Information Classification: CONTROLLED

[bookmark: _GoBack][image: ]


Postgraduate/Distance Learning 
Assignment coversheet & feedback form

THIS SHEET MUST BE THE FIRST PAGE OF THE ASSIGNMENT YOU ARE SUBMITTING  (DO NOT SEND AS A SEPARATE FILE)

	For completion by the student:

	Student Name: Andrew Jones

Student University Email: Andrew Jones (2314609) <2314609@student.uwtsd.ac.uk>

	Module code:
HPCA7014
Module title:
Sacred Geography

	Student ID number:
2314609
	Educational support needs:
No

	Assignment title: Are the hills alive with the sounds of music?; questions relating to the sacred, pathways and storied nature of the Malvern’s.


Assignment due date:05/01/24

	This assignment is for the       1st    module of the degree

	I confirm that this is my original work and that I have adhered to the University policy on plagiarism. Andy Jones
Signed ……………………………………………………………
Email submission: if you are submitting this form via email, please tick this box □
(as a substitute for your signature) to confirm that you agree to the above declaration.

	
Assignment Mark
	
1st Marker’s Provisional mark
	

	
2nd Marker’s/Moderator’s provisional mark
	

	
External Examiner’s mark (if relevant)
	

	
Final Mark

	



NB.  All marks are provisional until confirmed by the Final Examination Board.





For completion by Marker 1 :
Comments:


	Marker’s signature:
	Date:

	
For completion by Marker 2/Moderator:

Comments:













	Marker’s Signature:
	Date:

	External Examiner’s comments (if relevant)












	External Examiner’s Signature:
	Date:
















































[bookmark: _Hlk149041928]Are the hills alive with the sounds of music?
Introduction
As long as I can remember I have known the Malvern Hills. They were a centre for childhood walks and stories. Standing on the top of the Herefordshire Beacon I could imagine ancient Briton’s defiantly standing against Rome, the Giant Cutler hurling rocks, and the Druids gathering around the Whiteleaved oak. My father’s family history was intertwined with these myths, being laid mapped before me in the valley’s, rivers, woods and villages lying between the English Cotswolds and the Black Mountains of Wales, the land of the Marchers, a liminal zone neither truly England nor Wales. 
The Malvern Hills are located at a junction of Gloucestershire, Herefordshire and Worcestershire, and are not far from the border with Wales. They are bounded by valleys, commons and farmland, which derives its fertility from the waters of the Rivers Severn and Wye, as well as smaller rivers, including the Rivers Lugg, Mathon and Teme. The hills are approximately 12.5 kilometres long and rise to a height of 425m. They are not by English reckoning mountains, however, the lowland character of the surrounding hinterland enhances the hills visibility in the landscape, and they form the most significant uplands between the Cotswolds escarpment to the east and the Black Mountains to the west. Their peaks, which stand out above the tree clad slopes are visually distinctive, reflected in their older Welsh name ‘Moel-Bryn’ (Bare Hills). Arguably, in terms of their prominence they could be considered to be mountains, and indeed in other countries, would be considered to be so[footnoteRef:1]. [1:  Prendergast, Frank, The Archaeology of Height: Cultural Meaning in the Relativity of Irish Megalithic Tomb Siting, In Space, Place and Religious Landscapes: Living Mountains, ed. by Darrelyn Gunzburg and Bernadette Brady (London: Bloomsbury, 2021), pp. 13-42.] 

These hills, arouse in me a feeling of hiraeth, partially the resurgence of memory but also an indefinable attraction, and this pull has grown since leaving the area some 30 years ago. When driving past on the M5, my head fills with a desire to turn from my intended destination and ‘go home’. More than once we have stopped, climbed to the summit of British Camp, before staying the night in the shadow of the hills.
This impulse is not unique. Jon Cannon has written about his unexpected fascination with Brentor and James Canton has pointed out that sacred places can include anywhere from a park bench to natural features such as rivers, to cathedrals, or stone circles which become ‘storied’ and sacred to many[footnoteRef:2]. Understanding, however, what makes a place sacred and the reasons why some become more significant, than others is therefore of interest.  [2:  Canton, J, Grounded: A Journey into the Landscapes of Our Ancestors, (London: Canongate, 2023); Cannon, Jon, ‘Time and place at Brentor: Exploring an encounter with a sacred mountain’, in Space, Place and Religious Landscapes: Living Mountains, ed. by Darrelyn Gunzburg and Bernadette Brady, (London: Bloomsbury, 2021), pp. 71-98.] 

It is certainly the case that the hills and their hinterland have become richly storied, ranging from druids, giants, ghosts, fairies and ancient trees to miraculous waters. The archaeological record speaks of long-term human engagement in the form of offerings, pathways and monuments, with Christian churches and holy wells encircling the foothills. They are also the source of inspiration for writers and musicians ranging from Langland’s Piers Plowman to Elgar’s Enigma Variations, and they have featured in the mythical landscapes of C.S Lewis’s Narnia and Tolkien’s Middle Earth.
This paper considers the character of the Malvern Hills and the waters that issues from them. It asks whether the hills can be thought of as being sacred?, and if so how long have they been considered to be so and in what ways? Does this inspiration emanate from themselves or are they backdrops upon which people project their own narratives?
Literature Review
The sacred character(s) of hilltops and the springs which issue from the foothills are the central concern of this paper. The nature of sacred space has been much debated from a variety of perspectives and has been central to academic discussions by amongst others, anthropologists, archaeologists and social geographers. To help consider this at a wider scale the writings of Eric Bernbaum, Veronica Strang and Celeste Ray have been drawn upon to consider the ways in which hills and water can be considered to be sacred by people over time and cross-culturally[footnoteRef:3].  [3:  Bernbaum, Eric, Sacred Mountains of the World, (Berkeley: University of California Press, 1997); Bernbaum, Eric, Sacred Mountains: Themes and Teachings, Mountain Research and Development, 26(4), (2006), pp. 304-309; Ray, Celeste, Sacred Waters A Cross-Cultural Compendium of Hallowed Springs and Holy Wells (London: Routledge, 2020); Strang, Veronica, Water Beings: From Nature Worship to the Environmental Crisis (London: Reaktion Books, 2023).] 

One of the major debates has concerned whether sacred places can, following Emile Durkheim[footnoteRef:4] be considered to be cultural constructs, or alternatively as Mircea Eliade posited, whether they have their own innate numinous character[footnoteRef:5], which can result in a heirophany. Whilst both theoretical stances have their attractions, in that religion can involve both elements of social cohesion and personal experience, arguably they are totalizing and do not sufficiently explain the complexity and shifting nature of the interactions between individuals and places over time. [4:  Durkheim, Emile, The elementary forms of religious life. (New York: The Free Press, 1995).]  [5:  Eliade, Mircea, The Sacred and The Profane: The Nature of Religion. (Orlando: Harcourt, 1987).] 

For this reason, other anthropological perspectives have been adopted for this paper. A broadly phenomenological approach as advocated by Christopher Tilley[footnoteRef:6], which considers how bodily experiences and movements, enable a narrative of the landscape to be created through synaesthetic experience, along with Tim Ingold’s[footnoteRef:7], consideration of the way lines (pathways) direct movement and link nodes in the landscape together to create places is adopted. The actions that people take at nodal places, will also lead me to draw on Levy-Bruhl’s concept of ‘participation-mystique’[footnoteRef:8]. However, Levy-Bruhl, in common with Durkheim and Eliade, did not undertake his own fieldwork and relied on secondary sources with their inherent biases (for example, colonial officer and missionary reports). The concept of dividual/partible personhoods by Marilyn Strathern and Chris Fowler[footnoteRef:9], derived from first hand anthropological fieldwork, will therefore be used to examine the way past conceptions of participation/divisible personhood affected the manner in which people engaged with the landscape.  [6:  Tilley, Christopher, A Phenomenology of Landscape: Places, Paths and Monuments. (Oxford: Berg, 1994), pp26-31]  [7:  Ingold, Tim, Lines: A Brief History, (London: University of Manchester Press, 2007).]  [8:  Levy-Bruhl, Lucien, How Natives think, (New York: Washington Square Press, 1966).]  [9:  Strathern, Marilyn, Partners and Consumers: Making Relations Visible, in Readings in Indigenous Religions, ed. by Graham Harvey, (London: Continuum, 2002), pp. 50-71; Fowler, Chris, The archaeology of personhood: an anthropological approach, (London: Routledge, 2004).] 

Phenomenological approaches, however, have themselves been criticised by anthropologists such as Jeremy Northcote, Paolo Heywood and Martin Haalbrand[footnoteRef:10] for implicitly maintaining an essentially ‘western sceptical’ standpoint to the study of the sacred, even when ‘bracketing out’ is used to reduce bias in interpretation. Recently, Marshall Sahlin’s[footnoteRef:11] has commented on the way that anthropological methods and language inherently dismisses indigenous accounts of the sacred by referring to them as ‘beliefs’ or by deploying condescending terms such as ‘folk medicine’ to report on ‘non-western’ practices. In order to avoid this issue, Jack Hunter’s concept of ‘ontological flooding’[footnoteRef:12] , whereby all accounts are included without prejudice is adopted, to avoid privileging any one theoretical standpoint.  [10:  Northcote, Jeremy, Objectivity and the Supernormal: The Limitations of Bracketing Approaches in Providing Neutral Accounts of Supernormal Claims, Journal of Contemporary Religion 19, 1, (2004), pp. 85–98; Heywood, Paolo, ‘Ontological turn, the’, in The Open Encyclopedia of Anthropology, ed. by Felix Stein, (online: http://doi.org/10.29164/17ontology, 2023); Holbraad, Martin, and Pedersen, Morten, The ontological turn: an anthropological exposition. (Cambridge: University Press, 2017), pp. 283.]  [11:  Sahlins, Marshall, The New Science of the Enchanted Universe An Anthropology of Most of Humanity, (New Jersey: Princeton University Press, 2022), pp.12-13.]  [12:  Hunter, Jack, Damned Facts: Fortean Essays on Religion, Folklore and the Paranormal, (Cyprus aporetic Press, 2016), pp 12-13.] 

As Evans-Wentz suggested, and subsequent writers including Bernadette Brady, Jack Hunter and Amy Whitehead[footnoteRef:13] have demonstrated in their respective field studies, a combination of anthropology, archaeology, folklore combined with personal experience can lead to a more rounded understanding of landscape narrative. For the purposes of this paper therefore, the anthropological perspectives will, as outlined above, be deployed in combination with archaeology and folklore. The detailed archaeological survey by Mark Bowden[footnoteRef:14] forms the bedrock of the archaeological data, and folkloric aspect will principally be derived from the works of the antiquarian Jabez Allies, and more recent work by Roy Palmer, Simon Young and Ceri Houlbrook[footnoteRef:15]. In addition, online sources relating to non-human encounters were consulted (see below). Together it is intended that these strands will produce a fuller understanding of the ways that humans interact with the the Malvern Hills and their non-human inhabitants. [13:  Evans-Wentz, W. Y., The fairy-faith in Celtic countries, (Oxford; Oxford University, 1911), pp. xviii; Brady, Bernadette, ‘Mountains talk of kings and dragons, the Brecon Beacons’, in Space, Place and Religious Landscapes: Living Mountains, ed. by Darrelyn Gunzburg and Bernadette Brady, (London: Bloomsbury, 2021), pp. 173-190; Hunter, Jack, The Folklore of the Tanat Valley: Fairies, Giants and Forgotten Ecological Knowledge, Newsletter of the Fairy Investigation Society, (2022), pp. 31-47; Whitehead, Amy R. Appalachian animism: Religion, the woods, and the material presence of the mountain, in Space, Place and Religious Landscapes: Living Mountains, ed. by Darrelyn Gunzburg and Bernadette Brady (London: Bloomsbury Academic, 2021), 147-169.]  [14: Bowden, M, The Malvern Hills: An ancient landscape, (London: English Heritage, 2005).]  [15: Allies, Jabez, The British, Roman, and Saxon Antiquities and Folklore of Worcestershire, (London; John Russell Smith, 1856); Palmer, Roy, Folklore of Hereford and Worcester, (Eardisley: Logaston Press, 1992); Young, Simon and Houlbrook, Ceri, Magical Folk: British and Irish Fairies, 500 AD to the Present, (London: Gibson Square Books Ltd, 2023.] 

Methodology
In considering the question of how and whether the Malvern Hills can be considered to be sacred, a landscape biography approach has been adopted. Rather than implementing a restricted perspective, a range of engagements with the hills were explored from the earliest archaeological offerings made on and off the summits to the earthworks, medieval holy wells and water cures, to encounters with non-human beings, including giants, saints, and fairies. Significantly, the narratives will be drawn together, before the way that they and the nature of the hills can be understood is discussed. Two approaches have been adopted, a desk-based literature trawl and field visits to experience key sites and a linear transect along the peaks.
Literature search
In addition to anthropological writings on sacred landscapes, the literature trawl has included antiquarian writings and more recent archaeological study as well as works on the history and folklore of the hills and the adjacent area. Rather than stopping with the antiquarian folklore, recent publications and online databases relating to twenty-first century folkloric concerns, including, ghosts, UFO’s, cryptozoology and healing waters have also been consulted[footnoteRef:16], to gain a wider picture of how the sacred landscape of the hills is currently experienced and how engagements, which in the past would have been considered to be sacred or supernatural are perceived and potentially relate to one another. [16:  Fairy Census, 2014-2017https://www.fairyist.com/wp-content/uploads/2014/10/The-Fairy-Census-2014-2017-1.pdf; Holy and healing wells, https://insearchofholywellsandhealingsprings.com/category/herefordshire/; The Paranormal Database https://www.paranormaldatabase.com/hereford/heredata.php?pageNum_paradata=3&totalRows_paradata=115; Malvern Beacon https://www.malvernbeacon.com/malvern-hills/curiosities; UFO Insight https://www.ufoinsight.com/ufos/waves/malvern-sighting-1970s-wave.] 

Fieldwork
The fieldwork methodology involved three shorter site visits and a longer walk. The aim of the fieldwork was to adopt a phenomenological perspective of ‘being in the world’[footnoteRef:17], so that the landscape (including monuments, topographical features and paths), was experienced first-hand. Notes were made along the way; although in the end the primary record was photography, with the journeys being written up shortly afterwards.  [17:  Tilley, Christopher, A Phenomenology of Landscape, pp. 12.] 

The long, approximately 3 kilometre walk (each way), along the Shire Ditch between the Iron Age enclosures at British Camp and Midsummer Hill was undertaken on 20th of December 2023. The weather was fine and largely still apart from the summit of British Camp which was the focus for very strong swirling winds. The route was first walked from north (British Camp) to south (Midsummer Hill). The return journey followed the route in reverse.
Two shorter walks took place in the afternoon of December 20th. They involved a visit to the new fountainhead, Malvhina which is located in the centre of Great Malvern and the established older well, St Ann’s, located in the foothills just above the town. On the day of the visit Malvhina, was well-used, with people queuing to fill their water containers. By contrast, St Ann’s well, despite the picturesque walk through the trees, to the Victorian wellhouse was less visited and there was audible dismay from another party that the waters there are no longer safe to drink.
On the 21st of December, a visit was made to the ‘fairy hole’ at Osebury Rock, which overlooks the River Teme, near Alfrick, to the north of the hills. The weather was again fine, although the woodland was overgrown and there is no path up the steep slope to the rock face. Storm Pia brought strong gusts of wind that whipped along the cliff edge in which the fairy hole is set. This together with the large number of fallen trees on a precipitous slope made walking hazardous in places, and the site hard to locate. As with the longer walk the main medium of record was photography.
Discussion
The following section will discuss the sacred character of the hills in terms of their topographical distinctiveness, their past history and the folkloric records of non-human engagement. The sections will combine information gathered from the literature trawl and the field visits, which are intended to introduce a more embodied sensory experience to the understanding of the landscape.
Topography: 
Sacred mountains?
The volcanic rocks comprising the Malvern Hills are amongst the earliest in England, and topographically their visually the distinctive profiles makes them good candidates for sacred ‘mountains’ (Fig 1). However, unlike other parts of the world where there are long oral and written traditions, much of the English landscape, has seen a great deal of secularization, commodification and contestation[footnoteRef:18], and as a result little is known of pre medieval beliefs. Unlike Ireland or indeed Wales, the English landscape has arguably lost a good deal of its older layer of enchantment, and has for example no mythological cycle equivalent to the Tain or the Mabinogion[footnoteRef:19]. Consequently, pre-Christian beliefs relating to the peaks of the Malvern’s have gone unrecorded. Cross-cultural anthropological study of mountains and topographically distinctive hills by Eric Bernbaum[footnoteRef:20], however, suggests that there are ten indicators or themes which can be used to demonstrate the sacredness of mountains.  [18:  Bender, Barbara, Stonehenge: Making Space, (Oxford: Berg, 1998).]  [19:  Kinsella, Thomas (Translation), The Tain, (Oxford: Oxford University Press, 1985); Anonymous, The Mabinogion, (London; Penguin, 1976).]  [20:  Bernbaum, Eric, Mountain Research and Development, pp. 305-306.] 

[image: ]
Figure 1. Malverns, looking north from British Camp (Shire Ditch visible running between and over the peaks) (Andy Jones 2023).
Of particular relevance to the Malvern Hills are four of Bernbaum’s categories; height, ancestors and the dead, Temple or Place of Worship and Source. Due to the low-lying nature of the land to the east and west, the height of the hills is visually impressive and they are the most distinctive skyline feature for miles either side. As such they ‘punch above their weight’ and dominate their surroundings. It is, however, worth noting that, the tallest mountain peaks are not always the most significant in terms of sacredness. Bernbaum, for example has commented that Jomolangma (Mount Everest), was until comparatively recently, not the most significant peak in the Himalayas[footnoteRef:21]. At certain times in the past, the Malvern Hills have been the focus for the burial of the dead, ‘offerings’ and the construction of monuments (see below), which suggests that they were places of worship that were sacred to past communities. However, as Lionel Obadia’s study of the Himalaya’s and Bernbaum suggest, the sacred qualities of peaks can change and we need not expect them to retain a singular sacredness[footnoteRef:22], and it is for this reason that a contextualised approach is followed below.  [21:  Bernbaum, Eric, Sacred Mountains of the World, pp. 6-8.]  [22:  Obadia, Lionel, ‘Sacred’ Himalayan peaks: for whom? The paradoxical and polylogical construction of mountains, in Space, Place and Religious Landscapes: Living Mountains, ed. by Darrelyn Gunzburg and Bernadette Brady (London: Bloomsbury, 2021), pp. 213-238; Bernbaum, Eric, Sacred Mountains of the World, pp. 208-218.] 

Finally, the Malvern Hills are the source of water, which over the centuries have been valued for their curative properties. Again, the nature of the way that qualities the waters are perceived is open to reinterpretation over time and they may not always be associated with sacredness.
Sacred waters
The anthropologist Victoria Strang[footnoteRef:23] has highlighted how water is fundamental to human life and over the course of history it has been regarded as a primal sacred element which almost universally has been deified and/or associated with a range of non-human entities. In a similar vein, Celeste Ray has pointed out that springs and wells are particularly associated with deities or genii loci, which in western Europe often became Christianised holy wells[footnoteRef:24], associated with saints and curative properties. She also notes that there is a strong association between sacred wells and other features such as caves, trees, stones, which in turn may be considered to be animate in their own right.  [23:  Strang, Veronica, Water Beings: From Nature Worship to the Environmental Crisis.]  [24:  Ray, Celeste, Sacred Waters A Cross-Cultural Compendium of Hallowed Springs and Holy Wells, pp.1-16.] 

In the Malvern foothills there are at least 60 springs, and the hinterland is engraved by streams and rivers, several of which are associated with their own folklore[footnoteRef:25]. Flowing and emerging water therefore plays a large part in the sacred character of the area. As will be discussed below, many of these springs are associated with medieval holy wells and were considered to have curative properties. From the eighteenth century, however, the religious significance of the water declined, and was largely replaced by ‘scientific’ secularised water cures[footnoteRef:26], which frequently involved being wrapped in wet sheets, as opposed to drinking the waters[footnoteRef:27]. The water cures decreased in importance but today there appears to be a renewed interest in drinking the waters, because of their properties (Fig 2). This renewed interest in the waters may be linked to a rise in paganism, as the Whiteleaved oak became a focus for pilgrimage and offerings (until it caught fire in 2020) and the Healing Gateway Festival, a successor to the Malvern Earth Spirit festival, is held in the area annually. [25:  Palmer, Roy, Folklore of Hereford and Worcester, pp. 27; Leather, Ella Mary, The folklore of Herefordshire (Hereford: Jakeman and Carver, 1912), p. 24.]  [26:  Wall, J, Experiments, and observations on the Malvern Waters, (Oxford; Oxford University, 1763); Bord, Janet and Bord, Colin, Sacred Waters: Holy Wells and Water Lore in Britain and Ireland (London: Paladin, 1986), pp. 71-72]  [27:  Holy and healing wells, https://insearchofholywellsandhealingsprings.com/?s=malvern ] 
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Figure 2. The new well-used springhead Malvhina, a return to an older form?(Andy Jones 2023).
Cross-cultural anthropological studies therefore suggests that the peaks and waters of the Malvern Hills, at least at certain times, were considered to be sacred. However, this level of comparanda does not reveal the particular character of that sacredness or the ways that perceptions of may have changed. In order to consider the sacred quality of the Malvern’s we need to investigate the ‘threads’ to see if is possible to build up a tapestry of the hills.
The layered past
Archaeology offers the only window on the preliterate human past, although it is obviously limited to traces of past actions, from which inferences can be made. Fortunately, the Malvern’s have been the subject of detailed survey and archaeological excavations. A key point to understand is that in later prehistory the surrounding lowlands were not empty spaces. Excavations in the adjacent areas have revealed numerous prehistoric settlements sites, offerings in pits and burials[footnoteRef:28]. Indeed, offerings of later prehistoric metalwork were made on the lowlands, rather than the peaks. [28:  Garwood, Paul, The Undiscovered Country: The Earlier Prehistory of the West Midlands , (Oxford: Oxbow Books, 2007); Ray, Keith, The Archaeology of Herefordshire: An Exploration, (Eardisley: Logaston Press, 2015); Hurst, Derek (ed.), Westward on the High-Hilled Plains: The Later Prehistory of the West Midlands, (Oxford: Oxbow Books, 2017) ] 

Neolithic and Early Bronze Age: Treading lightly
Some of the most significant Early Neolithic (3800-2500 BCE) tombs in southern Britain are found to the west in the Black Mountains and to the east in the Cotswolds[footnoteRef:29]. It is therefore significant that no Neolithic tombs were built on the peaks or foothills of the Malvern’s, and there is little evidence for settlement activity on the hills other than a few stone tools from Midsummer Hill at the southern end of the range. This potentially suggests that the hills were considered to be a liminal place, beyond settlement or burial, and it is reasonable to suggest that this was possibly because of their sacred quality. [29:  Darvill, Timothy, Long barrows of the Cotswolds and surrounding areas, (Stroud: Tempus, 2004); Cummings, Vicky, and Whittle, Alastair, Places of Special Virtue: Megaliths in the Neolithic Landscapes of Wales. (Oxford: Oxbow Books, 2004)] 

In the Early Bronze Age (2500-1500 BCE), there is some evidence that there were changes in the approach to the ways that the Hills could be engaged with, and there are at least three burial sites on the hills. The first, was located on the summit of the Worcestershire Beacon, the highest peak in the Malvern’s[footnoteRef:30]. Here an adult cremation burial was found under a pottery cup. The details of the discovery are sketchy but it seems that the burial was not covered by a mound, but was instead inserted into the rocky cairn-shaped peak of the hill. Two observations can be made from this. The first is that the cup is unlikely to have held a complete individual and the second that there was the merging of the person with the outcrop. This implies that the interment represented a desire to form a connection or ‘participation’ between the dividual partible personhood[footnoteRef:31] of the interred and a potentially animate outcrop of what was considered to be a sacred peak.  [30:  Allies, Jabez, The British, Roman, and Saxon Antiquities and Folklore of Worcestershire, pp. 165-167]  [31:  Levy-Bruhl, Lucien, How Natives think; Fowler, Chris, The archaeology of personhood: an anthropological approach] 

Less is known about the other two burial sites. Interestingly, however, both are very small mounds located on Pinnacle Hill, which is one of the lesser peaks[footnoteRef:32]. Although unexcavated, they suggest, in common with the burial on the Worcestershire Beacon, that any burial activity on the hills was an act of union with place, rather than the monumentalising of ancestors, as is the case on other hills. In other words it is possible that the peaks of the Malvern’s may have been considered too sacred for large-scale monuments. [32:  Bowden, Mark, The Malvern Hills: An ancient landscape, pp. 14] 


The later Bronze and Iron Age: Marking paths and places
Around 1000 BCE this seems to have changed, with the establishment of a linear earthwork, known as the Shire Ditch, which runs from Midsummer Hill northwards along the spine of the hills[footnoteRef:33]. Although, it is often supposed to be a boundary of medieval origin, recent fieldwork suggests an earlier date. The earthworks are by no means massive, and walkover of part of the route of the Shire Ditch undertaken for this project, indicates that rather than being a major boundary, it is probably a pathway designed to link and unify the peaks and sites (Figs 1 and 3), including all three earlier burial places and hilltop enclosures, together so that they were experienced in a particular order. As such, following Ingold it could be argued that the ditch formalised what had been a process of wayfaring along the hills[footnoteRef:34] to a prescribed route. This might also be viewed as being compatible with a Durkheimian concept of a religious ordering of space. However, from a phenomenological perspective the walk along the earthwork could be perceived as a guide, through undulating terrain, from sheltered low-lying woodlands with large trees, up to bare often windswept peaks, some of which were marked by monuments, with stunning vistas. This route would have created a narrative of the landscape through a movement sensory experience of touch, taste, smell, sound and vision, which combined to form spatial and textual stories[footnoteRef:35]. Individuals would have learnt the route but in doing so would also have had their own experiences that were unique to them. [33:  Bowden, Mark, The Malvern Hills: An ancient landscape, pp. 17]  [34:  Ingold, Tim, Lines: A Brief History, pp.16-17]  [35:  Tilley, Christopher, A Phenomenology of Landscape, pp. 31-34; Tilley, Christopher, The Materiality of Stone: explorations in landscape phenomenology (Oxford: Berg, 2004), pp. 14-15] 
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Figure 3. The Shire Ditch, leading up to British Camp (background) (Andy Jones 2023).

The first and only large-scale monuments to be constructed on the hills take the form of two hillforts, constructed in the Iron Age (circa 800-300 BCE); although both may overlie small later Bronze enclosures. 
The largest, British Camp, occupies the second highest peak, the Herefordshire Beacon. The enclosure is huge and the earthworks are amongst the most impressive in Britain. House platforms have been identified within it, yet standing on the hilltop on a windy day, it seems an unlikely place for permanently occupied residences, as the hilltop is exposed and the defences seem to be more for impression than defensiveness. It is possible that it was a place of seasonal tribal gatherings, in what were deeply sacred hills. Such an association would be consistent with the local legend that the enclosure was the rallying point described by Tacitus[footnoteRef:36] for Caractacus’s last stand against the Roman invasion.  [36:  Tacitus, The Annals of Imperial Rome, (London Penguin: Michael Grant (Translator), 2003).] 

The second enclosure is found at the southern, less exposed end of the hills at Midsummer Hill. Excavation[footnoteRef:37] here revealed that it was an occupied site. It is, however, unusual as the enclosure not only encircles the high ground but also incorporates a low-lying marshy area that contains the Hollybush Spring, which as Bowden has noted, may have had symbolic associations[footnoteRef:38]. [37:  Stanford, Stanley, C, Midsummer Hill: An Iron age hillfort on the Malverns, (Birmingham: University of Birmingham, 1981).]  [38:  Bowden, Mark, The Malvern Hills: An ancient landscape, p. 24.] 

Demonstration of Iron Age water veneration has been found elsewhere in Britain[footnoteRef:39], although proof of this remains elusive in Malvern. The folklorist Roy Palmer, however, has suggested that St Anne’s Well on the eastern slopes of the hill may have its origins with the Irish goddess Anu[footnoteRef:40]. The current wellhouse, however, is a Victorian edifice (Fig 4). The well is known to have been used since at least the medieval period and the current approach to the wellhouse, past large trees (Fig 5), which appear to balance on the living rock, gives the site a distinctly liminal feel, despite the architecture.  [39:  Fox, Cyril, A Find of the Early Iron Age from Llyn Cerrig Bach, Anglesey, (Cardiff, National Museum of Wales, 1945); Green, Miranda, The Gods of the Celts, (Gloucester: Alan Sutton, 1986).]  [40:  Palmer, Roy, Folklore of Hereford and Worcester, p. 26.] 
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Figure 4. St Anne’s Well (with font for no longer drinkable water inside) (Andy Jones 2023).
The Christian landscape: Sacred wells
The earliest recorded Christian association with the hills and their waters, resides in the story of the Saxon monk Saint Werstan, who is said to have fled there[footnoteRef:41]. The Malvern Hills certainly became an important centre for Christianity, with what Mark Bowden has suggested the establishment of a ‘ritual landscape[footnoteRef:42]. In addition to parish churches, significant centres of religious power were established. A large priory was first constructed at Great Malvern in 1085 and a smaller priory at Little Malvern was built by 1171. In addition, a considerable number of the springs around the foothills were holy wells and/or have curative properties.  [41:  Nott, J, Some of the Antiquities of "Moche Malverne" (Great Malvern), (Malvern: J. Thompson, 1885), p. 11]  [42:  Bowden, Mark, The Malvern Hills: An ancient landscape, p. 45.] 
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Figure 5. The trees and rocks in the approach to St Anne’s Well. The fusion of organic and inorganic (Andy Jones 2023).
Curiously, however, unlike Glastonbury or Brentor[footnoteRef:43] the hilltops themselves were not the focus for churches or large chapels, and although Christian hermits may have lived in the hills they appear to have been deserted and remote. Although there is no obvious direct link with pre-Christian practices, it is interesting that the something about the hills seems to have dissuaded people from building on them, and even today only the lower slopes have been built upon. [43:  Bernbaum, Eric, Sacred Mountains of the World, pp. 119-120; Cannon, Jon, ‘Time and place at Brentor: Exploring an encounter with a sacred mountain’, in Space, Place and Religious Landscapes: Living Mountains.] 

As noted above, the eighteenth century saw a revival in interest in the curative properties of the waters, but this was devoid of overtly sacred belief, and access to the waters have become less easy, with for example the early site of St Walm’s Well becoming fenced off and the waters at St Ann’s Well declared undrinkable. More recently, however, following a near disastrous attempt by the Coca Cola company to bottle the waters on an industrial scale, a new fountainhead was created in Great Malvern, which takes the form of a water spirit or goddess, named Malvhina. The fountain is well-visited and some would argue, takes the consumption of the waters towards a more primeval form, which is free of the restraint of the church.
Non-human encounters
Another strand of the sacred landscape is the consideration of the non-human encounters, which in Eliadeian terms, may lead to numinous experiences[footnoteRef:44]. The Malvern Hills lie to the east of Evans-Wentz’s study area, nonetheless the area is well-served by antiquarian and modern folklorists[footnoteRef:45], who have recorded the traditions of rural communities that resided around the hills in the nineteenth and early twentieth centuries. Many of these accounts included tales of a range of non-human beings, such as the giant Clutter (Fig 6), whose stones can still be found in the surrounding landscape, including the village of Colwall Stone[footnoteRef:46].  [44:  Eliade, Mircea, The Sacred and The Profane: The Nature of Religion, p.9.]  [45:  Allies, Jabez, The British, Roman, and Saxon Antiquities and Folklore of Worcestershire; Palmer, Roy, Folklore of Hereford and Worcester; Leather, Ella Mary, The folklore of Herefordshire, Jones, Pollyanna, Pucks and Lights, Worcestershire, in Magical Folk: British and Irish Fairies, 500 AD to the Present, ed by Simon Young and Ceri Houlbrook, (London: Gibson Square Books Ltd, 2023), pp. 28-35.]  [46:  Palmer, Roy, Folklore of Hereford and Worcester, pp. 17, 27.] 
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Figure 6. Clutter Cave, the home of giants, hermits or post-medieval folly? (Andy Jones 2023).
Especially notable amongst these encounters are records of fairy folk, many of which were described as being lights or ‘Hobany’s Lantern’[footnoteRef:47]. Jabez Allies noted that the area around Alfrick, which lies to the north of the Malvern Hills was rich in fairy folk encounters[footnoteRef:48], and there are two ‘fairy caves’. One site in this area, known as Osebury Rock (Fig 7) had a particularly strong association, and fairy folk were even said to mend iron tools[footnoteRef:49] left by people at their cave or fairy hole. The site, on a windy winters day, retains a liminal otherworldly feeling, being located in cliffs overlooking the River Teme and surrounded by trees which seem to precariously cling (several had fallen) to the rocks, which with their pitted surfaces give the impression of eyes and the potential for non-human animacy. Indeed it was hard not to recall the words of Irving Hallowall’s Ojibwa informant, that some stones were alive[footnoteRef:50]. [47:  Jones, Pollyanna, Pucks and Lights, in Magical Folk: British and Irish Fairies, 500 AD to the Present.]  [48:  Allies, Jabez, The British, Roman, and Saxon Antiquities and Folklore of Worcestershire, p. 418.]  [49:  Jones, Pollyanna, Pucks and Lights, Worcestershire, in Magical Folk: British and Irish Fairies, 500 AD to the Present.]  [50:  Hallowell, Irving, 2002. Ojibwa Ontology, Behaviour and World View, in Readings in Indigenous Religions, ed. by Graham Harvey (London: Continuum, 2002), pp. 18-49.] 
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Figure 7. Osebury Rock, fairy cave (Andy Jones 2023).
Interestingly, fairy encounters continue to be documented in the Hereford and Worcestershire region, with Marjorie Johnson recording two cases, one of which related to a ‘holly tree dweller’ in Malvern, who appeared to the landowner when its tree home was threatened with felling[footnoteRef:51]. Although the most recent Fairy Census does not give precise locations (cases 132, 133a, 58b, 59)[footnoteRef:52], the description of ‘a small (two to three foot) ugly “creature” digging in the soil field close to the *** Hills in Worcestershire’ may be in the Malvern’s, suggesting that fairy encounters are still occurring.  [51:  Johnson, Marjorie, T, Seeing Fairies, (San Antonio: Anomalist Books, 2014), pp. 44, 97-98.]  [52:  Jones, Pollyanna, Pucks and Lights, Worcestershire, in Magical Folk: British and Irish Fairies, 500 AD to the Present; Fairy Census, 2014-2017https://www.fairyist.com/wp-content/uploads/2014/10/The-Fairy-Census-2014-2017-1.pdf. ] 

Other kinds non-human encounters have been unequivocally documented in the Malvern Hills[footnoteRef:53] and include an encounter with an ‘Eagle Man’, who terrified a party of hillwalkers, a drifting spirit ‘lost soul’ whose presence has been reported on the high summits, and an ‘invisible bird’ heard by local residents. Spirits are frequently reported, especially around Alfrick but also on Raggedstone Hill[footnoteRef:54], where a monks curse is said to have caused the shadow from the hill to bring death on the oldest son of a local landowner, when it fell upon his house. [53:  The Paranormal Database, https://www.paranormaldatabase.com/hereford/heredata.php?pageNum_paradata=3&totalRows_paradata=115.]  [54:  Jones, Pollyanna, Pucks and Lights, Worcestershire, in Magical Folk: British and Irish Fairies, 500 AD to the Present; Palmer, Roy, Folklore of Hereford and Worcester, pp. 21-22.] 

The hills are also a hot spot for UFO sightings[footnoteRef:55], especially during the 1970s when two bright lights were seen over the hills, and since then there have been other sightings, which are listed on the BBC local news website. Its is interesting, that both many of the Malvern fairy encounters and the UFO sightings involve strange ‘lights’ and there are similarities with other non-human interactions including plant and animal spirits, and DMT beings reported elsewhere. This is something that several commentators, including Jack Hunter, Neil Rushton and Robin Jarrell have drawn attention to[footnoteRef:56], and perhaps points to an underlying linked phenomena, which may in some way be linked to particular places.  [55:  UFO Insight, https://www.ufoinsight.com/ufos/waves/malvern-sighting-1970s-wave.]  [56:  Hunter, Jack, Greening the paranormal; rewilding and re-enchantment, in Greening the paranormal, ed. by Jack Hunter, (London: August Night Press, 2019), pp. 13-15; Rushton, Neil, Faerie-type Entities and the DMT Experience: An Ontological Survey, Psychedelic Press, XL, pp. 51-64; Jarrell, Robin, UFO abductions as mystical encounter: Faerie folklore in W.Y. Evans-Wentz, Jaques Vallee and Whitely Strieber, in Damned Facts: Fortean Essays on Religion, Folklore and the Paranormal, ed. by Jack Hunter (Cyprus: Aporetic Press, 2016), pp. 68-80.] 

The Malvern Hills, is a richly storied area and reports of non-human encounters continue to grow; albeit with the modern cultural interpretations, which is a widespread phenomenon[footnoteRef:57]. Fairy lights perhaps become UFO sightings or drifting hilltop spirits. Their caves become forgotten but arguably there is an increased interest in ancient trees. As Jack Hunter noted in relation to the Tanat Valley[footnoteRef:58], the experiences people continue to have on and around the hills perpetuates the folklore, and this asks the question whether this is in some way connected to the land? [57:  Brown, Nancy, Marie, Looking for the hidden folk: How Iceland’s elves can save the earth, (London: Pegasus Books, 2022); Young, Simon, Fairy Ain't What It Used to Be: Traditional vs Contemporary Fairies, in Deep Weird: The Varieties of High Strangeness Experience, ed. by Jack Hunter (London: August Night Press, 2023), pp. 189-210.]  [58:  Hunter, Jack, The Folklore of the Tanat Valley: Fairies, Giants and Forgotten Ecological Knowledge, Newsletter of the Fairy Investigation Society.] 

Conclusion
This paper set out to consider three questions. Firstly whether Malvern Hills and the waters that issues from them could be thought of as being sacred? Secondly, how long have the hills been considered to be sacred and does this represent a constant, unchanging phenomena? Thirdly, does this feeling of sacredness originate from themselves or are they backdrops to which people project their own narratives? The remainder of this concluding section will address these questions.
At a simplistic level, the presence of obvious markers such as burial mounds, enclosures, churches and holy wells provide ample evidence for the Malvern Hills having a sacred quality and their topographical appearance and continuing storied associations also support this. 
This leaves the question as to how long and in what ways the hills have been considered to be sacred. As Jon Cannon pointed out for Brentor[footnoteRef:59] there has been a long history of conversation or entanglements between human beings and the hills, and these ‘conversations’ have resulted in a deep layering or ‘strata’. Whilst most people probably experience these layers as a single compressed experience which may lead to a feeling of ‘otherness’ or ‘specialness’, which is perhaps reflected in the status of the Malvern Hills as an AONB, and the environmental stewardship of the landscape by the Malvern Hills Trust. However, the methods adopted in this paper revealed, that it is possible to investigate the narrative further.  [59:  Cannon, Jon, ‘Time and place at Brentor: Exploring an encounter with a sacred mountain’, in Space, Place and Religious Landscapes: Living Mountains, p. 91.] 

For much of prehistory the hills were venerated from a respectful distance, and the sacred peaks were perhaps rarely visited. Around 4000 years ago the remains of some individuals were interred but again the intrusion was small-scale and non-monumental, and there may have been a blending of human remains with the non-human peaks. By 3000 years ago a linear pathway, and perhaps two small enclosures (Fig 8), was constructed. From a phenomenological perspective this would have formalised a journey along the hills linking people with significant nodes, and in the process (re)creating narratives, memories and experiences. A few centuries later, people may have occupied two enclosures in the hills. This was the first (and only) time, when the Malvern’s were actually inhabited, but even then these occupations may have been of a special kind and in the case of British Camp, the site of a seasonal gathering in the sacred hills.
The medieval period saw a retreat from the hilltops, which became deserted, but the establishment of a new type of sacred landscape, which was strongly associated with holy wells and healing waters. The Enlightenment brought secular explanations for the water cures and led to development of the spas, where the wealthy could bathe, but throughout this period the rich folkloric tradition suggests that rural people continued to hold their beliefs about non-human inhabitants who inhabited the rocks, trees and waters of the hills and adjacent areas. These non-human encounters have continued albeit in transformed ways, and perhaps run in tandem with a resurgence in pagan beliefs and current environmental concerns. 
From this study it is clear that the nature of interactions have involved contrasting responses and focal points on and around the hills over time. Sometimes, these entanglements were more organised and perhaps had a stronger Durkheimian element to them, at others they were more individualistic and ultimately numinous for those who experienced them. The shifting character of entanglements with the hills is perhaps not surprising, for as Bernbaum has pointed out, ideas of the sacred develop and change, and new views may revitalise awareness of their inherent qualities.[footnoteRef:60] [60:  Bernbaum, Eric, Sacred Mountains of the World, pp. 215-217] 

The origin of the sacred character of the hills is the trickiest to answer, although for the majority of humanity it would not have been. As Marshal Sahlins[footnoteRef:61] has argued, for most human history the greater number of people lived in an enchanted world, and we would probably have known the hills to be a thin place, populated by non-humans. Perhaps for now it is enough to acknowledge that Hills have their own character, and as Amy Whitehead[footnoteRef:62] has suggested acknowledge them as kin. For me, they are a part of my make-up. The drinking of the waters and eating of its produce for the first decades of my life means that the hills are literally embedded in me (as isotopic analysis of my bones would show), and as generations of my family are buried there, so their DNA has become united with the hills. [61:  Sahlins, Marshall, The New Science of the Enchanted Universe An Anthropology of Most of Humanity, pp. 175.]  [62:  Whitehead, Amy R. Appalachian animism: Religion, the woods, and the material presence of the mountain. In Space, Place and Religious Landscapes: Living Mountains.] 
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Figure 8. The Shire Ditch, heading to Midsummer Hill (background) (Andy Jones 2023).
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