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Is sacred space a human construct or a natural phenomenon? Discuss the question through a research project with reference to the work of at least three theorists.
[bookmark: _GoBack]Is attachment to place a human construct or a human experience? A phenomenological encounter within a secluded area of Windy Bank Woodland Trust.

Introduction
[image: ]The aim of this research is to explore the concept of place attachment as a human construct or natural phenomenon when interacting with an environment in which a connection has taken place. Jennifer Cross suggests that a number of people can attest to having an attachment to place and developing affectionate bonds to their surroundings[footnoteRef:2] and this will be explored through personal field work. An area within a mature, deciduous Woodland Trust walk named Windy Bank in Culcheth, situated within the north-west of England has provided the place to examine why attachment to place occurs. [2:  Jennifer Cross, Processes of Place Attachment: An Interactional Framework, (Symbolic Interaction, vol. 38, no. 4, 2015), p. 574.] 

As well as considering the work from key theorists regarding place attachment, this research is founded on my own frequent, phenomenological interaction with a specific section of woodland within Windy Bank that is located outside the established path and is often overlooked through being overgrown. 

Academic Rationale
Previous research such as Scannell and Gifford, has examined cultural and sociological models for place attachment using experimental evidence to investigate the relationship between causal experience and emotional bonds[footnoteRef:3]. While their results that place attachment does contribute to positive thinking and behaviour[footnoteRef:4] was comparable to my personal experience, this methodology of experiential evidence did not, as Kuo and Margalit posit, represent 'deep-rooted attachments'[footnoteRef:5]. In addition, Hernandez, Hidalgo, and Ruiz have asserted that 'the study of bonds between human and places has not been accompanied enough by advances in the theoretical and empirical aspects.'[footnoteRef:6]   [3:  Leila Scannell and Robert Gifford, The Psychology of Place Attachment: A Tripartite Organizing Framework, cited in Environmental Psychology: Principles and Practice, (Optimal Books, 2014), pp. 274-276.]  [4:  Scannell and Gifford, The Psychology of Place Attachment, pp. 274-275.]  [5:  Alexander Kuo and Yotam Margalit, Measuring Individual Identity: Experimental Evidence, (Comparative Politics 44, no. 4, 2012), p. 474.]  [6:  Bernardo Hernández, M. Carmen Hidalgo and Cristina Ruiz, Theoretical and methodological aspects of research on place attachment, cited in Place Attachment: Advances in Theory, Methods, and Applications, eds. Lynne Manzo, Patrick Devine-Wright, (Routledge, London: 2020), p. 95.] 

Therefore, I will be exploring how my own intimate experience and behavioural patterns within what I deemed as a sacred space, have resulted in a deep attachment to the place. 

Methodology
[bookmark: _Int_SrWnqsCz]Within the research paradigm, I will draw upon Tilley’s phenomenological approach which ‘involves the understanding and description of things as they are experienced by a subject', albeit a 'subject' who interprets through the dichotomous states of 'Being and Being-in-the-world'[footnoteRef:7]. Tilley believes that to 'understand a landscape truly it must be felt but to convey some of this feeling to others it has to be talked about, recounted, or written and depicted.'[footnoteRef:8] By keeping a field journal and taking photos, this research will be positioned within a self-narrative inquiry paradigm to examine the thoughts and emotions that told the story of my experience.  [7: Christopher Tilley, A Phenomenology of Landscape: Places, Paths and Monuments, (Oxford, 1994), p. 12.]  [8:  Tilley, A Phenomenology of Landscape, p. 31.] 

According to Lane, 'sacred places, are, first of all, "storied" places'[footnoteRef:9] and by inquiring narratively into my lived experience within the secluded woodland, I can examine the human and social constructs that are embedded within my perceptions; what Kushner defines 'as the tension between individualism and collectivism.'[footnoteRef:10]  Lane contends that adopting either a phenomenological or social view, would omit the significance of the multi-faceted dimensions of place[footnoteRef:11] and for that reason, the interweaving phenomenological, cultural and ontological considerations that comes from personal experience will be used to determine if attachment to place is a human construct or a human experience.  [9:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 59.]  [10:  S Kushner, Personalising Evaluation, (Sage: London, 2000), p. 12.]  [11:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), pp. 42-45.] 


Reflexive Considerations
As I will be using my own lived experience as a qualitative source of information within this research, it will be relevant to give a brief demography that determines my values, beliefs and understanding of the world. I am a white, British woman, aged forty-seven. I have a twelve-year-old child and a background in primary school teaching. 
Considering that this phenomenological research is based upon self-reflective and consequently, subjective field notes, this has presented several obstacles concerning reflexive bias. Clandinin and Murphy believe that since field notes are by nature, fluid, changing, partial and to do with the 'for now' nature of experience, they are a relational phenomenon and are validated only by the participant for whom, the lived experience is documented and explored.[footnoteRef:12]  [12:  Jean D. Clandinin and Shaun M. Murphy, Relational Ontological Commitments in Narrative Research, (Educational Researcher, vol. 38, no. 8, 2009), p. 601.] 


To attempt overcoming the ontological limitations of lived experience, I adopted Husserl's notion of 'bracketing' my cognitive biases[footnoteRef:13] that allowed me to step outside of my subjective interpretation of the experience and to suspend judgement. This allowed me to perceive the landscape not only as a mental image but moreover, a fluid, constantly changing and alive experience.	 [13:  Edmund Husserl, Ideas Pertaining to a Pure Phenomenology and to a Phenomenological Philosophy, trans. F. Kersten, (Kluwer Academic Publishers: Dordrecht, 1983), p. 135.] 

   
  
Literature Review
Turning down to the major themes of place attachment and the multi-faceted dimensions that emerge from the fields of psychology, sociology, history, and spirituality that attempt to elucidate the ubiquitous human-place bond.	 													
Topography                                                                                                                                            	
          
According to Lane, the inward mood of the person and the external landscape are not antithetical states, being 'enmeshed within webs of environmental relations.'[footnoteRef:14] In the same manner, Shepherd suggests that the physical topography of the mountain that the sight senses have perceived become mere shadows in the recognition that there is an attachment derived through a merging of the self and a recounting of the lived experience[footnoteRef:15]. Gunzburg and Brady refer to these ' moments of crossings' as "conversations" and question whether this attachment to the mountain 'is constructed by people, intrinsic to the mountain ...or a mutual endeavour.'[footnoteRef:16] [14:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 53.]  [15:  Nan Shepherd, The Living Mountain: A Celebration of the Cairngorm Mountains of Scotland, (Canongate: Edinburgh, 2011), pp. 8, 15.]  [16:  Darrelyn Gunzburg and Bernadette Brady, Space, Place and Religious Landscapes: Living Mountains, (Bloomsbury: London, 2020), pp. 1-2.] 

Durkheim understood that while it was the social collective and need for social belonging that formed place attachment[footnoteRef:17], it was the provoked emotional response that transferred the sentiment from mind to physical place or object though still within the collective group[footnoteRef:18]. Comparably, Mooney concluded that the physical, social, and emotional aspects of topography are entwined within the concept of place attachment and are needed to sustain further connection[footnoteRef:19]. [17:  Emile Durkheim, The Rules of Sociological Method, ed. Steven Lakes, trans. W. D. Halls, (The Free Press, 1982), pp. 4, 143-4.]  [18:  Emile Durkheim, The Elementary Forms of Religious Life, trans. J. W. Swain, (Allen & Unwin Ltd: London, 1915), pp. 119-20.]  [19:  Patrick Mooney, The Physical and Social Aspects of Place Attachment: Their Role in Self-Sustaining Communities, (TOPOS, vol. 2, 2009), pp. 28-31.] 

This emotional solidarity regarding place attachment was contested by Eliade for whom sacred place being the outward manifestation of the divine, are hierophonies in which the numinous quality of space can be known and experienced[footnoteRef:20]. Conversely, Tuan asserts that the ‘deeply loved places are not necessarily visible’ and a connection only results from meeting the needs, aspirations, and functional patterns of the individual and collective[footnoteRef:21]. [20:  Mircea Eliade, The Sacred and the Profane: The Nature of Religion, (Harcourt and Brace, 1957), pp. 9, 11, 22, 26.]  [21:  Yi-Fu Tuan, Space and Place: The Perspective of Experience, (The University of Minnesota Press, 2001), pp. 161-178.] 

Brown, Altman, and Werner assert that 'topophilia involves affective bonds from fleeting to enduring,’ thereby creating concrete, lasting and substantial bonds between person and place[footnoteRef:22], while Cross stresses the importance of sensory and five sense interaction with the physical landscape to form attachments[footnoteRef:23]. Woldoff’s research on neighbourhood place attachment suggests evidence to the contrary of Cross, that it is not the physical landscape that the person becomes attached to but the sense of community that is derived from a social level within the place[footnoteRef:24]. In accordance, Cuba, and Hummon found in their research that while topography was undoubtedly a factor, place attachment was influenced by the individuals' bonds and ties with their social group[footnoteRef:25]. [22:  Barbara B. Brown, Irwin Altman and Carol M. Werner, Place Attachment, (International Encyclopaedia of Housing and Home, 2012), p.1. ]  [23:  Jennifer Eileen Cross, ’Processes of Place Attachment: An Interactional Framework, (Symbolic Interaction, 2015), pp. 9-12.]  [24:  R. A. Woldoff, The Effects of Local Stressors on Neighbourhood Attachment, (Social Forces, 81, (1), 2002), pp. 88-116.]  [25:  Lee Cuba and David M. Hummon, A Place to Call Home: Identification with Dwelling, Community and Region, (The Sociological Quarterly, vol. 34, no. 1, 1993), pp. 126-7.] 

When looking at the Hindu worship of ‘the face of the goddess on the tree,’ Haberman noted how the simulacrum of eyes and face on the neem tree allowed for a deep, intimate connection[footnoteRef:26]. Likewise, regarding simulacrum, Devereux argues that ’by coming to see the landscape as it was to the ancestors, full of mythic imagery, spirits, and powers’ the dormant consciousness can be expanded[footnoteRef:27]. [26:  David L. Haberman, Faces of the Goddess in People trees: Worship of Trees in Northern India, (Oxford Academic: New York, 2013), p. 152.]  [27:  Paul Devereux. Dreamscapes, Topography, Mind and the Power of Simulacra in Ancient and Traditional Societies, (International Journal of Transpersonal Studies 32 (1), 2013), p. 61.] 

Concerning the role of stones as a topographical feature of place attachment, Janowski considers how the animistic ontologies of rocks allow humans to interact with the landscape as another 'sentient mind'[footnoteRef:28]. Regarding the smashing of pots on the landscape, Budka proposed that they could be votive offerings to the gods within ancient Egypt[footnoteRef:29] while Knobloch observed that the Wari considered the vessels as 'too sacred to be ever used again.[footnoteRef:30] Korpisaari and Pärssinen further linked smashed vessels to Shamanic ceremonies and how the placing of the fragments upon the landscape would mark the place they were 'killed'[footnoteRef:31]. [28:  Monica Janowski, Stones Alive! An Exploration of the Relationship between Humans and Stone in Southeast Asia, (Journal of the Humanities and Social Sciences of Southeast Asia and Oceania, vol. 176, no. 1, 2020), p. 105.]  [29:  Julia Budka, Egyptian Impact on Pot-Breaking Ceremonies at El-Kurru? A Re-Examination, (British Musuem Publications on Egypt and Sudan, 2014), p. 646.]  [30:  Patricia J. Knobloch, Wari Ritual Power at Conchopata: An Interpretation of Anadenanthera Colubrina Iconography, (Latin American Antiquity 11, 2000), pp. 388-389.]  [31:  Antti Korpisaari and Martti Pärssinen, Pariti: The Ceremonial Tiwana Ku Pottery of an Island in Lake Titicaca, (Academia Scientiarum Fennica: Helsinki, 2011), pp. 90, 125, 154.] 

Ownership
Concerning themes of ownership regarding place attachment, Lane considers the nefarious attributes of 'possession of place as an end in itself' and recognises the need to 'question our cultural considerations' and the ecological implications of laying physical claim to the land of which we are attached[footnoteRef:32]. [32:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 241.] 

[bookmark: _Int_FS7ep0AI]Sundarum explored how connecting with the sense of place within a 'servicescape', allowed respondents to exercise 'ownership of spaces and construct their own meaning and experience through gestures, movement, and assorted spatial and physical practices.'[footnoteRef:33] Comparably, Ackerman concluded that the visitors at Walden exhibited a "possessive attachment" of the place, asserting that 'possession of sacred property can empower the owner.'[footnoteRef:34]                             [33:  Usha Sundarum, Theorising Place as Practiced Object of Consumption: A Street Ethnographic Story, (Unpublished [doctoral thesis], University of Exeter, 2016), p. 37.]  [34:  Joy Whiteley Ackerman, Walden: A Sacred Geography, (Unpublished [doctoral thesis], University of New England, 2005), pp. 137, 173-5, 295.] 

Likewise, Ujang and Zakariya attributed a powerful sense of commitment, pride, sentiment, loyalty, and love of place 'in developing the sense of "ownership" and "territoriality" reflecting the self and group identity.'[footnoteRef:35] This is supported by Altman and Low’s understanding that self-identity is tied to place attachment ’where an expression of our unique identity is made manifest in the material world.’[footnoteRef:36] [35:  Norsidah Ujang and Khalilah Zakariya, Place Attachment and the Value of Place in the Life of the Users, (Procedia: Social and Behavioural Sciences, 168, 2015), p. 377.]  [36: Irwin Altman and Setha M. Low, Place Attachment, (Plenum Press: New York and London, 1992), p. 109.] 

For Tuan, the sense of 'rootedness' that occurs with ownership is not necessarily tied to a permanent place and noted how the nomadic hunters and gatherers often displayed the strongest sentiment and attachment for place[footnoteRef:37]. Comparably, Scannell and Gifford found that place attachment is 'not necessarily territorial although the two may overlap' and a connection to place 'can be expressed without an underlying purpose of control.'[footnoteRef:38] [37:  Yi-Fu Tuan, Topophilia: A Study of Environmental Perceptions, Attitudes and Values, (Columbia University Press: New York, 1990), p. 156.]  [38:  Leila Scannell and Robert Gifford, The Psychology of Place Attachment: A Tripartite Organizing Framework, cited in Environmental Psychology: Principles and Practice, (Optimal Books, 2014), p. 4. ] 

[bookmark: _Int_i4poKKLI][bookmark: _Int_nn2FJiQs]When considering the psychological reasoning behind place attachment and ownership, Kuo et al found that 'tourists regard tourist destinations as "theirs" and even experience a psychological state of possessiveness towards their destination.'[footnoteRef:39] Comparably, in terms of marking territory to ownership and place attachment, Davis notes how the Moai placement on the island of Rapa Nui could be used to determine 'land right ownership' and ' to "visually" control limited resources.'[footnoteRef:40]  [39:  Hui-Ming Kuo, Jung-Yao Su,  Cheng-Hua Wang,  Pinyapat Kiatsakared and Kuan-Yuo Chen, Place Attachment and Environmentally Responsible Behaviour: The Mediating Role of Destination Psychological Ownership, (Sustainability 2021), pp. 3-5.]  [40:  Annie Rischard Davis, The Cultural Property Conundrum: The Case for a Nationalistic Approach and Repatriation of the Moai to the Rapa Nui, (American Indian Law Review, vol. 44, no. 2, 2019), footnote 31, p. 337.] 

[bookmark: _Int_syWxXcSY][bookmark: _Int_Vdjb4YNL][bookmark: _Int_3Zma7ySF][bookmark: _Int_lo2AYDSV]Conversely, Hallowell observed that the Ojibwan ontology did not pertain to a sense of ownership, rather the Objiwan language opened up the possibility of a cooperative and respectful relationship with the earth in which interaction was structured 'as if they were dealing with persons.'[footnoteRef:41] This is comparable to Ingold's findings regarding the Koyukon Indians of Alaska who must 'move with the forces of their surroundings, not attempting to control, master or fundamentally alter them.'[footnoteRef:42] [41:  Alfred Irving Hallowell, Ojibwa Ontology, Behaviour and World View, in Culture in History, ed. Stanley Diamond, (Columbia University Press: New York, 1975) pp. 19-50.]  [42:  Tim Ingold, The Perception of the Environment: Essays on Livelihood, Dwelling and Skill, (Routledge: London and New York, 2000), P. 54.] 

Frequent Visits
[bookmark: _Int_fMVJovTi]In terms of frequent visits, Tilley's concept of a powerful, emotional attachment to place results only 'after making many visits to the same locales.'[footnoteRef:43]  Tilley further asserts that there is a strong need to return often and dwell within a place to fully experience the connection, to 'sense the feel and character of the land' and interact with the topography through 'personal spatial experiences'[footnoteRef:44]. [43:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths and Monuments, (Oxford, 1994), p. 75.]  [44: Tilley, A Phenomenology of Landscape, p. 74.] 

Through collecting data on the frequency of visits to the Pebblebed heathlands, Tilley and Cameron-Daum found that 'sixty percent visit on a very regular basis indeed', suggesting that the personal, embodied experience might be a factor in their return.[footnoteRef:45] Similarly, Durkheim’s understanding of sacred space as a human construct[footnoteRef:46], further demonstrates how repeated visits allow the sacred to be kept alive through the meaning imbued upon the landscape[footnoteRef:47]. [45:  Christopher Tilley and Kate Cameron-Daum, An Anthropology of Landscape: The Extraordinary in the Ordinary, (UCL Press: London, 2017), pp. 165-6, 174.]  [46:  Emile Durkheim, The Elementary Forms of Religious Life, trans. J. W. Swain, (Allen & Unwin Ltd: London, 1915), p. 342.]  [47:  Emile Durkheim, The Elementary Forms of Religious Life: A New Translation, trans. Karen E. Fields, (Fresh Press, 1995), p. xivii.] 

Correspondingly, Lane noted the importance of frequenting a place regularly to view anew and discern more than previously seen[footnoteRef:48]. Likewise, Hashemnezhad, Heidari and Hoseini found that if an individual spent a substantial amount of time in a specific place, their emotional feeling towards that place increases too (and) in that case, place attachment is created.'[footnoteRef:49]  [48:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 11.]  [49:  Hashem Hashemnezhad, Ali Akbar Heidari and Parisa Mohammad Hoseini, Sense of Place" and "Place Attachment, (International Journal of Architecture and Urban Development, 3, 2013), p. 11.] 

In respect of frequent night visits to sacred places, Chevrier considered how the experience of the numinous is diminished once the nocturnal spaces are flooded with light[footnoteRef:50]. Equally, Moyes propounds that regarding the dark space within a sacred cave, it was the darkest and deepest recess that was regularly visited for ritual purposes[footnoteRef:51].  [50:  Marie-Hélène Chevrier, Nocturnal ritual activities in tourist development of pilgrimage cities, (Journal of Policy Research in Tourism, Leisure and Events, vol. 11, no.3, 2019), p. 17]  [51:  Holley Moyes, Sacred Darkness: A Global Perspective on the Ritual Use of Caves, (University Press of Colorado, 2012), p. 7.] 


Findings and Discussion
Considering that the research question examines place attachment as a human construct or human experience, the findings from my field work indicate three emerging themes through which I can discuss this subject; topography, a sense of ownership and frequent visits.
Topography
Field journal excerpt: ‘Stepping over the interwoven trees creates this liminality. I am going from the dark, overgrown expanse of trees and shrubbery to the lighter expanse, from the populated to the unpopulated, the known to the unknown that is innate but seldom aware. Like the stepping over into other realms through a portal in which everyday life is suspended.’
[image: ]        [image: ]                  
Figure 1: The liminal threshold of two trees entwined            Figure 2: The liminal threshold of two trees entwined
when approaching the sacred space.			 when leaving the sacred space.

[bookmark: _Int_aYTjX5rh]When Beldon Lane contended that ‘sacred place can be tred upon without being entered’73, it opened up the possibility that, like Levy-Bruhl's assertion that participation is first felt before it is thought[footnoteRef:52], there is a striking dichotomy between a participation which is innately experienced and one that manifests only in the mind. The sense of a distinct, numinous quality was apparent upon entering this place and seemed to invite my participation with the physical topography present. The physical sight of entwined tree roots (Figures 1 and 2) providing in my mind, what Brady and Gunzburg term, a ’material metaphor of liminal space...from one realm to another.’[footnoteRef:53] [52:  Lucien Levy-Bruhl, The Notebooks on Primitive Mentality, (Blackwell, 1975), pp. 2-3.]  [53:  Darrelyn Gunzburg and Bernadette Brady, Space, Place and Religious Landscapes: Living Mountains, (Bloomsbury: London, 2020), p. 2.] 

For Eliade, this threshold separates the sacred space from the profane, the numinous from the ordinary[footnoteRef:54] which was what I experienced as two distinct states between the physical border of the crossed roots (Figures 1 and 2). Yet I must question whether it was the juxtaposition of the light and darkness or the exclusion of most walkers to this secluded area that caused me to differentiate the spaces between my perceived physical threshold.  [54:  Mircea Eliade, The Sacred and the Profane: The Nature of Religion, (Harcourt and Brace, 1957), p. 125.] 

As Durkheim posits, once over the threshold, ‘the profane life must cease’[footnoteRef:55], and therefore, by isolating this secluded place, am I attaching a higher value to what is seen and felt there?[footnoteRef:56] A social construction within that needs a separate experience without. Tilley considers that not all space is the same but shaped by ‘differential densities of human experience, attachment, and involvement’[footnoteRef:57] and while I certainly felt a numinous quality once over the threshold, I cannot say that my subjective and ontological bias was excluded.  [55:  Emile Durkheim, The Elementary Forms of Religious Life, trans. J. W. Swain, (Allen & Unwin Ltd: London, 1915), p.133.]  [56:  Durkheim, The Elementary Forms of Religious Life, pp. 121-122.]  [57:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths and Monuments, (Oxford, 1994), p. 11.] 


Field journal excerpt: ’We call this tree, the “all-seeing eye.” The Aspen is a familiar face within this numinous place. To interact implies eye contact and approaching the tree encourages discourse. I can feel the eyes upon me whenever I enter, a wise and calm presence.’     
[image: ]
Figure 3: The all-seeing Aspen tree.

The concept of a tree having a personality and especially eyes, Haberman argues, is vital in Hindu worship[footnoteRef:58] and this was certainly true of my experience with the Aspen tree (Figure 3). I do not know why I ascribe the attributes of wisdom and emotion to the tree or why I can converse with tree beyond words, but I do feel that my behaviour towards the tree is natural and without the constraints of memory or society. This is my darshan with the tree and as Haberman observes within his research, anthropomorphic features such as eyes make the connection easier [footnoteRef:59]. [58:  David L. Haberman, Faces of the Goddess in People trees: Worship of Trees in Northern India, (Oxford Academic: New York, 2013), p. 152.]  [59:  Haberman, Faces of the Goddess, pp. 153-156.] 

[bookmark: _Int_gcHxR49g]My findings are comparable with Hallowell’s research on the Ojibwan ontology that opens up the possibility that a person is not necessarily human[footnoteRef:60] and Haberman's understanding that sacred trees within the Hindu culture are living, sentient and animate beings with feelings and consciousness[footnoteRef:61]. This personification of the tree enabled me to make sense of the intimate connection I felt as I identified qualities within the conscious tree that were also seen within myself. As Haberman contends, ’the human-nonhuman boundary is ontologically fluid.’ [footnoteRef:62]  [60:  Alfred Irving Hallowell, Ojibwa Ontology, Behaviour and World View, in Culture in History, ed. Stanley Diamond, (Columbia University Press: New York, 1975) pp. 19-50.]  [61:  Haberman, Faces of the Goddess, pp. 154-155.]  [62:  Haberman, Faces of the Goddess, p. 155.] 

When one looks at the simulacrum of a face in a rock, Devereux asks, is one looking at a face peering out from the physical rock, from the mind, or is one merely seeing a rock? Devereux asks these questions to loosen the bonds of culturally trained perceptions[footnoteRef:63] and when I initially discern an eye within the Aspen (Figure 3), I perceive through the lens of contemporary culture and my ‘mythic filter is active.'[footnoteRef:64] I cannot say for certain where the one perception ends and the other begins and to fully emerge within the raw experience, as Devereux suggests, I do not approach as a person. Dreaming also removes the filters.[footnoteRef:65] [63:  Paul Devereux. Dreamscapes, Topography, Mind and the Power of Simulacra in Ancient and Traditional Societies, (International Journal of Transpersonal Studies 32 (1), 2013), p. 60.]  [64: Devereux. Dreamscapes, Topography, Mind, p. 60.]  [65:  Devereux. Dreamscapes, Topography, Mind, pp. 59-61.] 

Field journal excerpt: ‘I dreamt of the tree last night. Not just this Aspen but hundreds of Aspens and hundreds of eyes, some were open, but most were shut. The carved-out tree was also in the dream and by entering, I entered into the soul of the tree - another world.’
[image: ][image: ]
    Figure 4: The carved-out tree.			        Figure 5: The carved-out tree at a distance.

The meeting of topography and the dreamworld has been examined by Devereux, suggesting ‘that dreamtime perception was particularly evident in the use of simulacra.’[footnoteRef:66] It is interesting to note that my dream world did not exactly match the physical topography of the woodland, rather, as Devereux suggests, ’cultural set and setting have to be temporarily transcended.’[footnoteRef:67] By dreaming of entering the tree (Figures 4, 5) as a portal, my dream mind was able to penetrate through the clouded filters of societal norms and constructs to see the potentiality ’with eyes wide open.’[footnoteRef:68] [66:  Paul Devereux. Dreamscapes, Topography, Mind and the Power of Simulacra in Ancient and Traditional Societies, (International Journal of Transpersonal Studies 32 (1), 2013), p. 51.]  [67:  Devereux. Dreamscapes, Topography, Mind, p. 61.]  [68:  Devereux. Dreamscapes, Topography, Mind, p. 61.] 

[bookmark: _Int_026yKIJh]Devereux terms this as ‘reaching back to deep springs of consciousness’ and whilst in mundane life, one tree is seen, the mythic filters are dormant in dream state, and I can decipher the true presence of the landscape[footnoteRef:69]. Nan Shepherd additionally found that whilst waking out of outdoor sleep in a trance like state on the mountain, ’the eye sees what it didn’t see before, or sees in a new way what it had already seen’[footnoteRef:70]. Perhaps, so tainted and engrossed with social constructs and ideologies, my eyes only see, as Shepherd asserts, ’a pallid simulacrum of their reality.’[footnoteRef:71] [69:  Devereux. Dreamscapes, Topography, Mind, pp. 60-61.]  [70:  Nan Shepherd, The Living Mountain: A Celebration of the Cairngorm Mountains of Scotland, (Canongate: Edinburgh, 2011), pp. 88-98]  [71:  Shepherd, The Living Mountain, p. 1.] 

[bookmark: _Int_KueCJMdm]Field journal excerpt: ‘There are lines, more visible in winter, that lead to this place. They seem to link the physical paths to the lineal doorway of another world. They present as mundane tracks through the landscape, barely noticeable, picked up more on intuition than the physical foot. Often, they are walked only be myself, my dog, and the deer. The lines are more noticeable in the beginning than quickly descend into a disordered jumble of brambles and row upon row of Himalayan Balsam before reaching the threshold.
[image: ][image: ][image: ]
[bookmark: _Int_ZLDXFzxp][bookmark: _Int_HBkLMc9D][bookmark: _Int_GsgSPM6P]Figure 6: The lines more visible in winter.       Figure 7: The lines less visible in summer.    Figure 8: Footprints and animals tracks.

When considering the Gabbra camel herds taking their ritual pilgrimages at the holy mountain sites, Tilley observed that this was only undertaken using ascribed routes and approaching the mountain in the right way, hence why certain paths became overgrown through lack of use[footnoteRef:72]. By keeping on the ascribed route, I am following in the footsteps of others, sharing their constructs, and understanding that this path is the correct and acceptable route to follow. To follow the overgrown path (Figures 6,7 and 8), is to experience the unknown, the uncertain and the intuitive internal compass that guides the way.  [72:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths and Monuments, (Oxford, 1994), pp. 28-30.] 

Tilly understood paths to relate with ‘establishing and maintaining social linkages and relationships between individuals (and) groups’[footnoteRef:73] and I found that only by leaving the familiar, tarmacked route and following barely visible lines (Figures 6 and 7), could I interact, experience, and explore a landscape that was intensely alive and fresh. Only by this initial, solitary wandering could I experience the sacred within this area of woodland and as Eliade contends, a hierophonic space beyond the profane reality I experienced on the tarmacked path. [footnoteRef:74] [73:  Tilley, A Phenomenology of Landscape, p.30.]  [74:  Mircea Eliade, The Sacred and the Profane: The Nature of Religion, (Harcourt and Brace, 1957), pp. 11-12, 26.] 

To sum up this theme, Scannell and Gifford argued that ‘attachment, obviously can also rest on the physical features of the place,’[footnoteRef:75] and this was certainly my experience. In this way, place attraction appears as a human construct through observing the physical topography. However, it was my interaction with the physical features present such as the entwined roots, Aspen and the walking lines that presented as hierophonies and allowed an experience of the sacred. By being aware of and moreover, removing my 'mythic filter' as Devereux suggest[footnoteRef:76], I could look beyond the physical materiality of the topography and sense the presence of an intuitive, natural phenomena of the immanent landscape. [75:  Leila Scannell and Robert Gifford, The Psychology of Place Attachment: A Tripartite Organizing Framework, cited in Environmental Psychology: Principles and Practice, (Optimal Books, 2014), p. 5.]  [76:  Paul Devereux. Dreamscapes, Topography, Mind and the Power of Simulacra in Ancient and Traditional Societies, (International Journal of Transpersonal Studies 32 (1), 2013), p. 60.] 

Ownership
Field journal excerpt: ‘I feel very protective towards this place. I tidy up any litter that the wind has carelessly brought in. I notice new stone sculptures left or any re-arrangement of existing ones as well as the ceramic pots laid out as votive offerings at the roots of estimable trees. I The landscape is not merely the background as I walk around, it is part of my story and therefore, part of me. 
Within their research, Kuo et al found that the possessive pronouns used by tourists when describing a favourite holiday destination was indicative of a sense of ownership concerning 'their own exclusive and personal base'[footnoteRef:77] and the language used within my field journal is certainly indicative of this. [77:  Hui-Ming Kuo, Jung-Yao Su,  Cheng-Hua Wang,  Pinyapat Kiatsakared and Kuan-Yuo Chen, Place Attachment and Environmentally Responsible Behaviour: The Mediating Role of Destination Psychological Ownership, (Sustainability 2021), p.3.] 

Like the visitors at Walden as Ackerman found, who demonstrated a ‘possessive attachment to ‘their place,’[footnoteRef:78] I also experienced this sense of ownership and possessiveness to this area of woodland. Tuan refers to this state as "rootedness", an identification ’with a particular locality,’[footnoteRef:79] and I can attest that the memory and strong impression that this place imbued within me, developed into an identification with the place and protective behaviour. This in turn, developed into a sense of ownership.  [78:  Joy Whiteley Ackerman, Walden: A Sacred Geography, (Unpublished [doctoral thesis], University of New England, 2005), pp. 137, 173-5, 295.]  [79:  Yi-Fu Tuan, Space and Place: The Perspective of Experience, (University of Minnesota Press, 2001), p. 194.] 

Looking at the tripartite system of place attachment, Scannell and Gifford found that a connection to place is ‘not necessarily territorial, although the two may overlap’ and ‘can be expressed without an underlying purpose of control.’[footnoteRef:80] This might assume that my sense of ownership regarding the place is beyond a natural, spontaneous experience and rather the manifestation of psychological and social attributes that are demonstrated in a need, as Lane suggests, of laying physical claim to the land[footnoteRef:81] My need to continually experience this place has resulted in the human constructs of possession and ownership, though these qualities brought out in me, could moreover, signify the sacredness of the place. [80:  Leila Scannell and Robert Gifford, The Psychology of Place Attachment: A Tripartite Organizing Framework, cited in Environmental Psychology: Principles and Practice, (Optimal Books, 2014), p. 4.]  [81:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 241.] 

Field journal excerpt: ‘The stones are not boundless lumps of inanimate material. They have contributed to how they are arranged, inviting the person to participate with them. The sacred space is demarcated by these mystic stones They mark the territory. Set apart for a higher purpose.'
[image: ][image: ][image: ]
[bookmark: _Int_ATMdzcaW]Figure 9: Stone formation on a branch.          Figure 10: Stone formation at the base     Figure 11: Stone formation on the 					      of a tree.   			           ground. 

Inanimate objects to the Western perspective, yet to the Ojibwan ontology, as Hallowell observes, rocks are ’capable of social relations’ with humans[footnoteRef:82]. Levy-Bruhl further considered how certain rocks seem to invite our participation in ’mystic union with the visible and invisible beings who have revealed their presence there.'[footnoteRef:83] By understanding Levy-Bruhl's model of participatory consciousness, I could therefore ask if the stones presented themselves in such a way as to consciously engage with their formation. [82:  Alfred Irving Hallowell, Ojibwa Ontology, Behaviour and World View, in Culture in History, ed. Stanley Diamond, (Columbia University Press: New York, 1975) p. 39.]  [83:  Lucien Levy-Bruhl, How Natives Think, trans. Lilian A. Clare, (Routledge, 1926), pp. 102-103.] 

Just like I rub an obsidian stone within my pocket to connect with its power to protect and ground, the stone formations I observe (figures 9, 10 and 11) are alive, animate, and capable of forming relationships, but only to those who are open to the possibility. As Ingold believes, 'to individuals who belong to different intentional worlds, the same objects in the same physical surroundings may mean quite different things.'[footnoteRef:84] Ingold further postulates that, 'culture furnishes the forms, nature the materials' in the superimposition of the one upon the other[footnoteRef:85], and therefore, I must inquire through what perceptual lens of culture and psychology that I perceive the stone formations as signifiers of ownership. As Janowski suggests 'stone is a lens' through which we can view and question our own ontologies.'[footnoteRef:86] [84:  Tim Ingold, Hunting and Gathering as Ways of Perceiving the Environment in Roy Ellen and Katsuyoshi Fukui, (Berg: Oxford, 1996), p. 40.]  [85:  Tim Ingold, Towards an Ecology of Materials, (Annual Review of Anthropology, 41, 2012), p. 432.]  [86:  Monica Janowski, Stones Alive! An Exploration of the Relationship between Humans and Stone in Southeast Asia, (Journal of the Humanities and Social Sciences of Southeast Asia and Oceania, vol. 176, no. 1, 2020), p. 105.] 

Hallowell asserted that the Objwan language does not relate to ownership of the land, yet my possessive pronouns as noted by Kuo et al[footnoteRef:87] are indicative of owning this area of woodland. Lane, as well as Scannell and Gifford, examined the need to mark the land as a territorial behaviour[footnoteRef:88] and I noticed several stone formations (Figures 9, 10 and 11) when I first entered this sacred space that seemed to mark this area. Just as Davis expresses the possibility that the Moai placement was located to visually represent land ownership[footnoteRef:89], this would fit in with my perception that the stone formations mark the land as social constructs as well as being outward expressions of participating with the sacred space.  [87:  Hui-Ming Kuo, Jung-Yao Su,  Cheng-Hua Wang,  Pinyapat Kiatsakared and Kuan-Yuo Chen, Place Attachment and Environmentally Responsible Behaviour: The Mediating Role of Destination Psychological Ownership, (Sustainability 2021), p.3.]  [88:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 241.
Leila Scannell and Robert Gifford, The Psychology of Place Attachment: A Tripartite Organizing Framework, cited in Environmental Psychology: Principles and Practice, (Optimal Books, 2014), p. 4.]  [89:   Annie Rischard Davis, The Cultural Property Conundrum: The Case for a Nationalistic Approach and Repatriation of the Moai to the Rapa Nui, (American Indian Law Review, vol. 44, no. 2, 2019), footnote 31, p. 337.] 


In addition, Levy-Bruhl observed how the primitive in New Zealand, 'often leaves his property in exposed places...to show that it is private'[footnoteRef:90] and therefore, this participation with the stone formations (Figures 9, 10 and 11) that I observed, could indicate a marking of territory, just as boundary stones define the space within. Yet my experience of the numinous, according to Eliade, would not pertain to the societal constructs of ownership, after all the sacred stone is not adored as a stone but as a hierophany.[footnoteRef:91] Through removing my 'mythic filter' as suggested by Devereux[footnoteRef:92], I can move beyond the human constructs of possession and need for marking territory, to realise, as Levy-Bruhl observed, that 'since the property is thus made "sacred" there is no need to defend it by external means'[footnoteRef:93].  [90:  Lucien Levy-Bruhl, How Natives Think, (Routledge, 1926), p. 302.]  [91:  Mircea Eliade, The Sacred and the Profane: The Nature of Religion, (Harcourt and Brace, 1957), p. 12.]  [92:  Paul Devereux. Dreamscapes, Topography, Mind and the Power of Simulacra in Ancient and Traditional Societies, (International Journal of Transpersonal Studies 32 (1), 2013), p. 60.]  [93: Lucien Levy-Bruhl, How Natives Think, (Routledge, 1926), p. 302.] 



[bookmark: _Int_EgMHIrsP]Field journal excerpt: ‘The pots are smashed, obviously not meant to be used again. Broken and cracked, they are moved and placed under different trees in a circular pattern, almost like a ritual.'
[image: ][image: ][image: ]
 Figure 12: Broken ceramic pot placed          Figure 13: Broken ceramic pot placed      Figure 14: Broken pot with decorative
 under a tree.			  under another tree upside down.	butterfly.
Just as Lane asserts that a sacred place is ritually made extraordinary[footnoteRef:94], I considered the ritual element of placing broken pots under certain trees (figures 12 and 14) and consequently, the symbolic understanding that through being smashed, they cannot be used again. Through intentionally smashing pottery, Knobloch postulates that the Wari could have deemed the vessels as 'too sacred to be ever used again'[footnoteRef:95], while Budka proposed that the smashing of pots could be seen as votive offerings to the gods within ancient Egypt[footnoteRef:96].  [94:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 25.]  [95:  Patricia J. Knobloch, Wari Ritual Power at Conchopata: An Interpretation of Anadenanthera Colubrina Iconography, (Latin American Antiquity 11, 2000), pp. 388-389.]  [96:  Julia Budka, Egyptian Impact on Pot-Breaking Ceremonies at El-Kurru? A Re-Examination, (British Musuem Publications on Egypt and Sudan, 2014), p. 646.] 

I can also draw upon the findings of Korpisaari and Pärssinen who suggested that smashing ceramic vessels was linked to Shamanic ceremony and the placing of the fragmented offerings would mark the place they were originally 'killed'[footnoteRef:97]. By perceiving the smashed pots as hierophonies within this sacred space and ritual objects, latent with ceremonial intent, this allows the vessels to take on an animistic quality, therefore entering the realm of Levy-Bruhl's 'mystic participation'[footnoteRef:98]. [97:  Antti Korpisaari and Martti Pärssinen, Pariti: The Ceremonial Tiwana Ku Pottery of an Island in Lake Titicaca, (Academia Scientiarum Fennica: Helsinki, 2011), pp. 90, 125, 154.]  [98: Lucien Levy-Bruhl, How Natives Think, trans. Lilian A. Clare, (Routledge, 1926), p. 304.] 

When examining this interaction between person and pottery, I draw on Sundarum's findings regarding attitudes of ownership towards servicescapes ranging from self-expression, ideological turn and symbolic play which mirrors my findings that physical practices are outward expressions, used to 'stamp their imprint on place.'[footnoteRef:99] By leaving behind their imprints on the landscape, I observed that the stones and pottery became the vessels that connected the internal, personal experience of the numinous with the social, external construct of the person. This fitted in with Ujang and Zakariya's assertion that 'developing the sense of "ownership" and "territoriality" reflect(ed) the self and group identity.'[footnoteRef:100]	 	 	 	 	 	                                                                                                                                                                               [99:  Usha Sundarum, Theorising Place as Practiced Object of Consumption: A Street Ethnographic Story, (Unpublished [doctoral thesis], University of Exeter, 2016), pp. 40-1, 357.]  [100:  Norsidah Ujang and Khalilah Zakariya, Place Attachment and the Value of Place in the Life of the Users, (Procedia: Social and Behavioural Sciences, 168, 2015), pp. 377-378.] 

In summarising this theme, I found Lane's assertion that 'the sacred site speaks then with its own voice, even as that voice is heard by culturally conditioned ears' useful, and that it is my own perception that is 'inescapably' linked to sacredness and place[footnoteRef:101]. It appears antithetical that I would consider a place I considered sacred as my own, the sense of ownership coming from a human construct which juxtaposes the numinous experience. My understanding of the animate stones signifying a marking of territory would also appear contrary to my experience of having a relationship with them. Yet seen through my mythic filter, my limited vocabulary and my culturally conditioned worldview, the sacred connection I experienced cannot be separated from my pre-existing western framework. [101:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, (The John Hopkins University Press, 2002), p. 56.] 

                                                                                                                                                                                     Frequent Visits
Field journal excerpt: ‘There is a compulsion to return, this is only a physical return for I feel that I do not even have to take one footstep to reach the essence of this sacred place. Even though I carry this place within, it is through the frequent visits that I make, that a renewal of both the material and the immaterial is experienced. A strong bond repeatedly draws me back to this place, a place I have made my own.
Though I do not visit daily, I do visit three or four times a week which is in keeping with the frequency of visits Tilley and Cameron-Daum recorded in their research on the Pebblebed heathlands[footnoteRef:102]. Within my own reasons for frequently visiting this area of woodland, I identified with the potent adjectives used by visitors when attempting to elucidate their reason for frequently visiting the Pebblebed heathlands and how the landscape 'acts like other' and is a place 'to achieve a different kind of experience.'[footnoteRef:103]  Like Tilley and Cameron-Daum's visitors to the heathlands, I also experienced the sacredness that erupted out of the landscape, and this resulted in an inner attraction to the place. [102:  Christopher Tilley and Kate Cameron-Daum, An Anthropology of Landscape: The Extraordinary in the Ordinary, (UCL Press: London, 2017), p. 166.]  [103:  Tilley and Cameron-Daum, An Anthropology of Landscape, pp. 171-173.] 

In addition, Tilley identified that the Mesolithic populations repeatedly retuned to significant places of deep, ancestral connections and emotional place attachment therefore resulted through the seasonal pilgrimages[footnoteRef:104]. My own act of returning to this significant place, like the Mesolithic populations, also being the anchoring between the landscape and the mind. Spending time through frequent visits allows, as Tilly asserts, ‘a feeling for the place’ [footnoteRef:105] by engaging my senses to perceive qualities of different depths than normal human experiences. [104:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths, and Monuments, (Berg: Oxford, 1994), pp. 202-3.]  [105:  Christopher Tilley, The Materiality of Stone, (Oxford: Berg, 2004), p. 11.] 


Field journal excerpt: ‘There is the same rush of anticipation as I leave the main path and follow the familiar, overgrown track down to the ever-waiting threshold. I resist the temptation to have expectations and label all that I see. I just observe. Each visit brings a new discernment, a new wonder and understanding that I hadn't seen before. 
[bookmark: _Int_rQN29biY]In terms of frequent re-engagement with places that arouse an emotional response, I can draw upon Ujang and Zakariya's findings that 'the special feeling towards a particular place (is) associated with elements of attraction, frequency of visits and understanding.'[footnoteRef:106] Through maintaining this affection through regular visits, I can sustain place attraction and experience the hierophonies present. [106:  Norsidah Ujang and Khalilah Zakariya, Place Attachment and the Value of Place in the Life of the Users, (Procedia: Social and Behavioural Sciences, 168, 2015), pp. 375, 380.] 

Tuan examines the concept of returning to place in terms of familiarity and a renewal through the 'familiar haven' within[footnoteRef:107] which I certainly experienced when walking the familiar lines and crossing the threshold, to what I experienced as, a 'renewal of both the material and the immaterial'.  [107:  Yi-Fu Tuan, Topophilia: A Study of Environmental Perceptions, Attitudes and Values, (Columbia University Press: New York, 1990), pp. 127-128.] 

Hashemnezhad, Heidari and Hoseini found that 'place attachment took place when people experienced powerful, long periods of time in that place'[footnoteRef:108] and I found that with frequent visits, memories are developed and the reflection time within these memories served to increase my place attachment. This could also be a factor in why I dreamt of this woodland. [108:  Hashem Hashemnezhad, Ali Akbar Heidari and Parisa Mohammad Hoseini, Sense of Place" and "Place Attachment, (International Journal of Architecture and Urban Development, 3, 2013), p. 10.] 

[bookmark: _Int_dJhlthb4]Observing that 'each visit brings a new discernment, a new wonder and understanding', fits in with Lane's understanding that each return visit should not be viewed as a return to a 'magical, imagined past where the landscape once pulsed with energy'[footnoteRef:109] but rather to experience afresh and without the 'dull predictability' of human constructs[footnoteRef:110]. The numinous experience was fresh despite frequent visits to the landscape and further appeared as a natural phenomenon in which I was also a participant.  [109:  Lane, Landscapes of the Sacred, p. 226.]  [110:  Lane, Landscapes of the Sacred, p. 69.] 

[bookmark: _Int_Sdo4RQNb][bookmark: _Int_eNoSW5jH]Field journal excerpt: ‘The night-time visits expand my awareness to the numinous quality found here. Only by coming here often in the daytime, do I know where to tread until I reach the liminal threshold of the entwined trees. The landscape looks different now, black, grey, and white replace the usual palette of colours that the daylight brings. In the dark, the veil between worlds appears thinner, more ethereal. I can't rely on sight here even with a torch and moonlight. I have to sense the familiar way.'
[image: ][image: ][image: ]
[bookmark: _Int_EGP5ExYq][bookmark: _Int_0t1Rto2q]Figure 14:  The Lines at night.                    Figure 15: The liminal threshold at night.     Figure 16: The carved-out tree at night.


[bookmark: _Int_kyDYgbQB]My nocturnal visits are frequent, especially as the winter months push in and the dichotomous polarities of light and darkness, the visible and the invisible, the seen and the unseen are most apparent. Being a diurnal creature, my frequent visits occur mostly in daylight and with the company of others on the main path. The experience of a night-time visit is powerful, as physical sight is constricted and therefore, uncertainty and foreboding can be felt.
This draws upon Chevrier's findings regarding nocturnal visits to catholic sacred places, in which the experience of the numinous is diminished once the nocturnal spaces are flooded with light[footnoteRef:111]. Chevrier further considers that 'nocturnal ritual activities create new landscapes and new sights, based on the balance between light and dark'[footnoteRef:112] and this fits in with my observations that 'the landscape looks different.' (Figures 14, 15 and 16). [111:  Marie-Hélène Chevrier, Nocturnal ritual activities in tourist development of pilgrimage cities, (Journal of Policy Research in Tourism, Leisure and Events, vol. 11, no.3, 2019), p. 17]  [112:  Chevrier, Nocturnal ritual activities, p. 8.] 

[bookmark: _Int_AcvfKflE]I found that the darkness adds an 'ethereal' dimension to my frequent visits here, and that the 'veil between worlds appears thinner.' This is comparable to Moyer's assertion that the dark space within a sacred place was regularly used for ritual purposes, therefore allowing a crossing to the spiritual underworld[footnoteRef:113].  [113:  Holley Moyes, Sacred Darkness: A Global Perspective on the Ritual Use of Caves, (University Press of Colorado, 2012), pp. 6-7.] 

[bookmark: _Int_UZLMhVpe]In an earlier field journal entry, I noted that 'the carved-out tree was in the dream and by entering, I entered into the soul of the tree - another world.’  At night, and with no torch or moon-light, there is only the dark space (Figure 16) that Moyer suggests, is the crossing to the spiritual underworld[footnoteRef:114]. I felt the sacred quality when entering the tree during the day but much more heightened after dusk. [114:  Holley Moyes, Sacred Darkness: A Global Perspective on the Ritual Use of Caves, (University Press of Colorado, 2012), pp. 6-7.] 

[bookmark: _Int_0N7jn6f2]In closing this theme, I found, as Tilley suggests, that frequent visits 'become biographic encounters'[footnoteRef:115] and that present encounters are shaped by past memories and experiences of previous visits. These are Inherent human constructs that mould the current visit. Regardless of seeing the landscape illuminated in the day or as dark shadows after dusk, the inner experience of the sacred was present with each frequent visit. My encounter with the carved-out tree during the day and at night, further suggests the possibility that the experience moves beyond the construct of pre-existing beliefs and memories.  [115:  Christopher Tilley, A Phenomenology of Landscape: Places, Paths, and Monuments, (Berg: Oxford, 1994), p. 27.] 

Conclusion
To conclude, the intention of this research project was to explore the concept of place attachment as a human construct or human experience using an autoethnographic approach. Through keeping a field journal to record and reflect upon my experience within the secluded area of woodland, I was able to examine my findings through a phenomenological and socio-cultural lens and compare with prior work concerning place attachment.
Within the process of this research, I found that several enigmatic events such as the dream, personification of topographic features and night visits became commonplace and related purely to my inner reality. These events were experienced as mystical and coming from other realms of consciousness beyond the modification of behaviour and thinking that societal and cultural constructs have imposed.
I noticed that at times my behaviour and my actions were automatic, innate, and seemed to be 'driven' by something within the environment while at other times, my thoughts and actions appeared rigid and from the mind. Yet both these paradigms of reality - the construct and the experience, are inexplicably intertwined and cannot be isolated when explaining place attachment.
Whilst taking reflexive concerns into consideration regarding bias and assumptions, my emotion-laden experiences were clearly fundamental in understanding place attachment. I found that I cannot leave myself behind and be fully present with the landscape. I can only reconcile that within me which is sacred and that which is moulded through the social constructs of the collective.
Whilst I have used an autoethnographic method to focus on my own individual experience, it would be interesting to repeat the research using a heuristic lens to further explore the subjective experience of others within a similar landscape. 
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