Why is Dwynwen regarded as the patron saint of lovers? What light does the extant evidence shed on veneration to Dwynwen and in what period?
In many ways the cult of the 5th or 6th century Saint Dwynwen (sometimes referred to as Dwyn, Donwen, Donwenna, or Dunwen) should be taken as an object lesson in academic caution. Indeed the very historiography that has led to the flourishing of her religious veneration over-time, and the commercial application of her brand in the 21st century as the Welsh Patron Saint of Lovers, may well tell us more about the epochs in which she has been adopted and adapted, and the sentiments, events and locations with which she has been associated, rather than anything significant about the real historical character herself.      
In fact, the hagiography relating to Dwynwen`s very provenance is itself highly problematic and has proven to be extremely malleable and subjective with regards to its content and authenticity. Leading to the potential conclusion that she is a `construct` or `simulacrum`, an amalgam of several strands of narrative. After all, she emerges from fractured source materials in the form of medieval genealogies rather than extant vernacular Welsh or Latin biographical references; the llatai (love messenger) poems of Dafydd ap Gwilym; the Celtic twilight tinctured imagination of the Iolo Morganwg and Taliesin Williams` manuscripts; and an almost fairy-tale or Mabigoni-like folkloric style formulaic tradition common to many female saints in the Celtic diaspora of Wales, Ireland, Scotland, Cornwall and Brittany. 
Namely, she is alleged to be one of the prettiest princesses among the many daughters of King Brychan Brycheinog, who is either, depending on which version of the legend one favours, the heartbroken innocent of thwarted love, the chaste virgin dedicated to God, or the victim of sexual abuse. All of which are, to a degree, common Marian-tainted tropes with regards female Saints in general, and this saint in particular.  
Farmer (1978) writes, `The legend explaining this tells of a certain Maelon who wished to marry her, but she rejected him and prayed to be delivered. She dreamt that she was given a drink which cured her, but the drink turned Maelon into ice. Then she made three requests: that Maelon be unfrozen, that all true-hearted lovers should either succeed in their quest or else be cured of their passion, and that she should never wish to be married.` (1)  
However, before proceeding any further along this particular line of mythopoeic investigation, a word of warning, it would be wise to anchor this somewhat amorphous cast of characters within a particular time-frame by reference to Dwynwen`s alleged lineage and the influences on her formative years by specifying the geographic location from which the story originates and then how it transfers to the small tidal island of Ynys Llanddwyn just off the west coast of Anglesey (Ynys Môn) and becomes rooted in the aeolian sand deposits of Newborough Warren.
Charles-Edwards (2013) says that the area: `Brycheiniog (named after the father of Dwynwen) lay in the triangle of land between the mountain ranges of Mynydd Epynt to the north-west, the Brecon Beacons in the south, and the Black Mountain in the east; it occupied the upper valley of the Usk and touched upon the Wye as the latter swings north-east towards Hay. Brycheiniog is likely to have been part of the Silurian territory in the Roman period, but it had broken away, perhaps as a result of Irish settlement in the immediately post-Roman period.` (2)  
The physical as well as the historical setting is important, because it was already an ancient and sacred landscape whose topography is littered with Neolithic and iron age archaeology and symbolism like the Pen-y-crug hill-fort three kilometres north of Brecon and the ubiquitously named Arthur`s Stones in nearby Dorstone, overlooking the Golden Valley. The reference to Ireland is also somewhat significant because Dwynwen`s father, King Brychan, although his name derives from Welsh etymology could also be a derivation of the Irish name Broccan, and it is said, that he, in Celtic hagiography, namely the De situ Brecheniac (EWGT 14), and the genealogy of Anlach son of Coronac as quoted in Morgan (1999), and referenced in Crampin (2023),was the son of Prince Anlach, who in turn was the son of Coronac and his wife Marchel, heiress to the Kingdom of Garthmadrun, where they came to reside and renamed Brycheiniog. (3) 
This claim is partially credible, as per Lane and Redknap (2019) given the known political and economic interactions between Ireland and South and Mid-Wales during this period; the monarchical and tribal rivalries resulting therein; the internecine raids and slave taking as seen in the case of the life and legend of Saint Patrick; and the socio-cultural and religious interplay in the immediate post-Roman epoch. A time that is often termed the `Dark Ages`, the `Age of Tyrants` or the `Age of the Saints` and which dramatically impacted all the locations linked to Dwynwen`s story and the stage upon which the dramatis personae of her tale act out their parts (4)
What is less reliable is the claim in The Life of St. Cadoc by Lifris (c. 1100) that Brychan was at war with the legendary Arthur and his famous knights like Bedivere because of the abduction of one of his daughters, Saint Gwladys from his court in Talgarth and the assertion that he, Brychan, was himself an undocumented saint. Crampin (2023) continues:
It seems unlikely that Brychan Brycheiniog was regarded as a saint in the medieval period. He was the legendary founder of the kingdom of Brycheiniog (Breconshire) and his saintly offspring were numbered in various lists as between eleven and more than sixty sons and daughters. No medieval churches are known to have been dedicated to him, although churches associated with those who were claimed has his children are spread across Wales, Ireland, South-West England and Brittany (5) 
All of which brings us to the complexity and to a certain extent controversy regarding Brychan`s family tree, the exact number and names of his wives and the progeny of this prodigious and seemingly prolific patriarch. The Cognacio Brychan, De situ Brecheniauc and the genealogies of Jesus College MS 20 are the main sources for his descendants but these have been supplemented through the centuries by other listings, adding additional characters, as per Cornish, Breton and Irish traditions, namely the Life of Saint Nectan; the Breton adherence to Brychan`s supposed marriage to Menedoc, daughter of Constantine, King of the Scots, and thus fathering Saint Nennocha; and the Book of Leinster, that claims he married Dina, daughter of the King of the Saxons who delivered further sons such as Mo-Chonóc (Cynog), Diraid and Dubán (Dyfnan), respectively.
A comprehensive list of his alleged wives is difficult to compile but according to the genealogies would certainly include Rigrawst, daughter of Gwrtheyrn ap Gwidol, the High King of Britain and Sevira, daughter of the Roman Emperor Magnus Maximus who visited Wales in 383 AD, Eurbraust, Rybraust, Proestri, Menedoc and Dina. The manuscripts associated with the likes of William of Worcester, John Leland and Nicholas Roscarrock add several other potential partners such as Prawst ferch Tydwal, Banhadlwedd  ferch Banadi and Gwladys which only further complicates, or rather confuses, matters. The similarity in certain of these afore mentioned names may cause some to speculate that they are one and the same person but given the claims to the numbers of children involved, the estimated infant mortality rate applicable to the period, and the sparse and often exaggerated, or more likely, fantasizing later records relating to this Holy Family`s existence, it is much more likely that both the wives and potential consorts, as well as many of the so-called offspring, are in fact wrongly attributed as being the product of Brychan`s trusty, if somewhat over-worked loins.      
With such a convoluted ancestry and a myriad of disputed mothers, step-mothers and male and female siblings, some of who share, or partly share, her supposedly remarkable life experiences, it is hardly surprising then that Dwynwen herself has become the subject of some sceptical genealogical interest and historiographical critique. 
After all there are several precedents within the legends of Celtic female sainthood for her story and her legendary biography overlaps to a certain extent with that of her own sisters, if the identification of Tudful, Cain, Gwladys, Callwen, Bilo, Eluned and Endelentia as also being the daughters of Brychan is in fact truly reliable.
Examples being, the versions of Dwynwen`s story that asserts she was denied marriage to Maelon Dafodrill by Brychan because he had arranged a marriage with another potential suitor; that Maelon angered by her father`s refusal attacked and possibly rapes her (more implied than stated) and that she flees to the woods in search of solitude. Much of which coalesces with the autobiographies of other matriarchs of the Celtic church like Ffraid, also known as Bridget, abbess of Kildare,  who enjoyed widespread popularity in Wales and like Dwynwen inspired poetry by Iorwerth Fynglwyd in the sixteenth century; Saint Non, the mother of Saint David, who is herself raped by a man called Sanctus, or Xantus, Sandde or Sant, the King of Ceridigion (6); and Saint Glenfrewy (Winefride) who was brutally decapitated by an angry suitor whose advances she rejected. 
This tradition of rejection, both of male suitors and society in general, as well as being recognisable tropes, used particularly by male hagiographers and historians to represent the sanctity of such religious figures through the medium of female virginity, are elaborated on by Cartwright (2008) who places this Marian tradition within the wider European context before focusing on the more parochial native Welsh female saints and female religious figures from the fifth century until the mid-sixteenth.(7) A whole cast of characters that also include Dwywen`s own alleged kin like Saint Tudful, associated with the Welsh word and place name of Merthyr (martyr) whose virtues like Dwynwen, Iolo Morganwg extols, and claims was murdered by Saxon pagans; Saint Cain who like Dwynwen travels far from her home in Breconshire as a form of penitent exile; Saint Gwladys who endured torture and martyrdom in order to protect her virginity, which as we have indicated was considered a sign of sanctity; Saint Eluned hunted down and decapitated by a spurned lover; Saint Bilo kidnapped by a neighbouring tribal leader who attempts to rape her; Saint Gwenfyl who was also martyred by Saxon pagans at Talgarth; Saint Callwen who embraces a solitary life and is associated with Defynnog near Brecon; and Saint Endelentia who becomes a hermit and settles for a time on the Isle of Lundy.  
Romanticized versions of real events or retro-fitted mythologizing by later poets and imaginative historians? Could the fixation on virginity be a Norman, or an Occitan troubadour style chanson de geste motif imposed by the tastes of the twelfth century?  Or could it be a conscious or subconscious metaphor for the rejection of said gestes and the violation of the original Celtic traditions personified by the likes of Dwynwen? It is worth recalling the words of Gerald of Wales, in his Description of Wales, as quoted in Davies (1996):
`Nowhere can you see hermits and anchorites who are more ascetical and spiritually committed than in Wales. The Welsh go to extremes in all matters. You may never find anyone worse than a bad Welshman, but you will certainly never find anyone better than a good one.`  (8)
Dwynwen`s own suggested exile, or perhaps a more apt description may be transference, continues as she (or her legend?) wanders farther afield in order to escape her plight in what Cahill (1995) describes as the tradition of Green rather than Red Martyrdom:
A solitude, which they (the Irish) called the Green Martyrdom, opposing it to the conventional Red Martyrdom of the blood. The Green Martyrs were those who, leaving behind the comforts and pleasures of ordered society, retreated to the woods, or to the mountain top, or to a lonely island. (9)
A poignant moment to pause, acknowledge the work of Thacker and Sharpe (2002) relating to The Significance of Place in the Study of Local Saints and Local Churches in the Early Medieval West (10),  and evaluate the next phase of Dwynwen`s historical and literary metamorphosis, as she (or again, her legend?)  takes up residence on Ynys Llanddwyn (also known as Llanddwyn Island). A place that remains isolated among the dunes at high tide and offers views towards Snowdonia and the Llyn Peninsula. It`s very name taken from its association with Dwynwen. Llanddwyn literally meaning “The church of Saint Dwynwen”. So, are we now to compare Dwynwyn to those anchorites Cahill (1995) describes has having `Sought out rocky islands for their hermitages, places like Innis Murray and Skellig Michael off the western coasts` (11) The same author going on to quote Kenneth Clark from the TV production Civilization (1969) saying:
`It is hard to believe that for quite a long time - almost a hundred years - Western Christianity survived by clinging to places like Skellig Michael, a pinnacle of rock eighteen miles from the Irish coast, rising seven hundred feet out of the sea.` (12)
And that century Clark is talking so eloquently about, just after Saint Patrick`s death, is a time-span commensurate with Dwynwen`s habitation (or association?) with Ynys Llanddwyn, where archaeological investigations conducted in 2011 and 2021 have identified the remains of very old ecclesiastical buildings with a cruciform floor-plan. The post-Dwynwen cragged remnants of which still stand. Testimony to the staying power of her legend and the hard-cash that resulted from the thousands of pilgrims coming to find solace at the saint`s shrine, making the diocese of which it was part, the richest in North Wales during the Middle Ages  
Hard evidence perhaps of a structure memorializing Dwynwen just when Cahill (1995) suggests that `the power of the Druids, who had lived and worshipped in sacred groves had been handed over to the Green Martyrs` (13) and from where Dwynwen and her fellow worshippers could look out at what Cahill (1995) references as the White Martyrs, `they who sailed out into the white sky of the morning, into the unknown, never to return` (14). Characters like St Brendan and Saint Columbus, missionaries who went on to establish the Christian outposts at Iona, and Lindisfarne and Jarrow in Northumbria on the east coast of Britain.  
But what do we make of this reference to Druids and Druidical practices? The island itself, jutting out as it does from the Northwest corner of Wales towards Ireland, is home to the third most important grouping of ancient sites after Salisbury in Wiltshire and Orkney off Scotland`s own rugged north coast. Filip (1960) articulates the point that `Druidism survived longest in Ireland. The successors of the Druids in Early Christian times were the filid, the founders of permanent Medieval schools.` (15) 
So, given this assertion, one would be wise to look-beyond, if one will, the somewhat over-wrought classical imagery presented to us about the great conflagration between the Britons and their Seers and the Roman legionaries under Paulinus Suetonius in 61 A.D when they invaded the island of Mona (Anglesey):
Along the shore stood the enemy in a close-packed array of armed men interspersed with women dressed like Furies in funeral black, with streaming hair and brandishing torches. Around about were the Druids, their hands raised to heaven, pouring out dire curses.
· Tacitus Annals XIV, 29-30
And remember instead the centrality of Anglesey to such native faiths, encapsulated in the Celtic tradition of naming rivers and waterways like the Afon Baint after the Goddess Brigantia (Brigit) and folkloric literary references to characters like Branwen in the Red Book of Hergest and the White Book of Rhydderch, and who according to Rankine & D`Este (2007) `died of a broken heart at Aber Alaw on Anglesey and has a mountain named after her, which is called Carwen Fronwen (Branwen`s Seat) (16)
For as Bord & Bord (1985) rightly point out: `There is considerable additional evidence to show the importance of water in Celtic religion, which was generally performed in an outdoor setting.`(17) How else can one explain, especially given the congruence of the dating of the  events Tacitus relates above, to the period estimated by the archaeologists who discovered one hundred and forty-four votive objects deposited as offerings to the Gods at the ceremonial site at Llyn Cerrig Bach in the middle of Anglesey? Could the two issues be related?    
We must then ask ourselves to what extent had these deeply ingrained loyalties to place, traditions and communal festivities been replaced, or rather blended, with early Celtic Christianity. Davies (1996) suggests:
`evangelization means `inculturation`, or adaption to a particular social and cultural milieu, which is essential if Christianity is to take root within a society and is to become a meaningful expression of a people`s religiosity. Certainly, the interaction of Christianity with local culture, both in the past and in the present, is everywhere a visible feature of the Christian world.` (18) 
And here once again the stories related to Dwynwen hold a vital clue about the persistence of animistic divination and water as a source of magical insight. Davies (1996) continues: 
`We can find traces of an original Celtic religion also in the central place given to nature in the Welsh saints` Lives, or in certain monastic poems from the Black Book (of Carmathen). For the early Celts the natural world was the embodiment of certain supernatural presences and powers. It was inevitable therefore that the natural environment should be intergrated into the new religious culture. It might be the case that specific creatures, which were potentially threatening carriers of supernatural power associated with the old religion, needed to be shown in a new subordinate role to the Christian saint…` (19)  
According to one particular story, there was a fish, who lived in a well very close to Dwynwen`s  church, and it was believed that it could by its movements predict the future for visiting couples seeking an answer to the question about whether their union would be a success or a failure. It was said that if a couple went there on a lovers` pilgrimage and the water around the fish bubbled then the couple would have good fortune. 
Then there was the Holy Well, said to have been habituated by Dwynwen, that offered remarkable cures such as the one related in the fourteenth century tale of a woman whose face was covered in warts and by bathing her skin in its celestial waters was by the following morning free of such blemishes.  
Unsurprisingly such a unique selling point resulted in the fame of the church, its well and its saintly inspired miracles spreading far and wide, especially when gentry –sponsored poets like Dafydd ap Gwilym let their imaginations run amok with their cynghanedd consonantal rhymes:  
Dwynwen, your beauty like the hoar-fros's tears:
from your chancel with its blazing waxen candles
well does your golden image know
how to assuage the griefs of wretched men.
What a man so ever would keep vigil in your choir
(a holy, shining pilgrimage), (you with) Inded's radiance,
there is no sickness nor heart's sorrow
which he would carry with him thence from LLanddwyn.

Your holy parish is your straggling flock:
(a man) sorrowful and worn with care I am;
because of longing for my mistress
my heart is swollen with love,
deep pangs grounded in anxiety,
as well I know - this is my malady-
unless I can win Morfudd
if I remain alive, it is but life in vain.
Make me be healed, you most deserving of all praise,
from my infirmity and feebleness.
as well as mediatrix of God's grace to man.
There is no need for you, unfailing golden image,
to be afraid of sin, the body's ever-present snare.
God does not undo what he has once done,
good is his peaceful disposition, you will not fall from heaven.
No coquette will observe you now this year
whispering with us in a narrow corner.
No angry Jealous one, cruel minded,
will put a cudgel to your back chaste-minded one.

Come of your kindness - quiet, you will not be suspect,
Virgin of enduring sympathy,
from Llanddwyn, a place of great resort,
to Cwm-y-gro, you gem of Christendom.
God has not withheld from you easy to be reconciled,
the gift of ample speech, nor will man reject you.
Unquestionably to the work of prayer
God calls you black you wimple.
May God, your host restrain
the two hands of that man - may there be recalled
the violence of the person who would ravish her
when she would follow me through the leaves of May.
Dwynwen, if you would once cause
under May's trees, and in long summer days
her poet's reward - fair one, you would be good,
for, Dwynwen, you were never base.
Prove, by your gifts of splendid grace
that you are no prim virgin, prudent Dwynwen.

Because of the penance that you did
through goodness, for the world, and its significance,
because of the devotions that you kept,
while you were alive, the faith of all those of religious kind,
because of the true dedication of a nun,
and the virginity of the fair captive flesh
for the soul's sake - if it be needful now-
of Brychan with the powered strong arms-
implore, by the agony caused by your faith,
of the sweet Virgin to deliver me.

- Selected Poems of Daffyd Ap Gwilym - Translated by Rachel Bromwich, Penguin    Books (1985)

A further affirmation of the persistent association of Dwynwen with love. Although one senses a certain earthy, or even bawdy Chaucerian-like quality to the work, especially when you appreciate that the object of Daffyd`s desire, Morfudd, is in fact already a married woman, and Ap Gwilym sees no incongruity in invoking the good offices of a saint to facilitate the sin of infidelity. But here we must turn once again to Cartwright (2008) who offers a counter argument by surmising that many such poems and literary sources imply the significance of `pious women` and `chaste wives` rather than simply the anchorites or convent based nuns, which it could be argued is an indication of the ever-changing perceptions of and emphasis on the sanctity and virginal status of holy women through time. (20)   
And such poetical flights of fancy were not limited to the personal realm of relationships and romance. In the early nineteenth century Edward Williams, better known as Iolo Morganwg, the founder of the Gorsedd Society and a major figure in the co-option of Druidic imagery in terms of dress and ritual into the Eisteddfod festival (21), resuscitated Dwynwen`s cult, as well as other Celtic legends, as a cypher for the growing sense of patriotic pride and nascent nationalism. This occurring has Williams (2021) points out simultaneously with the Napoleonic Wars and the threat of Jacobinism and the Welsh Religious Revival (22). And although Dwynwen`s tale is but a short and rather fanciful passage found amongst his much debated Welsh language manuscripts, and with dubious medieval origins, especially given its author`s well-known capacity for forgery and contrived history in the form of the third series of the Welsh Triads, it has had an impact far beyond its length. Circumstances that were magnified when Iolo`s son Taliesin Williams translated them into English.
Indeed Iolo`s activities and interests were preceded to a certain extent by an earlier cultural and religious renaissance in Wales in the eighteenth century. Zonis (2022) asserting: ` in the eighteenth century, mythmaking accelerated in Wales as patriotic sentiments grew and, in the latter part of the century into the early nineteenth.` (23) A trend Prescott (2006) contends that had become ingrained, when she argues that,  `nineteenth century nationalist movements constructed modern notions of Welsh-ness.` (24) Her thesis based on the inauguration and rites of the all-male Society of Ancient Britons Society with their St David`s Day sermons; the emergence of romantic primitivism with Thomas Percy`s Northern Antiquities of 1770 which differentiated between Celt and Saxon; the philological investigations of Edward Lhuyd; and the growing popularity of the prophetic tenth century poems  attributed to Taliesin such as Armes Prydein Vawr, which in turn inspired Nehemiah Griffith’s The Leek: A Poem on St. David’s Day (1717), which paints a vigorous and patriotic image of St David as a soldier-hero.
Henken (2003) suggesting that:
`The saints, protectors of the land and supporters of land claims, are by nature intercessors, and they may be called on to intercede at either the personal or the national level in whatever the supplicant needs - whether healing loved ones or confounding enemies, whether Dwynwen intervening on Dafydd ap Gwilym`s behalf or Gildas arranging the return of Gwenhwyfar to Arthur after she was kidnapped by Melwas.` (25)
Sentiments akin to nostalgia for the pre-Anglo-Norman castle building domination of the country. Welsh rulers like Hywel Dda; Gruffudd ap Llywelyn; and Rhodri the Great; the likes of Gruffydd ap Llywelyn, who was representative of a temporarily semi-unified and independent Wales between 1055 and 1063; and Madog ap Maredudd of Powys; Owain Gwynedd; Rhys ap Gruffydd of Deheubarth; and Llywelyn the Last, who was finally overcome by Edward the First`s army in the early 1280`s and killed at Cilmeri near Builth Wells.
A, time-span fully congruent with the immensely popular medieval pilgrimages to  Dwywen`s shrine  at Llanddwyn, the epistolary poems of Daffyd Ap Gwilym and the rebellions of Owain Glyn Dw`r. Events which irrevocably associate the female Saint memorialized by ap Gwilym, just like Saint David in Griffith`s The Leek, as one of the many representatives of the distinctiveness of Welsh culture and religiosity.  
Foundational myths, given a degree of vindication by fragmentary Medieval prayers inserted into the Bangor Missal indicating some fractious interaction between Saint Dwynwen and Maelgwn Gwynedd, which were subsequently built upon by well-meaning antiquarians and compilers of Welsh prose stories such William Owen Pughe in 1795, 1821 and 1829 and Lady Charlotte Elizabeth Guest. Individuals who began publishing The Mabinogion, originally gathered together from oral traditions in the twelfth and thirteenth centuries in the Middle-Welsh vocabulary, and then written down sometime between 1350 and 1410 in the form of drama, philosophy, romance, tragedy and fantasy.
Popularity that went hand-in-hand with a growing sense of Welsh identity and cultural nationalism through the 1960`s and 1970`s which culminated in elements of the Principality`s history being taught in the curricula in schools. Indeed, `Schools retell the story of both Saint David and Saint Dwynwen every year leading up to the celebrations.` (26)

A formulation that was given further impetus by the publication of numerous texts, specifically on the theme of a particularly Celtic form of Christianity in the 1990`s, as remarked upon by Bradley (2018): 

`Among the first in the field was Robert Van de Weyer`s Celtic Fire (1990) which posited three main influences on Celtic Christianity: ancient Druid religion, the Egyptian Desert Fathers, and the `great British heretic Pelagius`. It was closely followed by Esther de Waal`s A World Made Whole - The Rediscovery of the Celtic Tradition (1991). My own The Celtic Way appeared in 1993, as did one of the first North American contributions to the current wave of interest, Edward Sellner`s Wisdom of the Celtic Saints.` (27)

Modernistic features that have led, to a certain extent, to both the memorialization of Dwynwen as a female gender equivalent to the otherwise ubiquitous Saint David,  and the rather crass exploitation of Dwynwen`s legend in the form of a Welsh equivalent, and thus alternative, to Saint Valentine, celebrated on the 25th January by the exchange of sometimes quite gaudy and over-sentimentalized cards. (28) Accompanied of late by the appropriation of Gwynedd Council, the Welsh Language Board, the Tesco Supermarket chain and bloggers on social media platforms of the Saintly legend. The latter describing Ynys Llanddwyn as the Welsh `Love Island` (29). Whereas cinematographic, documentary and news article interpretations of Dwynwen`s life-story in the Welsh and English languages have also been made. (30)

A millennia and a half continuum of traditions that are marked by periods of oral and written tales and poems told and recited around candlit tables in medieval halls; pilgrimages on foot across the rugged mountain passes of Snowdonia (now re-named Eryri); invented histories interlinked to identity politics; and now the mass consumerism, often via digital media, of the twenty-first century. A historiography not only shaping our perception of one Saint`s journey through time, but perhaps also a reflection of the values held by those societies within which Dwynwen`s ever-changing memory, like distinct and iconic time-capsules, has and is still being preserved.    
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1. Examples of movies, documentaries and newsprogramme feature are provided below:
Tales from Wales and the Great Beyond
https://youtu.be/mqcpEHFOzGE
The Story of Saint Dwynwen
https://youtu.be/X_U332b84rA
Saint Dwynwen the Welsh St. Valentine 2020
https://youtu.be/5P68n6fF6_Y
Dwynwen – The Trailer (2020) Hansch Films – Studio Serch
https://youtu.be/eTH-SwXOW64
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