladding Journey phase C
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The prepared cladding tablets are digitally 
scanned once again. These scans are used to 
coordinate their arrangement in elevation 
to pre-empt structural requirements 
and compose the irregular tablets in a 
complimentary manner. Shallow steel Z 
sections are then fixed to the rear sides of 
the tablets and slotted into interlocking 
sections which are pre-welded onto the 
Chamber’s steel framing.

 
 
 
 
 
 
 
 
 
 
 
 
 

The cladding journey is now complete. The 
walls of the Congregation Chamber are 
clothed, both inside and out, in a poetic 
treatment which speaks to the mythology 
and materiality of the region while creating 
a dynamic and distinctive visual effect. 
The raw edges of the cladding tablets are 
not only sculptural in themselves, yet lend 
themselves to the design of internal niche 
details and the formation of apertures 
which admit staggered ribbons of light into 
the Chamber’s interior.

Figure 100    Cladding Journey phase D Figure 101    Cladding Journey phase E
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Tectonic 
Strategy

1. 
 
 
2. 
 
 
3. 
 
 
4. 

 
Pre-drilled fixing hole in stone tablet plugged 
with brushed steel disc after installation 
 
Threaded rods pre-welded to steel floor beams to 
allow secure fixing of stone tablets to structure 
 
Honed stone prayer tablet with curved heel 
cove, raised step and pre-drilled fixing holes 
 
Timber dressing beams infilling web of steel 
floor beams secured with recessed steel straps

1

2

3

4

Figure 102    Detail A | Prayer tablet
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1. 
 
 
2. 
 
 
3. 
 
 
4. 

 
Prefabricated steel framing  in black oxidised 
finish with struts fixed to studs for stone install  
 
Gaps between stone tablets form 
niches for candles and display 
 
Stone tablets fitted to steel framing with steel 
Z channel bracket made invisible behind stone 
 
Timber niche shelving placed atop steel equal 
angles pre-fitted to frame and concealed by stone 

1

2

3

4

1. 
 
 
2. 
 
 
3. 
 
 
4. 

 
Stone tablets fitted to steel framing with steel 
Z channel bracket made invisible behind stone 
 
Raw edges of stone tablets arranged to form 
negative detail in wall for footwear storage 
 
Timber flooring boards notched to fit seamlessly 
between steel studs and fixed to subfloor 
 
Steel bottom plate bolted to concrete foundation 
rail and concealed by existing shore pebbles

1

2

3

4

Figure 103    Detail B | Niche Figure 104    Detail B | Footwear niche
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Before crossing the river, the explorers 
inspect its banks for a shorter route until 
realising they forgot a water bottle in the 
Chamber. Rushing back, their pace slows in 
the chamber’s entrance so as not to startle 
the group inside. The sound of a quiet foreign 
chant reverberates from the passage. They 
edge into the chamber, a group is standing 
on the stairs towards the west, backs facing 
the explorers, heads bowing incessantly; this 
is the first time the explorers have witnessed 
Jewish prayer. Someone has placed their water 
bottle to sit on the Chamber’s rear altar. The 
explorers silently collect their lost, now found 
goods and exit the chamber once more, rather 
moved by the rich cross-section of encounters 
their day has allowed for. Walking along the 
bank, they scan for a shorter route of river to 
cross; a Kea appears. 

In 
Service

Figure 105    Congregation Chamber interior
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  B

Figure 106    Contemplative Booth site map
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June 25th 
12:42

Having flirted with the overconfident 
native bird for some minutes, the explorers 
recalibrate themselves onto the path of their 
journey towards The Divide. Two hours of 
walking towards the East takes the explorers 
to the starting point of the Routeburn track. 
They opt to complete the tangential Key 
Summit trail on their way to the Routeburn’s 
first hut. The dark inclined track enveloped 
with tree canopies and tall ferns teases the 
explorers with trickling threads of water on 
their side before a dramatic sheet of falling 
water appears, skimming the green shingled 
face of the towering mountainside. Peeks of 
a snow-capped Mount Christina materialize 
through black branches which soon fade into 
low native grasses and bush, revealing a 
panoramic view of the surrounding mountain 
range. Blue skies are dappled with a cluster of 
looming grey clouds.

Figure 107    Journey to Key Summit
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The explorers divert themselves onto the Key 
Summit Loop following the promise of an 
intimate encounter with unique alpine nature.  
The summit itself reveals overwhelming views 
in all directions, countless mountains in 
the distance and a diverse landscape in the 
foreground. 

 
 
 
 
 
 
 
 
 
 
 
 
 

A narrow boardwalk with silvered planks 
ushers the explorers further into the loop, 
leading them through what feels like a 
gallery of unusual plants in a gradient of 
unexpected colours. A carpet of alpine grasses 
in copper tones remains dusted with sprinkles 
of ice from a previous snowfall, the tapestry 
is punctured by oblong ponds of navy waters 
preserved with a sheath of ice for a lid. A 
corridor of bright green bushes leads the 
explorers around a corner where an exotic 
surprise awaits. 

Figure 108    Journey to Key Summit Figure 109    Alpine grasses
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Levitating 
Enigma

In the near distance, an alluring object 
levitates above the boardwalk. The slatted 
timber vessel appears to be inaccessible; is 
it an oversized bird-house, or an overblown 
sculpture? As the explorers walk closer, the 
dimension of the object reveals itself as it 
warps out of elevation. A plume of scented 
smoke emanates from between the slats, it 
appears the object is occupied. The explorers 
know it is forbidden to step on the precious 
grasses on either side. They quiet their 
whispers of curiosity as they hunch beneath 
the booth, continuing along the loop as the 
sun slips beneath the blanket of cloud above. 

Figure 110    Contemplative Booth approach
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Figure 111    Contemplative Booth layout
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Design 
Journey

 
 
 
 
 
 
 
 
 
 
 
 
 

The Rub El Hizb is a star comprising of two 
overlapping squares within the parameters 
of a perfect circle. This star is seen 
predominantly in Islamic architecture and 
iconography, however, the essence of its 
wholeness is consistent in sacred geometry.

The size of the Contemplative Booth was a 
direct response to the concept of solitude 
and individual meditation as well as the 
narrowness of the board walk that defines 
its site. Several architectural devices 
and aspects of sacred geometry have 
been employed in the composition of its 
sculptural interior and exterior form.

Figure 112    Rub el Hizb
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The Coptic Cross and is based on the 
translation of a central square in vertical 
and horizontal directions. The resulting 
grid  and its associated circular geometry 
is seen in Christian ornamentation and 
architectural planning.

 
 
 
 
 
 
 
 
 
 
 
 
 

The octagonal geometry common to both 
the Coptic Cross and the Rub El Hizb star is 
extracted to inform the plan and aspects of 
the Contemplative Booth’s elevations. The 
base of the plan is an octagon and begins 
to shift towards a square higher in the 
Booth’s layout, forming sculptural coffers 
in-between.

Figure 113    Coptic Cross Figure 114    Abstracted geometry
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The oculus as a profound source of light, 
a timekeeping device and an architectural 
technique for spiritual engagement seen 
in religious and classical architecture is 
extracted for implementation within the 
Booth’s interior.

 
 
 
 
 
 
 
 
 
 
 
 
 

An oculus defines the interior light  
condition of the Contemplative Booth. It 
is employed as a central square, offsetting 
the typically circular designs which it 
references. A clerestory slit is also 
introduced, reducing the symmetry of the 
ceiling which creates a sense of orientation. 

Figure 116    Contemplative Booth ceiling planFigure 115    Diagram of Pantheon ceiling plan
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Panorama after panorama, the explorers, 
awestruck, reach the end of the loop and 
return. A chilling flurry of sleet begins to 
pepper down from above. They return to the 
grasses and find yet another surprise: the 
booth has bloomed. Shelter. The explorers 
wonder for a moment if they have returned 
from another route with a completely 
different built interruption; the distinct lakes 
in the surrounding field prove otherwise. 
Two bridges seamlessly link the boardwalk 
above through the vessel. The explorers tread 
upwards, the timber treads below their feet 
bow slightly with every step. 

Lifting 
The Veil

Figure 117    Contemplative Booth approach
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They relieve themselves of their bags, resting 
them on the various platforms that line the 
sides of the compact booth as they marvel 
over the unusual capsule of space they have 
wandered into. A large and loose handle 
of rope dangles above either entrance. The 
explorers intuitively pull, drawing the bridges 
closed. It is their turn to occupy the booth.

Figure 118    Contemplative Booth cross section A|A
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Closure

1. 
 
 
2. 
 
 
3. 
 
 
4. 

A handle of rope can be pulled down to 
close the bridge and occupy the booth 
 
The clerestory slit frames views of Mount 
Christina which are re-framed as one moves 
 
To close, rope slack is be wrapped around the 
brass baton which is capped with an incense disk 
 
The sculptural coffering of the exterior translate 
to seating platforms within the interior

1

 3

4

2

Figure 119    Contemplative Booth interior elevation A
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Occupation

1

 3

2

1. 
 
 
2. 
 
 
3. 

The rope closure system acts as a window stay 
to allow for the dynamic personalisation of light 
 
Once wrapped, the rope forms a balustrade to 
ensure the opening remains safe at any angle 
 
The sculptural coffer acts as a flue, teasing 
passer-bys with the scents  burning within

Figure 120    Contemplative Booth interior elevation B
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Meditation

1. 
 
 
2. 
 
 
3. 
 
 
4. 

The clerestory slit frames views of Mount 
Christina which are re-framed as one moves 
 
Gaps between the timber lattice creates 
masked views of the surroundings 
 
A variety of meditative positions can be 
assumed within the ergonomic internal volume 
 
A recessed steel tray lined with stones provides 
a safe location to ignite candles or loose incense
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Figure 121    Contemplative Booth interior elevation C
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Figure 122    Contemplative Booth exploded axonometric 

drawing
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The space is darkened, the square oculus 
above becomes a profound source of light; 
the now calming sleet taps on the glass which 
covers it. Conversely, a clerestory slit in the 
booth’s corner welcomes the sleet. The space 
is not warm, but it is warmer than what is 
beyond its walls. Enjoying their contextual 
cosiness, the explorers can’t help but ignite 
a stick of incense they were saving to offset 
the guaranteed must of the Routeburn’s 
hut. A throne for the incense is found in 
the form of a brass baton around which 
the bridge rope is wrapped. A handful of 
inquisitive exclamations from other explorers 
travel intermittently beneath them until the 
daylight begins to diminish. The explorers 
let time pass, appreciating the filtered view 
of the nature surrounding them, but equally 
enjoying the respite of shelter and interiority. 
They are both within and without. Alone with 
their thoughts. Contemplating the journey 
preceding; resting for the journey ahead.

Solitude

Figure 124    Contemplative Booth interior
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At this point, we have followed two 
journeys. The first is my own towards 
a proposal, the second is a much more 
engaging glimpse into the experience 
of two explorers in Fiordland as they 
stumble across the four interventions my 
journey has led me to producing. Before 
reflecting on the overarching journey 
of this thesis, it is necessary to address 
the interventions in a holistic sense.  
 
An attempt has been made to provide a 
sufficient narrative to portray the path 
which the explorers follow. However, the 
intimate details of their emotive reactions 
and their spiritual conditions have been 
left purposely sparse, so as to prompt the 
imagination of how you, the reader, might 
expect them to react; or perhaps how you 
yourself would react to such spaces and 
conditions. The path these explorers have 
taken is the one I imagine having the 
most engaging spiritual outcomes. It relies 
minimally on the road, omitting vehicle 
transportation wherever possible. It is 
paced leisurely, allowing for each moment 
to be savoured and appreciated at length. 
Most of all, it touches the purely natural, 
the architectural and the potentially 
spiritual experiences that lie exclusively 
within each and somewhere in-between.  
 
Although this path is the model, I also 
acknowledge it is the exception. In reality, 
the journey will always be defined by the 
explorer themselves; the combinations of 
which are endless. This acknowledgement 
prompts me to further discuss the 
interventions beyond the perspective of the 
two explorers we have accompanied. 

While linked by the proposed tracks and 
intertwined with the Routeburn and Milford 
tracks, the interventions are not exclusive 
to the hiker and are accessible on foot from 
various nodes on the Te Anau Milford 
Highway. When travelling by vehicle, a 
walk no more than thirty minutes from the 
edge of the highway will allow explorers 
to reach the Melodic Spire, the Cleansing 
Circuit and the Congregation Chamber.  

The fourth intervention, the Contemplative 
Booth, is a three-hour hike from The 
Divide carpark which, although steep 
at times, is ranked low in difficulty. 
 
When accessed from the highway, the 
interventions encourage explorers to pause 
and appreciate what could very well be a 
spiritual journey on what otherwise might 
be a rushed drive to a destination. While 
they speak to the highway in proximity, 
they demand to be discovered in a way 
that disconnects them from the highway. 
The Melodic Spire is the only intervention 
visible from the highway, so as to symbolise 
the beginning of the journey. However, it 
requires explorers travelling by vehicle to 
traverse a steep dirt track through native 
bush and tread the pebbled shores of Lake 
Te Anau in order to discover the spire’s 
purpose. The remaining interventions seek 
to be discovered either by chance or prior 
knowledge, hiding from the immediate 
glare of the highway. The Cleansing Circuit 
requires explorers to stumble across tree 
roots and bask in the beech aroma while 
the Congregation Chamber demands 
disorientation through native grasses 
and a compulsory river crossing. The 
spiritual and mentally healing properties 
of woodland and water-based experiences 
have already been discussed in Chapter 
II; however, it is worth noting that the 
architecture encourages such benefits to 
be absorbed by explorers through strategic 
siting. The more intense journey to the 
Contemplative Booth requires commitment, 
however, the Key Summit Trail is possibly 
the most naturally diverse three hours an 
explorer can spend in the region. While 
the architecture of the interventions seeks 
to engage the spirit spatially, the strategic 
siting also choreographs the explorer’s 
journey through nature and unlocks tactile 
experiences of the landscape in their 
pursuit; encouraging spiritual engagement 
both natural and architectural.  
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When accessed leisurely on foot, the 
interventions do not interrupt the existing 
Routeburn and Milford tracks, yet provide  
an alternative experience to the purely 
natural. The architectural interventions 
provide a human context to an 
overwhelming landscape; exemplified by  
the Congregation Chamber which gives  
scale to the monumental mountains it  
perches beneath. Fundamentally, they 
provide shelter and respite along what is 
a long and physically fatiguing journey. 
More so, they shelter explorers in a way 
that delights the senses and provides 
supplementary poetic experiences unlike 
their purely pragmatic counterparts 
within the Fiordland built fabric. The 
architecture does not attempt to replace 
the spiritual qualities of nature, rather it 
aims to complement; prompting explorers 
to embrace an enhanced sense of place 
and purpose as they rest and rejuvenate 
along their Fiordland experience.  
 
The programs that the interventions 
accommodate speak to the spiritual and the 
habitual; the religious and non-religious. 
They aim to provide rich moments of 
poetry in simple human acts, collective 
and individual. They do so as independent 
interventions, however, they also aim to 
contribute memorable spiritual moments 
to the holistic journey from Te Anau to 
Milford Sound; elevating the conglomerated 
experience from voyage to pilgrimage.  
 
Since it is impossible to define how 
explorers will choose to order their journey 
and whether they will encounter all four 
interventions, if any, the architectural 
independence of each intervention is 
important. However, a series of intentional 
threads sew the interventions together 
beyond their spiritually engaging programs. 

 
 
 
 
 
 

The first thread is scale.   
 
The Melodic Spire is not only defined by 
sound, but by size. Between its vertical 
eminence and the oversize pedal which 
defines its core, the spire is an architectural 
gesture of gravity-defying grandeur; it  
goes without saying that it is the largest 
and most intensive intervention of the  
four. While the Cleansing Circuit is 
significant in its holistic horizontality, it 
is never read as largely as the spire by the 
explorer. This is a result of its intimate 
passage and sauna spaces, but also its 
elusive concealment within the woodland. 
The Congregation Chamber is yet another 
step towards a smaller scale, its overall 
form can be defined horizontally, yet its  
ascending terraces blend a sense of 
verticality into the experience. Finally, the 
Contemplative Booth epitomises the small-
scale spatial condition, horizontal in its 
bridged access and vertical in its levitating 
occupied state. When experienced in this 
order, the interventions lead an explorer 
through a gradient of scalar spaces; yet the 
order is irrelevant to the effect. The variety 
of scales that the interventions embody 
speaks to the diversity of the human 
spiritual condition. While the melodrama  
of the Melodic Spire may ignite the  
spiritual triggers of certain people, the 
intimacy of the contemplative booth 
may do more for others; the variety in-
between acknowledges the spectrum of 
human spirituality, both through scale and  
program.  

 
 
 
 
 
 
 
 
 
 
 
 
 

The second thread is height.  
 
While the Melodic Spire is the series’ 
most vertical intervention, an explorer’s 
engagement with the spire is, in fact, 
the lowest below the lake’s water level. 
Its verticality is significant and visually 
present, yet physically inaccessible, evoking 
a sense of divine distance; reaching towards 
the heavens while reminding us we are 
firmly on earth. In the second intervention, 
the explorer steps off the forest floor onto 
the timber mosaics of the Cleansing Circuit 
and is then hovering slightly above water 
level; spilling back into the water at the 
Circuit’s Western Crest. Upon reaching the 
Hollyford River below Mount Christina, 
the explorer is significantly above sea 
level, although this may not be inherently  
obvious. The Congregation Chamber 
then ushers them several steps above the 
Hollyford with each cantilevered terrace, 
elevating them once more. Yet again, a 
crescendo is reached at the Contemplative 
Booth where the explorer is not only atop 
the towering Key Summit with panoramic 
views of the region they have been 
exploring, they are also invited to levitate 
within the suspended space encapsulated 
by the booth itself. By now, the explorer has 
travelled consciously or subconsciously in 
an exponentially vertical direction. As the 
series begins large in scale and proceeds 
to shrink, the architecture is conversely 
choreographing a poetry of ascension; in 
realms both physical and spiritual.

 
 
 
 
 
 
 
 
 
 
 
 
 
 

In Rudolf Otto’s description of ‘the  
numinous,’ a correlation between the 
suggestion of holiness and an element of 
mystery was drawn. An enigmatic aura 
contributes  heavily to the experience of all 
four interventions and their many layers 
of discovery, further connecting them with  
the attributes of spatial numinousity.

Architecturally, the lessons in 
phenomenology discussed in Chapter 
II have been implemented across the 
four interventions on varying levels. 
Considerations of the visual and sensory 
effects of materiality and space define 
the experience of each of the four spaces. 
By designing for sensations beyond 
what the eye can see, an equity between 
senses is pursued in the architectural 
gestures being made. The Melodic Spire 
predominantly balances sight with sound, 
the Contemplative Booth with scent, and 
the Circuit and Chamber with touch; 
overlaps between sensory stimulations 
are intended within all four. As suggested 
by Pallasmaa, the most touching and  
existential experiences of architecture 
are ones which are “multi-sensory.” 
If secular sacred spaces can be 
defined by promoting a sense of 
existentialism as proposed by Pallasmaa,  
and experiences of sacredness and 
spirituality are intrinsically intertwined, 
the spiritually engaging qualities of 
the four interventions are ingrained 
in their phenomenological essence.    
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Initially, this thesis emerged out of 
personal observation and concern: 
firstly, in dramatically shifting religious 
demographics lagging in architectural 
representation, and secondly, in a severe 
drought of poetry as a priority within 
the New Zealand built fabric. A reflection 
on my own experiences with spirituality 
intuitively transformed my memories of 
Fiordland into an epiphanous site selection. 
In the earliest stages of my research, I could 
not have imagined the overlay of tourism 
interlocking as seamlessly as it has with the 
subject of spirituality. While the prospect 
of nature and architecture collaborating 
to address the shifting spiritual condition 
within New Zealand seemed plausible in my 
own mind, my research into Otto’s concept 
of ‘the numinous’ rapidly revealed to me 
that the assumed harmony between the 
two elements is not only tacit, but evident. 
Thus, the symbiotic relationship between 
nature, architecture and spirituality rapidly 
grew into a cornerstone of this research, 
providing the interventions with a confident 
platform for prosperity in their purpose. 

In saying that, the discovery of pre-existing 
and compatible arguments to bolster my 
own prior assumptions, particularly within 
what I regard as the most seminal text in 
this research ‘Transcending Architecture,’ is 
by no means the most satisfying outcome of 
this research. Prior to developing a proposal, 
my inquiry into religiosity and spiritual 
practice superseded any expectations in 
seeking consensus. While the delineation 
of such practices was able to provide a 
springboard for the four interventions, I 
remain more struck by the commonality 
between religious and spiritual practice, 
pagan and monotheistic, Māori and Pākehā, 
more than I am the architectural inspiration 
they offer. These are findings which call into 
question why we allow the lines of religion 
to divide us. The four spiritual practices 
involving instrumentation, cleansing, 
congregation and contemplation, which 
have taken centre stage within Chapter III 
of this thesis, speak to the fundamentally 
human attributes of religious practice 

which may seem less relatable to those 
who are non-religious when viewed in the 
frame of religion. It is a privilege to shed 
light on this justification for unity, both in 
the text of this thesis and the spaces within 
its proposal. While the interventions as a 
whole do not claim to be a one-size-fits-all 
spiritual engager, I propose them to be four-
sizes-fit-most. 

Richard S. Vosko’s argument of the 
numinous being cradled within human 
relationships felt like a passing thought 
during this research, it is a surprise how 
much prominence such an argument has 
found in the outcomes of the proposal. 
The architectural gestures made within 
each intervention generate potent spatial 
presence in varying ways, employing a 
series of architectural devices equipped 
to kindle the spirit, yet their value and 
promise lie predominantly in the human 
connections and actions they encourage  
and accommodate. There is a unifying  
warmth that accompanies the touristic 
condition, where strangers, whether 
sharing transport, accommodation or 
the route of a hike, suddenly share an 
experience in common. The experiences 
that the interventions choreograph, 
blending the architectural and the natural, 
provide yet another unifying layer to the 
Fiordland region. Omitting denominational 
symbolism, seen in the spiritual archetype 
dominated by religious architecture, 
to pivot towards an inclusive model of 
spiritual space seems like a self-evident 
route; yet the nod to religious practice 
within each intervention also gives 
followers of religion a transparent platform 
for such rituals typically sequestered in 
opaqueness. I imagine coming across such 
rituals spontaneously occurring within the 
interventions would emphasise the pride 
we take in our diversity as a nation while 
also prompting curiosity, compassion and 
conversation for those unfamiliar.  

 
 
 
 

The Congregation Chamber is perhaps 
the most promising example of such an 
effect. Within its design manifests the most 
consciously religious program, yet its space 
remains both interdenominational and non-
denominational. Its altar could be used as 
such, or simply as a ledge to place a heavy 
bag. Its terraces are equally functional 
for prayer and performance, yet they also 
lend themselves to being a profound place 
for meaningful sheltered rest. I have been 
interrogated on why a speculation seeking 
to address the spiritual demographics which 
continue to shift towards agnosticism and 
atheism in New Zealand should bother 
to acknowledge religion. I believe the 
sentiment of creating unity provides 
more than enough justification. I can’t 
help but wonder, if more spaces like the 
Congregation Chamber existed, could 
events like the violence that took place 
in the Christchurch Mosques have been 
prevented? If an explorer, perhaps with 
implicit and learned anti-religious bias, 
stumbled into a Jewish amidah within the 
Congregation Chamber, would they not be 
enchanted by a face-to-face encounter with 
a theatrical ritual they likely knew little 
about? Perhaps a conversation could have 
been struck with a Muslim man performing 
ablution at the Cleansing Circuit’s crest, 
opening an explorer’s eyes and mind to 
the sensible and relatable ritual of ablution. 
The effect also applies in reverse, where 
the isolationist mentalities seen in certain 
conservative religious practice could be 
loosened by an observed effectiveness of 
inclusivity in such a proposal.  

It is with this acknowledgement that the 
urgency of prioritising the spirit, both 
within architecture and society, is self-
evident. The prospect of improving the 
hauora of local and overseas explorers 
through spatial spiritual engagement and 
generating a sense of unity justifies the 
directions of this thesis, yet the by-products 
of dignifying the Fiordland built fabric and 
developing the architectural vernacular 
of Aotearoa are welcome additions.  
 

In hindsight, it is impossible not to wonder 
what an urban exploration of this research 
may have led to; yet narrowing the scope 
of this thesis to the Fiordland context was 
a crucial step towards providing a rich 
platform for the architecture to flourish 
upon. Although the issues this thesis has 
diagnosed are certainly universal, there is 
no shame in the specificity of the proposal; 
rather it lends itself as a strength. However, 
I would argue that the essence of employing 
relatable spiritual acts and architectural 
devices with a distinctly phenomenological 
approach remains applicable to any venture 
towards an inclusive spiritual architecture. 

Using the rich subject matter of spirituality 
and the magnificent site of Fiordland as a 
vehicle for creative expression could not 
have been a more therapeutic process; 
particularly after having spent some years 
in the commercially driven architectural 
industry of New Zealand. Perhaps it is an 
optimistic outlook, however, producing 
the proposal for Fiordland has cemented in 
my own mind the ability of architecture to  
create poetry with meaningful social 
and spiritual impact. Indeed, the role of 
architecture in engaging the spirit is not 
dependent on denominationalism for 
success; it is a shame that religious clients 
seem to be the only groups privileging 
the spirit as a priority in an architectural 
brief. While the proposal of this thesis has 
intentionally bypassed the specification of 
a client beyond the explorers themselves 
to ensure a neutral and inclusive ground 
for conception, its results expose the 
responsibility and capability of the architect 
to inject poetry into space wherever 
possible. I hope aspects of the four 
interventions can endure as an embodiment 
of the prospects where the spirit is an entity 
not usurped as a means for division, rather 
one which emerges into the conscience of 
the architectural process and reinforces 
solidarity within the human condition.  
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Figure 125    Early sketch of Melodic Spire

Figure 126    Developed sketch of Melodic Spire
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Figure 127    Early cross sectional sketch of Cleansing Circuit

Figure 128    Early sketch of Cleansing Circuit
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Figure 129    Developed coneptual sketches of Cleansing Circuit

Figure 130    Developed conceptual sketches of Cleansing Circuit
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Figure 131    Early cross sectional sketch of Congregation Chamber

Figure 132    Developed sectional sketch of Congregation Chamber
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Figure 133    Developed sketch of Congregation Chamber

Figure 134    Developed interior sketch of Congregation Chamber
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Figure 135    Early sketch of Contemplative Booth

Figure 136    Developed conceptual sketches of Contemplative Booth
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Figure 137    Sectional model of Cleansing Circuit. Photograph by David St. George

Figure 138    Topographic models of intervention sites. Photograph by David St. George



291Figure 139    Physical presentation for the New Zealand Institute of Architects Resene Student Design Awards. Photograph by David St. George
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Bermúdez, Julio Cesar. Transcending Architecture: Contemporary Views on Sacred Space. 
Washington D.C: The Catholic University of America Press, 2015.

Blair, Sheila, and Jonathan Bloom. Rivers of paradise: water in Islamic art and culture. New 
Haven: Yale University Press, 2009.

Blyth, Elizabeth., and Taylor & Francis. Karnak : Evolution of a Temple. New York, NY: 
Routledge, 2006.

Bruhn, Siglind. Voicing the ineffable musical representations of religious experience. New 
York: Pendragon Press, 2002.

Crosbie, Michael J. “Calling Forth the Numinous in Architecture.” In Transcending 
Architecture: Contemporary Views on Sacred Space, 225-230. Washington D.C: The Catholic 
University of America Press, 2015.

Dodd, James. Phenomenology, Architecture, and the Built World: Exercises in Philosophical 
Anthropology. Leiden, Boston: Brill. 2017.

Hall-Jones, John. Milford Sound : An Illustrated History of the Sound, the Track and the Road. 
Invercargill: Craig Printing Co., 2000.

Hook, Derek. Foucault, Psychology and the Analytics of Power. New York: Palgrave 
Macmillan, 2007.

Klanten, Robert., and Feireiss, Lukas. Closer to God : Religious Architecture and Sacred 
Spaces. Berlin: Gestalten, 2010.

Kostof, Spiro. Caves of God: The Monastic Environment of Byzantine Cappadocia. Cambridge: 
MIT Press, 1972.

Krinke, Rebecca. “Nature, Healing and the Numinous.” In Transcending Architecture: 
Contemporary Views on Sacred Space, 47-62. Washington D.C: The Catholic University of 
America Press, 2015.

Lois-González, Rubén C., Xosé M. Santos-Solla and Pilar Taboada-de-Zuñiga. New Tourism 
in the 21st Century : Culture, the City, Nature and Spirituality. Newcastle: Cambridge 
Scholars Publisher, 2014.

Nixon, L. Making a Landscape Sacred : Outlying Churches and Icon Stands  
in Sphakia, Southwestern Crete. Oxford: Oxbow Books, 2006.  
 
Otto, Rudolf. The Idea of the Holy : An Inquiry into the Non-rational Factor in the Idea of the 
Divine and its Relation to the Rational. New York: Oxford University Press, 1950.

Pallasmaa, Juhani., and MacKeith, Peter B. Encounters : Architectural Essays.  
Helsinki, Finland: Rakennustieto Oy, 2005.  
 
Pallasmaa, Juhani., and MacKeith, Peter B. Encounters 2 : Architectural Essays. 
Helsinki : Manchester: Rakennustieto ; Cornerhouse [distributor], 2012.  
 
Pallasmaa, Juhani. The Eyes of the Skin: Architecture and the Senses.  
London : Academy Editions, 1996.  
 
Pallasmaa, Juhani. “Light, Silence, And Spirituality in Architecture and 
Art.” In Transcending Architecture: Contemporary Views on Sacred Space, 
19-32. Washington D.C: The Catholic University of America Press, 2015.  
 
Peissel, Michel. Tibetan Pilgrimage : Architecture of the Sacred Land.  
New York: Harry N. Abrams, 2005.  
 
Pennick, Nigel. Sacred Geometry : Symbolism and Purpose in Religious Structures.  
Wellingborough: Turnstone Press, 1980.   
 
Richards, James Harray. Milford Sound. Wellington: Reed, 1955. 
 
Rikihana, H. T. Matauranga Hauora = Health Education. Auckland: Auckland College  
of Education, 1988.  
 
Shaw, Sylvie and Andrew Francis. Deep Blue : Critical Reflections on Nature,  
Religion and Water. New York: Routledge, 2014.  
 
 
 
 
 



297296

Spahic, Omer, Ahmad Sanusi Hassan, and Penerbit Universiti Sains Malaysia. 
From Anatolia to Bosnia : Perspectives on Pendentive Dome Mosque Architecture. 
Pulau Pinang: Penerbit Universiti Sains Malaysia, 2015.  
 
Stegers, Rudolf. Sacred Buildings : A Design Manual. Basel: Birkhäuser, 2008. 
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