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PREFACE

About Geomancy
Many people today care about sacred places, and want to know more about them. In an apparent reversal of the secular ethos of our culture, forgotten holy wells are being made to flow again, old stones are discovered and protected, and pilgrim paths are being trodden once more. At the same time, research into sacred space is the subject of enquiries from a number of disciplines, both academic and amateur - amongst them, the one known as geomancy, or earth mysteries. This is a study of books and articles published over a period of five years which may be of interest to geomantic researchers.

Defining geomancy has puzzled wiser heads than mine - each of the journals covering the subject will be found to have a different account on its title page. There is general agreement that geomantic research lies at the crossroads, so to speak, of other sorts of enquiry. It is roughly equidistant from geography, anthropology, theology and physics. Traditionally, it has had very close relations with prehistoric and theoretical archaeology.

Many researchers in the field get by without any abstract notion of the discipline at all. They know what interests them and others, and are not troubled as to whether certain subjects are or are not geomantic. But a straightforward approach like this would not have helped me scan bookshelves or bibliographies looking for the material presented here. Without some formal parameters, how would I know what it was I was supposed to be looking for? And so - without presuming to codify or alter anyone else's perceptions on the subject - I would suggest that geomancy can be defined, and that it has four key factors.

Firstly, geomantic sites are real, particular places, either created as monuments and architecture, or distinguished as natural landscape features.

Secondly, these places count as geomantic sites because of something special about them - a sense of the Other. Call it sacred or magical, numinous or paranormal, it is this spiritual quality which is the subject of our research.

Thirdly, ours is genuine research, the kind which involves facts and theories. However important an imaginative response may be in directing our attention to places, our actual discussion of them involves verifiable statements.

And fourthly - this one is crucial, but not so easy to define - it is the sacred identity of the holy place itself which matters for geomantic researchers. The sacred presence is not to be understood as a metaphor, a consequence, or a reflection of some other factor - it is a powerful, direct image of truth.

I would lay special stress on that fourth factor, because it is so contrary to everything that is learnt in school and at college. In our official culture, the sciences study nature, and the humanities study people, but no provision is made for the intelligent study of the supernatural. Quite the reverse, in fact. Material appearing in this text from the specifically geomantic journals and books can be understood as an attempted reversal of the world’s judgement on that matter; but much of what is presented here was derived from other sources. So when academic references are adduced in support of geomantic ideas it means that they have (in a quiet sort of way) been subverted. Placed in their original context, such writings belong to traditions which - sometimes bluntly, and sometimes with great subtlety - deny the empirical existence of sacred space. Though they may deny that it exists, they can be very detailed in describing it. Now it is time for us to pass gently along the academic bookshelves, to steal knowledge from the cradle of rationalism and to bring it up in a very different world, among certain radical pamphlets which seek to turn the secular world upside down.

Geomancy is different, and it is worth remembering this, because at first glance it appears so similar to other work done recently within the rationalist or humanist paradigms of conventional research. There is something more to the material set out below than a theoretical archaeology of ritual landscapes. It is not a geographical contribution to the anthropology of religion, either, nor should it be read as a psychology of traditional approaches to architecture and territory. Some entries may have been originally written for just those purposes, and written by people of great intelligence and ability. But here I have brought them, like changelings, into a more haunted world.
   

A Geomantic Bibliography
The twelve chapters below illustrate different themes in geomancy, citing both books and articles. About a third of the articles, and a smaller proportion of the books, are by researchers into geomancy, while the rest come from other streams of scholarship. As a bibliography, it is hoped that it will help researchers who have met with any difficulty in finding out what has been done or said in this wide-ranging field. The problem came home to me in about 1996, during correspondence with some fellow workers. I had come across one or two of the books featured here, and realised that they had not been reviewed in the usual geomantic journals or cited in anyone else's work, though they were clearly of a kind to excite any student of sacred space. Pleased enough at my discoveries (and maybe they were not so much of a discovery after all) I was ready to send off a note to the standard bibliographical update on the subject, when a thought struck me - there was no standard bibliography. Maybe one would be prepared at some future date, but here and now nothing would happen unless I made the attempt. So you may imagine me, holed up in a succession of libraries and bookshops, entertaining myself (like Samuel Johnson on that better errand, the English Dictionary) in fancies of ‘the treasures with which I expected every search into these neglected mines to reward my labour, and the triumph with which I should display my acquisitions to mankind’. Even the Doctor, however, soon found that ambition will exceed performance in a work of this kind: and how much more so in geomancy, where the dedicated researcher must begin by drawing widely on history, anthropology, geography and archaeology, before moving on to theology, psychology, folklore and paranormal studies. To review all the relevant literature published each year would take much longer than twelve months, and the perfect geomantic bibliography, like Tristram Shandy’s manual of childcare, must remain forever in manuscript, outstripped by the growth of its subject.

It is not such a labour to cover the heart of geomancy, the five or six journals published by those who are actually working within the tradition. About three or four dozen regular researchers make up this community; in addition to the periodical literature, there are up to ten books, long or short, written each year - all without the benefit of academic subsidy. It is not the same environment as that in which most formal Western learning is produced, and to understand what is going on, it helps to look back to the early days and the amateur ferment in which other disciplines began. Think what chemistry was in the 1670s, or folklore in the 1880s, or local history in the 1930s. ‘In this tradition experience is laid directly alongside learning, and the two test each other. There is nothing of our present academic specialisation: thought may be borrowed, like imagery, from any source available. There is, in this tradition, a strong, and sometimes an excessive, self-confidence... They argued amidst those groups, they fractured them...conceived their own heresies, and all the time struggled to define their own sense of system’. That might be us, but in fact it is the mystical antinomian tradition of 18th-century London, as laid bare by E.P.Thomson in his introduction to Witness Against The Beast. That this is also the background of William Blake seems appropriate, for we in our own way are dealing with prophetic books.

Geomantic research has been going on, in a more or less consistent tradition, for twenty or thirty years. It would be disingenuous to pass over all the false starts and discarded paradigms of those years - but the very fact that they have been discarded shows that geomancy is a tradition of research, and not just another peculiar belief system. By 1989, just at the beginning of the period covered by this bibliography, leading researchers were announcing the need to understand the advances that had been made by archaeology in the same period. So geomantic researchers prepared to absorb or debate the work of theoretical archaeologists, until it became obvious that these were in turn taking their cue from anthropology, and that here in turn was another discipline to be mastered from scratch - 

      ‘Th’increasing Prospect tires our wandring Eyes,
       Hills peep o’er Hills, and Alps on Alps arise!’


Using This Text
Because geomantic research is still a comparatively fresh tradition, there are few frameworks to set out its body of knowledge. The section headings used by Devereux in Earth Memory are probably the best organising scheme of this kind, but it would be a Procrustean task to fit the actual research of five years into this system. So I have settled for a thematic approach, bringing together books and articles into sections of convenient length. First comes the history and current prospects of the subject, then a section on those key sites which (irrespective, sometimes, of their merits) are part of today’s spiritual tourism, followed by another section on local studies of the British Isles. Typological approaches come divided into three headings - those dealing with natural sites, those relating to artificial monuments, and those dealing with the patterns which connect them. Then comes the literature on the subjective experience of sacred place, followed by the perception of geomantic meanings in the landscape, then their interpretation through the schemes of archaic cosmology, and then their active realisation in ritual. Finally, at the provocative extreme of geomantic research, I have grouped research into altered states of consciousness and into the role of natural energies in creating the sacred.

In the course of writing, it became clear that the multidisciplinary sources from which evidence was drawn - folklore, anthropology, archaeology and so on - would forever try to separate out, like the oil and vinegar in a dressing. But I have shaken them together in the hope of making new insights. I have also tried to avoid methodically treating each cultural or historical group at the same time, so that references to the Aborigines or the Andes will be found scattered in sections where they have a better chance of illuminating other topics.

To find what you want, I recommend searching for keywords as follows:-
Geographical terms should be searched for as both nouns and adjectives (i.e. Ireland/ Irish) and the following are present:-
For the British Isles, search under Ireland (see also Newgrange), Scotland (see also Callanish, Iona, and Maeshowe), Man (search under Manx only), Wales and Cornwall.

For England, search should be made by county. Those covered are: 
	Berkshire
Buckinghamshire
Cambridgeshire
Cheshire
Cornwall
Cumberland
Derbyshire
Devon
Dorset
Essex
Gloucestershire
Herefordshire
Hertfordshire
Huntingdonshire
Kent (see also Canterbury)
Lancashire
Leicestershire
Lincolnshire (see also Lincoln)
London
Northamptonshire
Northumberland (see also Lindisfarne)
Nottinghamshire (see also Nottingham)
Oxfordshire (see also Rollright)
Rutland
Somerset (see also Glastonbury)
Staffordshire
Sussex
Westmorland
Wiltshire (see also Avebury, Salisbury, Stonehenge and Warminster)
Worcestershire
Yorkshire.

For Europe, search under Channel Islands, Brittany, France (see also Lourdes and Rennes-le-Chateau), Germany, Netherlands, Switzerland, Spain (see also Compostella), Italy (see also Rome), Malta, Greece (see also Acropolis, Delphi, Knossos), Hungary, and Scandinavia.

For the Middle East, search under Israel (see also Jerusalem and Sinai), Mesopotamia, and Turkey (see also Ararat and Ephesos).

For Asia, search under India (see also Ayodhya and Benaras), Ceylon, Turkmenistan, Nepal, Tibet, China, Mongolia, Siberia, Korea, Japan, Indo-China, Indonesia (see also Borobodur), Malaysia and Austronesia.

For Africa, search under Egypt (see also Pyramids), Madagascar and Africa.

For the New World, search under America, Meso-American, and Andes (see also Cuzco and Nazca).

For the Pacific, search under Australia, New Zealand, New Guinea, Hawai’i and Easter Island.

Cultural groups should be searched for as follows:-
Palaeolithic, Neolithic, Bronze Age, Iron Age, Celtic, Roman, Romano-Celtic, and mediaeval.
Shaman, pagan, Druid, Zoroastrian, Islam, Mormon and Buddhism.
Freemasonry and Nazi.

Religious, paranormal and legendary references, together with the other references which follow, should be searched for under both singular and plural forms (i.e. Goddess/ goddesses) and the following are present:-
Goddess, Heaven, Hell, saint, hermit, spirit line, and pilgrimage.
Devil, witch, werewolf, Black Dog, ghost, fairy, giant, dragon, and treasure.
Ufo, earth light, light, and crop circle.
Robin Hood, Arthur and Merlin.


Psychological issues should be searched for as follows:-
Body, altered state, dream, trance, music, healing and fertility.

Geomantic terminology should be searched for as follows:-
Astroarchaeology, astronomy, and orientation (these should be searched in conjunction) together with sun, moon and star.
Duality, four quarters, omphalos, axis mundi, boundary and cosmogram.
Geometry and number.
Alignment and ley.
Energy, dowsing and feng shui.

Monuments should be searched for as follows:-
Rock art, standing stone, stone circle, passage grave, dolmen, cursus, henge, barrow, hillfort and fogou.
Cathedral, church, chapel, monastery, cross, and war memorial.
Mosque and stupa.
Maze, maypole, moot, and gallows.
Theatre, garden, folly, grotto and tunnel.
Road, street, track and corpse way.

Finally, landscape features should be searched for as follows:-
Mountain, hill, rock, stone, cave, forest, wood, tree, well, river, pool, lake and island.
Following a keyword will take you to the appropriate section, but it is a good idea to check the whole of that section for relevant material, since the keyword may not have been used repeatedly in it.

Sources Consulted  
Bear in mind that only five years of publication are covered here, and that while some areas may be unrepresented through the shortcomings of my research, others may be absent because there was simply nothing written about them. I have tried to give roughly equal attention to both books and articles, which is not always fair: it means that an article can have its core ideas summarised but that a much longer book is passed over with only a cursory view of its subject material. Readers may well find much more subtlety of argument in works I have briefly passed over, and should take what is said here as a pointer to understanding them and not a substitute for it. I have tried to summarise and not criticise, and if my accounts of some books are not always neutral, I hope that they are without malice. I have not included reissues or new editions of books published before 1990, unless there had been some substantial rewriting: nor does the bibliography extend to the sort of publication that is easily outdated - gazetteers, directories, guides and books of lists generally. These can be very good, but their usefulness is superseded as soon as a new example of the kind is promoted, so there seems to be little point in looking back on them. If you are interested in geomantic research at all, you will be consulting the research journals - at least The Ley Hunter, At The Edge, Northern Earth and 3rd Stone. So I have not summarised every article published in the core journals from 1990 to 1994, but have concentrated on those which seemed to be addressing the growing theoretical issues of the subject. It is well worth consulting issues as a whole, including notes, reviews and letters, to get a more rounded picture of the research community than is possible here.

The following periodicals were consulted in the preparation of this bibliography:-
Journal of American Folklore
Journal of the American Research Centre in Egypt
Anglo-Saxon Studies
Antiquity
Caerdroia
Cosmos
Current Anthropology
Current Archaeology
Journal of the English Place-Name Society
Ethnology
Folklore
Journal of Folklore Research
FLS News
Follies
Fortean Studies
Fortean Times
Garden History
Gloucestershire Earth Mysteries
Journal of Historical Geography
Landscape History
The Ley Hunter
Lore & Language
Magonia
Man
Mercian Mysteries
Meyn Mavro
Northern Earth
Oxford Journal of Archaeology
Proc.of the Prehistoric Society
Shadow
3rd Stone
Wisht Maen
World Archaeology.

You can easily imagine the gaps left by such an arrangement. Where are the theologians, the physicists, the parapsychologists... but publication cannot be infinitely deferred in the interests of research. Here, at any rate, is Research In Geomancy 1990–1994, whatever its merits, and ambitions for improving it might more profitably be turned to a companion volume for 1995–1999 - if the world should last that long. Until then, in the shadow of the great Doctor, I shall ‘look with pleasure on my book, however defective, and deliver it to the world with the spirit of a man that has endeavoured well... When it shall be found that much is omitted, let it not be forgotten that much likewise is performed’.  
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1. HISTORIES AND PERSPECTIVES

1.1 The Antiquarians
The mystical interpretation of ancient landscapes stems from the same period that saw their first historical analysis. Stuart Piggott’s Ancient Britons and the Antiquarian Imagination (Thames & Hudson, 1990) looks at the period from Camden to Stukeley when the visionary and rational traditions diverge: he is, naturally, an ardent advocate of the latter. Sam Smiles in The Image of Antiquity: Ancient Britain and the Romantic Imagination (Yale UP, 1994) covers the subsequent century with more sympathy: bogus stone circles on the lawn, Druidical traditions, romantic watercolours of Stonehenge . . . all receive a legitimate place as the locus of Celtic aspirations between Stukeley and the revival of disciplined learning. The Druids are still with us. Peter Beresford-Ellis, The Druids (Constable, 1994) aims at building up a picture of them as the intellectual class of a superior Celtic civilisation, and sets out a history of the neo-Druidical revival movements, while Philip Carr-Gomm in The Elements of the Druid Tradition (Element, 1991) is prepared to claim a continuity from pre-Christian cult and ritual to the modern movements. Ancient Britain was not the only northern Utopia. In The Atlantic Vision: Olaus Rudbeck and Baroque Science (Canton, Mass., 1994), Gunnar Eriksson reviews seventeenth-century proofs that Sweden was Plato’s Atlantis, not to mention the home of the Hyperboreans. Myths, placenames and archaeology are drafted in support, just as in more recent eccentricities, only this was mainstream scholarship in Renaissance Scandinavia.    

1.2 Pre-War England
The English tradition of sacred landscape studies crystallised in the 1920s, at a time when materialist archaeology was moving in the opposite direction. Patrick Benham in The Avalonians (Gothic Image, 1993) has biographies and a history of mystical Glastonbury from 1900 to the 1920s, featuring drama, poetry, visions, high ritual and Theosophy. It was the era which rewrote the meaning of Glastonbury from Anglo-Catholicism to ancient magic.

1.3 Nazi Germany
Less pleasant to contemplate is the role of German geomancy in the following years. For Bettina Arnold, ‘The past as propaganda: totalitarian archaeology in Nazi Germany’, Antiquity 64 (1990) pp464–478, the story of Nazi support for alternative archaeology is complicated by the fact that Hitler’s inner circle regarded the Ahnenerbe as crackpots, just as did mainstream prehistorians. Debate, even when conducted under totalitarian rules, defeated claims that the Externstierne were a prehistoric observatory. According to Ulrich Magin, ‘Otto Sigfried Reuter and Hermann Wirth: two founding fathers of Nazi archaeology’, Fortean Studies 2 (1995) pp177–185, Reuter and Wirth were committed to theories of Germanic racial superiority which led them to fabricate evidence of early scientific skills in the North. The heilige linien, like the Ura-Linda book and supposed rock art traditions of the Palatinate, stem from their deluded premises. For the fabrication of a mystic tradition in folklore, see The Nazification of an Academic Discipline: German Folklore and the Third Reich, edited by James R. Dow and Hannjost Lixfield (Indiana UP, 1994).

1.4 Ley Hunting
In the mainstream English tradition, Ron Shoesmith, Alfred Watkins: a Herefordshire Man (Loganstone Press, 1990) gives a biography with especial reference to Watkins’ orthodox archaeological contributions, but also recording the work on leys. Paul Screeton in Seekers of the Linear Vision (Stonehenge Viewpoint, 1993) offers his personal chronicle of the people involved in geomantic research to c.1985, with especial reference to the days when Screeton was editing The Ley Hunter. His triumphant account of the progress of ley theory is let down a bit when one considers how diminished are the claims made for leys after c.1986. The book comes with a rambling appendix by Donald Cyr. Michael Howard in Earth Mysteries (Robert Hale, 1990) offers an overview of geomantic research which has not kept abreast with current developments and is best read as a resume of 1970s preoccupations. The associations with neo-pagan thought, coming from the editor of The Cauldron, are the most interesting part. From Atlantis to Avalon and Beyond, edited by Janet Roberts (Zodiac House, 1990) is a collection of memorial tributes to Anthony Roberts followed by a selection of key texts on Glastonbury and other matters. Roberts wielded an influence in the early days out of all proportion to his published output. But will his long, passionate, prophetic and irritable style mean anything to researchers who never made contact with the man's magnetic personality? He remains the best advocate for a spiritual vision of the land.

1.5 Cerealogists
Jim Schnabel’s Round in Circles (Hamish Hamilton, 1993), by contrast, is scepticism as an artform. It's also the only crop circle book you will come across here. His history of the phenomenon from its emergence in the 1980s to its discrediting as the work of hoaxers is part thriller, part autobiography. And circle research shouldn’t be forgotten, because its ideas, such as they were, came from pulp geomancy; their corroboration - e.g. by the practice of dowsers finding patterns at hoaxed circles - constitutes a sort of control test on more rigorous energy research. Besides, the evocation of Schnabel’s erstwhile colleagues, as they veer between the cosmic and the humdrum, is a not unkind portrait of life amongst almost any alternative research community.

1.6 Current Thinking
Rapprochement with the archaeologists is now the name of the game. Bob Trubshaw, ‘Them and us’, The Ley Hunter 120 (1993) pp17–19, explores ways in which the development of theoretical archaeology since the 1970s has made geomantic research seem more valid, or (in the post-modern critique) about as valid as anything else. The willingness to put forward critiques of this kind stems in large part from Ronald Hutton’s The Pagan Religions of the British Isles (Blackwell, 1991), a bombshell of a book which took on the conventions of neo-pagan historiography and stripped them bare. Hutton’s demonstrations of the spuriousness of ideas about Green Men, mother goddesses, fire festivals and so on are elegant and conclusive: more to the point, leys and archaeoastronomy are searchingly examined, though not wholly discredited. His book thrives on scepticism, and leaves an epistemological hole where belief used to be. But is this what geomancy should be about? Helen Woodley in ‘Thoughts arising’, Northern Earth 60 (1994) pp18–23 calls for political involvement amongst geomantic researchers and practitioners to advance the cause of the sacred in landscape management. Woodley is concerned to revise the role of women who may have taken refuge from action by adopting negative self-images, and to change society until it is able to care about the earth without exploitation.

1.7 Overviews
Chris C. Park’s Sacred Worlds: an Introduction to Geography and Religion (Routledge, 1994) is one of those books which are about geomancy without knowing it. Half is concerned with religious demography, but the other half is concerned with why sacred places are where they are, a question involving all the classic types of geomantic structure (and focusing on groups like the Mormons who otherwise tend to be forgotten) but approaching them from geographical sources. A similar exercise from the religious perspective yields Sacred Place, edited by Jean Holm and John Bowker (Pinter, 1994) which offers a methodical survey of cosmological structures and places of worship in the different world traditions from Buddhism to Shinto: though pagans, as such, don’t get a look in. The Power of Place: Sacred Ground in Natural and Human Environments, edited by James A. Swan (Quest, 1991) is a very American book - selected from presentations at two California symposia on Spirit of Place. On the plus side, great respect for intangible qualities, a welcome for artistic and ritual creativity inspired by place, a willingness to listen to native American shamans, and jobs for the geomantic architect here and now. On the other hand . . . lots of vague spirituality, repeated contrasts of the empty-souled West with good old sacred Nature (what do they think Aztec priests got up to on top of those pyramids?) and the sort of New World parochialism which co-exists with happy waffle about planetary grids and power centres. It isn’t the intended profundities which impress, but the hard research - on ancient Greek theatres, the holy wells of Ireland, Japanese gardens, real feng-shui, and the medical influence of electromagnetic and other energies. For more meticulous research we have to turn to another continent and to Concepts of Space, Ancient and Modern, edited by Kapila Vatsyayan (New Delhi, 1991), an astonishing and massive tour de force on geomancy from an Indian perspective. Here are the philosophy of space, measure and geometry, holy forests and trees, music, city planning, architectural cosmograms, mystic caves (pause for breath) as well as cross-cultural contributions on sacred space in ancient Mesopotamia, Islam, and the mediaeval cathedral. Meanwhile, from the geomantic tradition itself, two classic introductions came out in the same year and offer similar material through different approaches. 

Paul Devereux in Secrets of Ancient and Sacred Places (Blandford, 1992) offers a geomantic study of twenty World Heritage sites. Intended as a guidebook for the mystic globetrotter, this is a useful way of diverting attention from the usual Stonehenge/Glastonbury run. Devereux also presents Earth Memory (Quantum, 1991) systematically, very much in the idiom of a student handbook, and comprehensively covers alignment, energies, archaeoastronomy, folklore, sacred geometry and so on, including many areas neglected by recent research. His conclusion, drawing on theories that the whole is greater than the sum of its parts, is that geomancy constitutes ‘systems archaeology, an inclusive way of looking at ancient sites in their landscapes. 

Philip Heselton, however, in The Elements of Earth Mysteries (Element, 1991; reissued with pictures as Earth Mysteries, 1995) takes the subjective experience of landscape as his starting point and weaves discussion of ancient cultures in amongst an evocation of personal responses to wells, hills and trees. Rock outcrops on moorland are more to his taste than world heritage sites. The landmarks of geomantic history are there, from Tony Wedd to the Dragon Project, but sometimes (as with the passage on terrestrial zodiacs) one senses that obsolete theories linger on - old friends, whom it would be unkind to reject, just because they're misguided.


2 FAMOUS PLACES

Acropolis
Asked for a world famous centre of pagan mystery, most people will plump for Stonehenge (which didn't necessarily have a religious purpose): this seems a little unfair on the Parthenon (which did). Research on the geomancy of the classical world is still being stymied by our prejudice for paganism as Romanticism. Goddess and Polis: the Panathenaic Festival in Ancient Athens, edited by J. Neils (Princeton, 1992), does something to put the Parthenon in context. But the Acropolis as we know it has been created as a modern antique by the selective destruction of its post-Periclean sacred history, pandering to Victorian tastes for the golden age of Greece. Richard A. McNeal, ‘Archaeology and the destruction of the later Athenian Acropolis’, Antiquity 65 (1991) pp49–63 is a salutary reminder that the Parthenon spent longer as a Christian church than as a pagan temple. Other uses for this versatile site have included a mosque and an advertising backdrop, both considered in The Parthenon and its Impact in Modern Times, edited by Panayotis Toumikiotis (Melissa, Athens, 1994), together with a helpful guide to the second-hand Parthenons erected to suit Scottish and German taste in Edinburgh and Regensburg.

Avebury
Avebury Reconsidered, edited by Peter J. Ucko et al (Unwin Hyman, 1991) is a major revision of ideas on the form of the monument based on new and reconsidered early drawings, plus a geophysical survey. Stukeley’s record of the site is shown to be heavily influenced by his theory of it, and not vice versa. Alasdair Whittle, ‘The Neolithic of the Avebury area: sequence, environment, settlement and monuments’, Oxford Journal of Archaeology 12 (1993) pp29–53, views the accumulation of monuments in this sacred region as a sequence of varied responses culminating in the referentiality of Silbury to all that had gone before. In Social Being and Time (Blackwell, 1994), Christopher Gosden deciphers the sequence of deposits at Avebury and the monumental history of the Wessex Neolithic as aspects of time perception - at least this is the most accessible message in a book which otherwise takes refuge in philosophical wordplay.  Paul Devereux, ‘Three-dimensional aspects of apparent relationships between selected natural and artificial features within the topography of the Avebury complex’, Antiquity 65 (1991) pp894–898 is an elegant demonstration of how Silbury Hill sees and is seen from the surrounding Neolithic monuments, with astroarchaeological features including a double sunrise  seen first over a far hill from the Silbury summit and then over a nearer one from the ledge. Another spectacular double effect was the publication of this article by the Ley Hunter editor in Antiquity. Where will it all end? From the other end of the spectrum, David Taylor, ‘Incident at Avebury’, Mercian Mysteries 11 (1992) pp20–21 tells how three psychics were summoned to Avebury by an unearthly voice on the telephone. On arrival, waiting for something to happen, they saw a flash of light and the spontaneous movement of a stick.

Borobodur
Borobodur: a Prayer in Stone by J.G.De Casparis Soekmono and Jaques Dumarçay (Thames & Hudson, 1990) analyses the structural and landscape geomancy of the greatest shrine of Buddhism, including evidence for continuity from a Hindu original, alignments with other temples, and geomythic links with surrounding mountains. More on the site is available in Jacques Dumarçay’s Borobodur  (Oxford UP, 1991: translated from the French).

Delphi
Delphi has been seen as the prototypical instance of a cult site growing spontaneously at a place of natural power. Catherine Morgan in Athletes and Oracles (Cambridge UP, 1990) reports excavations suggesting that it was originally a Mycenean village under the overlordship of nearby Medeon. After the commercial decline of Medeon, people at Delphi had to find a new role for their settlement, which they did by flagging up its reputation as an oracular centre.

Easter Island
Paul Bahn and John Flenley in Easter Island, Earth Island (Thames & Hudson, 1992) offer an ecological and anthropological context not just for the moai (the stone heads) but for the cult of the birdman on offshore islands. The landscape context of these birdman rituals is further explored by G. Lee in The Rock Art of Easter Island: Symbols of Power, Prayers to the Gods (U of California Press, 1992). A more systematic geomancy appears in Jo Anne Van Tilbury’s Easter Island: Archaeology, Ecology and Culture (British Museum, 1994). Polynesian ideas of space imply a sexual duality of west and east, the island being divided in this way with its omphalos inhabited by spirits. The ‘quarry site’ of Rano Raraku, from which the moai came, should be seen as a place of sacred work and not a factory. The style and decoration of the statues represent a sacred iconography of the chiefly body, and the distribution of the monuments, and other non-domestic architecture, on the island is intended to be read as a statement about power as well as religion. Further contributions on archaeoastronomy and geomythics appear in Easter Island Studies, edited by Steven Roger Fischer (Oxbow Books, Oxford, 1993).

Glastonbury
Philip Rahtz in Glastonbury (Batsford/ English Heritage, 1993) does an effective historical hatchet job on most of the traditions that make Glastonbury worth experiencing. By contrast, John Michell’s New Light on the Ancient Mystery of Glastonbury (Gothic Image, 1990) is happy to trace the history of the holiest earth back to hunter-gatherers devoted to the bear and the number 7, responsible for a landscape figure of seven mediaeval chapels in the form of Ursa Major and connected with Arthur. Civilisation changed the emphasis on number to 12 and slowly, through the Druids, Glastonbury was prepared for Christian esotericism. Deborah Crawford finds cautious grounds for belief in ‘StJoseph in Britain: reconsidering the legends’, Folklore 104 (1993) pp86–98 and 105 (1994) pp92–93. The development of the Glastonbury legends has been attributed by sceptics to 12th-century monastic forgers, but a review of the early evidence suggests that the belief in an early Christian mission to Glastonbury goes back to Celtic tradition. These claims did not pass unchallenged - see Folklore 106 (1995) pp93–96 and 107 (1996) pp98–101.

Jerusalem
The ultimate shrine of the western world may be found in the Holy Sepulchre, a rock-cut tomb under a Hadrianic temple identified as that of Christ in 325, and serving as a ritual focus ever since. The excavation report is S. Gibson and J.E. Taylor, Beneath the Church of the Holy Sepulchre, Jerusalem: the Archaeology and Early History of Traditional Golgotha (Palestine Exploration Fund, 1994), while a summary appears in Martin Biddle, ‘Jerusalem: the tomb of Christ’, Current Archaeology 123 (1991) pp107–112. The tomb, now freestanding, is housed in the Edicule, a shrine building of the 390s, 1040s, 1550s and 1810s held together by 1930s steel girders and standing at the centre of a round sanctuary. Martin Biddle writes on the same subject in ‘Churches Built in Ancient Times’: Recent Studies in Early Christian Archaeology, edited by Kenneth Painter (Soc. of Antiquaries of London, 1994), which also contains a paper by Warwick Rodwell on the early Channel Island churches which incorporate standing stones christianised by crosses in the Breton manner. 

Back in Jerusalem, P.W.L. Walker’s Holy City, Holy Places? (Oxford, 1990) records the development of Palestine under Imperial Christianity from a troublesome Roman province to a place for encountering God. Wendy Pullan, ‘Mapping time and salvation: early Christian pilgrimage to Jerusalem’, Cosmos 9 (1993) pp23–40, shows how Jerusalem, instead of being physically refashioned under Constantine, was reimagined as a sacred geography: processions and prayer linked the city with the Biblical text. And still they kept on coming. 

A Guidebook for the Jerusalem Pilgrimage in the Late Middle Ages (Verlorum, Hilversum, 1994) is edited by Josephie Brefeld, who shows that all the late texts up to the first printed versions derive ultimately from a Franciscan exemplar. Malcolm Barber in The New Knighthood: a History of the Order of the Temple (Cambridge UP, 1994) pits the traditions of real Templars and mythical templars against each other, in Jerusalem and elsewhere. Robert L.Wilken in The Land Called Holy (Yale UP, 1992) deals with the way in which the Christians of Palestine, residents and not pilgrims in their sacred landscape, have worked out strategies for co-existence with the holy over two thousand years. 

Similar ground is covered from the angle of Muslim relations by Michael Prior and William Taylor, the editors of Christians in the Holy Land (World of Islam Festival Trust, 1994), and the Muslim response to the city itself is discussed by Amikam Elad in Medieval Jerusalem and Islamic Worship: Holy Places, Ceremonies, Pilgrimage (E.J. Brill, 1994) as well as by A.J. Wharton, ‘The Baptistery of the Holy Sepulchre in Jerusalem and the politics of sacred landscape’, Dumbarton Oaks Papers 46 (1992) pp313–325. M. Kamel Hussein takes a more personal position in City of Wrong: a Friday in Jerusalem (One World, Oxford, 1994; translated from the Arabic). Bayt Al-Maqdis: ‘Abd Al-Malik's Jerusalem, edited by Julian Raby and Jeremy Johns (Oxford UP, 1992), deals with the role of the Dome of the Rock in the caliph's building programme to transform and Islamicise Jerusalem.

Knossos
In The Knossos Labyrinth (Routledge, 1990), the versatile Rodney Castleden turns his attention to Greece and rejects the identification of Knossos as a royal palace and sees it as a temple. The throne rooms become shrines and the workshops are for making cult objects. In his revised interpretation the complex functions as a kind of Bronze Age abbey. The jury is still out on this one, but further views are on offer in Knossos: a Labyrinth of History - Papers Presented in Honour of Sinclair Hood (Oxbow, 1994), edited by Don Evely, Helen Hughes-Brock and Nicoletta Momigliano. This takes the story from Neolithic to Roman phases, and includes an assessment of the Dark Age relations with the Minoan past of the monument.

Nazca
Anthony F. Aveni in The Lines of Nazca (American Philosophical Soc, Philadelphia, 1990) offers a history of research into the alignments, with an analysis of them and an attempt to draw out the anthropological context. Marilyn Bridges in Planet Peru (Aperture, 1991) has aerial photographs of the Nazca lines as well as Andean geomancy. In ‘New evidence for the date of the Nazca lines’, Antiquity 65 (1991) pp208–220, Helaine Silverman and David Browne show that lines are found in the valleys north of Nazca as well as on the desert plain. They date from 200 BC to 600 AD; flat cleared areas precede other styles, and line centres are late. None of this quite does justice to the iconic power of the figures. Broken Images: the Figured Landscape of Nazca (Cornerhouse, 1992) is a bold attempt by David Parker, Helaine Silverman and Gerry Badger to go beyond the tourist-eye view in a picture book which celebrates, not the desert originals, but their frenetic cultural recycling. Sad, shabby but hopeful, the people of the surrounding communities ham up the old tradition for gringo dollars.

Newgrange
Andrew B. Powell, ‘Newgrange: science or symbolism’, Proc.of the Prehistoric Society 60 (1994) pp85–96 sees the sophisticated geomantic practices at this passage grave - the solar orientation, the use of a standard (43ft) geometrical unit and the symbolic priority of right over left - as developments from less exact traditions in earlier monuments. The rock art is secretive in its hiding of motifs which are patent at other sites, and this suggests an increasing concern with the initiation of a select band into what had once been open mysteries. T. O’Brien et al in Light Years Ago: a Study of the Cairns of Newgrange and Cairn T, Loughcrew (Black Cat Press, Dublin, 1993) make a detailed study of the archaeoastronomy, while Hugh Kearns has an ingenious idea, derived from local legend, in The Mysterious Chequered Lights of Newgrange (Elo Publications, Dublin, 1993). Maybe the rays of the sun entering Newgrange were reflected off a rotating golden disc to form a flickering light as seen from the river Boyne. Then again, maybe they weren't.

Pyramids
Not much to report from the Egyptian desert, except that R. Bauval and A. Gilbert in The Orion Mystery: Unlocking the Secrets of the Pyramids (Heinemann, 1994) have decided that the three principal pyramids are aligned with the belt of Orion, a piece of archaeoastronomy which facilitates the flight of the dead king’s soul to the star world.

Rennes-le-Chateau
Henry Lincoln, he of The Holy Blood and the Holy Grail, returns to the fray with The Holy Place: the Mystery of Rennes-le-Chateau (Cape, 1991) in which figures of landscape geometry around the French cult site are presented as corroboration for the Messianic secret. Or maybe the secret is as bogus as the alignments, a line of thought supported by Lionel and Patricia Fanthorpe in Rennes-le-Chateau (Bellevue Books, 1991)

Stonehenge
Christopher Chippindale's Stonehenge Complete (Thames & Hudson, 1994) is a revised and updated version of the 1983 original: presumable it should really have been Stonehenge Even Completer. Geomantic, mystical and alternative approaches to archaeology are covered as part of the ongoing cultural rethinking of the monument. Julian Richards is concerned with pure archaeology in The Stonehenge Environs Project (English Heritage, 1990). Were the environs of England's major temple a sacrosanct holy region, or an area of ordinary farming and industry? The later Neolithic saw a zone of ritual use around Durrington, with the peripheral site of Stonehenge later coming to dominate it, while secular arts such as agriculture are not established until the late Bronze Age. Richards went on to rehearse his findings more popularly in Stonehenge (Batsford/ English Heritage 1991), mostly an account of the monument in its surroundings but with some material on the stones themselves. Concentrating on the Stonehenge environs makes sense, as the monument itself has been archaeologically devastated on and off since the 1500s, but Andrew J. Lawson bites the bullet in ‘Stonehenge: creating a definitive account’, Antiquity 66 (1992) pp934–941, a trailer for the forthcoming definitive publication and reinterpretation of Atkinson and his predecessors. 

Richard S. Thorpe et al, ‘The geological sources and transport of the bluestones of Stonehenge’, Proc. of the Prehistoric Soc. 57ii (1991) pp103–157, put the cat among the pigeons by observing that the Preseli stones at Stonehenge come from a number of geologically varied sources found in a small area. This, and the unselective nature of their use, suggests that they came to Salisbury Plain by glacial action and not by human hand: the architects were therefore utilising available materials rather than employing stones with a symbolic, magical or geophysical power. In New Developments in Archaeological Science, edited by A.M. Pollard (Oxford UP, 1992), and in ‘Geochemistry, sources and transport of the Stonehenge bluestones’, Proc. of the British Academy 77 (1992), Williams-Thorpe and Thorpe continue to press their case: meanwhile arguments pro and con, raised by John Musty, ‘The blue stones of Stonehenge’, Current Archaeology 124 (1991) p184, raged on in 125 (1991) pp238–239, 126 (1991) p251, 127 (1991) p312, 134 (1993) p78, 143 (1995) p434 and 147 (1995) p97. 

For Richard Bradley, ‘Ritual, time and history’, World Archaeology 23 (1991) pp216–219, Stonehenge is a monument which exemplifies the retention of successive changes within a structure emphasising constancy. The durability of ritual survives in form, not meaning, as lifestyles change around it. 

Barbara Bender, ‘Theorising landscapes, and the prehistoric landscapes of Stonehenge’, Man 27 (1992) pp735–755 finds landscape geomancy reflecting conflict over meanings and disappropriations which should not be subsumed under a bland image of heritage. The environs of Stonehenge use images of whiteness, the crests of hills, linear and round forms: early monuments are added as commentary on their predecessors, while later ones try to erase what went before so that they can practice sacred exclusion. 

Rodney Castleden in The Making of Stonehenge (Routledge, 1993) proposes that the ambiguity of Stonehenge as a cultural monument today is not a problem of our own society, but has existed ever since the beginnings of antiquarian inquiry and sees variant original designs incorporated in the layout of the monument itself. 

No such doubts assail Robin Heath, A Key to Stonehenge (privately published, Cardigan, 1994) for whom analysis of the solar and lunar archaeoastronomy at the site suggests a shift from matriarchal to patriarchal time-keeping. 

In The Stones Cry Out (Covenant Books, Putney, 1991), Bonnie Gaunt traces mathematical correspondences which, to her, are full of meaning. The same theme was continued in a second volume - Stonehenge and the Great Pyramid: Window on the Universe (Privately, 1993). 

According to W.A.Cummins, King Arthur’s Place in Prehistory: the Great Age of Stonehenge (Alan Sutton, 1992), King Arthur and Merlin were not figures of Dark Age romance, but distorted memories of the commissioner and architect of Stonehenge. Cummins bases this conclusion on Geoffrey of Monmouth and . . . well, that's about it. Valuable for theorists as an example of what happens when you refuse to read mediaeval texts in context. For those who would like more of this, there is John Darrah’s Paganism and Arthurian Romance (Boydell press, Woodbridge, 1994) in which Stonehenge becomes the mystical focus of all the romances: his comments on other geomantic narratives in the same literature (such as the combat at the ford) are more valuable. 

Christopher Chippindale and Peter Fowler in Who Owns Stonehenge? (Batsford, 1990) are also really writing for the theoretical market in their reports on a pluralist congress held in the wake of the suppression of the Stonehenge Festival. There were papers from an archaeologist, geomantic researcher, social historian, Druid and Welsh nationalist; and it all ended with practical proposals for a less academically indoctrinated management of the site. Chippindale doesn't really give any credit to the mystical view of Stonehenge, but he gets a post-modernist buzz out of endorsing our right to express it. For more on the conflicts at Stonehenge, see D. Crouch and A. Colin, ‘Rocks, rights and rituals’, Geographical Magazine June 1992 pp14–19. Tributes of a quite different order are found in Paul Sieveking, ‘Clonehenge’, Fortean Times 56 (1990) pp50–1, telling how a simulated Stonehenge of cars was built in Nebraska in 1987. For similar efforts elsewhere see Fortean Times 60 (1990) p11 and 85 (1996) p7, also Follies 2iii (1990) p5 and 3ii (1991) p7.




3  LOCAL STUDIES

Cheshire
Doug Pickford in Cheshire: its Magic and Mystery (Sigma, 1994) takes us on a breathless tour of old legends and ancient sites.

Cornwall
In Myths and Legends of Cornwall (Sigma, 1994), Craig Weatherhill and Paul Devereux offer a geomythic study of giants, fairies, ghosts, saints and mystery lights. Careful in its use of earlier authors - especially where the old material was in Cornish - the book does not always follow up the landscape context of the stories, although there is a section on church ways and spirit lines. Cheryl Straffon’s Ancient Sites in West Penwith (Meyn Mamvro, 1992), a geomantic survey of the area including its alignments and anomalous energies, leads us on to her The Earth Mysteries Guide to Mid-Cornwall and the Lizard (Meyn Mavro, 1993) and then The Earth Mysteries Guide to Bodmin Moor and North Cornwall (Meyn Mamvro, 1993), with more alignments and astronomy.

Derbyshire
John Barnatt's survey of The Henges, Stone Circles and Ringcairns of the Peak District (JR Collis Publications, 1990) should be read in comparison with his earlier (1978) Stone Circles of the Peak. Twenty years of research have led Barnatt to reject almost all his geomantic hypotheses about these monuments - in particular their Thom-style geometry, their archaeoastronomy and the possibility of alignments between them. But there are always the Ghosts and Legends of the Peak District chronicled by David Clarke (Jarrold, 1991), a world in which old stones are haunted, fairies guard the lonely passes, and strange lights are seen at night on the moor. The ghosts don’t strain credulity, but the alleged survival of a Celtic pagan community in Longdendale does.

Dorset
John C. Barrett, Richard Bradley and Martin Green come together in Landscapes, Monuments and Society: the Prehistory of Cranborne Chase (Cambridge UP, 1991). In a study of the Dorset Cursus and the earthworks around it, the astronomy of this aligned feature is taken as a means of honouring the dead by making them part of the course of nature.

London
John Matthews and Chesca Potter have edited The Aquarian Guide to Legendary London (Aquarian, 1990) thematically rather than geographically, with leys, Druids, churches, hermits and others playing their part in the hubbub of London life. There is less sense of reality in Christopher Street’s Earthstars (Hermitage Publishing, 1990), which claims that a unified geometry underlies London’s ancient sacred sites, plus terrestrial figures of a lion, a unicorn, and so on. John Michell, in a characteristically elliptical introduction, suggests that we should not ask whether the figures exist, but merely reflect on how they challenge contemporary reality.


Leicestershire
Kate Westwood, ‘Bradgate Park - Leicestershire's sacred site?’, Mercian Mysteries 17 (1993) pp24–27 is simply a loving evocation of a wild area near Leicester, with crags, ruins, a Wishing Stone, hollow oaks and a white deer. More methodical work appears in Bob Trubshaw's Ancient Crosses of Leicestershire and Rutland (Heart of Albion, 1990).

Staffordshire
Doug Pickford’s Staffordshire: its Magic and Mystery (Sigma, 1994) is an enthusiastic but naive compilation of stones, ghosts, wells, fairies and ufos. Energy lines appear on the maps, and Druids in the photographs. Some bits of Staffordshire are clearly more rural than others. David Taylor, ‘A lady in distress: a lost sacred site in Wolverhampton’, Mercian Mysteries 14 (1993) pp5–6 ventures into the heart of the town where the church has a Saxon preaching cross and an old Bargain Stone. A well nearby pays tribute to the Lady Wulfruna, foundress of the town, in a plucky survival of geomantic meaning in an unpropitious context.

Sussex
Bruce Osborne visits pin wells, bone wells and a magic garden grotto in ‘The springs and wells of the South Downs’, Source 2 (1994) p22, 3 (1995) pp14–15.

Wiltshire
Ken Rogers’ The Warminster Triangle (Warminster, 1994) is more reminiscence therapy than research, being written by a friend and colleague of the incomparable Arthur Shuttlewood and containing, as you might expect, lists of dubious ufo sightings together with some twenty-year-old geomancy and sections on local ghosts and lore. For a more comprehensive research see Katharine Jordan’s The Folklore of Ancient Wiltshire (Wiltshire Co. Council, 1990) which does for a single county what Leslie Grinsell struggled to do for all Britain - record the legends, hauntings and superstitions of its ancient monuments. The arrangement is by type of monument, not geographical: conclusions rarely go beyond the idea of folklore as a prehistoric survival.

Yorkshire
Steve Sneyd’s Giants in Our Earth (Hilltop Press, Huddersfield, 1994) is a gazetteer of placenames in the West Riding referring to prehistoric and later fortifications, together with notes on their folklore. A similar geomythic exercise for the East Riding follows in The Devil’s Logbooks (1995). Mike Haigh, ‘The Gypsey Race and the Great Wolds sacred landscape’, Northern Earth 58 (1994) pp9–13, follows an intermittent East Riding stream, the Race, which unifies a series of ambitious Neolithic ritual sites including the Christianised menhir at Rudston. The prophetic river was venerated until recent times. 

Andy Roberts in Ghosts and Legends of Yorkshire (Jarrold, 1992) takes the tradition of ghosts and encounters with the supernatural up to date, providing material for earth lights theorists, while David Clarke’s Strange South Yorkshire: Myth and Magic in the Valley of the Don (Sigma, 1994) covers wells, dragons and secret tunnels as well as the ubiquitous apparitions, proposing (without really substantiating) a link with leys. 

Less mythical, but still magical, are the short boundary ditches which marked off spurs of land as sacred space in Bronze Age Yorkshire. B.E. Vyner, ‘The territory of ritual: cross-ridge boundaries and the prehistoric landscape of the Cleveland Hills’, Antiquity 68 (1994) pp27–38 notes that this marking of natural shrines took the place of the large ritual enclosures created elsewhere; later the sites were chosen as suitable places for barrows.

Wales
Ancient Siluria: its Old Stones and Ceremonial Sites (Llanerch, 1992) is Dewi Bowen’s tribute to the megaliths of Cardiganshire, Glamorgan, and Brecon Beacons, whose appearance, presumed history and legends are carefully chronicled. At ‘Pennant Melangell’, Montgomeryshire Collections 82 (1994) pp1–166, W.J. Britnell et al. take a multi-disciplinary approach to the curiosities of this pilgrimage centre in the mountains, where the shrine of the saint who loved hares still stands amid a building sequence which starts with a Bronze Age barrow and ends with a Norman church. Roy Fry and Tristan Gray Hulse visit another shrine in ‘Holywell’, Source 1 (1994) pp11–20. The seventh-century saint Winifred has been venerated here since at least 1093, her well somehow surviving the Reformation to become the Lourdes of Flintshire. Developed by royal patronage as a pilgrim centre in 1500, the well and St Beuno’s stone are the scene of miracles published in the local newspapers. There are other wells dedicated to St Winifred throughout England, but they appear to be pale imitations of post-mediaeval date.

Scotland
Louis Stott’s The Enchantment of the Trossachs (Creag Darach Publications, 1992) comes from the world of the Revd. Robert Kirk, author of The Secret Commonwealth, and finds connections between fairy topography and the actual landscape.

Ireland
Michael Dames has produced in Mythic Ireland (Thames & Hudson, 1992) one of the best geomythic studies of the decade, a tale of places and their mythology in which everything from rock art to sports commentaries feeds the narrative. Loosely structured around the theme of the four quarters, and ending with the omphalos and home, the book is really an evocation of continuity in Irish life and lore at rivers, cities, hills, loughs and shrines. 

Continuity is also celebrated by P.C. Woodman, ‘Filling in the spaces in Irish prehistory’, Antiquity 66 (1992) pp295–314, identifying passage graves as the culmination of a thousand-year tradition of sanctity. Other megalithic tombs, by contrast, might be on fresh sites, while there were areas which did not generate shrines at all: but the pattern of ritual continuity or reuse, once established, goes on into the Iron Age. 

Peter Harbison’s Irish High Crosses, with the Figure Sculptures Explained (National Library of Ireland, Drogheda, 1994) sets out to interpret monuments which would otherwise be mysterious, though he is stronger on art history than landscape. 

The other great Irish mediaeval mystery gets space in ‘Margaret Stokes and the Irish round tower: a reappraisal’ by Hector McDonnell in Ulster Journal of Archaeology 57 (1994) pp70–80. The round towers are insular imitations of a Continental prototype, already outmoded by the time they were adopted in the ninth century. Their immediate prototypes were Italian campaniles, and these in turn were designed as echoes of the Holy Sepulchre. 

Jean McMann, ‘Forms of power: dimensions of an Irish megalithic landscape’, Antiquity 68 (1994) pp525–544, is a comprehensive interpretation of the chambered tombs at Loughcrew. Site continuity from Mesolithic landmarks, orientation, associated stone alignments, entoptic imagery in the art, stone as a living thing...it's all here. Even legend gets a look in, for the hills of Loughcrew were formed by a giant woman. Rather earnest in its determination to cite every authority, this article is a clear instance of how the geomantic vision has permeated recent thinking on the Neolithic, and is much more exciting than, say, Michael Poynder’s Pi in the Sky (Rider, 1992), a melange of geometry, cosmology and dowsing discoveries among the Neolithic monuments of Co. Sligo. The theoretical basis is outdated, and neither the statistics nor the energies carry conviction. 

From a later era, N.B. Aitchison, ‘The Dorsey: a reinterpretation of an Iron Age enclosure in South Armagh’, Proc. of the Prehistoric Soc. 59 (1993) pp285–301, argues that this massive earthwork is probably not a tribal boundary fortification, as previously thought, but a sacred enclosure connected with a Celtic water cult. Cult is central to Chris Lynn's arguments in ‘The Iron Age mound in Navan Fort: a physical realisation of Celtic religious beliefs’, Emania 10 (1992) pp33–57, repeated in ‘The Hostelry at Navan’, Current Archaeology 134 (1993) pp46–49. The round house at Navan/ Emain Macha - built in 94 BC, burnt down and turned into a ritual mound - is interpreted as one of the mysterious burnt hostelries of Irish epic. The central post was an axis mundi and the radiating lines on the mound suggest a sunwheel; the spacing of postholes owes something to proportional geometry. Andrew Selkirk, ‘The Navan landscape’, Current Archaeology 134 (1993) pp54–55 notes that the sites adjoining Navan include a ritual pool for discarding bronzefounding waste c.900 BC and another with a ceremonial deposit of bronze trumpets. In a demonstration of sacred continuity, a cup and ring stone had been brought from an earlier site to a late Bronze Age enclosure.



4 NATURAL SHRINES

4.1 Hills
For a sacred hill that has everything, see Brian Hoggard, ‘Bredon Hill’, Gloucestershire Earth Mysteries 18 (1994) pp22–25. This Worcestershire site has a barrow, stones that go to drink, three hillforts (one named in a Saxon boundary charter), a cave, a moot site, a chapel of St Catherine, a folly, and a tale of witches and werewolves. On the same elevated level are two studies by Peter Morris, ‘The anatomy of a hill: Cam Peak’ and ‘Cam Peak: a psychic perspective’, Gloucestershire Earth Mysteries 13 (1992) pp10–14 and 14 (1992) pp37–41. This pyramidal hill was created by a giant or the Devil; gatherings, including May Day services, have been convened here. The hill impresses people with dreams and visions of otherworldly links and magical powers, and ufos appear above it. Yolande de Pontfarcy, ‘ ‘The Lay of the Two Lovers’ and the motif of the weight of sovereignty’, Shadow 8 (1991) pp12–22 tells a twelfth-century French tale of a hill where a young man carried a princess to the top to gain her love, and died of exhaustion. This story, still current in Normandy, ties in with myths of the ascent of a mountain, or the lifting of a great load, to gain kingship. On a more personal level, Paul Broadhurst visits Devon in ‘Brentor: hill of vision’, Wisht Maen 1 (1993) pp2–4 has memories of dawn at StMichael's church on Brentor, a time of mysterious energies and light. Christianity and the Renaissance: Image and Religious Imagination in the Quattrocento, edited by Timothy Verdon and John Henderson (Syracuse, 1990) has studies on Calvaries and other expressions of the sacred hill in Europe and America, as well as the geomantic expression of the Cross as a Tree of Life. Timothy Verdon also edits Monasticism and the Arts (Syracuse, 1990) including a study of the sacred hill of the Franciscans at Monte Verna in Italy, turned by the Counter-Reformation into a baroque audio-visual spectacular. Other artificial hills feature in Douglas H. Johnson’s Nuer prophets: a History of Prophecy from the Upper Nile in the Nineteenth and Twentieth Centuries (Clarendon, 1994). The construction and use of sacred mounds was crucial to the radical prophecies of Nuer trance specialists. Disturbed, the colonial administrators tried to fight back by blowing up the mounds, with limited success.

4.2 Mountains
According to John Billingsley, ‘The saddle: a sacred landscape’, Northern Earth 57 (1994) pp13–18, the landscapes around shrines dedicated to the Roman or Celtic Matres throughout Northumberland along Hadrian's Wall show an unexpected prominence of natural saddles between hills on the horizon: temples oriented to these features may have acted as signifiers for the cult. Craig Chapman follows with ‘Moons, saddles and mountains’, Northern Earth 60 (1994) pp14–17, noting that orientations towards saddles on the horizon can be found at early stone monuments, and querying whether the recumbent stone in some Scottish stone circles was not seen in the same way. Saddles visible from Iron Age sacred sites could have been interpreted as the horns of a god. 

The symbolic value given to local mountains in ritual is part of the Meso-American sacred world discussed in To Change Place: Aztec Ceremonial Landscapes, edited by D. Carrasco (U of Colorado Press, 1991). There is more on these mountains in Richard F. Townsend's The Aztecs (Thames & Hudson, 1992) which I suppose is reassuring - butchers they may have been, but at least they were mystical butchers... Richard Wilson offers a contemporary account in ‘Anchored communities: identity and history of the Maya-Q’eqchi’ ’, Man 28 (1993) pp121–138. The spirits of mountains among the Q’eqchi’ of Guatemala own particular villages and appear in dreams to elders. They used to look like Germanic landowners but now adopt the form of Government soldiers. The cult of the mountains is being preserved and adopted by Catholic activists as part of a programme to revive indigenous values. 

Another elder in his own fashion, and an indigene, Noel Dermot O'Donoghue writes in The Mountain Behind the Mountain: Aspects of the Celtic Tradition (Clark, 1993) of a spiritual relationship with a mountainous landscape through the twin Irish media of Carmina Gadelica and Catholic faith: a relationship which led to a confidence in the transcendent world as an invisible, physical reality behind appearances. 

An older sacred mountain in the Celtic world is celebrated by W. Horn, J. White Marshall and G.D. Rourke in The Forgotten Hermitage of Skellig Michael (U of California Press, 1990), while Peter Harbison, ‘Early Irish pilgrim archaeology in the Dingle Peninsula’, World Archaeology 26 (1994) pp90–103 shows how Mount Brandon was chosen, for its similarity of name, as St Brendan’s holy mountain. Pilgrimage paths lead up to it from nearby harbours, shrines are sited to afford views of its summit as well as of Skellig Michael, and ogham stones by the saint's road memorialise pilgrims. 

Fundamentalist Christians take things more materially. For David Fasold in The Discovery of Noah’s Ark (Sidgwick and Jackson, 1990), the Ark is an actual object which, paradoxically, makes its resting place on Ararat a kind of Protestant holy mountain. In Arksearch: the Terrifying Quest (Monarch, Crowborough, 1994) Allen Roberts weaves a spellbinding narrative of gung-ho adventure. Inspired by a metal rivet and some bits of antler, he braves the storms, the ice, the recalcitrant donkeys and the Kurdish guerrillas on his way up Ararat. Actually, different expeditions tend to find different Arks: see Fortean Times 54 p27 and 74 p47. The roots of the Judaeo-Christian tradition lie in the local shrines of the Holy Land, and Shimon Dar in Settlements and Cult Sites on Mount Hermon, Israel (British Archaeological Reports, 1993) gives an archaeological appraisal of one of the Biblical sacred mountains. 

Coming from a vaguely New Age background to the very different traditions of Hawai’i, Michele Jamal thought that volcanoes might be fun things to look at: instead, Volcanic Visions (Arkana, 1991) tells how she was caught up among the imagery and presence of the goddess of the fire mountain. 

Anthony Donohue speculates about ‘The goddess of the Theban mountain’ in Antiquity 66 (1992) pp871–885. Natural forms in the cliffs at Deir el-Bahri above the temple of Queen Hatshepsut were perceived, and perhaps enhanced, as giant effigies of a head and a protective cobra. This may have made the place sacred to Hathor: other temples to the goddess lie at the foot of distinctive mountains in Egypt. 

African traditions of respect are still alive at Mount Kenya, visited by Mohamed Amin, Duncan Willetts and Brian Tetley in On God’s Mountain (Moorland, Ashbourne, 1991), while James Robson et al in The Sacred Mountains of Asia (Kyoto Journal 25, 1993; reprinted by Shambhala, 1995) offer an eclectic mix of essays with travel writing, poetry, photographs, philosophy . .  . Heroic monks follow mountain trails, shamans die in trance before admiring crowds, hermits and protest groups and native peoples talk to the tape recorders. Most of the mountains are in Japan, China and Korea. Kyohiko Munikata’s Sacred Mountains in Early Chinese Art (Illinois, 1991) explores the boundary between shamanism and aesthetics in the response to the sacred place. When John Snelling wrote The Sacred Mountain: the Complete Guide to Tibet's Mount Kailas in 1983, the centre of the earth was sealed off by Red Guards. Now the routes have been reopened, inciting a renewed discovery of pilgrimage, and in his updated edition (East-West Publications, 1990) he put this development in the context of the long history of pilgrimage by Bon, Hindu and Tibetan Buddhist votaries.  Meanwhile, Resistance and Reform in Tibet (Indiana UP, 1994) continues to chronicle the death of a nation, but the editors Robert Barnett and Shirin Akiner find space to cover mountain cults as an expression of communal identity.

4.3 Stone Outcrops
Is there something special about venerated stones and rocks, or have they been chosen by accident? Richard Bradley, Jan Harding and Margaret Matthews, ‘The siting of rock art in Galloway’, Proc. of the Prehistoric Soc. 59 (1993) pp269–283 compared some Scottish rocks with petroglyphs against a sample of bare rocks, and found that the former were geomantically sited: they command wider fields of vision, looking to the sea and hills. More complex carvings occur upland and near pools. They seem to follow tracks, rather than lying in enclosed territories. Richard Bradley et al return to the heather with ‘A field method for investigating the distribution of rock art’, Oxford Journal of Archaeology 12 (1993) pp129–143, turning their attention to northern Northumberland, where the petroglyphs mark views along roadways. 

Similarly Christopher Tilley, ‘Design structure and narrative in Southern Scandinavian rock art’, Institute Of Archaeology Bulletin 31 (1994) finds that petroglyphs at Hogsbyn in southern Sweden fall into three stylistic zones; one by the shore of a lake, one uphill, and one beside the ploughed land. This is interpreted as an initiatory sequence taking illuminati from isolated sacred space back to the mundane world. Some of the glyphs can be interpreted as astronomical signs. Tilley’s work also appears in Regions and Reflections, edited by K. Jennbert et al (Acta Archaeologica Lundensia, Lund, 1991). These places have an enduring power. M.A.M. Van Hoek in ‘Early Christian rock art at Clehagh, Co. Donegal’, Ulster Journal of Archaeology 56 (1993) pp139–147, finds cup and ring in company with crosses and sacred hearts at two Irish fields full of outcrops which have offered places for contemplation over the millennia. 

Rock art has become something of a growth area, but Robert Layton in Australian Rock Art: a New Synthesis (Cambridge University Press, 1992) also takes time to look at standing stones in the Worora tribal areas; they seem to be an extension of the cult of natural features, and are rubbed to release fertility. Paul S.C. Taçon, ‘The power of stone: symbolic aspects of stone use and tool development in Western Arnhem Land, Australia’, Antiquity 65 (1991) pp192–207 finds that ancestral beings occupy sandstone outcrops in Arnhem Land, and their shimmering brightness is reflected in the quartz tools made here. Images of fat, maleness and sharpness define the power of these tools. Some of the stone outcrops attract strikes of energy in the form of lightning, and stone-grinding rituals initiate this. Further north, the Mudburra dig out quartzite blocks and make them into blades for ritual exchange: Robert Paton, ‘Speaking through stones: a study from Northern Australia’, World Archaeology 26 (1994) pp172–184 finds that the quarry sites have Dreaming stories which link them to tracks through the landscape. The distinction between natural geomantic features such as these, and artificial monuments, was one which only hardened in the nineteenth century. 

Christopher Evans, ‘Natural wonders and national monuments: a meditation upon the fate of the Tolmen’, Antiquity 68 (1994) pp200–208 tells the sad tale of a rocking stone in Cornwall regarded as an antiquity from the days of the Druids and then deprived of special status once oral tradition had given way to scientific appraisal. 

4.4 Stone Monuments
For the traditional approach to stone monuments, see Alastair Service and Jean Bradbery, The Standing Stones of Europe (Dent, 1993), a revision of the 1979 edition with updated information on geomancy in the introduction but still, alas, retaining notions like ‘primary leys’ from the first impression. Aubrey Burl, From Carnac to Callanish: the Prehistoric Stone Rows and Avenues of Britain, Ireland and Brittany (Yale UP, 1993) tackles the difficult job of describing the same thing repeatedly, and settles for stone rows being a development from the ceremonial entrances to stone circles. They seem to be connected with fire and funeral rites, and their archaeoastronomy involves solar and lunar alignments if not stellar ones. Seven different traditions are identified. 

A challenge to both archaeological and geomantic thinking on the distribution of these monuments comes from R.S. Thorpe and O. Williams-Thorpe, ‘The myth of long-distance megalith transport’, Antiquity 65 (1991) pp64–73, who point out that previous theories have relied heavily on the assumption that the architects could and did move stone over great distances to venerated places. However, geological fieldwork suggests that stones were seldom moved more than one mile and never more than three, apparent exceptions being probably the work of glaciation. Aubrey Burl bounces back with ‘Megalithic myth or man the mover’, Antiquity 65 (1991) pp297–298, arguing that the Devils Arrows in Yorkshire, at least, were moved nine miles: then in comes Mark Patton, ‘Megalithic transport and territorial markers: evidence from the Channel Islands’, Antiquity 66 (1992) pp392–395, to suggest that, whatever the distances involved, the movement of stones did have ritual meaning. Early Neolithic passage graves on Jersey use readily available stone, but the last and grandest site at La Hougue Bie called on nine sources from all over the east of the island, and is in turn a monument seen from afar.

Leslie Grinsell’s The Megalithic Monuments of Stanton Drew (Privately, Bristol, 1994) is a survey of the Somerset site with details of the folklore, sadly the last publication of the great archaeological folklorist. 

Sacred Stones, Sacred Places (St Andrews Press, 1992) is a study of Pictish symbol stones and other monuments in Scotland by Marianna Lines, who notes the theories that they are boundary markers, funeral monuments, foci of tribal identity and so on, but is primarily interested in showing them as features of sacred places and not as isolated works of art. 

Charles Thomas offers the conclusions of long research into Wales and Cornwall in And Shall These Mute Stones Speak (U of Wales Press, 1994), a survey of early Christian tombstones in the Celtic West which date from the sub-Roman period. There is an opening section on the symbolic identity of buried people with the stones over their graves.

4.5 Stones and Rocks
Local stone surveys have been something of a geomantic speciality, and Paul Bennett's Circles, Standing Stones and Legendary Rocks of West Yorkshire (Heart of Albion, 1994) lives up to expectations, being the fruit of immensely detailed fieldwork combined with a sardonic awareness that the sites are fascinating but no-one quite knows why. 

A similar mix of archaeology, archaeoastronomy and myth appears in Danny Sullivan's Old Stones of Gloucestershire (Gloucestershire Earth Mysteries, 1991), while Bob Trubshaw surveys less archaeologically promising territory in Standing Stones of Leicestershire and Rutland (Heart of Albion, 1991), drawing on Devereux' earlier survey of the same county in 1971 and finding - alarmingly - that things have changed even since then. 

Terry John in Sacred Stones (Gomer Press, 1994) details the standing stones of West Wales - their folklore and geophysical context as well as their history. Many are haunted by ghosts in the form of White Ladies, which he would like to be a folk memory of a Celtic goddess. 

A lost children's custom involving stones is recalled by Rachel Allister, ‘The Candlings: lost markings on Ilkley Moor’, Northern Earth Mysteries 49 (1992) pp18–19: it involved placing candle stumps in cup & ring markings on two stones and divining from the patterns of melted wax. At Hallowe’en candles were lit on the stones at night, and it was a death omen if the wind blew them out. 

For tradition and fakelore at their most tangled, see Gordon Ridgewell et al, ‘Scrapfaggot Green’, FLS News 16 (1992) p6, 17 (1993) pp12–13, 19 (1994) p11, 20 (1994) p11 and 22 (1995) p3. A stone at Great Leighs in Essex covered the crossroads grave of a witch, and its removal in 1944 initiated a curse. Bad luck ended when it was replaced, but it is now lost - if, indeed, it ever existed. 

David Clarke goes to a Perthshire valley in ‘The Hag's house: a living pagan ritual landscape’, The Ley Hunter 120 (1993) pp1–4. This was a summer pasture for the Gaelic-speaking population of this part of Scotland, who venerated three shaped stones from the river and took them in and out of a small stone house. The custom goes back at least four centuries and is still current. 

Further afield, the classical veneration of unhewn stones features Talismans and Trojan Horses: Guardian Statues in Ancient Greek Myths and Ritual, edited by Christopher A. Faroaone (Oxford, 1992); they were sometimes said to have fallen from the sky, apparently as meteorites. 

Mary Brockington, ‘Making sense of stones: some early attempts in Celtic literature’, Shadow 7 (1990) pp51–67 is full of wonders, mostly Irish - stones hurled by heroes, miraculously cleft, oracular, and associated with birth and the healing of everything including homesickness. Speaking stones were once legion, but all (having been insulted at some time in the past) are now silent. 

Miriam Kahn, ‘Stone-faced ancestors: the spatial anchoring of myth in Wamira, Papua New Guinea’, Ethnology 29 (1990) pp51–66 finds stones with stories to be common in Melanesia; they are petrified people or things which featured in a story, whose authenticity they prove. Missionaries took one stone, who was an ancestor, from his circle and cemented him in the cathedral wall: but he still walks back at night. 

Improbable tales about guardian stones are still very much with us and Ian Hamilton's The Taking of the Stone of Destiny (Corgi, 1991) is just that. He was one of the four Scottish students who rescued the stone from Westminster Abbey for three months in 1950: now, older, wiser but still unrepentant, he tells a tale of heroic deeds and ritual significance. Of course, according to Pat Gerber's The Search for the Stone of Destiny (Canongate Press, 1992) it's the wrong stone anyway. She illustrates her argument with abundant records of sacred stones, central places and foci of inauguration rites in Scotland.

4.6 Underground
It's not often that you unearth a previously unsuspected Neolithic cult, but Ruth Whitehouse in Underground Religion (Accordia Research Centre, 1992) appears to have done it. She finds that a series of Italian cave paintings reveal a religious tradition using imagery of secrecy, darkness, hunting and water, which is interpreted in terms of male initiation rituals. 

In ‘Palaeolithic parietal art and its topographical context’, Proc. of the Prehistoric Soc. 57i (1991) pp115–128, Michael and Anne Eastham propose an ingenious theory that certain French caves constitute a kind of scale plan of the surrounding landscape, particular themes in cave art occurring at places where the appropriate hunting would take place. Notwithstanding the citations and the methodological critiques, this is exactly the kind of theory which (if it appeared in the small press) would be dismissed as rubbish. It probably is. 

Also contested is Ian Cooke's theory in Mother and Sun: the Cornish Fogou (Men-an-Tol Studio, 1993) that the fogous of Cornwall are ritual initiatory structures, with astroarchaeological significance, and that the conventional view of them as hiding places should be abandoned. 

A similar air of mystery haunts the Royston cave in Hertfordshire, one of those geomantic sites which have been attributed to just about everyone. Sylvia Beamon in Royston Cave - Used by Saints or Sinners (Cortney Publications, 1993) is inclined to favour the Knights Templar. 

Himanshu Prabha Ray is on firmer ground with ‘Kanheri: the archaeology of an early Buddhist pilgrimage centre in Western India’, World Archaeology 26 (1994) pp35–46. This is a site which evolved from natural caves used for retreat into rock-cut residences, and so to schematised layouts with spiritually instructive carving. The siting of shrines in early Buddhism tends to reflect the distribution of generous sponsors rather than a more ethereal geography. 

Puay-Peng Ho treats a similar evolution in ‘The symbolism of the central pillars in cave-temples of Northwest China’, Cosmos 8 (1992) pp59–70: the pillar in the cave is an axis mundi, assimilated to the idea of the stupa but placed in numinous underground space. 

Conflation of religious traditions is evident in the 18th-century Somerset follies described by Michael Cousins in ‘The caves at Banwell, Avon’, Follies 3i (1991) pp7–11: following the discovery of a stalactite cavern, building work on and in this hillside included two grottoes and a bone cave, stone circle, bone house, temple, obelisk and tower. The overall scheme was intended to show the passing of the errors of the Druids and the triumph of the Church: synchronistically, an Iron Age inhumation was uncovered during the building works. Similar religious imagery pervades The Satanism Scare as recorded by James T. Richardson et al (Aldine de Gruyter, 1991) in which the fantasy confessions of children in ritual abuse cases created a new mythology with the caves underlying Nottingham as entrances to a Satanic Otherworld.

4.7 Trees 
John Michell, Jeremy Harte and Chris Hall combine in ‘A blooming miracle’, Fortean Times 60 (1991) pp26–29, to celebrate the Glastonbury Thorn and its descendants. Winter-flowering hawthorns can be explained botanically, but to bloom at midnight on Old Christmas Eve is a supernatural sanctification of place. 

Another tree used as a Christian signifier features in Jennifer Chandler, ‘Old Men's Fancies: the case of the churchyard yew’, FLS News 15 (1992) pp3–6. Popular quasi-historical ideas about the origin of these yews involve bow-making, isolation from cattle, and origins among the druids. These ideas have a life of their own, irrespective of any evidence, because they fit the trees into an acceptable framework of beliefs. The Sacred Yew by Anand Chetan and Diana Brueton (Arkana, 1994) is very much a belief-led book, with pages of pop paganism in between the important evidence derived from the work of Alan Meredith which suggests - if he has got it right - that veteran yews are far older than anyone had realised, and were therefore likely to have marked pre-Christian sites. The implications of this for the site history of churches are discussed by D. Wallace, ‘Dreaming of yew’, Geographical Magazine Feb.1992 pp40–43. Hal Hartzell in The Yew Tree: a Thousand Whispers (Hulogosi, Eugene Or. 1991) covers much the same pagan ground as Chetan & Brueton but, lacking the magical Meredith, without so many hard facts. Being American, he has something to contribute on native veneration of the Pacific yew. 

Other images from abroad are presented by Alma Gottlieb in her study of the Beng of the Ivory Coast of Africa, Under the Kapok Tree: Identity and Difference in Beng Thought (Indiana UP, 1992). These kapok trees are planted as the omphaloi of villages: they mediate the values of the forest with those of settlement. ‘Penny Drayton’ has something to say on omphalos trees in 'Landmark and sacred trees in Leicestershire and Rutland', Mercian Mysteries 9 (1991) pp8–12, a county guide to trees as landmarks, sites for moots and pagan sanctuaries from Celtic times onward.

4.8 Woods
Apollo: Origins and Influences, edited by John Solomon (U of Arizona Press, 1994) has a section on the sacred groves of the god. Tracey Brown explores ‘Wistmans Wood’, Wisht Maen 1 (1993) pp18–23, an isolated wood of gnarled and stunted oaks whose anomalous survival on Dartmoor has given rise to ghosts, psychic experiences and Druid traditions in Devon folklore. The ritual celebration of a wood is commemorated by George Frampton in Grovely! Grovely! Grovely! and All Grovely! The History of Oak Apple Day in Wishford Magna (Quacks Books, 1992). In a sacred authorisation of communal claims to firewood, green branches were carried from the woods to Salisbury Cathedral. 

According to M.G. Chandrakanth et al, ‘Temple forests in India's forest development’, Agroforestry Systems 11 (1990), Indian forestry workers have incorporated sacred groves laid out in dedication to stars, planets and the zodiac as part of new regional developments. They are to serve ecological and medical as well as sacred needs. 

Corvine J. Saunders, The Forest of Mediaeval Romance: Avernus, Broceliande, Arden (D.S. Brewer, Cambridge, 1993) leads through literary reflections to an understanding of the mediaeval forest as a zone of wilderness where marvels might happen. Robert Pogue Harrison's Forests: the Shadow of Civilization (Chicago, 1992) carries the theme through other cultures. 

More domestically, Susan Lasdun in The English Park - Royal, Private and Public (Andre Deutsch, 1991) shows how a fondness for grassland interspersed with clumps of trees seems to be rooted, so to speak, in human nature. The mediaeval park, a miniature recreation of the enchanted forest of romance, evolves step by step into the municipal recreation ground.

4.9 Wells
Holy wells crop up in the most unexpected places. Ian Constantinides, ‘A new grotto temple in Mayfair’, Follies 2iv (1991) pp4–5, reports on a Roman spring uncovered during work on an expensive London house and identified as a sacred site; it was retained as a grotto feature, with artificially distressed Tuscan stonework. 

Continuity of another kind appears in R.W. Morrell, ‘The Great Spring of the Township’, Mercian Mysteries 21 (1994) pp17–19. A well at Nottingham associated with Robin Hood in the 15th century appears to have been taken over as the site of a chapel of St Anne, and rededicated accordingly. 

For claims of a more astonishing nature from Kent, see The Well of the Triple Goddess (Privately, Sheppey, 1993) by Brian Slade, author of The Legend of the Abbey Tunnels, The Legend of the Abbey Treasure, Pagan Gods in Minster Abbey, Minster’s Stonehenge and many another title read throughout the island of Sheppey, if not beyond. In this excitable account of a well excavated on the abbey site, we find that a mediaeval ex-voto (?) stratified under Bronze Age pottery (?) is a Celtic goddess. 

A more cautious approach is shown by Nancy Edwards, ‘Holy wells in Wales and early Christian archaeology’, Source 1 (1994) pp9–10; holy wells were prominent in Wales by the eleventh century, but excavation so far has only been able to establish evidence for post-mediaeval ritual. The case for a greater antiquity for the sites rests on their architecture. 

One relic which offers an insight into mediaeval cult is the skull of St Teilo, associated with a Pembrokeshire holy well  from 1450 to 1927. In ‘The well and the skull’, Source 2 (1994) pp10–16, Kemmis Buckley traces the story of this relic, given by a local family to Llandaff Cathedral but now returned. Water is only curative if drunk out of the skull. Despite the known date of the cult, Victorian authors made heavy weather of its supposed pagan origins. 

Holy wells, like old stones, lend themselves to regional surveys, and Arthur Gribben provides a bibliography in Holy Wells and Sacred Water Sources in Britain and Ireland (Garland, 1992). There is a paper on the names of English holy wells in the Proc. of the XVIIth International Congress of Onomastic Sciences (Helsinki, 1991). Jim Taylor Page’s Cumbrian Holy Wells (North West Catholic History Soc, 1990) is a survey of Cumberland and Westmorland, suggesting associations with blind springs below stone circles and churches. 

Rob Wilson contributes Holy Wells and Spas of South Yorkshire (Privately, Doncaster, 1991) with a thematic rather than a geographical listing, and two other Yorkshire surveys include holy wells along with secular water supplies - Feorag Ni Bride’s The Wells and Springs of Leeds (Pagan Prattle, Preston, 1994) and Val Shephard’s Historic Wells in and around Bradford (Heart of Albion, 1994). 

The Ancient Crosses and Holy Wells of Lancashire by Henry Taylor and J.A. Hilton (North West Catholic History Soc, 1993) is a condensed edition of a 1906 survey which has been made as a first step towards a new account of the sites. 

Bob Trubshaw covers his home ground in Holy Wells and Springs of Leicestershire and Rutland (Heart of Albion, 1990), while Jonathan Sant’s The Healing Wells of Herefordshire (Moondial, Bodenham, 1994) is an alphabetical list of traditional sites, some of them associated with the journeys of saints through the landscape. 

Cora Weaver and Bruce Osborne collaborate in The Springs, Spouts, Fountains and Wells of the Malverns (Privately, Malvern, 1992) with two dozen wells in the spa town alone, including the sacred original dedicated to St Ann. Invigorated, the authors return with Aquae Malvernenses (privately published, Malvern, 1994) with yet more wells on a tour around the Malvern Hills through Worcestershire and Herefordshire. 

A.W. Bates, ‘Healing waters: holy wells and spas of Warwickshire’, Warwickshire History 9ii (1993) pp47–61 discusses how Christian holy wells may have succeeded pagan ones, and how spas in their turn have succeeded the Christian use of wells. 

James Rattue provides ‘An inventory of ancient and holy wells in Oxfordshire’, Oxoniensia 55 (1990) p175, and returns with ‘An inventory of ancient, holy and healing wells of Dorset’, Proc. of the Dorset Natural History & Archaeological Soc. 114 (1992) pp265–268. 

Further afield, Tristan Gray Hulse goes to ‘The land of holy wells’, Source 1 (1994) pp25–27, 2 (1994) pp25–28, 3 (1995) pp23–26: travels through Brittany in the footsteps of St Meiriadog take him to the baroque holy well of St Jean-du-Doigt and the elaborate tanks of the well at Pluvigner. Pardons, petitions and offerings at wells and their chapels are part of living culture in Brittany. There are saints like Noyale, venerated at Noyal-Pontury, who walked through the landscape after decapitation, consecrating wells and other sites as they went. 

On a more practical level, Marina Boyd, ‘The healing properties of holy wells’, Meyn Mamvro 21 (1993) pp6–9, analysed water from five healing wells in Cornwall for their medical chemistry. It’s a nice idea, let down by the methodology employed: the wells, which are supposed to cure different things (some curing more than one) were tested for different chemicals, so there is no comparison. Connections are made with both medical and homeopathic medicine, depending on whether chemicals were found in massive or minuscule doses.

4.10 Water
John Clark, ‘Bladud of Bath: the archaeology of a legend’, Folklore 105 (1994) pp39–50 looks at the founding legend of Bath, involving Prince Bladud, his pigs, and the discovery of healing waters. Despite the vogue for an archaic, Celtic origin for these Somerset stories, it is possible to trace their origin from Geoffrey of Monmouth through a series of fantasies inspired by the surviving relics of the Roman town. The scientific side is provided by G.A. Kellaway in Hot Springs of Bath: Investigations into the Thermal Waters of the Avon Valley (Bath City Council, 1991) - this covers the mysteries of heat, lead, hydrogeology, geochemistry and whatever else (apart from the personal intervention of the goddess Sul) makes the thing work

Philip Heselton develops ideas on water-based settlement in ‘Some further thoughts on dewponds’, Markstone 9 (1993) pp6–9. Pools supplant churches as the foci of villages in the Yorkshire Wolds. Dewponds have a mysterious origin, and are poetically associated with the moon as well as dew; like holy wells, they are places of female ghosts and prophecy. Images of treasure in water are very ancient. 

Francis Pryor in Flag Fen (Batsford/ English Heritage, 1991) interprets this Huntingdonshire site, near Peterborough, now known as the best instance of a ritual walkway into water for the sacrifice of valued goods. It was a territorial boundary before it was a sacred place, according to Pryor in ‘The Fengate/ Northey landscape’, Antiquity 66 (1992) pp518–531. Richard Bradley takes the theme further in The Passage of Arms: an Archaeological Analysis of Prehistoric Hoards and Votive Deposits (Cambridge UP, 1991). Cults of rivers and swamps, as evidenced by the ritual deposit of weapons in them, are associated with the desire to be seen throwing away something valuable; they continue from the Bronze Age to the years of Roman contact, when the idea that offerings to the gods are payments made for services gains credit. 

Wide-ranging theories of water cults should be tempered by a reading of B. Spencer’s Pilgrim Souvenirs and Secular Badges (Salisbury Museum, Salisbury, 1990) which documents exactly the same practice - ritual deposition of metalwork in water - in a context of mediaeval pilgrimage where no great meaning was attached to it. 

Tim Cloudesley, ‘Time and myth in the Amazon and Andes of Peru’, discusses how the timing and course of priestly pilgrimage from Cuzco re-enacted the creation route by walking along a river. This, like other geomantic practices of the Inca state, develops cosmological patterns originating in the time-reckoning of Amazonian primitives. Robert V.H. Dover expands the theme in Andean Cosmologies through Time: Persistence and Emergence (Indiana UP, 1992), with a chapter on the role of water in Inca origin stories. 

Further north in America, national narratives are also present in Patrick V. McGreenry’s Imagining Niagara: the Meaning and Making of Niagara Falls (U of Massachusetts Press, 1994). 

From the veneration of rivers we pass to their sacred management. In Priests and Programmers: Technologies of Power in the Engineered Landscape of Bali (Princeton UP, 1991), J. Stephen Lansing records how Indonesian ricefield irrigation was in the hands of water temples, organised in a hierarchy corresponding to streams, rivers and watersheds. 

In less happy times, Kelly D. Alley, ‘Ganga and gandagi: interpretations of pollution and waste in Benaras’, Ethnology 33 (1994) pp127–145 is revealing on the mental gymnastics involved when the Ganges as a goddess and source of ritual purity has to co-exist with the river as a recipient of sewage run-off. Olof Alexandersson would sort it out: he presents Living Water (Gateway, 1990) as an advocate of ecologically sound permaculture techniques, part of which involves the recognition that flowing water has a natural spiral motion and that this should be respected in the geomantic layout of watercourses.

4.11 Islands
The evolution of sacred sites can include many factors. M. Konda, ‘The formation of sacred places as a factor of environmental preservation: the case of Setonaiki (Inland Sea) in Japan', Marine Pollution Bulletin 23 (1991) pp649–652 shows how the sacred islands of Japan resisted deforestation, since there is a curse on felling trees there, and so they survive as ecological refuges which can be visited only once a year for a festival.

5. MONUMENTS

5.1 Sacred Geometry
An 18th-century collection of geometric drawings intrigued Joy Hancox, who analyses them in The Byrom Collection: Renaissance Thought, the Royal Society and the Building of the Globe Theatre (Jonathan Cape, 1992). They turn out to be a record of sacred architecture based on canonical proportions and the Cabalah. Buildings represented by the core geometry of their groundplans include Westminster Abbey and the Globe. An earlier view of sacred theatricals is provided by Roger B. Ulrich in The Roman Orator and the Sacred Stage: the Roman Templum Rostratum (Latomus, Brussels, 1994). In Vaughan Hart’s Art and Magic at the Court of the Stuarts (Routledge, 1994), Inigo Jones makes a surprise appearance as a neo-Platonist magician attempting to remodel royal palaces on the lines of Solomon’s temple, and creating a procession route from Whitehall to St Pauls under the patronage of Mercury. He aimed to adapt the geometry of Stonehenge to Gothic sites to in order to renew ancient Albion and secure the Stuart dynasty, an ambition which was less than successful. 

From a later era comes Woodchester, an eccentric Victorian mansion where Danny Sullivan in The House of the Holy Spirit (Gloucestershire Earth Mysteries, 1992) finds esoteric architecture and landscape symbolism. 

W. Kirk MacNulty is more theoretical in Freemasonry: a Journey through Ritual and Symbol (Thames & Hudson, 1991) since masons of the speculative kind never built anything: but they were awfully keen on describing the rites and philosophy they would have employed if they had. Here are graves, arches, pillars, steps and temples galore. As James Stevens Curl notes in The Art and Architecture of Freemasonry: an Introductory Study (Batsford, 1991), Masonry is the mystery religion the Protestants never had - and deprived of any real opportunities for cathedral-building, they endlessly redesigned Solomon’s temple instead. This explains why there are all those tombs and temples in vintage landscape gardens, and why sundials were so popular in Scotland, a country for whose climate they were not designed. 

Martin Locock is more pragmatic as editor of Meaningful Architecture: Social Interpretation of Buildings (Avebury press, Aldershot, 1994) with a paper on the Augustinian houses of Scotland: these have repetitive geometric patterns in their layout, a geomantic feature ascribed to their central royal support. 

In Salisbury Cathedral: Perspectives on the Architectural History (HMSO, 1994), Thomas Cooke and Peter Kidson devote a section to the principles of design, identifying ratios of the square roots of 2, 3 and 5 in the generation of the plan of Salisbury from Old Sarum Cathedral. Similar rules applied in a very different setting. Archie G. Walls describes a centre of learning from the world of ninth-century Islam in Geometry and Architecture in Islamic Jerusalem: a Study of the Ashrafiyya (Scorpion, 1990). This has both plan and elevation generated from interlocking figures in what mediaeval Christendom called ad triangulem. 

Similarly, Michael W. Meister, ‘Symbology and architectural practice in India’, Cosmos 8 (1992) pp5–24 interprets Indian sacred architecture as a series of progressive geometrical variants on a square groundplan, until the hollow stonework comes to represent a mountain holding a cave. These and many other traditions feature in Sacred Architecture (Element, 1993), A.T. Mann’s broad survey of the principles of sacred geometry, cosmological meaning and symbolic location in traditions from prehistory to the Renaissance. This includes just about everything that exists as well as several things that don’t, such as energy lines and chakra centres. 

Another general survey is edited by Christopher Bamford as Rediscovering Sacred Science (Floris, Edinburgh, 1994), with homage paid to Pythagoras and the Platonic canons of proportion, views on form, colour, light and mysticism, and an assessment of temple architecture both past and future. 

Serious, historically validated sacred geometry is at the core of Richard Foster’s Patterns of Thought: the Hidden Meaning of the Great Pavement of Westminster Abbey (Jonathan Cape, 1991). He analyses the Cosmati pavement to show that it was laid to represent the embodying of the universe in a series of successive Platonic forms. More ambitiously, György Doczi analyses the universe in The Power of Limits: Proportional Harmonies in Nature, Art and Architecture (Shambhala, 1994). He looks for organic proportion in the way things form, grow and dance - and finds the same proportions in sculpture and architecture. 

Another search for meaning behind sacred geometry informs John Townley and Robert Schmidt, ‘Paul Kammerer and the law of seriality’, Fortean Studies 1 (1994) pp251–260. Kammerer’s early theory of coincidences is revised to suit systems theory, and leads (among other things) to conclusions about the recurrence of canonical themes in geomantic structures, the persistence of ghosts as significant images at the site of hauntings, and the ability of sacred places to generate magical effects. 

5.2 Number
David Gilman Romano in Athletics and Mathematics in Archaic Corinth: the Origins of the Greek Stadion (Memoirs of the American Philosophical Soc. 206, 1993) shows how the measurement of the Greek stadion, a precursor of the furlong, was derived from the course laid out for footraces as part of the cult of heroes in old Corinth. 

For those who want to work it out for themselves, John Morrison, ‘Ancient Greek measures of length in nautical contexts’,  Antiquity 65 (1991) pp298–305 offers a fresh range of determinations for regional Greek feet, spans and fathoms. 

Medieval Architecture and its Intellectual Context, edited by Eric Fernie and Paul Crossley (Hambledon, 1990) gives a succinct account of the evidence for proportions and metrology in mediaeval buildings, with an acknowledgement (unusual in this field) of the statistical problems of the evidence. 

A quirky little study of number and place comes from Shirley E. Peckham and Prabhakar G. Bhagwat in No.13: Unlucky/Lucky for Some (Peckwat Publications, New Milton, 1993), which is a survey of houses numbered 13 quoting responses and opinions from householders - contemporary folk geomancy. 

Pi in the Sky (Oxford UP) is by John D. Barrow - and is not to be confused with the other book of that name by Michael Poynder. This one is an assessment of the naturalness of mathematical ideas, including the way that computation and geometry have had their origins in ritual such as the construction of the Hindu altar. 

Thomas Crump in The Anthropology of Numbers (Cambridge UP, 1990) ranges from counting and measurement to such geomantic concerns as calendars and astronomy, geometry and the four quarters in the division of states, games and chance, cosmograms, and the proportions of buildings: all with abundant ethnographical instances. On a smaller scale, Crump also assesses The Japanese Numbers Game: the Use and Understanding of Numbers in Modern Japan (London, 1992), in which he covers divinatory and structural hogaku - the Japanese equivalent to feng shui.

5.3 The Ideal Temple
John M. Lundquist in The Temple: Meeting Place of Heaven And Earth (Thames & Hudson, 1993) discusses temples as cosmograms, with material on geometry, location, and astronomy. Although offering a general theory of the temple, he relies very much on a corpus of material from Egypt, Mesopotamia and Israel. The Greek section is indebted to Vincent Scully, whose Architecture: the Natural and the Man-Made (New York, 1991) repeats some of his earlier conclusions on sacred architecture. 

For Adam Hardy, ‘The Hindu temple: a dynamic microcosm’, Cosmos 8 (1992) pp41–57, the architecture of Indian temples is made to express movement, as if the stone structure were bursting out into the secular realm from its sacred heart: while J. McKim Malville, ‘Cosmogonic motifs in Indian temples’, Cosmos 8 (1992) pp25–39 stresses how the role of the temple as a map of the universe depended on measurement to establish boundaries, orientation and proportion. 

From the 11th century sophisticated mathematics was available to get the archaeoastronomy right, although this was not necessarily used. Michael Freeman and Roger Warner provide a case study from Indo-China in Angkor: the Hidden Glories (Boston, 1990). 

In The Refiner’s Fire: the Making of Mormon Cosmology 1644–1844 (Cambridge UP, 1994), John L. Brooke traces the links between Mormon temple architecture and Masonic speculations, showing the routes by which the hermetic tradition bore such unlikely children as Smith’s discovery of the Golden Plates. 

The Fire and the Stones: a Grand Unified Theory of World History and Religion (Element, Shaftesbury, 1991) is Nicholas Haggar’s dotty but suggestive theory on how the experience of the inner mystic light or fire drives people to erect inspired stone monuments. Something of the same, sobered up, forms a section in John Gage’s Colour and Culture: Practice and Meaning from Antiquity to Abstraction (Thames & Hudson, 1993) where he traces the spiritual significance of light in sacred buildings and ritual from the Byzantine church through Suger to Dante: and outside Christendom, 

F.B. Flood, ‘The iconography of light in the monuments of Mamluk Cairo’, Cosmos 8 (1992) pp169–193 interprets not only windows and lamps but polychrome decoration and radiating patterns in the art of Islam as allusions to texts extolling God as light.

5.4 The Temple as Built
Geoffrey Wainwright has written The Henge Monuments: Ceremony and Society in Prehistoric Britain (Thames & Hudson, 1990) on the sacred earthworks about which he ought to know more than anyone else, having conducted the major excavations. Unfortunately he hasn't found out what they were for: there is little on the interpretation of henges in the landscape, and the rites practised within them are spoken of as if they upheld the power of rulers in society, and not vice versa. 

Secular concerns also underlie J.N. Postgate’s Early Mesopotamia: Society and Economy at the Dawn of History (Routledge, 1992), since he proposes that temples had political significance in the city because they occupied sacred permanent space, while palaces were ephemeral residences - and that this assimilated religion to a brand of politics as much as it added a sense of the numinous to kingship. 

Alex Gibson is more helpful in ‘The timber circle at Sarn-y-bryn-caled, Welshpool, Powys:  ritual and sacrifice in Bronze Age Mid-Wales’, Antiquity 66 (1992) pp84–92, followed by ‘Excavations at the Sarn-y-bryn-caled cursus complex, Welshpool, Powys, and the timber circles of Great Britain and Ireland’, Proc. of the Prehistoric Soc. 60 (1994) pp143–223. Having excavated the type-site in Wales, his study of these late Neolithic/early Bronze Age monuments includes geomantic features such as astronomy and orientation to the four quarters, architectural geometry, units of measure and ritual procession or exclusion, with some consideration given to the set of values implied by circularity. 

A. Bornano et al are also stimulated to speculation by the reticence of the archaeological record in ‘Monuments in an island society: the Maltese context’, World Archaeology 22 (1990) pp190–205. The proliferation of Neolithic temples on Malta may not be the result of piety so much as rivalry between groups, which is why they so often appear in pairs - presumably on either side of a boundary. The architecture becomes more convoluted with time, until rivalry is diverted into other channels and the tradition ends. 

Exactly the same rivalry and reconciliation occurs in folk tradition, assembled by Jennifer Chandler in ‘Sister churches’, FLS News 15 (1992) pp8–9, 16 (1992) pp9–10. Several churches are said to have been built by two sisters, usually without historical justification, although features of the building can suggest the legend. It is one of those odd little geomyths which appear to be ubiquitous without obvious meaning. 

Michael J. Kolb, ‘Monumentality and the rise of religious authority in precontact Hawai’i’, Current Anthropology 34 (1994) pp520–547 traces the development of Hawaiian heiau or temples, which until the fifteenth century were small open shrines. With the rise of a paramount chiefdom on the island, they grew in size and elaboration: this progressive rejection of small or natural shrines in favour of the grand structure, meant to hold secret rites, is proposed as a universal geomantic development. 

In The Mysteries of Godliness: a History of Mormon Temple Worship (Smith, San Francisco, 1994), David John Buerger follows the trail from original Masonic symbolism to its fruition in Nauvoo and Utah, tracing the evolution of increasingly mysterious ritual in sacred places and its relation to the authority of elders - and so to the present, and its assembly line of repeated ritual practice. 

Janet R. Goodwin tells a different story in Alms and Vagabonds: Buddhist Temples and Popular Patronage in Medieval Japan (U of Hawaii Press, 1994), showing that the money needed to build and rebuild temples was often collected, not by the rich and powerful, but by scruffy guilds of mendicants. Bridges, roads and irrigation works relied in similar sacred funding. 

5.5 The Temple in Ritual
Frank H. Gorman’s The Ideology of Ritual: Space, Time and Status in the Priestly Theology (Sheffield, 1990) is a reading of Leviticus and Numbers which reveals how the structure of the Tabernacle articulates boundaries creating a duality of day, year and space, with the priestly service recreating this construction of cosmic order. John Onians puts this in context in ‘Tabernacle and Temple and the cosmos of the Jews’, Cosmos 8 (1992) pp133–149 by pointing out that the Tabernacle, and even the Temple, only existed as texts when Judaism was forming, so that they were effectively cosmograms in the priestly imagination. After the destruction of the Herodian Temple, it too was retrospectively cosmicised. 

For M. Barker in The Gate of Heaven: the History and Symbolism of the Temple in Jerusalem (SPCK, 1991), the Temple as central place is the scene of the creation of cosmic order: while Robert Murray’s The Cosmic Covenant (Sheed & Ward, 1992) defines the narrative of Genesis and Exodus as a story of creation through the production of cosmic order from chaos, as expressed in the Temple ritual, and holds out hope that sacred kingship can continue to provide the images for liturgical worship. 

In a competing tradition, Tarek Waly’s In Quest of the Path to ‘The One’ in Mosque Architecture (Bait al Quran, Bahrain, 1993) describes the experience of building a modern mosque and leads to discussion of the sacred blueprint for such a building, and the transcendent significance of the constituent elements of its architecture. Martin Frishman and Hasan-Uddin Khan cover similar ground from a historical perspective in The Mosque: History, Architectural Development and regional Diversity (Thames & Hudson, 1994) while in Islamic Architecture: Form, Function, Meaning (Edinburgh UP, 1994), Robert Hillebrand revels in mosques, minarets and madrasas, tracing such cross-cultural links as the influence of Hagia Sophia on ottoman sacred architecture. 

Aly Gabr, ‘The Madrasa of Sultan Hassan in Cairo: a cosmological interpretation’, Cosmos 8 (1992) pp195–217 deals with an Egyptian mosque whose space expresses the centrality of Islam, the horizontal link with Mecca and the vertical one with God; the geometry of the associated mausoleum expresses Mohammad’s night ride to Heaven. 

Iswari Kamalabaskaran in The Light of Arunachaleswarar: the Temple in Tiruvannamalai (New Delhi, 1994) concentrates on a single building, the home of Shiva and the goal of a long Indian mountain pilgrimage. 

Viktor Sarianidi, ‘Temples of Bronze Age Margiana: traditions of ritual architecture’, Antiquity 68 (1994) pp388–397 attempts to recreate the rituals of a so far unrecorded class of geomantic monument, in the previously little known ancient civilisations of Turkmenistan. The temples are square with corridor-encircled courtyards suitable for drug use and fire-worship. Ron G. Williams and James W. Boyd follow this tradition in Ritual Art and Knowledge, Aesthetic Theory and Zoroastrian Ritual (U of South Carolina Press, 1993). The ritual of the Zoroastrian fire temple is interpreted as an artistic performance with supernatural purpose, and the sacred space of the temple within which the act takes place is analysed dramatically. 

American Congregations, edited by James P. Wind and James W. Lewis (U of Chicago Press, 1994), includes modern congregations such as the Hindus whose perception of sacred space in the temple runs counter to the prevailing American cult of nonsacramental, unlocalised holiness. 

5.6 The Ideal House
C.B. Wilson, ‘Dwelling at the centre of the world’, Cosmos 8 (1992) pp111–132 notes that houses, like temples, can be cosmograms although the life in them is secular. They gain their geomantic status because they transmute matter for human use, as the world does, and form a vehicle for the self. 

Ian Hodder suggests in The Domestication of Europe (Blackwell, 1990) that the shrines of Çatal Hüyük, previously regarded as domestic chapels, were in fact places for ritual reconciliation between the uncanniness of the wild and the comfort of home. People in ancient Turkey were shocked when early farming upset ancient divisions between the human and the natural world, and geomancies of the house as a model of order arose here and throughout Neolithic Europe to reconcile their feelings.  

Mike Parker Pearson and Colin Richards present a cross-cultural survey as editors of Architecture and Order: Approaches to Social Space (Routledge, 1994). Structures with geomantic meaning include the Neolithic houses of the Scottish islands, the ancient Roman domus, and the layouts of nomadic camps as well as passage graves. Practices like orientation and repetitive groundplans, bare details in the archaeology, acquire meaning through ethnographic parallels. 

Addressing more present concerns, Anthony Lawlor in The Temple in the House: Finding the Sacred in Everyday Architecture (Putnams, New York, 1994) presents spiritual reflections on gates, steps, doors, paths and towers, together with meditations on the house as cosmogram and as body, and on the influence of light and time. These are offered, not just as a comparative study, but as a way of transcendence which we can employ in life and architecture. 

In Places of the Soul (Aquarian, 1990), Christopher Day uses architectural training to counter the production of the house as mass-produced space with a manifesto for houses that respect both their environments and occupants. 

David Pearson is of a similar persuasion, and his Earth to Spirit: in Search of Natural Architecture (Gaia Books, 1994) calls for harmony and healing in the design of houses, which are to blend with the landscape, avoid regularity, and have lots of curves. Readers who weary of the standard ecological pieties may find the pictures more engrossing than the text. 

The construction of buildings as if they were natural forms has been a tradition in Steinerian architecture since the 30s, loyally chronicled by Joan de Ris Allen in Living Buildings: an Expression of Fifty Years of Camphill (Aberdeen, 1990). 

Klaas Ruitenbeek looks back in Carpentry and Building in Late Imperial China: a Study of the Fifteenth-Century Carpenters’ Manual Lu Ban Jing (E.J. Brill, New York, 1993). This guide to vernacular Chinese architecture covers measure, craftsmen'‘ rituals, and the installation of building guardians (or enemies) as well as feng-shui of a more authentic sort than usual. Failure to follow the cosmological instructions could lead to structural collapse, or worse. Derham Groves goes cross-cultural in Feng-Shui and Western Building Ceremonies (Singapore, 1991). After observing Chinese and Malaysian feng-shui in practice, he draws parallels with foundation stone and topping-out ceremonies in Europe, concluding with a tongue-in-cheek case study of the geomancy of 221B Baker Street. 

Further fleeting glimpses of European tradition appear in Gordon Ashman et al, ‘Clog offerings in mines’, FLS News 11 (1990) pp3–4, 12 (1991) p10, and 13 (1991) p6, 10. The house ritual of depositing shoes took the particular form of leaving clogs in abandoned mines. An early shoe found at Knebworth House was carefully replaced with a modern equivalent. ‘Penny Drayton’, ‘The shoes, the picture and the well: the palpable hauntings of Papillon Hall’, Mercian Mysteries 10 (1992) pp1–5 follows the trail of shoes kept at a Leicestershire house which form the centre of a tale of witches, lovely Spanish mistresses, jealousy and a ghost.

5.7 The House as Built
James F. Weiner in The Empty Place: Poetry, Space and Being among the Foi of Papua New Guinea (Indiana UP, 1991) reflects on how ideas of time and space implicit in the Foi language affect the choice of place and personal names, and are expressed in the cosmological structure and ritual of the men's longhouse. 

Native American traditions of the house as cosmogram are covered in by Klara Bonsack Kelley and Francis Harris in Navajo Sacred Places (Indiana UP, 1994); the hogan should be oriented to the four quarters, representing four sacred mountains, and based around a symbolic central fire. 

Roxana Waterson presents regional conclusions in The Living House: an Anthropology of Architecture in South-East Asia (Oxford UP, 1990). Austronesian houses reflect a three-tiered cosmos, which makes them ritually alive, and they occupy a life-giving female centre of the world. The complex symbolism of houses is found amongst agriculturalists, rather than hunter-gatherers, because it assuages their unease at abandoning wild nature for tilled fields. 

Inside Austronesian Houses: Perspectives on Domestic Design, edited by James Fox (Australia National UP, 1993) continues with similar observations on abstract themes in traditional architecture. Suzanne Preston Blair makes an ambitious approach on these lines in The Anatomy of Architecture: Ontology and Metaphor in Batammaliba Architectural Expression (U of Chicago Press, 1994). 

Life is also a metaphor for Gérard Toffin, editor of Man and His House in the Himalayas (New Delhi, 1991: translated from the French of 1981). His survey of houses among Nepalese and Ladakhi communities found that they design them to fit schemes of cosmological opposition also seen in the landscape. A successful house infuses a spirit of vitality into its occupants. 

John Crook and Henry Osmaston follow in his footsteps in Himalayan Buddhist Villages: Environment, Resources, Society and Religious Life in Zangskar, Ladakh (U of Bristol Press, 1994), while further east we have Chinese Landscapes: the Village as place, edited by R.G. Knapp (Honolulu, 1992).  

Dirk Teljeur deals with house and landscape in The Symbolic System of the Giman of South Halmahera (Dordrecht, 1991). This Indonesian people build houses to function both as metaphors of the human body and as expressions of the duality of male and female, which are sea and land. 

Hisham A.S. Jomah, ‘The traditional Hejazi house as a microcosm’, Cosmos 8 (1992) pp151–168 deals with the house in Saudi Arabia, where the names for its elements are also those of parts of the body. The elevation is conceived anthropomorphically, with the head or private quarters at the top. For more on this, see Juan Campo’s The Other Sides of Paradise: Explorations into the Religious Meanings of Domestic Space in Islam (Columbia, 1991). 

Domestic Architecture and the Use of Space, edited by Susan Kent (Cambridge UP, 1990) covers issues of gender and order, including the meanings given to stone houses in the Swahili tradition of the east coast of Africa. The study of traditional housing in Europe tends to take a much more pragmatic view of this sort of thing, but Matthew Johnson in Housing Culture: Traditional Architecture in an English Landscape (University College of London Press, 1993) discusses the symbolic meaning of houses. 


5.8 The Ideal Tomb
Howard Colvin’s Architecture and the Afterlife (Yale UP, 1992) is a grand survey of the commemoration of death by large buildings or monuments, which began in the ancient Greek world and was revived with the Renaissance as part of a quest for personal fame after death. Mausolea function in the landscape in the same way as ancient temples, being places for infrequent solitary visits, whereas mediaeval monuments such as chantry chapels had required regular communal ritual. 

J. Bodel, ‘Graveyards and groves: a study of the Lex Lucerina’, American Journal of Ancient History 11 (1994), untangles the implicit connections between these two sorts of sacred site. 

For John Barrett in ‘The monumentality of death: the character of Early Bronze Age mortuary mounds in Southern Britain’, World Archaeology 22 (1990) pp179–189, round barrows imply a choice of where to bury the individual dead which had not existed at the time of communal graves. This choice precipitates a cult of places and a relation between them shown in linear cemeteries: the barrow is not an intentional monument but the end-result of a funerary ritual whose location expresses social uncertainties. 

Sam Lacy also considers ‘The significance of mortuary ritual in the political manipulation of the landscape’, Archaeological Review from Cambridge 11 (1992) pp93–106, suggesting that the square graves of the Arras culture in Yorkshire are using location to express the arrival of a political elite. 

There are similar concerns in Robert van de Noort, ‘The context of early medieval barrows in Western Europe’, Antiquity 67 (1993) pp66–73. Barrow burial in the seventh century was not a prehistoric survival but a defiant rediscovery of pagan values by raising archaic monuments to kings, at a time when Christian geomancy was evolving its own new rituals.

5.9 The Tomb as Built
Howard J. Martin, ‘Hakka mausoleums in North Taiwan’, Ethnology 30 (1991) pp85–99, discusses the practical feng-shui of Chinese tombs. The Romans, also a practical people, appropriated land by taking over and reusing the grave sites chosen by their predecessors: the process is followed by Diura Thoden van Velzen in ‘A game of tombs: the use of funerary practices in the conflict between Etruscans and Romans in the 2nd and 1st centuries BC in Chiusi, Tuscany’, Archaeological review from Cambridge 11 (1992) pp65–76. 

Bo Gräslund, ‘Prehistoric soul beliefs in Northern Europe’, Proc. of the Prehistoric Soc. 60 (1994) pp15–26 considers the functional use of passage graves as graves: their architecture would have kept bodies decomposing steadily pending excarnation, and the passage and exit holes would allow the spirit to leave after the final funeral.

Funerals don't come much grander than the Malagasy one which forms the high point of Gillian Feeley-Harrick's A Green Estate: Restoring Independence in Madagascar (Smithsonian Institute Press, 1991). It took six years and involved geomantic fencework around the tomb with the felling of 2003 trees. Ancestors had to be given exalted political status, as all the living kings were killed by the French. Mike Parker Pearson reports on ‘Tombs and monumentality in Southern Madagascar: preliminary results of the Central Androy Survey’, Antiquity 66 (1992) pp941–948. Tombs here are built in alignments from north to south; although their construction requires great resources, they are then neglected apart from the occasional standing stone added in response to a dream. 

More mortuary practices are discussed by Neil Sharples and Andrew Sheridan in Vessels for the Ancestors (Edinburgh UP, 1992), including the geomancy of the passage graves at Loughcrew. Here, in the deeper recesses of the tomb, ritual arts were reserved for initiates. Bare upland ridges were chosen for these sites, according to Gabriel Cooney, ‘The place of megalithic tomb cemeteries in Ireland’, Antiquity 64 (1990) pp741–753; in groups of Irish chamber tombs, the west has particular significance, and they are linked by regular spacing and intervisibility. 

Europe doesn’t have a monopoly on megaliths, and in Megalithic Culture of South India: Socio-Economic Perspectives (Varanasi, 1994), Udayaravi S. Moorti provides an inventory of tombs, which are surprisingly late - mostly fourth century BC. Theoretical assessments of what they are like or why they are where they are will have to wait for another generation of research. 

Back in daylight, Edward L. Bell’s Vestiges of Mortality and Remembrance: a Bibliography on the Historical Archaeology of Cemeteries (Scarecrow Press, Metuchen NJ, 1994) is a substantial American survey. Part of life in the Land of the Free, as Richard E. Meyer notes in Ethnicity and the American Cemetery (Bowling Green State UP, 1993), is the right to be buried any old way you please, which has led to some geomantic experiments. 

Surveys are fewer on this side of the Atlantic, but Betty Willsher's Understanding Scottish Graveyards (Chambers, 1990) is useful for the geomant as well as the local historian. Hugh Miller’s London Cemeteries: an Illustrated guide and Gazetteer (Scolar, 1994) tells how designs were created for these new landscapes of death, drawing on both classical prototypes and the contemporary expectations of genteel behaviour, while Hilary Lees treads on Hallowed ground: Churchyards of Gloucestershire and the Cotswolds (Thornhill, 1993) in a search for the connections between nature, art and downright eccentricity among some of the most attractive sepulchres in the country. 

The main focus for the discussion of monumentality in Britain has been war memorials. Colin McIntyre in Monuments of War (Robert Hale, 1990) points out that these represent the most concerted experiment in monumental meanings in 20th-century England; he covers the selection of particular sites, and the deliberate choice in some areas of non-monumental commemorations. Alan Borg’s War Memorials (Leo Cooper, 1991) covers similar ground but with a firmer grasp of the art-historical issues and the ideas of monumentality proposed by Lutyens and his followers.  Theoretical considerations of war memorials feature in Ritual and Remembrance: Responses to Death in Human Societies, edited by Jon Davies (Sheffield Academic Press, 1994). Adrian Gregory in The Silence of Memory, 1919–1946 (Berg, 1994) is more political, arguing that it was the rituals of remembrance which were developed immediately, in response to the shock of deaths, and that monuments were supplied later as venues for them. 

The death of others, and the response due from the living, underlie James E. Young’s The Texture of Memory: Holocaust Memorials and Meaning (Yale UP, 1994) as well as The Art of Memory: Holocaust Memorials in History (Prestel, New York, 1994), edited by James E. Young again. Doubts arise when the unspeakable has to be commemorated, expressing themselves in choices between representative and abstract imagery, but even more in a conflict between the common status of a monument as a landmark, and the desire in this case to create spaces of deliberate, desolate emptiness. In Germany - where big imposing monoliths are still read as the visual language of Nazism - Holocaust memorials have taken the contrasting form of messages hidden from sight in ritual shafts. 

Recently, memorial customs have extended to marking the sites of violent death with tributes of flowers beside the road. This practice is discussed by George Monger et al, 'Contemporary wayside shrines', FLS News 19 (1994) pp16–17, 20 (1994) pp8–9, 21 (1995) pp9–11, and 22 (1995) p13. It originates in the honouring of roadside graves but is now a means of creating semi-permanent shrines or monuments.

5.10 The Ideal City
Spiro Kostof in The City Shaped: Urban Patterns and Meanings through History (Thames & Hudson, 1991) studies how forms and meanings in city planning often derive from geomantic originals, although in some cases, such as the grid, there has been an independent origin at different places from both sacred and secular motives. Modern planners reject the grid in favour of ‘organic’ forms: but cities are not alive, and organic streets have to be surveyed and built just like straight ones. 

The metaphor by which the city, like the state, is conceived of as a great body inspires Richard Sennett in Flesh and Stone: the Body and the City in Western civilisation (Faber & Faber, 1994). Ancient geomantic practice embodied this view in actual layouts, while modern planning continues to be dominated by it in metaphor. 

The religious roots of these images show in Homer and the Sacred City (Cornell UP, 1990), in which Stephen Scully traces the theme from the Iliad back to Sumeria. The city is holy, its loss a cosmic disaster, its protective walls are god-built: but this is a quite separate sort of sacredness from that which characterises the gods themselves. In The Poetics of Colonisation (Oxford UP, 1993), Carol Dougherty tells of the prophecies of the gods as they divine where the city will be, and wonders why the origin myths of Greek cities should so often involve tales of a marriage - often a forced marriage - to articulate the union of the city and the land. Come back Pocahontas, all is forgiven. 

Peter Preston and Paul Simpson-Housley follow the Christian development of the theme in Writing the City: Eden, Babylon and the New Jerusalem (Routledge, 1994). Christianity also rewrote the meaning of the city by bringing the dead within its walls, a practice which horrified pagans. First martyrs, then everyone else, had a place near the altar. 

Death in Towns: Urban Responses to the Dying and the Dead, 100–1600, edited by Steven Bassett (Leicester UP, 1992) shows how urban churches, with or without graveyards, were squeezed into traffic islands and on top of gates. Outside these, leperhouses functioned as liminal places of penance. 

The ideal city, as seen through Italian Renaissance eyes, recurs in Denis Cosgrove’s The Palladian Landscape (Leicester UP, 1993). Its harmony with the landscape is engineered through river channels, with dominant metaphors of the map as a means of apprehending and perfecting the landscape, and the theatre as an image of the world. That’s how the townies saw it anyway, and Vito Fumagalli in Landscapes of Fear: Perceptions of Nature and the City in the Middle Ages (Polity Press, Oxford, 1994: translated from the Italian) shows the ecological context of such geomancy. Mediaeval Italians looked on nature as boundless, fickle and menacing - the city tamed this presence by ordering the landscape, notably through drainage systems - and the usual upshot was the drowning of unfortunate peasants downstream of the grand design. 

Ancient Greek cities seem to have had better geomantic links with their hinterlands, and Myth and the Polis, edited by D.C. Pozzi and J.M. Wickersham (Cornell UP, 1991) shows how this joint identity was achieved through the narration of territorial myths.

There is less enthusiasm for this process when it occurs in the present. Samir al-Khalil’s The Monument: Art, Vulgarity and Responsibility in Iraq (Andre Deutsch, 1991) starts with the foundation of Baghdad as a Mesopotamian cosmogram, a perfectly circular city, but soon comes to its latest monument - the arch of crossed swords celebrating Saddam Hussein. A geomantic design, fusing religion, land and social order, this is also a rather nasty piece of work.

5.11 The City as Built
Hindu expectations of the sacred city are interpreted by J. McKim Malville and John M. Fritz, ‘Mapping the sacred geography of Vijayanagara’, Cosmos 9 (1993) pp41–61: this was one of the world's great cities until its sack in 1565, and was laid out as a mandala aligned on sacred hills which form backsights on solar orientations. The earliest temples respect the natural landscape but the later ones are erected in a symmetrical pattern with their predecessors. 

Vijayanagra also appears in The Spirit and Power of Place, edited by Rana P.B. Singh (Banaras, 1994), along with other Indian cosmogram cities and a range of comparative geomantic studies on regional identity, the spatial expression of ritual, and pilgrimage. As India’s leading geomant and the student of its foremost sacred city, Singh contributes a piece on solar symbolism and pilgrimage at Banaras/ Varanasi, and is also the editor of Banaras: Cosmic Order, Sacred City, Hindu Traditions (Banaras, 1993). Bradley R. Hertel and Cynthia Ann Humes edit Living Banaras: Hindu Religion in Cultural Context (State U of New York Press, 1993), and then on the other hand there is Death in Banaras (an ethnography, not a whodunit) by Jonathan P. Parry (Cambridge UP, 1994). 

At Bhaktapur, on the geographical borders of the tradition, Robert I. Levy and Kedar Raj Rajopadhyaya show how rituals and festivals work to create sacred civic space in Mesocosm: Hinduism and the Organisation of a Traditional Newar City in Nepal (U of California Press, 1990). 

A.R. George, ‘Babylon revisited: archaeology and philology in harness’, Antiquity 67 (1993) pp734–746 reconstructs the pilgrim guides to Babylon which list the temples of its four quarters in order to promote it as a Mesopotamian cosmological centre. 

The full density of urban sanctity comes out in Jan Theo Bakker’s Living and Working with the Gods: Private Religion and its Material Environment in the City of Ostia (Gieben, Amsterdam, 1994) - an exhaustive account of how shrines coexisted with houses, shops and workrooms in a Roman city. 

Jeffrey F. Meyer in The Dragons of Tiananmen: Beijing as a Sacred City (U of South Carolina Press, 1991) shows how the structure of Beijing represents a geometry of the universe derived from ancient Zhou parallels between Heaven, the imperial ancestral temple and the city. The regularity of its grid layout, intended to bring harmony to the confusion of human affairs, is offset by a complex astrological mythology linked to places in the city. 

H. Yoshino links city and text in a similar way in ‘The I Ching and Chanoyu’, Chanoyu Quarterly 65 (1992) pp8–28. Quanzhou, remodelled in the fourteenth century, is also a compromise: Mingming Wang, ‘The Chinese city as cosmogram’, Cosmos 10 (1994) pp145–170 shows how its carp-like auspicious shape had to be officially regarded as the necessary framework of nesting squares, the names of gates being altered accordingly, while rivers and hills were reidentified with those defining the wider geography of the empire. 

Studies of the classic texts imply that the earliest cities were geomantic archetypes, square shapes with symmetrical dimensions, gates and roads. However Chen Shen, ‘Early urbanization in the Eastern Zhou in China (770–221 BC): an archaeological view’, Antiquity 68 (1994) pp724–744, reveals this as a fantasy. Early ground plans show that settlements grew up irregularly with the first urban populations and only in the Han were existing cities remodelled in order to fit the heavenly master-plan.

5.12 The City in Ritual
Teotihuacán, edited by Kathleen Berrin and Esther Pasztory (Thames & Hudson, 1993), celebrates geomantic features at this key Mexican site including tunnels, processional alignments, architectural symbolism and archaeoastronomy. Art, Ideology and the City of Teotihuacán, edited by Janet Catherine Berlo (Washington DC, 1992), views the site as the first of the Meso-American cosmological cities, while for Donald V. Kurtz and Mary Christopher Nunley, ‘Ideology and work at Teotihuacán: a hermeneutic interpretation’, Man 28 (1993) pp761–778, the sacred architecture represents a shared vision which brought settlers together into the nucleus of an ordered state. At least that's the inference, although they present it wrapped in complacent secularism about religion as the opium (cocaine?) of the people. 

Another political analysis of the geomancy in this and other Meso-American cities features in Arthur A. Demarest and Geoffrey W. Conrad’s Ideology and Pre-Columbian Civilization (School of American Research Press, Santa Fe, 1992). Carolyn E. Tate discusses Yaxchilan: the Design of a Mayan Ceremonial City (U of Texas Press, 1992). Here and in the Andes, the sacred centre matters, not because it is large or populous, but because it commands the veneration of people round about. Pachacamac, edited by I. Shimada (U of Pennsylvania Press, 1991: revised from the original of 1903) shows how from ritual beginnings a shrine on the Peruvian coast grew to the dignity of a city. 

Guy Rogers in The Sacred Identity of Ephesos: Foundation Myths of a Roman City (Routledge, 1992) deals with a complex second-century ritual in which statues representing Ephesos' past were taken from the city to a mountain and so back to the town theatre. Such territorial rites showed the vitality of paganism in expressing a sense of identity between people and place. 

More overtly political rites are studied by Paula Sanders in Ritual, Politics and the City in Fatimid Cairo (State U of New York Press, 1994). In the eleventh century the new rulers of Egypt restructured the city around a main road oriented on their palace, and set about creating a ceremonial year which celebrated their centrality in rituals relating to the city and the Nile. 

Barbara A. Hanawalt and Kathryn L. Reyerson pick up the thread in City and Spectacle in Medieval Europe (U of Minnesota Press, 1994): spectacles, tournaments, midsummer feasts, theatre, penitential processions and the veneration of images jostle in the narrow streets of the mediaeval city to add up to a physical sacralisation of community. 

Ambitions of this kind are the theme of James S. Duncan’s The City as Text: the Politics of Landscape Interpretation in the Kandayan Kingdom (Cambridge UP, 1990). The last king of Ceylon, c1800, wanted his city to imitate that of Sakra, king of the gods, to give himself the status of a god-king: the analogy began in poetic convention and ended in geomantic building works. 

Another example of this interface is revealed closer home by A. David Napier in Foreign Bodies: Performance, Art, and Symbolic Anthropology (U of California Press, 1992). Bernini’s piazza in front of St Peters in Rome is in the form of a womb above an altar or key, reflecting Gnostic symbolism. If he were living today, Bernini would have a well-thumbed copy of Public Space by Stephen Carr et al, a largely American account of city squares and the art of meaningful placement for their stones, statues and fountains. Experience shows that you can reflect people’s lives with a well-situated monument, but you can’t change them.


6. PATTERNS

6.1 Alignments 
Bob Trubshaw in ‘Otherworldly straightness’, Mercian Mysteries 20 (1994) pp29–30 argues that the Otherworld is conventionally a reverse image of this one. Since straightness is unnatural in our world, straight features or artefacts function as images of the Other. 

In ‘Straight talking’, Mercian Mysteries 17 (1993) pp29–31, Alby Stone deals with the much-discussed significance of Indo-European *reg-, ‘king’, a word with connotations not only of straightness but also with rectitude, truth, and reaching out. The association with straight lines is more likely to derive from the moral sense than vice versa. 

For Philip Heselton, ‘Straightness as a universal archetype’, Markstone 8 (1993) pp15–20 (and again in Northern Earth 55 (1993) pp16–19), alignments are an example in the landscape of a philosophy of straightness. By linking places in a direct route, they symbolise unity in diversity and therefore embody a view of transcendence. Alignments appear to the eye, not as a line, but as a conjunction of distant places. 

In ‘Why did the idea of coaxial field systems last so long’, Antiquity 64 (1990) pp584–591, John W.M. Peterson takes issue with the idea that ancient aligned field layouts expressed a ritual, geomantic meaning. The Roman agrimensorial grid surveys, which are closely analogous, were quite practical, having only slight reference to the divinatory principles invoked as the origin of the craft. 

Jim Pickering, ‘Pit alignments’, Current Archaeology 130 (1992) pp417–419 discusses these long straight Neolithic (?) features. They have been tentatively identified as sacred landmarks, but no-one knows what they are: he suggests an origin as avenues of trees. 

Also from the Neolithic, Chris Fletcher, ‘The Aston Cursus as a ley’, The Ley Hunter 112 (1990) pp10–11 provides evidence for a ritual history of aligned landmarks at a Staffordshire cursus which was oriented towards a straight sequence of ring ditches a mile away.

6.2 Leys
Bob Trubshaw’s Putting Things Straight: Aligned Ancient Sites in Leicestershire and Rutland (Heart of Albion, 1992) accounts for a dozen Watkinsian leys from a small area, systematically and helpfully presented, but carrying no real conviction: the sites just don't appear to have anything to do with each other. Will there ever be another local study like this as times change in geomancy? 

Ian Taylor does his best with ‘Churches as ley indicators’, Northern Earth Mysteries 49 (1992) pp11–17, tracing lines through churches in the East Riding of Yorkshire either according to their orientation or their alignment with other local landmarks. These orientations conform to the star positions of Bronze Age astronomy, which may be proof of their great antiquity but is more likely to illustrate the workings of coincidence. 

For Jimmy Goddard, however, in The Hidden Unity (Privately, Weybridge, 1991) there is no such thing as coincidence - the sites are on leys because they were subconsciously located there, even if said sites happen to be Victorian chapels or Sikh temples. A brave attempt to put over a theory which totally violates Popperian canons of falsifiability. 

Another maverick, Gordon Harris, proposes in ‘Leys as old straight tracks’, Northern Earth 55 (1993) pp11–13 that geomancy has been heading up a blind alley and that we ought to follow Watkins in finding alignments of tracks and crossroads, not of sites. He supports this with alignments of eighty miles or more radiating from nodal points which in some instances are twenty miles from the track in question. 

F. Russel Clampitt and Leslie Peters also go large-scale in The Coldrum Line (Akhelaare, 1993), extending this moderately plausible alignment from its origins in Kent until it hits the North Sea. 

Meanwhile in a more humdrum vein, Andy Roberts, ‘Ley lines to oblivion’, Northern Earth 55 (1993) pp23–25 is undecided whether leys exist other than as short single-period alignments: nevertheless, they have been adopted by alternative culture as emblems of a belief system favouring ancient wisdom, magic and indefinable energies. Geomantic research has created a new folklore in its attempts to explain the old one. John Billingsley, ‘Talking straight’, Northern Earth 52 (1992) pp21–24 notes how debate over the significance of leys has highlighted a split between empirical and romantic tendencies in geomancy. Scientific and spiritual interests become sundered once gods are set up as intermediaries between numinous experience and the individual: this splits religion away from daily experience. Geomantic research is at its most challenging when it proposes to transcend the empirical/Romantic divide by returning to an earlier unity.

6.3 Roads
In Roads, Tracks and Their Interpretation (Batsford, 1993), Bryan Paul Hindle shows how some roads are there to get you from place to place, but others (Roman roads, for instance) are there to make a statement. Local research is needed to find out which is which. 

Bob Trubshaw, ‘Straight thinking’, Northern Earth Mysteries 43 (1990) pp8–11, suggests that landscape experience among cultures unfamiliar with maps will take the form of lines linking significant places, like the Australian songlines. Pilgrimage and ritual walking attest the spiritual significance of paths, which should be considered before we think of abstract lines on maps. 

Straight roads from New Mexico to the Andes are collected in Ancient Road Networks and Settlement Hierarchies In The New World (Cambridge UP, 1991), edited by C.D. Trombold, which is summarised by Paul Devereux, ‘Native American mystery lines’, The Ley Hunter 118 (1993) pp24–25. They have a ritual significance eclipsing any secular value as routes of communication, and are accompanied in the imagination by mythical tunnel routes.

K. Gabriel provides on-the-ground details in Roads to Center Place: a Cultural Atlas of Chaco Canyon and the Anasazi (Boulder CO, 1991). For Zeynep Çelik, Diane Favro and Richard Ingersoll, the editors of Streets: Critical Perspectives on Public Space (U of California Press, 1994), it is road layout which expresses the geomancy of cities from ancient Greece and Egypt to China. Plazas form centres of world-defining ritual at Cuzco, there are orthogonal grids at Chang'an, and long straight streets form avenues of power in Rome, Ephesus, Athens and Cairo. The urban layout of Rome perpetuated the ancient routes of triumphal processions.

6.4 Spirit Lines
Shamanism and the Mystery Lines (Quantum, 1992) is the book in which Paul Devereux rewrites the agenda for alignment research. Starting from the characterful history of ley-hunting, he turns to the neurophysiology of consciousness and the anthropology of aligned features to suggest a worldwide model in which shamans fly in trance down lines subsequently marked in the landscape and regarded as paths of spirits. 

A full roll-call of the spirit crew appears in Nigel Jackson’s Call of the Horned Piper (Capall Bann, 1994) with studies of trance flight, the passage to the inhabited mountain, and liminal vampires, who recur in his ‘Christmas as you never knew it: lycanthropia, Black Dogs and the vukodlak’, The Ley Hunter 120 (1993) pp22–24. Werewolf traditions in Eastern Europe derive from the disembodied spirits of wizards who travelled on the track from cemetery to crossroads and are encountered at liminal times such as midwinter. 

Paul Devereux et al, ‘Witch ways’, The Ley Hunter 116 (1992) p17 suggest that archaic traditions of spirit flight along straight routes surface in the witch’s vision, induced by drugged ointment: the early names for a witch imply riding by night and crossing boundaries. 

On a local level, Bob Dickinson in ‘Lincolnshire spirit lines’, Markstone 8 (1993) pp6–14 finds fairy paths, witches’ flight routes and ghost roads as well as corpse ways: ritual burial of a ghost took place on an aligned road. 

And just to show that this is not an aberration of the ley-hunting imagination, Ann Paluden’s The Chinese Spirit Road: the Classical Tradition of Stone Tomb Statuary (Yale UP, 1991) provides physical evidence of the existence of spirit paths in one culture, and their incorporation into wider concerns.

6.5 Corpse Ways
The paths followed by spirits are often the sacred routes along which their bodies were carried to burial. Paul Devereux et al, ‘Corpse way, church road and church line’, The Ley Hunter 116 (1992) pp9–11 offers a selection of these. The passage of a body created a right of way: coffins were rested on stones. Most corpse ways were in upland areas. They are not necessarily straight, although at Mutterstadt in the Palatinate, a straight route between churches is associated with pilgrimage, tunnels and ghosts. 

John Palmer, ‘Death road and spirit path’, The Ley Hunter 116 (1992) pp6–7, observes that the German geisterwege are straight haunted roads from or to cemeteries, and from his experience in the Netherlands illustrates a Dutch doodweg leading straight to a cemetery on the heath, and a Belgian straight road linking churches and hills. In ‘Walking a Dutch corpse road’, The Ley Hunter 121 (1994) pp8–10, he follows a kerkweg or lijkweg aligned on the church of the miraculous St Gerlach which passes over the bridge of a legendary giant. 

Phil Reeder, ‘The corpse way from the Sabden valley to Whalley parish church’, Northern Earth 53 (1993) pp11–15 traces a funeral route marked by crosses in a large primary Lancashire parish. The exact course has to be deduced from landmarks surviving in the valley. 

Yorkshire routes are researched by Julia Smith, ‘Some corpse ways in Northern England’, Northern Earth 60 (1994) pp11–13, who finds them leading to both village churches and abbeys. At Snaith and Hutton Cranswick it was customary to take the dead to their graves by boat.

6.6 Tunnels
Legendary tunnels are such a frequent geomyth that little attempt has been made to record or analyse them. N.A. Hudlestone et al, ‘Secret tunnels’, FLS News 17 (1993) p6, 18 (1993) pp6–7, 19 (1994) pp6–7 identify three sorts - escape tunnels from castles, smugglers' routes, and facilities for visiting naughty nuns. Musicians going down the tunnels can always be heard playing underground until they reach a certain spot. 

Sometimes there is a whole network of them: J.L. Westcoat, ‘Gardens, roads and legendary tunnels: the underground memory of Mughal Lahore', J. of Historical Geography 17 (1991) pp1–17 demonstrates how the imaginary tunnels under the Indian city provide a compensatory geography, linking as they do the great sites of the Muslim past in defiance of the Hindu present. 

Philip Heselton, ‘Tunnel legends and landscape patterns of Holderness’, Markstone 9 (1993) pp10–13 finds secret tunnels linking the monasteries of the East Riding of Yorkshire. Sometimes these lead to a holy well, sometimes they are for the liaisons of monks and nuns or for bringing in food during a siege. One of the tunnels falls on an alignment. 

For John Michell, ‘A fairy pass in Ireland’, The Ley Hunter 119 (1993) p13, these tales of tunnels or supernatural routes are a universal legend, whose prevalence supplements the actual geographical evidence for alignments.

6.7 Boundaries
The folklorists contributing to Boundaries and Thresholds (Thimble Press, Stroud, 1993), edited by Hilda Ellis Davidson, deal with boundaries of time as well as space, and range from specific rituals of land measurement to metaphorical encounters with the boundary of death. 

Stephan Feuchtwang, ‘Boundary maintenance: territorial altars and areas in rural China’, Cosmos 8 (1992) pp93–109 deals with the festival patrol of boundaries to set the world in order. This resembles feng-shui in its aim of harmonising the landscape, but the Taoist festivals set out to purify through performance whereas the geomantic science works by physical alteration of the landscape. 

Richard Bradley, Roy Entwhistle and Francis Raymond stride out across England’s archaeological playground in Prehistoric Land Divisions on Salisbury Plain (English Heritage, 1994), interpreting the boundary earthworks of the Bronze Age and later as part of a programme for making parts of the landscape feel different. 

Frances Peters follows the clues of the landscape in ‘The possible use of West Penwith menhirs as boundary markers’, Cornish Archaeology 29 (1991) and finds that standing stones in Cornwall lie along contours on the upper parts of slopes and are intervisible, so may have been boundstones. 

Angus Winchester is practical in Discovering Parish Boundaries (Shire, 1990): texts unequivocally identify boundaries from the Saxon period onward, and he gives accounts of how to identify and record mediaeval features. 

H.E. Jean le Patourel, Moira H. Long and May F. Pickles have edited Yorkshire Boundaries (Yorks. Arch. Soc., Leeds, 1993) as a book of more than local relevance: essays range from particular boundary studies to assessment of the boundary theme. 

Della Hooke provides first-hand evidence in Worcestershire Anglo-Saxon Charter-Bounds (Boydell & Brewer, 1990), and again in Pre-Conquest Charter-Bounds of Devon and Cornwall (Boydell Press, Woodbridge, 1994). 

At the level of fieldwork, Mary Hesse, ‘The Anglo-Saxon bounds of Littlebury’, Proc. of Cambridge Antiquarian Soc. 83 (1994) pp129–139 finds boundary marks including a thorn and a moot barrow. The Cambridgeshire manor of Littlebury is named after a hillfort.

6.8 Landscape Art
‘Are earth mysteries art?’ asks Bob Trubshaw in Markstone 4 (1990) pp4–6, providing a view of contemporary landscape art from Richard Long, Hamish Fulton, Mazo Pogacnik and others. The artists tend to flirt with geomantic ideas without making direct use of them. Richard Long in Walking in Circles (Thames & Hudson, 1991) consents to a survey of his pioneer work - subtle, unobtrusive, solitary acts moulding small parts of the world, sometimes in staggeringly lonely places. Walking, rocks and water are dominant themes. 

Meanwhile, in Stone (Viking, 1994), Andy Goldsworthy does his magic stuff. Cairns, walls and boulders form the core of his art, but leaves, ice and snow also figure. Snow is pretty fugitive stuff for future archaeologists, who will also have difficulties with the enigmatic cones, like giant pineapples, that the man is leaving on clefts and corners of the landscape. William Malpas offers a tribute in Andy Goldsworthy: Touching Nature (Crescent Moon, Kidderminster, 1995), and puts him in context as a landscape artist in the grand tradition. Actually, decontexting him as a shaman would be much more fun. Has anyone tried dowsing one of those cones? 

From an earlier era, David R. Coffin in The English Garden: Meditation and Memorial (Princeton UP, 1994) looks at attempts to induce religious sentiment through geomantic form and practice in the half-secularised arts of Enlightenment gardening. He is strong on melancholy and the tombs (fake or real) supplied for its exercise: et in Arcadia ego. Yet for Dissenters, of all people, a garden could become the focus for creative visualisation of a spiritual Eden. The Pyramid and the Urn: the Life in Letters of a Restoration Squire, William Lawrence of Shurdington, 1636–1697 (Alan Sutton, 1994), is Iona Sinclair’s tribute to a man who spent his last years designing an elaborately symbolic garden in his native Gloucestershire. 

Other cultures had this sort of thing wrapped up a long time ago, and Alix Wilkinson, ‘Symbolism and design in Ancient Egyptian gardens’, Garden History 22 (1994) pp1–17 shows how these emerged from the recognition of some places as right for performing rituals, and were not simply blueprints imposed on the land. Gardens were laid out around a formal access with features recalling cosmological monuments like the tomb of Osiris or the papyrus lake from which Hathor rose. 

For the future, Suzi Gablik in The Re-enchantment of Art (Thames & Hudson, 1991) proclaims a manifesto for a new artistic culture, embracing landscape art and ritual, which will abandon post-modernism for ecological and moral engagement: and Simon Bell’s Elements of Visual Design in the Landscape (E & F. Spon, 1993) provides some of the necessary aesthetic critique for making it happen. 

Patrick Wright’s A Journey through Ruins: the Last Days of London (Radius, 1991) is a series of sharp glances at the way in which 1980s London landscapes were rewritten for the era of privatisation and public decay. It makes a surprise appearance here because of the sacred geometry revealed in his section on Iain Sinclair (Lud Heat) and Peter Ackroyd (Hawksmoor) with their debt to Watkins. 

Less chilling are the perceptions of the numinous landscape in a handful of artists, starting with Altdorfer: Christopher S. Wood looks at the tradition in Albrecht Altdorfer and the Origins of Landscape (Chicago, 1993), while Margetha Rossholm’s Ideal Landscape (Yale UP, 1990) follows up the hints of pantheism in the luminous landscapes of Caracci, Poussin and Claude Lorrain. 

The Romantic inheritance is studied by J.L. Koerner in Caspar David Friedrich and the Subject of Landscape (Reaktion, 1990), and by C.J. Bailey and John Leighton in Caspar David Friedrich: Winter Landscape (London, 1990). 



7. EXPERIENCING THE SACRED

7.1 Changing Perception
Bob Trubshaw, ‘Landscapes and mindscapes’, Mercian Mysteries 19 (1994) pp1–5 explores the cultural patterning of landscape perception. Instead of allowing for the relative nature of social constructs, we assume that our models of landownership, material utility and heritage are the truth about the land, and that sacred perceptions are an error. Trubshaw comes at the theme from another angle in ‘A new science of earth mysteries: an overview of Rupert Sheldrake’, Mercian Mysteries 13 (1992) pp5–7: theories of morphic resonance imply both the primacy of form over substance, and the status of sanctity as a real quality of place. The value of these theories lies in their context of scientific falsifiability. Sheldrake develops his earlier thought in The Rebirth of Nature (Rider, 1990), where the scientific heretic looks for a new holistic approach to nature: he sees the research of his peers as degraded through their concept of the world as a series of things. Instead we should go back to the (supposed) example of early religion, cultivating animistic approaches to the world in general and sacred places in particular. 

Nigel Pennick campaigns for a similar goal in Anima Loci (privately published, Cambridge, 1993), using the language of magic to outline how modernity has reduced the vital essence of things to empty spectacle, and how respect for power in the landscape is necessary to full humanity. Returning to the fray in Wayland’s House (privately published, Cambridge, 1993), Pennick reflects on the maze and legend of Wayland, who becomes an emblem of technology corrupted in the service of the profane. The world should be seen as a natural whole, and is defaced by being seen as a collection of manipulable things. 

Julian Thomas, ‘Monuments from the inside: the case of the Irish megalithic tombs’, World Archaeology 22 (1990) pp168–178 suggests that the aerial views and landscape vistas beloved of archaeologists conspire to alienate them. To understand geomantic sites we should experience them from the inside, not look at them from the outside; the way in which passage graves conceal their central place down a long tunnel affects the senses through fear and mystery. 

Graham Harvey, ‘Gods and hedgehogs in the greenwood: contemporary pagan cosmologies’, Cosmos 9 (1993) pp89–93 contrasts the urge in some religious traditions to travel to a better place with a pagan acceptance of space in the here and now. Although sacredness is immanent everywhere, the greenwood is special because it is full of life. 

This sounds like the idea of geopiety advanced by Yi-Fu Tuan in Passing Strange and Wonderful: Aesthetics, nature and Culture (Shearwater, Washington DC, 1993) - this involves the interdependence of ecology and territoriality through the senses, subsumed as a religious concept. 

The Invention of Nature, edited by Thomas Bargatzky and Rolf Kuschel (Lang, Frankfurt, 1994) deals with the divinisation of nature in classical and early modern thought before bringing in the Native Americans as witnesses to the value of wilderness. 

James Swan in Sacred Places: How the Living Earth Seeks Our Friendship (Bear, Santa Fe NM, 1990) suggests we get back in touch with the natural world through seeking out power places, which offer through inspiration the roots of spiritual renewal. Nature as Teacher and Healer (Villard, New York, 1992) is his further exploration of the theme.  

James Cowan’s Letters from a Wild State (Element, 1991) are travel reports from a poet discovering the natural world as seen by Australian Aborigines and by a perceptive traveller in their landscape. Caves, waterfalls, wells and paths are a series of tests for a creative artist trying to validate their spiritual importance instead of dismissing them as distractions from the world of economic and material values. 

James Roose-Evans is a Jungian priest who in Passages of the Soul (Element, 1994) has written a book on living the spiritual life through ritual. Some of it is moving and some of it is pretentious, but it does contain stories and exercises to highlight experience of the sacred. 

Jungian certainties on femininity, intuition, nature and so on reign unquestioned in Valerie Andrews’ A Passion for this Earth (Harper Collins, 1990) but she also presents a haunting account of what it is to belong to places and then be alienated from them.

Theoretical studies are provided in Sacred Places and Profame Spaces, edited by J. Scot and P. Simpson-Houslley (Greenwood, Westport CT, 1991). In Experience of the Sacred: Readings in the Phenomenology of Religion (UP of New England, 1992), Sumner B. Twiss and Walter H. Conser have edited an anthology of earlier pieces by historians of religion, from Otto through Eliade to the feminists. The introduction sets out a number of ways in which the sacred - including sacred space - has been seen by the detached gaze of philosophical analysis. 

Pascal Boyer suggests, in the Naturalness of Religious Ideas: a Cognitive Theory of Religion (U of California Press, 1994) that if we understand the ways in which the cognitive mechanisms of the mind work, we will have explained the way in which patterns of the sacred recur in separate cultures. That’s a challenge to any autonomous transcendent role for the sacred, and before you have time to recover, along comes Stewart Guthrie with Faces in the Clouds: a New Theory of Religion (Oxford UP, 1993). His line is that we tend instinctively to mistake objects for people, rather than vice versa, and so impute to them a purposefulness which they do not in fact have. Hence the rise of cults which venerate the natural world by anthropomorphising its features and entering into personal relationships with them. Well, yes: but isn’t it the subsequent relationship, rather than the initial mistake, which belongs to a higher order of reality?

7.2 Getting There
Julian Vayne, ‘Approaches to places of power’, Mercian Mysteries 15 (1993) pp22–24 reminds us to search out special places and listen to the genius loci without bringing in everyday preconceptions . Relaxed understanding of the quality of place will enable us to find a calm centre for the self. John Rhodes, ‘Sense of place’, Gloucestershire Earth Mysteries 17 (1994) pp6–7 discusses feelings, awareness and altered states at certain places. Before you reach the state of seeing externalised visions, you will (if perceptive) notice feelings of such things as emptiness or antiquity. It is important to accept the limitations of the conscious mind and be aware of what goes on just beyond it. 

Working with the Belyuen, near Darwin, Elizabeth A. Povinelli saw how features of the landscape were assessed as either Dreaming or secular sites. In ‘Might be something’: the language of indeterminacy in Australian land use’, Man 28 (1993) pp679–704 she notes that claims to identify supernatural places or events have to be made tentatively so that no-one will lose face if they are wrong. When dealing with white Australians, Dreaming encounters with spirits have to be reworked as Fortean references to unknown animals. 

Within the European magical tradition, Bob Stewart’s Earth Light (Element, 1992) offers a guide or cognitive map to the experience of the Otherworld, the landscape of the fairy realm which is realised in the physical landscape through geomantic practice. He follows with Power within the Land (Element, 1992), a series of practical exercises for magical working with hidden entities in the landscape. 

Barry Ye Ex Pedant is helpful in Finding Your Way in the Woods: the Art of Conversation with the Genius Loci (privately published, 1991), a series of direct and unpretentious reflections from the pagan tradition on how to make contact with the spirit of place. 

Philip Heselton offers naked truth in ‘Sexual feelings in the landscape’, Markstone 6 (1992) pp3–6: sacred places give a secret meaning to landscape just as sex is a central experience hidden in people's lives. A personal geomantic consciousness will accept both, and live in the present without barriers. The phenomenon of sexual feelings at particular places is not uncommon, but is seldom discussed.

7.3 Goddess Spirituality
Lawrence E. Joseph in Gaia: the Growth of an Idea (Arkana, 1991) discusses those theories of the Earth as a self-maintaining system which have been explored since 1979. The identification of this regulating principle as a goddess leaves the scientists unhappy and doesn’t impress the theologians much either, but it is a key aspect of modern ways of relating to the world. The debate is not over facts, but relationships. 

Jean Shinoda Bolen, in Crossing to Avalon (Harper Collins, 1994) tells how she was spiritually transformed in mid-life by visiting a sequence of shrines (Glastonbury, Iona, Lindisfarne, Findhorn) understood through images of the Goddess. 

Similarly Branwen, ‘Dor Dama’, Meyn Mamvro 15 (1991) pp22–23, when faced with the need to find something to believe in after a nervous breakdown, came from London to West Penwith and there learned that the temporal world is only a fragment of reality. The Goddess was revealed to her through sacred sites on the moorland. It is a trail which can be followed through Cheryl Straffon’s Pagan Cornwall - Land of the Goddess (Meyn Mamvro, 1993) in which the geomantic sites of the Duchy, including standing stones and holy wells, are all identified as forgotten sites of Goddess worship, and their folklore is interpreted accordingly. 

The Goddess in Glastonbury by Kathy Jones (Ariadne Publications) applies the same method of interpretation to another sacred place, but contains no trustworthy facts. 

Habitations of the Great Goddess by Cristina Biaggi (Manchester, 1994) is a determined effort to find the goddess of Maltese temple art in the prehistoric sites of Orkney and Shetland. Maija Gimbutas, who wrote the introduction, was impressed by this theory, but that’s no guarantee that anyone else will be. 

Peg Streep in Sanctuaries of the Goddess: the Sacred Landscape and Objects (Bulfinch Press, 1994) travels through European sacred sites from the Palaeolithic to classical antiquity. Most of them, historically speaking, have nothing to do with the Goddess or indeed with any actual goddesses. But this is a guide to contemporary experience of the sacred, full of perceptive responses to light, wells and rivers. 

For scepticism you can turn to O.T.P.K. Dickinson, ‘Comments on a popular model of Minoan religion’, Oxford Journal of Archaeology 13 (1994) pp173–184. The diversity of geomantic sites at which cult was practised in Minoan Crete suggests that there were many local deities, as is typical elsewhere in the Near East and in later Greek tradition, rather than a single quasi-monotheistic mother goddess. 

For a complete absence of scepticism, try Alex Langstone’s Bega and the Sacred Ring: Restoring a Goddess Archetype (Lantern Press, 1992) a mystic romp in which the spirit of a Cumberland Druid guides a group of friends round the Lake District picking up crystals and things, they write up their journeys as a psychic quest, and it all turns out to be associated with a circular sacred geometry based on St Bees Head.

7.4 Thinking About Space
Soteria Svorou in The Grammar of Space (John Benjamins, Philadelphia, 1994) shows that we get our words for how space works from analogy with familiar things - ‘front’ meaning forehead, and so on. These formative metaphors come from a surprisingly limited sphere of experience, mostly relating to human and animal bodies, so that a kind of somatic geomancy is implicit in the language of space itself. 

Nigel Lewis provides further examples in The Book of Babel: Words and the Way We See Things (Penguin, 1994), the kind of wayward erudite book you thought they didn't write any more. His exploration of etymologies touches on keywords for stars, seas, woods, fields, women and men. 

Jonathan Boyarin in Remapping Memory: the Politics of TimeSpace (U of Minnesota Press, 1994) reminds us that modern ideas about time and space reflect a political hegemony from which some are excluded - the Greenham Common women, for instance, who sacralised space as well as themselves through ritual, so denying the definitions of place which authorised the military to exclude them from it. In Israel, sacred land has been turned into national state in a work of redefinition which subverts older Diaspora themes of space as memory. 

The same process is analysed by Thongchai Winichakul in Siam mapped: a History of the Geo-Body of a Nation (Hawaii UP, 1994). The new political geography of the Thai state needed a shape on the map, with a uniform culture behind a continuous boundary line. This baffled those whose older, mythical knowledge of space rested on ritual relationships between peasants and kings. 

Core cosmological imagery is drawn out by Gordon Botherston in Book of the Fourth World: Reading the Native Americas through Their Literature (Cambridge UP, 1992); he celebrates and defends the quincunx and quatrefoil as Native American means of thinking about space and time, equivalent to the maps of the conquerors. 

C. Delano Smith, ‘Place or prayer? Maps in Italian rock art’, Accordia Research Papers 1 (1990) pp5–18 is prepared to accept Neolithic carvings as literal maps, an idea with a longer pedigree in the lunatic fringe than in orthodox archaeology. 

At a more exhaustive level, Hoyt Anderson draws on The Semantics of Experience: Universal Metaphors of Time in English, Mandarin, Hindi and Sesotho (John Hopkins UP, 1994) to show that talk about time draws on metaphorical extensions of talk about space, both kinds of discourse deriving from an innate human conceptual framework. 

On the other hand, Emily Lyle in ‘Temporal centres and boundaries’, Shadow 8 (1991) pp28–39 deals with the spatio-temporal concepts ‘before’ and ‘after’ and concludes that the way in which we construct these is not a natural consequence of human perception, but varies according to language and culture. 

Jürg Wassmann has doubts about nature, too. ‘The Yupno as post-Newtonian scientists: the question of what is ‘natural’ in spatial description’, Man 29 (1994) pp645–666 casts doubt on the assumption that the orthogonal planes, hypostasised as the four quarters, are a natural consequence of the human body. There are people like the New Guinea Yupno who construct decentred ideas of space, in which the cardinal directions do exist but are not derived from relative spatial orientations of the observer. 

7.5 The Past and the Sacred
David Lowenthal’s The Past is a Foreign Country (Cambridge UP, 1990) established the genre of learned reflection on the modern European passion for the old and the mock-old. The past is embraced, not for the virtues of conventional history, but for a kind of feel-good factor not far removed from holiness. This tangled web of ideas surfaces in an essay on the mystical geography of the English, contributed to The English Rural Community: Image and Analysis (Cambridge UP, 1992), edited by Brian Short: religious imagery was implicit in the early 20th-century ideal of the English countryside (cue The Lark Ascending, A Glastonbury Romance and The Old Straight Track). Kent C. Ryden’s Mapping the Invisible Landscape: Folklore, Writing and the Sense of Place (U of Iowa Press, 1993) covers some of these links. Stephen Daniels in Fields of Vision (Polity Press, 1993) is less interested in study of the sacred sites of the past than in present visions of the landscape, showing how certain selected places have been given a status of almost sacred respect, and why. Peter Fowler’s The Past in Contemporary Society: Then, Now (Routledge, 1992) flirts with post-modernism by seeing past landscapes as a backdrop interpreted to suit present needs. The heritage industry continues simultaneously to encourage access to sites but to diminish the experience of people who have arrived at them.


7.6 Protecting the Sacred
Jill Smith, ‘Landscape and loss on the Isle of Lewis’, Northern Earth 59 (1994) pp6–8 is a full-hearted denunciation of how the landscape of Lewis has been treated, causing suffering to those who care for its sacred quality. Callanish has been altered and defaced to provide tourist facilities, while an aggregate company propose blasting away a mountain on South Harris. 

Cue Starhawk, whose Dreaming the Dark (Mandala, 1990) presents studies in the integration of pagan ritual with radical action, usually in order to save the ecological/spiritual character of the American wilderness. 

Where did the habit of desecration come from? Lee Palmer Wandel, in Voracious Idols and Violent Hands: Iconoclasm in Reformation Zurich, Strasbourg and Basel (Cambridge UP, 1994) charts the origins of  the practice of vandalising churches - an odd sort of religious ritual, but ritual nonetheless. 

De-Christianisation of this kind is treated by Sergiusz Michalski in The Reformation and the Visual Arts: the Protestant Image Question in Western and Eastern Europe (Routledge, 1993), dealing with the practical continuity of churches before and after they were cleansed of religious art. 

And in The Secularisation of Early Modern England: from Religious Culture to Religious Faith (Oxford UP, 1992), C. John Sommerville follows the transformations of the Reformation and its successor ideologies as they abolish sacred space through nationalisation (the sanctuaries), privatisation (the monasteries) or demolition (the shrines). 

Sacred time, magic and even language didn’t fare much better, either. Culture clashes like these are still going on, being experienced by B. Orland and V.J. Bellafiore in ‘Development directions for a sacred site in India’, Landscape and Urban Planning 19 (1990) pp181–196. They were brought in to apply planning strategies to the site of the Buddha’s first sermon at Sarnath, regarded as a deplorably underdeveloped tourist resource: and they did their best to make it a heritage site, but India defeated them. 

F. Merlan, 'The limits of cultural constructivism: the case of Coronation Hill’, Oceania 61 (1991) pp341–352, records how debate over the mining of a sacred hill in the Northern Territory of Australia has opened a split between white Australians, who would accept the hill as special only if its status were proved by some historically legitimate tradition, and the Aborigines, who identify it as sacred through their present relationship with the apocalyptic guardian of the place. 

In England the conflict goes on. Sue Clifford and Angela King edit papers from a Common Ground conference in Local Distinctiveness (Common Ground, 1993). Their goal is to preserve the distinct and diverse nature of places, a necessary action before the sacred can be perceived in them. Patrick Wright crops up again, illuminating the shady places in which the heritage industry ceases to celebrate landscape and begins to sterilise it. 

Reform could begin with Timothy Darvill, Christopher Gerrard and Bill Startin, ‘Identifying and protecting historic landscapes’, Antiquity 67 (1993) pp563–574, for whom strategies for protecting the old have moved beyond the care of sites, or even of landscape archaeology, to the recognition that wood and water have meanings which must not be tampered with – cosmological meanings, in the world of the ancients. This is the way that the environs of Stonehenge might be seen by modern heritage management. Then again, pigs might fly. 

In Sacred Sites, Sacred Places (Routledge, 1994), David L. Carmichael et al edit detailed reports from archaeologists and anthropologists who have discovered sacred space, in most cases (apart from the Irish Neolithic and two Meso-American pieces) within living cultures. Geomancy becomes implicated in the debates through which native Americans, Arctic and Scandinavian hunters, and African converts to Islam take on the deadening hand of secular authority. Even in Australia and New Zealand, where native peoples are able to claim legal protection for sacred sites, this is not enough: they don't want recognition for sites as bits of property, but for a personal relationship existing between lineages and landscapes. So just listing sacred sites is not enough, although in some cultures such as Madagascar this does work. There are different, and fluctuating, sorts of sacredness, while for many people the detached gaze of academic enquiry or tourist curiosity is itself a desecration. 

Environmentalism: the View from Anthropology, edited by K. Milton (ASA Monograph 32, Routledge, 1993) deals with responses to desecration as well as including an essay on the perception of landscape as a flat circle among unlettered cultures. Communicating the idea that the world is a globe tends to divorce the experience of physical landscape from models of sacred circularity. 

Christopher Vecsey edits the Handbook of American Indian Religious Freedom (Crossroad, New York, 1991) which includes a section on the protection of native American sacred geography, based on experience in the northern Rockies. Europeans tend to see sacred sites as points set down in the landscape: Indians regard them as gateways through to the numinous reality which underlies the landscape itself. J. Vastokas, editor of Perspectives of Canadian Landscape: Native Traditions (Robarts Centre for Canadian Studies, Ontario, 1990) has essays on the power of place and the common ground between native and white perceptions of spiritual power at natural sites. Perhaps these things are better ordered in the North. Strategies for the heritage management of Canadian sacred sites have been based on dialogue between native representatives and archaeological specialists, a process recorded by Brian O.K. Reeves and Margaret A. Kennedy, the editors of Kunaitupii: Coming Together on Native Sacred Sites, Their Sacredness, Conservation and Interpretation (Arch. Soc. of Alberta, Calgary, 1993).




8. SYMBOLIC LANDSCAPES

8.1 Perceptions of Landscape
Paul Devereux opens Symbolic Landscapes (Gothic Image, 1992) with a study of mythology as a response to the earth. It is seen through a sacred consciousness, radically different from the modern sort, in which spiritual forms are discerned and the soul of the shaman follows an aerial thread, flight path or spirit line corresponding to alignments on the ground. The reality of this transformed earth may still be perceived today in altered states and trance: and a close study of the landscape around Avebury, as it would have been seen in the late Neolithic, finds symbolic forms in the monuments and visual links between them. 

According to Robert Lawlor in Voices of the First Day (Inner Traditions, Rochester VT, 1991) we should be following the Australian Aborigines, not just studying them. This tract in favour of nomadism and against sedentary lifestyles is a warning of the desacralising effect of overseeing cultivation, defending boundaries and owning property. 

James Cowan doesn’t go that far, but his Elements of the Aborigine Tradition (Element, 1991) appraises tradition and metaphor as part of the native Australian way of seeing landscape. Passage through the land implies Dream Journeys, functional pilgrimages which have been misread by materialist scholars as survival strategies for hunter-gatherers. Evidence from the Western literary tradition as well as from Aborigine informants is put together in a cross-cultural model of the wilderness as a place of holy silence and vision. 

Contested Images, edited by Thomas Dowson and David Lewis-Williams (Witwatersrand UP, 1994) brings rock art into the discussion, with a piece on its topographical location which involves both territory and transcendence. 

Exploring the positive through engagement with the negative, Timothy D. Hall asks why Americans don’t have sacred geography in Contested Boundaries: Itineracy and the Reshaping of the Colonial American Religious World (Duke UP, 1994). He concludes that moving on, and the mysterious powers of strangers, were such powerful forces in the colonisation of the continent that they shaped religious values to the exclusion of any sense of local belonging. 

Barbara Bender, editing Landscape: Politics and Perspectives (Berg, 1993), is more pluralist, being inclined to deny that ‘landscape’ is there at all except as structured by society. Aborigines and white settlers talk a different language about place; the Malangan of New Ireland base their politics on the land as the vehicle of the past; Scandinavian rock art is an initiatory progress through places; and Stonehenge is controversial, as usual. 

Another eclectic mix is edited by P. Garwood et al as Sacred and Profane (Oxbow, Oxford, 1991) and here John Barrett can be found on the archaeology of ritual, Richard Bradley on monuments and places, the editor on barrows as lineage histories and Andrew Sherratt on Neolithic narcotic trance journeys. Christopher Tilley sums up his position in A Phenomenology of Landscape (Berg, 1994). Instead of interpreting the archaeology of single sites, we should look at human movements through the landscape, of which the monuments are interruptions. Primitive landscape is a source of example and authority for people, since the earth itself has yet to be subdued for these cultures by being owned. The Neolithic of Southwest Wales, the Black Mountains and the Dorset Cursus are reinterpreted accordingly. Tilley's work can be profitably read as geomancy written from a theoretical archaeological perspective. 

In Maypoles, Martyrs and Mayhem (Bloomsbury, 1994) Quentin Cooper and Paul Sullivan have taken the sort of book which many authors write badly, and have done it rather well. Here are hundreds of British calendar and local customs, based on primary research, plus the odd ghost, folly and lonely stone, all served up with a lick of humour. 

Similarly John Timpson in Timpson’s Other England (Jarrold, 1993) - the sequel, logically enough, to Timpson’s England - offers a gosh! survey of holed stones, tombs, queer churches, walking statues, mazes, beacons, and omphaloi of England. 

Janet and Colin Bord in their Atlas of Magical Britain (Sidgwick & Jackson, 1990) cover similar ground on the local legends of geomantic sites. This sort of book ought to have a motif index, but instead there is a little summary at the head of each entry. 

The archives for Scandinavian geomythics are better ordered, and Reimund Kvideland and Henning K. Sehmsdorf offer a taster in Scandinavian Folk Belief and Legend (Oxford UP, 1991), which includes sites associated with otherworldly beings, giants and the Devil, and secret treasure. 

Carmen Blacker, ‘The folklore of the stranger: a consideration of a disguised wandering saint’, Folklore 101 (1990) pp162–168, draws attention to the Japanese geomyths of stones, trees and wells. These stories sustain local Shinto veneration, but are otherwise closely analogous to European legends: one type tells of a despised stranger recognised miraculously at the sacred place as a saint or hero. 

The witch, a despised figure of another kind, is tracked through the landscape by Kevin and Ingrid Carlyon, Places of Witchcraft (Robert Hale, 1992). 

Deike Rich and Ean Begg, On the Trail of Merlin (Aquarian, 1991) is a guidebook - yes, I said I wouldn't include them, but this is a Zen guidebook, a splendidly dotty conceit. The authors went everywhere in the British Isles, Brittany and Galicia which was connected with Merlin, or with anybody vaguely like Merlin, i.e. Thomas the Rhymer, Suibhne and some very strange Breton saints. Wells, stones, trees and caves galore, plus conversations with their local guardians.


8.2 Monumentality
Richard Bradley’s Altering the Earth (Society of Antiquaries of Scotland, 1993) is primarily about the Neolithic, but also about the geomancy implied by monuments of any kind - the way they are used to modify perception of landscape around them, and their ability to endure while their meanings are transformed by social change. For Bradley, massive monuments caused Neolithic society, and not vice versa. The great works needed the labour of many hands if they were to dominate the landscape, and their architects therefore initiated developments, such as agriculture, as logistic support. 

Changes in thought also appear in Richard Bradley’s contribution to The Ancient Mind: Elements of Cognitive Archaeology, edited by Colin Renfrew (Cambridge UP, 1994). Rock art should be seen as the expression of nomadic people for whom the world is a network of tracks, whereas for sedentary cultures it is a field or a map. Other geomantic contributions to the same volume include work on the meaning of space implied by compass divisions, and on the hierarchy of tombs. 

Bradley’s ‘Rock art and the perception of landscape’, Cambridge Archaeological Journal 1 (1991) pp77–101 continues on the same theme. Julian Thomas employs similar arguments in Rethinking the Neolithic (Cambridge UP, 1991). The Neolithic of Wessex was not a revolution brought about by farming and other settled customs, but the product of an urge to distinguish nature from culture through great communal geomantic works, whose production and meanings transformed the lives of local hunters and farmers, and whose values were in their turn eclipsed when solitary shrines and tombs were commissioned to suit princely individualists in the Bronze Age. 

Christopher Tilley edits further theoretical archaeological perspectives on the Neolithic in Interpretative Archaeology (Berg, 1993). Themes include the way that tombs locate ancestors in the landscape, causewayed enclosures act as centres of power, Maes Howe humbles and impresses celebrants through its dark design, and the passage graves of Brittany screen sacred from worldly knowledge. That’s an English-language summary, but the book itself makes no such concessions in its post-processual style: you have been warned. 

Robert Justin Goldstein approaches monumentality from another direction in Saving ‘Old Glory’: the History of the American Flag Desecration Controversy (Westview, Boulder CO, 1994). The flagpole in the United States is a wayside cross, maypole, war memorial and totem pole all in one, and its desecration as a political ritual can always be relied on to stir things up.
  
8.3 Territory
Imaginary Greece: the Contexts of Mythology (Cambridge UP, 1994) is Richard Buxton’s attempt to move from a discussion of where and when myths were recited or enacted, outwards to their landscape roots in mountains, the sea, caves and springs. 

According to Irad Malkin in Myth and Territory in the Spartan Mediterranean (Cambridge UP, 1994), the Spartans prided themselves on being a closed society, but their geomythical vision extended throughout the Greek world by making connections between gods, ancestors and territory. 

The role of the royal dead, both as the occupants of tombs defining the landscape and as the leaders of processions through it, is discussed by Bill Sillar in ‘The social life of the Andean dead’, Archaeological Review from Cambridge 11 (1992) pp65–76. 

Territory is an elusive concept: our ideas about it are rooted in the concept of legal ownership, and Harold Mytum’s The Origins of Early Christian Ireland (Routledge, 1992) identifies the arrival of this idea as part of the definition of sacred land. Landscape co-owned by extensive tribes was transformed into territory possessed by kin or individuals at the instigation of the church, which recognised that only when land was the property of individuals could it be given away by them for pious uses. 

Lisa M. Bitel’s Isle of the Saints: Monastic Settlement and Christian Community in Early Ireland (Cork UP, 1990) also covers the impact of Christianity on native concepts of space. Monastic sites had to be chosen and enclosed: their earthworks were a later visible expression of what had originally been an ideal line dividing sacred from profane. Despite their desire for isolation, monasteries came to hold power in the land. 

The same interplay between sacred centres and political territories is outlined by David Wilson in Anglo-Saxon Paganism (Routledge, 1993), a book which austerely doubts whether much can be known about its subject but does suggest that hearg placenames record temples as the meeting-places of tribal confederacies. Prudence Vipond adds a Cheshire example in ‘Harrow fields in Heswall-cum-Oldfield’, J. of the English Place-Name Society 25 (1992) pp9–11; it is on a parish border, suggesting late continuity from pagan social geography. 

In Landscapes of Desire: Partial Stories of the Medieval Scandinavian World (U of Minneapolis Press, 1994), Gillian R. Overing and Maijane Osborn locate a mythical geography for Beowulf. 

Hilda Ellis Davidson takes a broader view in The Lost Beliefs of Northern Europe (Routledge, 1993), a conspectus of Celtic and Scandinavian paganism including the veneration of land-spirits, journeys to the Otherworld through barrows, and the ritual progress of deities round the land. The structure of Norse stave churches is compared to that of Romano-Celtic temples. 

Legendary progress through the land is the theme of The Song to the Flying Fox: the Public and Esoteric Knowledge of the Important Men of Kandingei about Totemic Songs, Names and Knotted Cords (Boroko, Papua New Guinea 1991: translated from the German of 1982), in which Jürg Wassman records how song cycles allusively trace the journeys of the first ancestors from the point of creation through the Iatmul region, telling how they rested at each village site and populated it with spirits. Knotted cords act as mnemonics for this tradition. 

John W. Bernhardt also deals with ritual progress through the land in Itinerant Kingship and Royal Monasteries in Early Mediaeval Germany c936–1075 (Cambridge UP, 1993). The continuation of the practice as its ceremonial meaning weakened was dependent on support from monasteries of royal foundation, whose distribution was planned to coincide with the ritual routes. The royal itinerary is also discussed in Kings and Kingship in Medieval Europe, edited by Anne J. Duggan (Kings College London, 1993). 

Smaller units of government are reviewed in C.J. Balkwill, ‘Old English wic and the origin of the hundred’, Landscape History 15 (1993) pp5–12, proposing that the hundred as a unit of local government may represent a Saxon adoption of Roman vicus territories with their ancient centres and boundaries, while Eric Klingelhoffer in Manor, Vill and Hundred: the Development of Rural Institutions in Early Medieval Hampshire (Pontifical Institute of Medieval Studies, Toronto, 1992) discusses these territories in practice. 

Norfolk hundredal moots are discussed in Developments around the Baltic and the North Sea in the Viking Age, edited by B. Ambrosiani and H. Clark (Stockholm, 1994), while Audrey L. Meany gets local in her ‘Gazetteer of hundred and wapentake meeting-places of the Cambridge region’, J. of the Cambridge Antiquarian Soc. 72 (1993).  

Thomas Keirstead offers another local study in The Geography of Power in Mediaeval Japan (Princeton UP, 1992), leading from the Japanese countryside to wider issues of landscape, names and boundaries. The common people wanted estates to have an identity which reflected their own farming experience, while their rulers created an abstract order enabling them to manipulate the land. 

8.4 Wilderness
Charles R. Bawden in Confronting the Supernatural: Mongolian Traditional Ways and Means (Wiesbaden, 1994) shows how Mongolian shamans are making a comeback after years spent first co-existing with Buddhism and then adopting a communist veneer. Sites venerated in the wide open spaces of central Asia include the obos or cairns. Tim Severin went In Search of Genghis Khan (Hutchinson, 1991), crossing Mongolia on horseback and finding increasing veneration of the Great Ancestor as well as the active recovery of sacred sites by Buddhists. The highlight is his conversation with a shamanka. 

Another vast, empty land is the scene for Robert Tonkinson, whose The Mardu Aborigines: Living the Dream in Australia’s Desert (Fort Worth, 1991) tells how spiritual imperatives are derived from the land in the Western Desert, and in Myths of the Dreaming (Prism, 1994), James G. Cowan hands on origin stories and landscape legends told to him at numinous places. He reports these within a framework of global myths and values, which may or may not add meaning to the specific cultural strength of the stories themselves. 

There are lots of books on Australian rock art, but George Chaloupka’s Journey in Time: the World’s Longest Continuing Art Tradition (Chatswood NSW, 1994) is special because it was effectively co-authored with an Arnhem Land elder, Nipper Kapirigi, so it opens with an account of the country and the sacred landscape before describing how the rock art sites fit in. 

Natural sites in coastal Ecuador can also be revealed as sacred places of cult, if you ask the right people, as did W.R. DeBoer and J.H. Blitz visiting South America in ‘Ceremonial centres of the Chachi’, Expedition 33 (1991) pp53–62. 

Salvatore M. Trento had no such guide in Mysterious Places of the West (Prucetto, Boulder Co., 1994), an exploration of desert sites in the south-west United States: so some of his caves, petroglyphs, standing stones and carved rock formations may be natural freaks, but others are definitely power places in the native tradition. 

Frank Joseph covers similar ground in Sacred Sites: a Guidebook to Sacred Centres and Mysterious Places in the United States (Llewellyn, 1992). 

Arthur Versluis turns to hills and trees and rivers in Sacred Earth: the Spiritual Landscape of Native America (Inner Traditions, Rochester VT, 1992). These places are integral to people’s religious thought, but they are being crushed anyway by economic development. 

In Hawaiian Religion and Magic (Llewellyn, 1994), Scott Cunningham offers a pagan’s exploration of water, stone and colour in the heiau, which stand out only a little from the background of nature. A landscape with such unexpected vehicles of sanctity as blowholes, volcanoes and fertility stones is full of ghosts and gods. 

Felipe Criado Boado and Ramón Fábregas Valcarce, ‘Regional patterning among the megaliths of Galicia’, Oxford Journal of Archaeology 13 (1994) pp33–47 deal with the passage graves of Galicia, which lie in marginal zones fronting tracks across the landscape - paths originally defined by the passage of wild animals rather than people. These routes also link wells, Christian shrines, and sites commemorated in local tradition. Proximity to rock outcrops and sources of quartz was important. 

Richard Bradley joins these two in ‘Rock art research as landscape archaeology: a pilot study in Galicia, North-West Spain’, World Archaeology 25 (1993) pp374–390, this time looking at stones carved with red deer and horses lying along the natural animal paths through the moors. Carved stones fringe moist areas where the animals drink. 

It is hard to find this quality of wildness in Britain, but legend can people any space with monsters, and D. Hey, ‘The Dragon of Wantley: rural popular culture and local legend’, Rural History 4 (1993) shows how a geomyth can alter perceptions of the Yorkshire landscape. 

8.5 Sanctuaries
Conventional - i.e. Protestant - historiography of pre-Reformation English Christianity is overturned by Eamon Duffy in The Stripping of the Altars (Yale UP, 1992). The late mediaeval Church has been seen as degenerate and superstitious, but instead it appears to have been the focus of a living piety which was theologically aware. Geomantic practices - among them processions, cult sites and invocations of the supernatural - should be interpreted as part of liturgical worship and not as pagan intrusions. A similar reappraisal of Mediterranean folk Catholicism appears in Kirsten Hastrup’s Other Histories (Routledge, 1992). 

In Saints and their Miracles in Late Antique Gaul (Princeton UP, 1994), Raymond Van Dam shows how cults and pilgrimages were interpreted through the growing theology of the body. David Rollason deals with the origin of English faith in Saints and Relics in Anglo-Saxon England (Blackwell, 1990). The cult of saints, and of their resting places, was promoted through the collection of relics and composition of lives. Pilgrimage to these places, at first an aristocratic interest, became part of popular piety after the Viking invasions. 

Pilgrimage is actively encouraged in Holy Places of the Buddha by Tarthang Tulku and Elizabeth Cook (Dharma Publishing, Berkeley CA, 1994). This account of caves, monasteries, stupas and shrines throughout India draws on their foundation legends, their role in Buddhism and the tales of spiritual manifestations which have flourished there. 

S. Dhammika follows a similar route in Middle Land, Middle Way: a Pilgrim’s Guide to the Buddha’s India (Buddhist Publication Soc., 1992), while in Buddha Gaya Through the Ages (1994), D.C. Ahir offers a subsequent history of the place of the Enlightenment. Philip Rawson offers another overview of Buddhist practice, including the cults of sacred places, in Sacred Tibet (Thames & Hudson, 1991) - part of the Art & Imagination series and thus attractively presented, which is probably just as well since due to the activities of the Red Guard many of the sites now only exist in photographs. Victor Chan set out to write a guidebook in his Tibet Handbook, but after 26,000 miles by bus, yak and coracle it turned into a pilgrimage. He reports that if you get stuck in the narrow tunnels of the Ganden Lingkor, you are burdened by too much sin: but doesn’t say how he got on. 

Norman Lewis’ The Goddess in the Stone (Macmillan, 1992) chronicles his travels in India attempting to understand the geomantic cults as practised in everyday village Hinduism, while for C.J. Fuller in The Camphor Flame: Popular Hinduism and Society in India (Princeton UP, 1992), devotional movements, village shrines and pilgrimage offer signs of a Hindu common denominator behind the diversity of local practice. The village is conceived in ritual as a kingdom in miniature. 

Hinduism is nothing if not eclectic, but Jesus’ Tomb in India: debate on his Death and Resurrection, by Paul C. Pappas (Asian Humanities, Berkeley CA, 1991) seems to be taking things a bit far. His theory is based on a mysterious mount in Srinagar, but the miraculous phenomenon of the Holy Light at the Jerusalem Sepulchre on Easter Day also gets a mention. 

Another tomb is considered by Thomas Emil Homerin in From Arab Poet to Muslim Saint: Ibn al-Farid, his Verse and his Shrine (U of South Carolina Press, 1994). Al-Farid was a mystic Sufi who died in 1235, leaving an allusive literature of love and wine and a venerated tomb just outside Cairo. 

The Classical shrines are approached site by site in Greek Sanctuaries: New Approaches (Routledge, 1993), edited by Nanno Marinatos and Robin Hägg. Contributors discuss boundary locations, the use of sanctuaries as places of refuge, and the coexistence of sacred and secular patterns of behaviour there. Susan E. Alcock and Robin Osborne cover similar ground as editors of Placing the Gods: Sanctuaries and Sacred Space in Ancient Greece (Clarendon, 1994), dealing with the relationship of sanctuaries to civic space, the use of cult to stake a claim to territory, worship as a bridge between nature and the city, and the role of cult trees. In Religion and the Greeks (Bristol Classical Press, 1994), Robert Garland covers oracles, burials and holy places. 

Helaine Silverman in Cahuachi in the Ancient Nasca World (U of Iowa Press, 1993) and ‘The archaeological identification of an ancient Peruvian pilgrimage centre’, World Archaeology 26 (1994) pp1–18 deals with a sanctuary on the edge of the Peruvian desert. People arrived in droves at this vast, empty place on the festival date, filled it with life and movement, and vanished afterwards, as they do at contemporary Catholic shrines in the deserts at the foot of the Andes. Wells rise at Cahuachi, and it has legendary connections with the adjoining sacred mountain. 

Margaret Cormack’s The Saints in Iceland: their Veneration from the Conversion to 1400 (Soc. des Bollandistes, 1994) offers raw materials for a geography of mediaeval cult in a country more famous for its paganism, while Einar Pálsson’s The Sacred Triangle of Pagan Iceland (Mímir, Reykjavík, 1993) extracts a canon of numerology from Icelandic literature, principally Njal’s Saga, and uses it to bring together the pagan sites of the island in a sacred geometry of right-angled triangles.

8.6 Evolution
John Barret proposes in Fragments of Antiquity: an Archaeology of Social Life in Britain 2900–1200 BC (Blackwell, 1994) that monuments are not created at one go, but come into being as the expression of communal traditions such as processions. We are wrong is seeing a structure like Avebury as the working out of an initial plan: it is the consequence of many separate ritual projects. 

For Andrew Sherratt, ‘The genesis of megaliths: monumentality and social complexity in Neolithic North-West Europe’, World Archaeology 22 (1990) pp147–167, passage graves functioned as central places, substituting for villages during the transition to farming in Western Europe. They begin by looking like houses and then evolve into new forms under the impact of local cosmologies. Eradication of old tombs and the construction of new ones may derive from competition between traditions of contact with the supernatural. 

The impact of this kind of thinking is shown in general surveys such as Michael Parker Pearson’s Bronze Age Britain (Batsford/ English Heritage 1993), which highlights the significance of geomantic practice - first tomb cults, then astronomy and finally the veneration of wells and rivers. That’s the current archaeological picture, anyhow. 

A less debated historical narrative is offered by P.V. Kirch, ‘Monumental architecture and power in Polynesian chiefdoms: a comparison of Tonga and Hawaii’, World Archaeology 22 (1990) pp206–222. Beginning from a common Polynesian tradition of ritual, the Tongans came to venerate burial mounds (identified with heaven) while the Hawaiians constructed temples for sacrificing, both traditions using the distribution of monuments to correspond to the hierarchy of chiefs. 

Tombs and power also concern Ann Macy Roth, ‘Social change in the Fourth Dynasty: the spatial organisation of pyramids, tombs and cemeteries’, J. of the American Research Centre in Egypt 30 (1993) pp33–55. From the 3rd to the 4th dynasty, private tombs are simplified, made more open and friendly: pyramids cease to copy private forms, and their orientation is changed. This defined the royal tomb less as a landmark recording the event of burial, and more as the theatre of ritual by the living: strength came from current relationship with Re and not the ancestors, and the power of kings had to be expressed through accessibility rather than alienation. 

In the same way, cult in Taiwan has moved from a relationship with the gods to one with ghosts, who unlike gods are non-residential and so are ubiquitously available to the seedier beneficiaries of Taiwanese capitalism. The growth of their temple of the Eighteen Lords, and its subsequent imitations, is traced by Robert P. Weller in Resistance, Chaos and Control in China: Taiping Rebels, Taiwanese Ghosts and Tianmen (U of Washington Press, 1994).  

Bruno David et al, ‘Of Lightning Brothers and white cockatoos: dating the antiquity of signifying systems in the Northern Territory, Australia’, Antiquity 68 (1994) pp241–251 shows how the Wardaman of Northern Australia construct their landscape through a network of local and national Dreaming tracks, key events of which occurred and are memorialised at caves with rock art. The archaeologists of northern Australia construct things differently, and argue that this scheme has evolved through the last millennium.


8.7 Revolution
Whatever happened to the pagan temples of the ancient world? F.R. Trombley in Hellenic Religion and Christianisation c370–529 (E.J. Brill, Leiden, 1993) deals with the shrines and their priests (‘philosophers’, they liked to call themselves), concluding that the polytheism in late pagan texts was a Neoplatonist affair divorced from the experience of local cults. 

Pierre Chuvain’s A Chronicle of the Last Pagans (Harvard UP, 1990: translated from the French) is also a history of what happened after Constantine. Greek and Roman paganism lost its crucial social role with the withdrawal of the state, and what was left became a seedy alliance of speculative philosophers and magicians. Some temples were kept open, but as often as not this was in the independent-minded cities and not the evangelised countryside. 

R.A. Markus in The End of Ancient Christianity (Canto, 1990) concentrates on the theological development which swept aside the conviction of early congregations that all places were equally close to God, and led them to construct a landscape of shrines and monuments which replicated, even if it was not continuous with, the pagan world of late Antiquity.

The Germanization of Early Mediaeval Christianity (Oxford UP, 1994) is James C. Russell’s extremist view of the case for Mediterranean Christian practice having been absorbed into the culture of the barbarian north - site continuity and all. In this way he is able to bring the narrative in line with accounts of conversion and assimilation from elsewhere in the world, if not with the actual historical record. 

Ann Woodward reviews the British evidence in Shrines and Sacrifice (Batsford/ English Heritage 1992), with particular attention to Romano-Celtic temples and the excavations at Uley in Gloucestershire. The Uley Shrines (London, 1993), Woodward and P. Leach deal with this site in more detail. Pagan temples lost their function as markers of sacred space with the rise of Christian worship: some were ritually exorcised, others seem to have been converted to the new religion. 

Dorothy Watts reassesses the conversion years in Christians and Pagans in Roman Britain (Routledge, 1992) and concludes that there is good evidence for the conversion of sites during the last years of Roman rule, whatever may have happened to them afterwards. 

Valerie Flint’s The Rise of Magic in Medieval Europe (Princeton UP, 1991) sees the magical tradition as evolving in parallel from antique sources when sites were taken over, while Jacob Streit in Sun and Cross: from Megalithic Culture to Early Christianity in Ireland (Floris Books, Edinburgh, 1993) is optimistic about the degree of continuity.

Ulrich Magin, ‘The medieval Christianisation of pagan landscapes’, The Ley Hunter 116 (1992) p1–4 discusses the reuse of ancient monuments as gallows and boundaries, the construction of churches in hillforts, and the Christianisation of stones by the carving of a cross or the alignment of a church on them. German cities were rebuilt in the tenth century with a cruciform pattern of streets and churches. 

A pagan counterblast is chronicled by Martin Biddle and Birthe Kjølbye-Biddle, ‘Repton and the Vikings’, Antiquity 66 (1992) pp36–51. After occupying this Derbyshire monastery in 874, the Viking Great Army commandeered a mortuary chapel and paganised it by a mass burial of army casualties accompanied by human sacrifice. 

A thousand years on, the same debates are there in South America. Sabine MacCormack’s Religion in the Andes: Vision and Imagination in Early Colonial Peru (1991) shows how the geography of indigenous paganism was absorbed by and adapted the dominant regime of Christianity. 

David Mosse, ‘Catholic saints and the Hindu village pantheon in rural Tamil Nadu, India’, Man 29 (1994) pp301–332 exemplifies a geomancy of Christian cult achieved by continuity of ideas about the sacred, rather than reoccupation of earlier sites. Instead, new shrines are established at tombs associated with miracles which make sense for both Hindu and Christian symbolism. Power associated with the forest resides in trees and poles set up churches to commemorate legends of the arrival of saints. 

Over the centuries, this approach becomes bewildering, as shown in Ancient Churches Revealed, edited by Yoram Tsafrir (Israel Exploration Soc, Jerusalem, 1993). The first millennium in Israel saw multiple conversions - synagogue to church, church to mosque, mosque to church. Good for business in the building trade - early churches even derived their metrology from the ancient Jewish sanctuaries. 

Joint use of shrines is the theme of Glenn Bowman, ‘Nationalizing the sacred: shrines and shifting identities in the Israeli-occupied territories’, Man 28 (1993) pp431–460. Holy places in Israel and Palestine are venerated jointly by Christianity and Islam, since their miraculous powers for healing and good fortune matter more than religious affiliation. Only outsiders like the Greek Orthodox church try to channel ritual on sectarian lines. A vision of the Virgin near Bethlehem consecrated a holy well for all inhabitants of a mixed-faith village. 

Religious adaptation can take other forms: Jeffrey F. Meyer, ‘Chinese Buddhist monastic temples as cosmograms’, Cosmos 8 (1992) pp71–92 shows how the form of these temples is the same as their Taoist prototypes, based on a north-south orientation towards the astral capital. It is the iconographical scheme, relying on Mahayana cosmology, which reinterprets the ancestor-worshipping architecture in terms of Buddhism. 

Sometimes there is no adaptation. Hakan Rydving in The End of Drum-Time: Religious Change among the Lule Saami, 1670s–1740s (Uppsala, 1993) tells how the conversion of the Scandinavian Lapps involved the systematic desecration of their holy places. 

Violent reinterpretations are dealt with by Hazh Narain in The Ayodhya Temple-Mosque Dispute (Delhi, 1993). Was this contested building constructed as a mosque on a greenfield site, or was it built on the remains of the Hindu temple of Rama? A careful consideration of the written sources suggests that there was continuity between the two religions. 

Sarvepalli Gopal in Anatomy of a Confrontation: Ayodhya and the Rise of Communal Politics in India (Zed Books, 1994) takes the occasion to make a plea for more secularism - exactly what other cultures are trying to get away from. Fundamentalism, far from being an ancient survival, is the creation of recent pressures. 

George C. Bond and Angela Gilliam put the site’s history in a sceptical context in Social Construction of the Past: Representation as Power (Routledge, 1994). 

Religious Nationalism: Hindus and Muslims in India (U of California Press, 1994) is by Peter Van Der Veer, who doesn’t really care who built Ayodhya, but can see that they are killing each other over it and is trying to work out why.

8.8 Archaism
Eighteenth-century ambiguity about sacred space is revealed in Tom Sargant, ‘A forgotten grotto at Thornton, Buckinghamshire’, Follies 3iii (1991) p5. When Thornton church was renovated in 1778 the mediaeval bits were taken out, the church was left empty and bright, and the old work was built into a crowded and romantic grotto at the bottom of Thornton Hall’s garden. 

Odd attitudes to the past go back a long way into the past. Theoretical Roman Archaeology, edited by E. Scott (Avebury, Aldershot, 1993), includes an essay on the Roman veneration of sacred prehistoric sites in Britain and Brittany, while Barry Raftery has evidence to the same effect in Pagan Celtic Ireland (Thames & Hudson, 1994) as well as tracing links between the sacred mounds of the Neolithic and the archaising traditions of the heroic Iron Age. 

In Cardiganshire County History; from the Earliest Times to the Coming of the Normans (U of Wales Press, 1994), J.L. Davies and D.P. Kirby note the reuse of barrows and standing stones as the centres for early Christian cemeteries and churches. 

Something similar went on in Meso-American tradition: Norman Hammond and Matthew R. Bobo, ‘Pilgrimage’s last mile: late Maya monument veneration at La Milpa, Belize’, World Archaeology 26 (1994) pp19–34 show how in the sixteenth century Mayan pilgrims, filled with foreboding at the Spanish invasion, re-erected a line of stelae to revive the spiritual power of a pyramid in a city overgrown eight centuries before. The story continues in The Meeting of Two Worlds: Europe and the Americas, 1492–1650 (Oxford UP, 1994), edited by Warwick Bray, with records of the survival of Mayan traditional religion within Catholicism. Indigenous people, finding a new faith imposed on them, simply assumed this was one of the cosmological cyclic replacements they had learned about in the old religion. 

Jesús Alvarez-Sanchés, ‘Zoomorphic Iron Age sculpture in Iberia’, Proc.of the Prehistoric Soc. 60 (1994) pp403–416 describes the monumental statues of bulls and boars erected by the Celtic aristocracy around Salamanca to be seen on the boundary between arable and grazing land. These sculptures were reinterpreted as grave markers after the Roman conquest, and were transformed again by the Spanish in the Middle Ages into symbols of landownership. 

Continuity on the grand scale is suggested by Philip Dixon at ‘Crickley Hill’, Current Archaeology 132 (1993) pp502–503. The long mound which succeeds a causewayed enclosure appears to be Bronze Age but has a fragment of Hallstatt metalwork as a votive deposit, and holes were dug into it to receive offerings of a Roman brooch  - and a 17th-century knife. 

The motives for such continuity are lost, but in Graecia Capta: the Landscapes of Roman Greece (Cambridge UP, 1993), Susan E. Alcock shows what the Greeks had to gain by archaising. Boundaries were sacred because they defined the ritual of mutual obligation of festivals between city and hinterland; meanwhile the cities responded to political disenfranchisement by dressing up and promoting their ancient sacred sites for the benefit of visitors from the new world power. Ever since, the Greeks have been revisiting the art and architecture of the pagan past in order to reinterpret it as an underpinning for contemporary politics. James D. Faubion traces recent developments in Modern Greek Lessons: a Primer in Historical Constructivism (Princeton UP, 1994)




9. COSMOLOGY

9.1 Divisions
In Emily Lyle’s Archaic Cosmos: Polarity, Space and Time (Polygon, 1990), concepts of personality and society are extended to form a model for dividing the year into seasons and space into the four quarters. The divine trifunctional order attributed to the Indo-Europeans is taken as a key to divisions of the cosmos. 

Anthony Rowe, ‘Every which way’, Mercian Mysteries 16 (1993) pp14–19 covers the four directions and their secondary derivations from Scandinavia to the Etruscan discipline of ancient Italy. The symbolism of these points of reference, and of the still centre, form part of a traditional understanding of place and self. 

The Egyptians were also concerned with the hidden meaning of location, and Richard H. Wilkinson’s Symbol and Magic in Egyptian Art (Thames & Husdson, 1994) finds significance in the cosmic order, the land of Egypt, right and left, and the four quarters. 

Sites grew from their original role as pilgrim centres to articulate symbolic codes of number and proportion. In Memory, Myth and Time in Mexico: From the Aztecs to Independence (U of Texas Press, 1994), Enrique Florescano shows how communities in old Mexico were ritually organised to follow the cosmological symbolic connections between time and space among the Nahua. 

Armagh and the Royal Centres in Early Medieval Ireland (Boydell & Brewer, 1994) is N.B. Aitchison’s demonstration that the division of Ireland into four kingdoms and a central fifth was not a fact of the heroic Iron Age (when Tara and the rest of them were something quite different) but an optimistic legend intended to promote the interests of mediaeval politics. 

John Lindow, ‘The social semantics of cardinal directions in medieval Scandinavia’, Mankind Quarterly 34 (1994) pp209–225 deals with the four directions in Norse myth and society; territorial divisions between northern ice and southern fire were primary, while movement east-west (the latitude routes of Atlantic sailing) was associated with a development but not an antithesis of qualities. 

The division of space into the traditional three continents of the mediaeval Christian worldview is discussed by P. Whitfield in Image of the World: 20 Centuries of World Maps (1994), and in Edward Grant’s Planets, Stars and Orbs: the Medieval Cosmos, 1200–1687 (Cambridge UP, 1994), assorted intellectuals grapple with the shape, place and finitude of the universe. 

Sophisticated traditions of thought coexisted with an essentially symbolic cosmography, as they do in The History of Cartography IIii: Cartography in the Traditional East and South-East Asian Societies, edited by J.B. Harley and David Woodward (U of Chicago Press, 1994). Here mandalas and divinatory diagrams share space with mortuary cults, spiritual journeys and various non-Chinese traditions of feng shui that never made it as a New Age fad. 

The coexistence of worldviews is examined by Allan G. Grapard in the Protocol of the Gods: a Study of the Kasuga Cult in Japanese History (U of California Press, 1992). At Nara a combined Buddhist and Shinto shrine has been able to arrange the cosmological consecration of the surrounding landscape to suit both religions. Unfortunately a third ideology, tourism, is threatening to turn the shrine into an empty spectacle rather than the politically respected pilgrim centre it once was. 

Mystic Endowment: Religious Ethnography of the Warao Indians (Harvard UP, 1993) is Johannes Wilbert’s demonstration of how the physical landscape of the Orinoco delta can be transformed into an otherworldly geography in which the earth is encircled by a tail-biting serpent and bounded by mountains which are the source of the shamanic rock crystals. 

This cosmology appears again in the house designs of the neighbouring Yekuana. Tom D. Dillehay also turns to South America in ‘Mapuche ceremonial landscape: social recruitment and resource rights’, World Archaeology 22 (1990) pp223–241, which deals with the Mapuche of Chile. Their rituals take place in a sacred field oriented to the east and laid out as a plan of the community. Through organising and timing ritual, chiefs were able to develop their authority. 

Political goals also lie behind the astrological pattern of alignments between Greek sacred sites claimed by Jean Richer in Sacred Geography of the Ancient Greeks (State U of New York Press, 1994; translated from the French of 1967). Extensive landscape geometry is proposed with a cheerful disregard for the practicalities involved, and some of the alignments turn out to be two-point anyway. But the identification of symbolic astronomy with the zodiacal geomythic imagery in ancient coinage and other civic emblems ought to support his argument. 

Richer's work had earlier been brought to the attention of Anglophones by John Michell and Christine Rhone in Twelve-Tribe Nations: the Science of Enchanting the Landscape (Thames & Hudson, 1991). Territorial divisions in Europe and elsewhere are the embodiment of a primordial sacred scheme by which a nation is divided into twelve tribal districts, sometimes connected with the zodiac. 

Taking a narrower view, Hilda Ellis Davidson, ‘Royal graves as religious symbols’, Anglo-Saxon Studies In Archaeology & History 5 (1992) pp25–31 looks at the geomantic centres of kingdoms in English and Scandinavian tradition. These consisted of a sacred fifth, with the land around comprising four quarters. Inauguration rites took place at this centre, and mythical battles over the division of the land are symbolised in foursquare board games.

9.2 Duality
R. Tom Zuidema’s Inca Civilisation in Cuzco (U of Texas Press, 1990; translated from the French) is a study of the ceques and huacas around the sacred city, finding them to be a geographical embodiment of the calendar, which in turn is an analogue of the Inca’s family and the structure of his state. The duality of urban divisions in Cuzco reflects a male/female lineage split, and each half comprises five political zones interacting with the four corners of the kingdom . . . After a while, this sort of meticulous cosmic polity starts to get a bit creepy, but there's more to come. I.S. Farrington, ‘Ritual geography, settlement patterns and the characterization of the provinces of the Inka heartland’, World Archaeology 23 (1992) pp368–385 analyses the ceques, containing 328 huacas along 41 lines, grouped to the four quarters. About 30 of these alignments have been mapped, and they are straight. Boundaries and pilgrimage routes in this area are marked by royal legends. The four quarters of the Andean state, the suyos, had different geomancies - stones in one, springs in another. The ceques continue through the outer heartland, some ending at mountains, the boundary of the state being defined by legends of conquest and death. 

Gary Urton in The History of a Myth: Pacariqtambo and the Origin of the Inkas (U of Texas Press, 1990) shows how the mythical journey of the Inca ancestors from caves in a mountain to Cuzco turns out to be a progressive delimitation of dualistic categories of space structuring the whole empire. 

The way in which pilgrimage defined the traditional personalities of Inca territory is discussed in The Ancient Americas: Art from Sacred Landscapes, edited by R.F. Townsend (Chicago, 1992) along with the sacred history of Chavín de Huantar and Tiwanaku. 

Raffael Cavallaro’s Large-Site Methodology: Architectural Analysis and Dual Organisation in the Andes (U of Calgary Press, 1991) looks at the theme at village level, while L. Nicole Bourque brings the story up to date in ‘Spatial meaning in Andean festivals: Corpus Christi and Octavo', Ethnology 33 (1994) pp229–243; the cosmology of rural Ecuador locates Hell under a prominent volcano and divides villages into upper and lower ritual moieties. Church processions go round the boundaries, picking up characters dressed as wild men, and spiral back to the church.

9.3 The Body
Alby Stone’s The Questing Beast and Other Dismemberments (Heart of Albion, 1993) discusses sacrifice in the Indo-European tradition as it involves a dismemberment of the animal or human body mirroring cosmic and territorial divisions. 

There are more uncomfortable images in This Tree Grows out of Hell: Mesoamerica and the Search for the Magical Body (Harper Collins, 1990), Ptolemy Tompkins’ gruesome but compelling account of how human sacrifice keyed into Mayan and Aztec cosmological understandings. The world as animal body recurs in Sarah Allan’s The Shape of the Turtle: Myth, Art and Cosmos in Early China (State U of New York Press, 1991). 

Anita Jacobson-Wilding, ed. of Body and Space: Symbolic Models of Unity and Division in African Cosmology and Experience, edited by Anita Jacobson-Wilding (Uppsala, 1991) explores right/left and centre/boundary divisions in Africa, together with the symbolism of the house as body and the geomantic context of kingship. 

For Terence Meaden in The Stonehenge Solution: Sacred Marriage and the Goddess (Souvenir, 1992), Neolithic ritual monuments symbolise an earth goddess and a sky god. Drawing heavily on outmoded ideas about fertility as the key to early religion, Meaden has little time for most recent work on meanings in Neolithic geomancy. But his links between tornadoes and cursus have a certain elegance, as does his identification of an internal phallic shadow path cast by the Heel Stone at Stonehenge. These ideas develop out of his earlier The Goddess of the Stones (Souvenir, 1991), whose main theme is that stone circles were built to record the sites of crop circles - presumably on the grounds that it takes one popular mystery to explain another.

9.4 The Omphalos
Bob Trubshaw and John Walbridge record The Quest for the Omphalos (Heart of Albion, 1991), a review of candidates for the coveted status of sacred centre of England. John Walbridge, ‘Arbury Hill: another quest for the omphalos of England’, Mercian Mysteries 7 (1991) pp6–7 produces a later candidate - Arbury Hill in Northamptonshire is further from the sea than anywhere else in England, and its hillfort formed a significant focus of pagan sites. 

The pursuit of the centre is documented with characteristic charm by John Michell in At the Centre of the World (Thames & Hudson, 1994) as he passes from the folksy antiquarianism of English centres to the political competition for the Irish one, and so to the sacred cosmologies implicit in the Scandinavian and Manx thingsteads. He proposes a technique for relocating these centres by mapwork, but is unilluminating about how they came to be surveyed in the first place. 

Centres can be moved: Swan, Jones and Grady, ‘Bolesford, North Riding: a lost wapentake centre and its landscape’, Landscape History 15 (1993) pp13–20 show how an early moot was relocated when its isolated site fell into the newly enlarged Yorkshire Forest of Galtres. 

The contributions to The Sacred Centre as the Focus of Political Interest, edited by Hans Bakker (Groningen, 1992), cover China and points East, while on a grander scale, Alan Ereira chronicles the sacred centre of the Kogi of Columbia in The Heart of the World (Cape, 1990). They live around a microcosmic mountain criss-crossed by ritual straight tracks, and their priesthood, the mamas, have given systematic accounts of otherworldly perception acquired through training by sensory deprivation. 

From South America to Africa: David Parkin's Sacred Void: Spatial Images of Work and Ritual among the Giriama of Kenya (Cambridge UP, 1991) conjures up an image of the omphalos which is at once central and marginal. The Kaya or capital of Giriamaland has long been empty, but now its emptiness has itself become a sacred property in need of respect and purification.  

9.5 The Axis Mundi
In A Forest of Kings (1991), Linda Schele and David Freidel show how Maya cosmology involved a tree of life linking heaven, earth and the underworld. The ahaus or kings represented this axis, being themselves intermediaries between the worlds, and this image underlies the architecture of Maya sites. Returning to the subject, David Freidel, Linda Schele and Joy Parker deal with the tradition in Maya Cosmos: Three Thousand Years on the Shaman’s Path (New York, 1993). Modern Meso-American astronomy and geomantic practices derive from cosmological patterns which go back to the classical period. Mountains, caves and lakes are still venerated: the Milky Way is the world tree. 

Nigel Jackson, ‘Bird’s way and cow-lane: the starry path of spirits’, The Ley Hunter 121 (1994) p30 discusses the Milky Way as a cosmological parallel to earthly roads, including corpse ways, since it is the path of souls through the stars. Traditions associating it with cows and geese reflect funerary ritual and the practices of shamans. 

Alby Stone’s A Splendid Pillar (Heart of Albion, 1992) deals with the images of central towers and pillars to be found in the Grail romances, seeing them as versions of the axis mundi derived from Iron Age prototypes. In ‘Flying to the cloud: soma and the axis mundi’, Mercian Mysteries 13 (1992) pp1–3, he turns to the literature of Otherworld voyages and cult practices to suggest an early use of hallucinogens for ecstatic trance. One of the plants involved, Amanita muscara, appears in cosmology with its stalk as the axis mundi and its northern habitat as the abode of the gods. And returning to the same theme in ‘The nine sisters and the axis mundi’, Mercian Mysteries 16 (1993) pp1–7, Stone discusses the mill as a cosmological symbol of the turning of the heavens around the earth in Scandinavian paganism. The vertical shaft of the Norse or horizontal mill stands for the world tree, and this is reflected in legends of giants and ninefold goddesses. 

Also drawing on northern tradition, Joscelyn Godwin’s Arktos: the Polar Myth in Science, Symbolism and Nazi Survival (Thames & Hudson, 1993) looks at archaic traditions of a primordial paradise in the North and traces their development in the twentieth century, for better or worse, as a theme in mystical philosophy.

9.6 The Otherworld
Paul Morris and Deborah Sawyer are the editors of A Walk in the Garden: Biblical, Iconographical and Literary Images of Eden (Sheffield UP, 1992), a study of the imaginary models which underlie physical attempts to recreate the paradise garden.

You thought bonsai was for the patio windows of yuppies? Dig into Rolf A. Stein’s The World in Miniature: Container Gardens and Dwellings in Far Eastern Religious Thought (Stanford UP, 1990; translated from the French of 1987).Taken back to their Chinese origins, miniature landscapes turn out to be portable cosmograms, echoes of the mountain of the immortals brought into human hands. 

David A. Shawson is practical in Secret Teachings in the Art of Japanese Gardens (Kodansha International, Tokyo, 1991), taking the spiritual content of Japanese gardening beyond platitudes about floral quietism: he finds sources in the cosmology of Buddhism for rock names, and traces the origin of an aesthetic which balances sharp and soft elements in a cosmogonic model of the garden as a mirror of creation. 

There is a decidedly non-quietist cosmology in R.H. Jackson, ‘The Mormon experience: the Plains as Sinai, the Great Salt Lake as the Dead Sea, and the Great Basin as Desert-cum-Promised-Land’, Journal of Historical Geography 18 (1992) pp41–58: for many years after the establishment of Utah, actual American geography was seen through the mythically transfiguring narrative of Exodus. 

There is more trans-Atlantic strangeness in Linda Hults, ‘Pilgrim's progress in the West: Moran’s mountain of the Holy Cross', American Art 5 (1991) p74, covering a rum conjunction of belief in the mystical destiny of the 40th Parallel, the westward course of empire, and sacred mountains in the Rockies. 

Albert Brine’s The Magisterial Gaze (Smithsonian, 1991) notes how mountains always feature in American art as majestic peaks of vision from which we can view the spread of railroads etc. and, in a dark corner, the dispossessed Indian. 

Alby Stone, ‘Hellhounds, werewolves and the Germanic underworld’, Mercian Mysteries 20 (1994) pp11–15 is a tour de force involving dogs as guardians of Hell, St Christopher as a dog-headed man, the image of the hanged outlaw as a wolf, and the ability of ergot-infested rye to give its victims the impression of being strangled by hell-hounds in a trip to the otherworld. Other bad trips can be found in Eileen Gardiner’s Medieval Visions of Heaven and Hell: a Sourcebook (Garland, 1992), and Alice K. Turner adds historical depth in The History of Hell (1993). The most populous zone of the mediaeval Christian cosmology, Hell dominates views of the otherworld, but its position in the physical universe as well as its internal landscape have had to be progressively modified over the centuries. Philip C. Almond goes in search of Heaven and Hell in Enlightenment England (Cambridge UP, 1994) - Enlightened they may have been, but they believed some odd stuff, including the spatial location of the soul (underground, usually) and the role of volcanoes in precipitating the Last Days. There are still believers: Paul Sieveking, ‘Driller chiller’, Fortean Times 72 (1994) pp42–43 chronicles the excitement of American evangelists over reports that a drilling team had penetrated through to Hell under Siberia, and there is a follow-up letter in FT 77.

9.7 Heaven and Order
In Earth and Sky: Visions of the Cosmos in Native American Folklore (U of New Mexico Press, 1992), Ray A. Williamson and Claire R. Farrer show how solar and stellar myths and images are linked with ritual practices, including racing along shadows aligned to sacred sites at the solstices. 

Trudy Griffin-Pierce deals with a single ritual in Earth is my Mother, Sky is my Father: Space, Time and Astronomy in Navajo Sandpainting (U of New Mexico Press, 1992). Stephan Bumbacher, ‘The astronomical significance of early Japanese architectural structures’, Shadow 10 (1993) pp44–53 discusses solar orientations on the Yamato plain which include temples and a large double barrow whose summits line up with the solstices. Sunrise was observed over hills, or a saddle between hills, by the early emperors as part of their role in maintaining the new rituals of rice cultivation. 

Alfred Gell discusses distinctions between the cyclical and the linear in The Anthropology of Time: Cultural Constructions of Temporal Maps and Images (Berg, Oxford, 1992): we like to see calendrical monuments as authoritative statements, but amongst contemporary peoples the keeper of time-marks is only one participant in a debate over the timing of ceremonies. 

Astroarchaeology is linked back to geomancy in Space, Time and Archaeological Landscapes, edited by Jacqueline Rossignol and Luann Wandsneider (Plenum, New York, 1992). 

In Beyond the Blue Horizon: Myths and Legends of the Sun, Moon, Stars and Planets (Harper Collins, 1991), E.C. Krupp provides a cross-cultural survey of archaeoastronomy in addition to myths of the morning star, pole star, zodiac, and the celestial location of Heaven. 

Janet McCrickard incisively tackles a single theme in Eclipse of the Sun (Gothic Image, Glastonbury 1990), a survey of sun-goddess myths. These have been marginalised both by the male-centred discourse of academics and by the stereotyped values of the goddess spirituality movement: McCrickard wants us to accept the sun as an arbitrary signifier of either maleness or femaleness, according to cultural construction. 

Still no sun-goddesses in Miranda Green’s The Sun-Gods of Ancient Europe (Batsford, 1991), which reaches from Neolithic archaeoastronomy to Celtic imagery, but there are wheels, circles, and crossed circles galore, some of them related to geomantic layouts. 

Thomas D. Worthen deals with the stars in The Myth of Replacement: Stars, Gods and Order in the Universe (U of Arizona Press, 1991), while Jane Sellars suggests in The Death of Gods in Ancient Egypt (Penguin, 1992) that ancient Egyptian religion was derived from observations of astronomical phenomena.

9.8 Astroarchaeology  
Hugh Franklin, ‘Spinsters Rocks’, Wisht Maen 3 (1994) pp20–23 finds that astroarchaeological claims were being made for a Dartmoor dolmen by a local surveyor in 1779; they were elaborated to claim the use of shadows and reflected light. Later visitors to Devon, including F.C. Tylor, contributed their bit. 

A history of more recent ideas in this field, from the 1960s onwards, is provided by Bob Trubshaw in ‘Where earth and sky meet’, Northern Earth Mysteries 50 (1992) pp20–25. After Thom and the debates over Stonehenge came the incorporation of astronomical ideas into the framework of Bronze Age archaeology, and the American ethnographic research.

 Computer software has now put the mathematics of celestial movements within reach of non-specialists. Grahame Clark summarises his conclusions in Space, Time and Man: a Prehistorian’s View (Cambridge UP, 1992), trying to understand how ancient peoples viewed space and time from a macro-economic perspective (they knew where Cornwall was because the green axes came from there) rather than from a subtler cognitive analysis. Once the text-based early civilisations come into view, a less simplistic approach is possible and it is possible to document the slow emergence, in antiquity, of the idea that there had been ages more ancient than their own. 

Hugh Thurston in Early Astronomy (Springer-Verlag, 1994) follows the usual route from Stonehenge to Copernicus, but displays little interest into why people should have been watching the sky as they did, and what they hoped to get out of it. 

Clive L.N. Ruggles and Nicholas J. Saunders survey various civilisations, including India, in their Astronomies and Cultures (U of Colorado Press, 1993), while Ruggles is also the author of Archaeoastronomy in the 1990s (Group D, Loughborough, 1993). 

Anthony Aveni’s Ancient Astronomers (Smithsonian Books, 1993) is an introduction. Readings in Archaeoastronomy, edited by Stanislaw Iwaniszewski (Warsaw UP, 1992) covers the orientation of the dead in Hungary, ancient Andean techniques of eclipse prediction, and Meso-American metaphors of space and time as a crossed circle.


9.9 Monuments and Astronomy
Clive Ruggles, R. Marthew and P. Hinge report from Scotland on ‘The North Mull Project II: the wider astronomical significance of the sites’, Archaeoastronomy 16 (1991) pp51–75, giving reasons for the location as well as the archaeoastronomy of stone rows in the Hebrides. 

Jack Roberts provides both map and text for one of the most densely studied groups of Irish megaliths in his Astronomical Guide to Cork/ Kerry Stone Circles (privately published, Co. Cork, 1992). Ian Taylor, ‘Sleights Moor stone row’, Northern Earth Mysteries 46 (1991) pp10–16 describes a Yorkshire stone row which appears to be laid out in integral megalithic yards and to have lunar and stellar orientations. One stone is situated so that its shadow just touches another on midsummer’s day. 

Roddie Perrett proposes ‘Stone triangles?’, Northern Earth 51 (1992) pp4–6. Three stones, in same Whitby area studied by Taylor, form a triangle with significant orientations and astronomical aspects. Mathematical assessments of probability suggest that the arrangement is deliberate. 

Colin Richards, ‘Barnhouse and Maeshowe’, Current Archaeology 131 (1992) pp444–448 finds a domestic site near and contemporary with Maeshowe, and possessing the same midwinter sunset orientation. After secular life was abandoned in the complex it was rebuilt in a more commanding style. 

Ambitious claims for another Neolithic site at Godmanchester in Huntingdonshire, made by David Keys in New Scientist 23rd March 1991, sank without receiving much archaeological support. 

Like prophets, archaeoastronomy is little honoured at home - whereas a paper on lost observatory sites raises no eyebrows in State and Perspectives of Scientific Research in Easter Island Culture, edited by H.M. Esen-Baur (Frankfurt, 1990). 

Martin Isler, ‘The gnomon in Egyptian antiquity’, J. of the American Research Centre in Egypt 28 (1991) pp155–185 proposes that horned columns, symbols of the phallic god Min, acted as gnomons since festivals could be predicted from the shape of the bifurcated shadow. Other symbols of Min seem to have evolved from practical dialling staffs.

9.10  Architecture and Astronomy
A. Aveni and G. Romano, ‘Orientation and Etruscan ritual’, Antiquity 68 (1994) pp545–563 note that Greek temples are oriented to the east, early Italian ones to the south. The geomantic difference depends on the direction faced by augurs and the construction of lucky and unlucky zones, which also appear on the cosmological patterning of the liver from sacrifices and in directional accounts of the birth of the gods at the four quarters. Orientations vary from due south either due to varying astronomical techniques or to the observance of particular festival dates. 

Bob Trubshaw, ‘Church orientation’, Mercian Mysteries 5 (1990) pp4–6 deals with a similar failure of churches to align due east; they don't seem to align to sunrise on the feast of the patron saint, either, and variations in magnetic north (supposing that a compass was used) are insufficient to explain the deviation. A case is made for orientation by magnetic compass, at least in 12th century Denmark, in Archaeometry August 1992.

 From another tradition comes David A. King’s Astronomy in the Service of Islam (Variorum, Aldershot, 1993) and Julio Samsó’s Islamic Astrology and Medieval Spain (Variorum, Aldershot, 1994), both of which discuss the computational systems for the qibla, satisfying the need for prayer and sacred buildings to face Mecca. 

Deliberate changes in orientation are recorded by Richard H. Wilkinson, ‘Symbolic location and alignment in New Kingdom royal tombs and their decoration’, J. of the American Research Centre in Egypt 31 (1994) pp79–86. Between the 18th and 20th dynasties, the orientation of tombs changed from east to south; at first it was calculated through astronomical observation, but afterwards, once the convention was established, practice was more slapdash. Tomb sites were chosen at the foot of mountains whose shape resembled the ‘horizon’ hieroglyph. 

The manipulation of mountains is recorded by Marco Bischof, ‘Alpine lightshows’, The Ley Hunter 113 (1990) pp12–13. At Glarus in Switzerland the church lies so that a ray of light through a hole in the mountain will catch its steeple once a year, in March. 

Gösta Adelswärd, ‘A noonday cannon tower’, Follies 1iv p6, records an elegant practice pioneered by the French in 1783 - buildings equipped with lenses which focus the rays of the sun so that they fire a cannon precisely at noon. You can still see a 19th-century Scandinavian example in Östergötland.



10. RITUALS

10.1 Games
Elizabeth Baquenado kicks off with ‘The Mesoamerican ballgame: symbolic aspects’, Cosmos 6 (1990) pp95–113. The ballcourt is the world, with its four quarters, and the contest of the players was interpreted through metaphors of astronomy. The game maintained the duality of the equinoctial cycle, and the sacrifice of the losing team ensured fertility. For more, see The Mesoamerican Ballgame, edited by Vernon L. Scarborough and David R. Wilcox (U of Arizona Press, 1991). 

Emily Lyle, ‘Winning and losing in seasonal contests’, Cosmos 6 (1990) pp161–171 suggests that ritual contests between two sets of people in a community may represent, not summer and winter (where victory is predictable) but land and sea, or upland and downland (where the circumstance of victory is made a prognostic). 

Games and celebration at the geomantic heart of the village form the backdrop for Frank Earp’s May Day in Nottinghamshire (Heart of Albion, 1991), a local study which finds associations of maypoles with other monuments such as crosses. 

Ronald Hutton takes the broad view in The Rise and Fall of Merrie England: the Ritual Year 1400–1700 (Oxford UP, 1994), abandoning outmoded interpretations of folk custom as pagan survival in order to create a social history of popular festivity and the motives of its supporters and enemies. The village topography of games, dances and processions is influenced by the Church, and after the Reformation by landowners, who used them to define communities.

10.2  Mazes
How was the design of the labyrinth spread? Staffen Lundén, ‘Labyrinth construction’, Caerdroia 24 (1991) pp24–26 notes that it cannot be memorised as a complete figure, but needs to be drawn from a seed pattern. Close examination of ancient labyrinth graffiti gives clues to the methods employed. (See also Caerdroia 25 (1992) p41). 

W.M.S. Russell and Claire Russell, ‘English turf mazes, Troy and the labyrinth’, Folklore 102 (1991) pp77–88 offer a general survey of mazes, tracing them to the need to teach a complex sense of space amongst the tribes of primitive man. This would have been a better article had it not neglected all research on mazes since 1970, a lacuna gently pointed out in subsequent correspondence (Folklore 103 (1992) pp114–115 and 105 (1995) p109) from non-academic contributors. 

The fanatically non-academic and well-informed Nigel Pennick presents Mazes and Labyrinths (Hale, 1990), a cross-cultural survey of labyrinths from the early graffiti up to the Daedalus imagery of Michael Ayrton, with some notes of the development of the puzzle maze as a garden feature, and on the links between labyrinth design and geomantic practice. 

Penelope Reed Doob is more two-dimensional in The Idea of the Labyrinth (Cornell UP, 1990), a survey of references to labyrinths in classical and mediaeval literature with a comparative study of the meanings attributed to them. Despite its reliance on texts this provides a chronology and range of meanings for labyrinths in the field.

John Kraft, ‘Labyrinths in Nordic churches’, Caerdroia 24 (1991) pp29–37, finds labyrinths appearing frequently as wall paintings in fifteenth-century Scandinavian churches. Their context suggests folk imagery with an accepted magical or apotropaic status rather than Christian symbolism, and one Finnish instance depicts a girl in the traditional maze dance. 

Jeff Saward and Jørgen Thordrup, ‘Mazes and labyrinths of Denmark’, Caerdroia 24 (1991) pp38–47, 25 (1992) pp23–28 and 26 (1993) pp57–59 provide a comprehensive survey of placenames, church paintings, stone and hedge mazes. 

But just how old are all these labyrinths? Christer Westerdahl, ‘Navigational aspects of stone labyrinths and compass cards’, Caerdroia 25 (1992) pp32–40 draws on lichenometric dating to suggest that they have been constructed since the 14th century. Around the Baltic coasts, labyrinths are found in Sweden and areas with maritime Swedish communities: they form part of the magical customs of fishermen and pilots. 

Further abroad, Staffan Lundén, ‘A Nepalese labyrinth’, Caerdroia 26 (1993) pp13–22 tells how the city of Scimangada was laid out in legend as a maze which confused oncoming troops, until it fell by treachery. The story is linked with labyrinth designs and parallels both European maze names and Indian legends alluding to ancient destroyed cities. 

And if you want to put some of this into practice, Alex Champion has prepared Earth Mazes (Albany Ca, 1990), a guide to his work in creating winding earthworks as spiritual garden sculpture.

10.3 Pilgrimage as Symbol
The Hindu tradition is represented in Pilgrimage Studies: Sacred Places, Sacred Traditions, edited by D.P. Dubey (Soc. of Pilgrimage Studies, Allahabad, 1994). As Vedic sacrifices declined, people began looking for spiritual satisfaction through pilgrimage or tirthayatra. Water (tirtha means 'ford') and the sun are recurrent images. Political influence could dictate the sites of pilgrimage, then and now - the papers conclude with inflammatory remarks on Ayodhya. 

The Social Anthropology of Pilgrimage, edited by M. Jha (New Delhi, 1990) also covers Indian pilgrimages, but adds to the list the anomalous phenomenon of Hindu pilgrimage in America where the sacred geography of the mother continent has been superimposed on the New World. 

E.A. Morinis has edited Sacred Journeys: the Anthropology of Pilgrimage (Westport, 1992) including an essay on the difference between Hindu and Christian pilgrimage. The Europeans, being Christian, tend to see it as an escape from the world to a sacred place and not a cementing of social identity. 

J. Stopford, ‘Some approaches to the anthropology of Christian pilgrimage’, World Archaeology 26 (1994) pp57–72 takes a broad approach to the mediaeval evidence including the scale of pilgrimage (about a million souls a year at Compostella), the sanctification of landscapes, the spread of a custom of ritual travel from the elite to the masses, and the history of pilgrim routes. 

Pilgrimage in Popular Culture, edited by Ian Reeder and Tony Walter (Macmillan, 1993) covers both mediaeval and contemporary Christianity; J. Eade and M.J. Sallnow also confine their view to this religion in editing Contesting the Sacred: the Anthropology of Christian Pilgrimage (Routledge, 1991). Keener on deconstructing than understanding, they are reacting against earlier identifications of pilgrimage as a manifestation of togetherness or a stripping off of worldly concerns. Instead, from Jerusalem to Lourdes, they find a series of masked secular debates in which the sacred exists only as the pious image of an unattainable social goal. Not one to put in your backpack to Walsingham. 

Facts, rather than theory, are offered by L.K. Davidson and M. Dunn-Wood in their bibliography, Pilgrimage in the Middle Ages: a Research Guide (London, 1993).  

Another exhaustive bibliography, this time for a single site, features in William Melczer’s The Pilgrim’s Guide to Santiago de Compostela (Italica, New York, 1993), while Maryjane Dunn and Linda Kay Davidson have contributed The Pilgrimage to Santiago de Compostela: a Comprehensive, Annotated Bibliography (Garland, New York, 1994). 

Simon Coleman and John Elsner, ‘The pilgrim’s progress: art, architecture and ritual movement at Sinai’, World Archaeology 26 (1994) pp73–89, show how Sinai was reimagined by the 6th-century monastery at its foot as an archetypal holy mountain, subsuming the Biblical imagery of Horeb and Tabor. The site became a theological progression culminating in the Transfiguration, and enacted in a journey to the summit presented to the pilgrim liturgically as a sequence of theophanies. 

Another triumph of Orthodox spirituality, this time in a Greek setting, is described by Rene Gothoni, Paradise within Reach: Monasticism and Pilgrimage on Mount Athos (Helsinki UP, 1993), followed by his Tales and Truth: Pilgrimage on Mount Athos Past and Present (Helsinki UP, 1994).

10.4 Pilgrimage as Hardship
William S. Sax joined in the arduous procession which recreates Nandadevi's route to join her husband Shiva in the Himalayas, and in Mountain Goddess: Gender and Politics in a Hindu Pilgrimage (Oxford UP, 1991) he interprets the pilgrimage as a re-enactment of the passages of an Indian woman’s life. 

The Sabarimali Pilgrimage and Ayyappan Cults, described by R. Sekar (Delhi, 1992), are equally tough, and devotees to this popular pilgrimage in Kerala measure the extent of their commitment by the arduousness of their journey. Stylised maps of the route dwell with relish on the dangers from wild beasts. 

The difficulties of pilgrimage are dealt with by Andrew Petersen, ‘The archaeology of the Syrian and Iraqi Hajj routes’, World Archaeology 26 (1994) pp47–56. The course of pilgrimage routes through Arabia to Mecca can be traced by examination of wells, caravanserais and other forms of support including cemeteries for those who could not last out the hardships of the journey. 

The logistic problems of  getting all those people to and from Mecca are also considered by M.N. Pearson in Pious passengers: the Hajj in Earlier Times (Hurst, 1994).  F.E. Peters in The Hajj: the Muslim Pilgrimage to Mecca and the Holy Places (Princeton UP, 1994) presents the full historical sweep from the time of the Prophet to the era of global air travel; his Mecca: a Literary History of the Muslim Holy Land (Princeton UP, 1994) gives a companion survey of what people expected to see and experience once they were there. 

Another anthology, in which the hajj serves both as itself and as a metaphor of the religious life, is provided by Ian Richard Netton in Golden Roads: Migration, Pilgrimage and Travel in Mediaeval and Modern Islam (Curzon, 1993). Pilgrims and Sultans: the Hajj under the Ottomans, 1517–1683 (IB Tauris, New York, 1994) is Suraiya Faroqhi’s account of relations between the elite of an Islamic empire and the scruffy Arab tribes who happened to control the route to the sacred cities. 

In A Shi’ite Pilgrimage to Mecca 1885–1886 (U of Texas Press, 1990), Hafez Farmayan and Elton L. Daniel translate and comment on a pilgrim diary from the last years before the facilities of modern travel affected Islam, listing holy places along the route, while the texts anthologised by D.F. Eickelman and J. Piscatori in Muslim Travellers: Pilgrimage, Migration and the Religious Imagination (London, 1990) illustrate both devotion to and transcendence of sacred places in Muslim tradition. 

C. Delaney, ‘The Hajj: sacred and secular’, American Ethnologist 17 (1990) shows how hajjis from a small Turkish village feel that their experience of pilgrimage is not one of wandering, but of returning to a spiritual home. Mecca feels uncomfortably cosmopolitan while they are there, but on return they start setting their own lives in order by invoking a memory of its atmosphere.

10.5 Pilgrimage as Identity
Peter Harbison's Pilgrimage in Ireland: the Monuments and the People (Barrie and Jenkins, 1991) shows how the Irish quest for holy places was diverted from Rome and Jerusalem in 813, after which pilgrims came to venerate islands off the western coast as expressions of the spiritual Other. Several remote sites conventionally called monasteries were probably temporary centres for pilgrims.

 Patrick J. Geary, in Living with the Dead in the Middle Ages (Cornell UP, 1994) is more concerned with cities such as Troyes or Cologne which reconstituted themselves as the shrines of saints, having usually obtained their relics by processes which evade scrutiny. 

St Andrew can hardly have known that he was going to end up in Fife, but as Ursula Hall shows in St Andrew and Scotland (St Andrews UP - where else? - 1994) this led to the growth of a religious centre, a growing web of pilgrimage, and in 1318 his official incorporation into Scottish identity. 

Medieval Russian Culture II, edited by Michael S. Flier and Daniel Rowland (U of California Press, 1994) has similar reflections on the role of pilgrimages and processions in the identity politics of sixteenth-century Russia. 

In Search of Cult: Archaeological Investigations in Honour of Philip Rahtz, edited by M. Carver (London, 1993) includes studies of monasticism, including Glastonbury, an impish parallelism of Neolithic and early Christian relic cults, and a paper on the shrines around St Davids, where legend was adapted by local people to sanctify the landscape for pilgrims. 

On the same theme - and a sudden breath of fresh air after all the stale secularism of the archaeologists - John Sharkey takes you on Pilgrim Ways: the Grand Pilgrimage to St Davids (Ancient Landscapes, Cardigan, 1994). It is a charming exploration of the paths to holy places in West Wales, with strings of crosses, holy wells, Christianised stone monuments, and placenames in honour of worthy but obscure saints. 

Similar landscape geomancy is traced in The Pilgrimage in Latin America, edited by N.R. Crumrine and A. Morinis (Westport, 1991), who find that in the Catholic as well as the pre-Conquest tradition of the Andes, the honours of pilgrimage were claimed by rocks, caves and springs as well as by monumental structures. When visions manifest themselves, they sanctify natural features. 

Robert Ousterhout edits The Blessings of Pilgrimage (U of Illinois Press, 1990), covering the evolution of Christian pilgrimage from Jewish precedents as well as the possibility that late Antique pilgrimage to Jerusalem was developed from the ritualised journeys made through the realm by emperors. Palestinian identifications of sacred sites, made by local residents accommodating to Muslim rule, were liable to be brushed aside by the church after the Crusades. 

Similar relationships between locals and visitors run through Lester I. Vogel’s to See a Promised Land: Americans and the Holy Land in the Nineteenth Century (Pennsylvania State UP, 1993). They came in their hundreds: tourists, missionaries, biblical explorers - full of happy enthusiasm which turned sour when confronted by those who did not share their Protestant worldview. Convinced that America was already a New Canaan, they felt a kind of proprietary right in the old one. 

Pilgrim sites come and go. In Moving Crucifixes in Modern Spain, William A. Christian (Princeton UP, 1992) deals with the rise and fall of a single centre, Limpias in the Basque country, where a crucifix moved in the 1920s.

10.6 Pilgrimage as Quest
Revitalising European Rituals, edited by Jeremy Boissevin (Routledge, 1992) has an essay on the transformation of a Spanish pilgrimage in Andalusia to meet the modern world, and on Catholic festivities in Mediterranean culture. 

Sacred travel in a contemporary setting is also the theme of Mary Lee and Sidney Nolan in Christian Pilgrimage in Modern Western Europe (U of North Carolina Press, 1992). 

J. Elsner, ‘Pausanias: a Greek pilgrim in the Roman world’, Past & Present 135 (1992) pp3–29 deals with another pilgrim struggling with modernity. The Guide to Greece is one of the first geomantic surveys of holy sites, and unlike our retrospective surveys was written by and for pagans. But Pausanias’ nostalgia for the memory of Greek independence distorts his understanding of the 2nd-century environment. He makes a better role model than the Crusaders, though; Journeys towards God: Pilgrimage and Crusade, edited by Barbara N. Sargent-Baur (Kalamazoo, 1992) is a reminder of the different kinds of spiritual and other power claimed by the sacred invaders, including the Children’s Crusade and a few other odd ones. 

Richard Barber in Pilgrimages (Woodbridge, 1991) is concerned with places rather than theories about them, and offers a straightforward account of what you will find at pilgrimage centres around the world. 

Something like wanderlust underlies Jini Fiennes’ On Pilgrimage: a Time to Seek (Sinclair-Stevenson, 1991). A former Catholic, Fiennes took a rucksack across the Channel and passed through France to Compostella, stopping off at every pilgrimage centre new and old, talking to the locals and jotting down thoughts and feelings like a travel writer. 

A similar sanctification of the travel-book convention drives Shirley Du Boulay’s The Road to Canterbury (Fount, 1994), a ramble through tourist England to a mediaeval shrine, accompanied by meditations on pilgrimage. 

Desmond Seward offers a spiritual diary in The Moving Sun: Journeys to the Miracle Shrines (Macmillan, 1993). He travelled to seven shrines, places of visions of the Virgin, where the sun has been reported as dancing, as it first did at Fatima. Seward was looking for both miracles and faith, though being a bit short on the latter he doesn't know what to do on encountering the former. 



11. VISIONS

11.1 Altered States
Ufologists should not dismiss accounts just because they turn out to be identifiable, argues Patrick Harpur, ‘Seeing things’, Magonia 42 (1992) pp6–7. Radical misperceptions - taking the moon as an alien spacecraft, and so on - are significant projections of a mythological vision onto physical circumstances. 

John Rimmer takes up the theme in ‘Virtual banality’, Magonia 48 (1994) pp13–14 - the mind creates alternative worlds, realistic but not real, as part of its normal workings. When these are highly charged with significance, as in ufo sightings, they form the basis of a belief system, but when they are trivial they are shrugged off as freak experiences rather than visions. 

‘What is ‘Normal’ Anyway?’, asks Bob Trubshaw, Mercian Mysteries 12 (1992) pp1–7. Research into altered states of consciousness, which began with philosophical attempts to comprehend mysticism, has been enlarged by contact with the ritual use of psychoactive plants in other cultures, and the mind-altering effects of geomantic ritual. 

Conventional consciousness among Europeans can be regarded as an arbitrary condition, which acts as a block to understanding the radically different consciousnesses current in distant or ancient cultures - although the traditions of travelling to fight witches in a dream state, chronicled by Carlo Ginzburg in Ecstasies (Random House, 1991: translated from the Italian of 1989) show that trance practices were current in Europe, too. 

Mike Howard, ‘Contacts with unreality’, 3rd Stone 19 (1994) pp4–5, contributes a personal history of inquiries into the supernatural, beginning with ufos in the Warminster days, but soon extending to fairylore, ghosts and anomalous animals. All these entities are associated with geomantic qualities of place. 

More anomalies from Jackie Sutton, Terry Cox et al, ‘Strange phenomena at ancient sites’, Meyn Mamvro 21 (1993) pp15–19, with accounts of experiences at megalithic sites where people have seen stones that were not there - examining them, where necessary, through binoculars. Other people were watched from behind by an invisible mother and child, and still others have seen lights and patterns in the grass.

11.2 Trance
David Lewis-Williams thinks that rock art transcribes visions, based on the ubiquitous entoptic imagery generated by the brain, which were seen by shamans in trance. In ‘Wrestling with analogy: a methodological dilemma in Upper Palaeolithic cave research’, Proc. of the Prehistoric Soc. 57i (1991) pp149–162, he tackles the objections to this theory from critics who feel that just because spots on a wall look like spots before the eyes, it doesn't follow that they are based on them. 

Lewis-Williams teams up with Thomas Dowson for ‘On vision and power in the Neolithic: evidence from the decorated monuments’, Current Anthropology 34 (1993), which extends the basic theory from cave art to the carvings in passage graves. Drug use induced trance in cold, dark and lonely tombs, and the shamans emerged into the light claiming inspirations which they used to exploit the uninitiated. 

Robert G. Bednarik doesn’t think much of this idea, and his objections in ‘On neuropsychology and shamanism in rock art’, Current Anthropology 31 (1990) pp77–80 are promptly followed by counter-objections from Lewis-Williams and Dowson. Harken to the clash of tiny swords! 

Mark Patton, ‘On entoptic images in context: art, monuments, and society in Neolithic Brittany’, Current Anthropology 31 (1990) pp554–558 accepts the trance theory for passage graves, which were increasingly venerated as dark enclosed entrances to the Otherworld haunted by eerie initiates, a compelling vision afterwards expanded into his Statements in Stone: Monument and Society in Neolithic Brittany (Routledge, 1993). This also has material on the reuse of broken standing stones in the tombs and other forms of ritual continuity at sites. 

Meanwhile, half the world away, Lewis-Williams and Dowson join Janette Deacon for ‘Rock art and changing perceptions of Southern Africa’s past: Ezeljagdspoort reviewed’, Antiquity 67 (1993) pp273–291, which deals with the complex iconography of a single cave. !Kung shamans report entering the earth at sacred sites, travelling through it and emerging elsewhere - a product of the trance vortex experience. The rock art of southern Africa is therefore to be imagined as emerging from legendary tunnels into caves, not just painted on their walls. 

David S. Whitley, ‘By the hunter, for the gatherer: art, social relations and subsistence change in the prehistoric Great Basin’, World Archaeology 25 (1993) deals with a single American culture, that of the Sierra Nevada, where shamans went on vision quests from places of spiritual power - usually caves, springs and mountain peaks. Rain shamans, who had visions of killing a mountain sheep, engraved this scene as rock art on the holy sites. 

Shamanism and Rock Art in North America, edited by S.A. Turpin (San Antonio, TX, 1994) has a full bibliography on the evidence for trance states at sites marked by rock art.  

11.3 Entities
The Púca haunts cliffs and holes, according to Deasún Breatnach, ‘The Púca: a multi-functional Irish supernatural entity’, Folklore 104 (1993) pp105–110. He will knock down a wall which stands in the way of his path; often he pushes a traveller to one side, out of the way of a dangerous invisible host. In Leinster he has become a household spirit of castles, but generally púcas are no longer seen. 

On the island of Naxos, however, the exotika - mermaids, vampires and demons - are still haunting lonely places. Charles Stewart went asking people about them for his Demons and the Devil: Moral Imagination in Modern Greek Culture (Princeton UP, 1991), but was amusingly nonplussed when the villagers decided that as a folklorist, he ought to know, and sought his advice about dealing with them. 

In Ghosts: Life and Death in North India (American Museum of Natural History, 1993), Ruth and Stanley Freed summarise twenty years spent in field study of the Other Side. Different ghosts are careful to haunt their appropriate castes, and don’t just appear indiscriminately like our gauche phantoms. 

Nobody was supposed to see fairies in 1930s England, but they kept on appearing for all that and are chronicled by David Lazell, ‘Modern fairy tales’, Fortean Times 71 (1993) pp39–41. Usually they conformed to the iconography of popular literature, as on London’s sacred tree, the Elfin Oak in Kensington Gardens (FT 71p42). 

Belief and unbelief play tag throughout Joe Cooper’s The Case of the Cottingley Fairies (Hale, 1990), a study of photos faked by two Yorkshire lasses in a dawn session down by the beck. These fooled everyone, Cooper included, for seventy years, but after their confession was made the forgers still insisted that the fairies themselves had been real spirits of place. 

And still they come. The Good People: New Essays in Fairylore, edited by Peter Nárvaez (Garland Publishing, 1991), has contemporary examples of phenomena such as fairy raths and pixy-leading: it identifies a liminal status in topography as well as culture for the fairies. Good to see that Robert Kirk’s fairy hill at Balquidder is still haunted.

 Barbara Rieth develops the study of American pixy-leading in Newfoundland Fairy Traditions: a Study in Narrative and Belief (Institute of Social & Economic Research, 1991). 

Peter Rogerson, ‘Fairyland’s hunters’, Magonia 46 (1993) pp3–7, 47 (1993) pp4–8 finds that themes of amnesia, time-loss, lampless lights and seduction - common in fairy lore - have been incorporated into narratives of alien abduction which have evolved since the 1940s. Later developments include the prophetic status of abductees. The origin of the tradition lay in fears of kidnapping, but it has been transformed by the supernatural. 

Nigel Watson’s Portraits of Alien Encounters (Valis Books, 1991) studies fringe ufo percipients of the late 70s including people whose visions of an alien presence were rooted in particular local landscapes. There is a section on Paul Bennett’s boyhood experiences in the West Riding. Nigel Mortimer, ‘To find a hidden site: dowsing the lost circle of Ilkley Moor’, Earth 15 (1990) pp18–26 tells how a stone arrangement, thought to be a megalithic circle, was located by dowsing. Vibrating sensations were felt from the stones, and figures seen amongst them: anomalous low temperatures as well as dowsing responses were recorded. In ‘The call of Backstones’, Gloucestershire Earth Mysteries 18 (1994) pp26–28 he returns to this stone circle, noting how lights and entities were seen at the site and in the homes of those involved. 

Visions of another sort are recorded by David Blackbourn in Marpingen: Apparitions of the Virgin Mary in Nineteenth-Century Germany (Kropf, New York, 1994). You expect cults in the Middle Ages, but here is one in 1876, holy well, pilgrims and all. The authorities sent in troops to restore a proper view of the world, without success - holy earth and water were being smuggled out under their noses. The clergy equivocated, not wanting to offend the Virgin, but aware that she wasn’t displaying much deference to the Church. 

Patrick Harpur sums up in Daimonic Reality: a Field Guide to the Otherworld (Viking, 1994). Traditional and modern entities, from fairies to phantom social workers, are treated in a unified theory of the World Soul and of shapeshifting daimons, an otherworldly correlative of Jung's theory of the unconscious. The geomancy of liminal sites is associated with entities.

11.4 Haunted Roads
Sean Tudor and Bob Rickard, ‘Road ghosts’, Fortean Times 73 (1994) pp27–31 find that phantom hitch-hikers, usually regarded as apocryphal, seem to have taken on a new life as a Fortean phenomenon. Figures are being seen, and sometimes felt, throwing themselves in front of cars at specific locations. Geophysical explanations, as well as psychological ones based on the effects of motorway driving, have been mooted; see more in FT 75 (1994) pp56–57. A personal narrative of an encounter is given by Richard Holland, ‘A Welsh road ghost’, Fortean Times 60 (1991) pp54–56. 

Jeremy Harte draws on Dorset evidence in ‘Haunted roads’, The Ley Hunter 121 (1994) pp1–7, establishing details of place and direction for a corpus of hauntings and proposing a typology of sites. There is no apparent preference for long stretches of road or alignment: instead the hauntings occur on sites just outside and uphill of the villages, with a preference for boundaries. 

Danny Sullivan offers a regional survey in ‘Haunted highways’, Gloucestershire Earth Mysteries 16 (1993) pp4–6, peopling the Cotswolds with phantom coaches, Black Dogs and white shapes galore. Possible connections with spirit paths, corpse ways and landscape alignments are proposed but not substantiated. 

‘Haunted highways’ is also Cheryl Straffon’s topic in Meyn Mavro 24 (1994) pp18–19, a survey of ghosts seen or heard on the roads and tracks of old Cornwall. 

Matthew Baldwin-Ives, ‘Black Dogs and boggards’, Markstone 5 (1991) pp18–19 is a survey of Black Dogs in Lincolnshire: Michael Goss, ‘Black Shuck’, Fortean Times 63 (1992) p57 looks at these figures, traditional in ghostlore but still to be seen, as associated with water and bridges. Popular iconography has fixed what they ought to look like. 

Bob Trubshaw, ‘Black Dogs in folklore’, Mercian Mysteries 20 (1994) pp8–10, finds them in the Midlands and further afield, where they are associated with roads and, perhaps, alignments: again, in ‘Black Dogs: guardians of the corpse ways’, Mercian Mysteries 20 (1994) pp16–27 he proposes that they derive from traditions of dogs as guardians on heroic journeys, such as the road to the underworld. As a tamed wolf, the dog is a liminal creature and is therefore found at the crossing point of two worlds. 

Ulrich Magin, ‘Ways of the Wild Hunt’, The Ley Hunter 118 (1993) pp30–31, draws on another class of phantom - in southwest Germany the Hunt has clearly defined times and routes; houses in the way were pulled down unless doors were opened for it. There are close analogies with the trooping fairies and, like ufos, the Hunt abducts people. Out of fourteen recorded routes, none lie on straight tracks.



11.5 Haunted Landscapes
Robert Paine, ‘Night village and the coming of the Men of the Word: the supernatural as a source of meaning among coastal Saami’, J. of American Folklore 107 (1994) pp343–363 traces the Little People and the ghosts from the sea, as seen off the north Scandinavian coast, to origins in a liminal zone. The coastal Saami used to bury their dead on islands: they feel uneasy about their acculturation, and the spirits reflect this by acting out the metaphor of sea people belonging to neither world. 

The moral unease of the English ghost story appears in Jennifer Chandler et al, ‘Cockstride ghosts’, FLS News 13 (1991) pp4–5, 14 (1992) pp6–8, 15 (1992) p13 and 20 (1994) p10. Devon and Somerset villains walk post-mortem from their place of banishment to their original home at a cock’s stride each year, passing through local landmarks as they go. 

The most famous phantom in Berkshire now has his own study, In Search of Herne the Hunter by Eric L.Fitch (Capall Bann, 1994), in which sightings of the Wild Hunt in Windsor Great Park are supplemented by a cross-cultural ethnography of anything to do with antlers, oaks, huntsmen and so on. 

Steve Wilson’s Robin Hood: the Spirit of the Forest (Neptune Books, 1993) celebrates another hunter, seeing Robin’s career in a context of suspicion and rivalry between agrarian and forest landscapes. The grave divined by an arrow’s flight is a common geomantic motif, but that doesn’t justify the theory of mediaeval legend as pagan survival. 

Ian Taylor is also hot after pagan tradition in ‘Bride and the Old Wife’, Northern Earth 53 (1993) pp3–7, 54 (1993) pp2–4. On the moors of north Yorkshire, stones are associated with the name Bride, and other landscape figures are named after an Old Wife, leading to suspicion that both names may trace from a Celtic goddess like the Gaelic Cailleach. A standing stone in a cremation cemetery at Ainthorpe Rigg is on solar and lunar alignments. 

In Pit Ghosts, Padfeet and Poltergeists: Stories, Tales and Legends of the South Yorkshire Area (Kings England, Barnsley, 1994), Liz Linaham presents recent accounts of Black Dogs, haunted houses and general uncanny goings-on in the coal-mining districts. 

Sandra J. Webber considers storytelling itself in Romancing the Real: Folklore and Ethnographic Representation in North Africa (U of Philadelphia Press, 1991). The hikayat, or narratives of particular places, which attach themselves to supernatural or historical events around Tunisian towns are very much like our ghost stories in linking the otherworldly with the landscape.

11.6 Treasure
Thomas Johanssen, ‘ ‘Now we’ve got it’: Danish treasure-hunting legends seen from a structural point of view’, Folklore 102 (1991) pp220–234 makes too much fuss about the form of Scandinavian treasure stories, but does contain useful notes on their content. Hidden gold is surrounded by all sorts of supernatural protectors and prohibitions which make sure it stays hidden. Earth lights and Black Dogs appear as guardians. 

From far away in the Andes, the same stories recur in Enrique R. Lamadrid, ‘Treasures of the Mama Huaca: oral tradition and ecological consciousness in Chinchaysuyu’, J. of Folklore Research 29 (1992) pp225–251. The Mama Huaca is a hag who guards pre-Conquest sacred places in the increasingly overgrazed wilderness of Ecuador. Perhaps she is a memory of those women, accused of being witches, who took to the mountains. Like the fairies, she gives gold which turns out to be leaves and vice versa: like the sasquatch she keeps people in caves. Her mountains glow, and repel intruders with stones. 

Those ambitious of adding mythological gold to their store should also try W.C. Jameson’s Buried Treasures of the American South: Legends of Lost, Buried and Forgotten Treasure (August House, 1992). 

John R. Stilgoe’s Alongshore (Yale UP, 1994) reflects on legends of pirate treasure as an embodiment, in a form that might just possibly be real, of the liminal character and mysterious quality of the seaside zone.



12. ENERGIES

12.1 Mental Projection
‘Is that a ufo on my bed, or is there acid in my head’, asks Paul Bennett, Earth 16 (1990) pp10–17, arguing that the altered states of consciousness which have been clinically recorded in the context of drug experiences also occur spontaneously during encounters with ufos and other supernatural beings. These can be induced by geophysical causes including gravity anomalies and natural releases of gas. The objective study of geomantically induced phenomena has been obscured by the co-option of the supernatural into belief systems. Bennett returns in Earth 17 (1990) pp3–10 with ‘A comment from the Wizard, on Oz’. Ufo encounters are characterised by a sense of strangeness or tranquillity, the Oz factor. This is homologous with the altered states induced by drugs, trance or mysticism. The correlation with earth lights can be attributed to the supernatural influence of light on the mind, mediated through the psychology of the pineal. 

Serena Roney-Dougal has a lot to say about the pineal in Where Science and Magic Meet (Element, 1991), finding in the chemistry of this gland a unifying theory for parapsychology, occultism and earth energy. The factors traditionally associated with magic, the dark and lonely places of geomantic practice, may owe their power to neurochemistry as much as cultural association. Unfortunately the material from history and folklore adduced in support of this theory seems thinly researched and gullible by comparison with the scientific claims. 

In a Midlands case study by David Taylor, ‘Earthing the paranormal’, Mercian Mysteries 17 (1993) pp12–14, hauntings prompt reflection on the influence of geophysical effects - electrical and magnetic - on the mind. Some sites with ghosts lie close to fault lines, which may influence consciousness through piezo-electric discharges: and some don’t. 

Paul Devereux sums up in ‘Of dragons and dreams’, The Ley Hunter 122 (1994) pp26–28, a report on the final phase of Dragon Project research dealing with dream images during monitored sleep at geomantic sites in Wales and Cornwall. Recurrent patterns of imagery would suggest the direct influence of place on the mind. The full research, involving Carn Euny, Carn Ingli, Chûn Quoit and Madron Well, suggests that once the project is complete, significant correlations will be found.

12.2 Electromagnetism
Paul Devereux covers the whole range of site energies in Places of Power: Secret Energies at Ancient Sites (Blandford, 1990) - ultrasound as well as magnetism, radiation and light. The core of the research is provided by Dragon Project work at the Rollright stone circle, but evidence of energy anomalies is adduced from sites throughout the British Isles: Devereux is attempting, with some success, to link traditional concepts of supernatural power at sacred places with the known geopsychological effects on the entranced mind of physical energies. 

Roger Coghill suggests, in Electropollution (Thorsons, 1990) that subterranean aquifers and their crossing points may be a source both of geopathic effects and of healing, through the generation of small static electric fields. 

In Cross Currents: the Startling Effects of Electromagnetism on your Health (Bloomsbury, 1991), Robert Becker offers a practical analysis of bioelectric responses, concentrating largely on healing effects in the laboratory but also covering natural and artificial geopathy in the landscape. 

Stranger theories abound in Andy Collins’ Alien Energy: Ufos, Ritual Landscapes and the Human Mind (Privately, Leigh-on-Sea, 1994), including the one that crop circles act as orgone accumulators, drawing down energies which form as ufos, and that's why stone circles are round (see Fortean Times 66 (1993) p62 for the cartoon version). Although Collins uses the language of scientific method, it is hard to avoid feeling that an equation where three of the four variables are potentially non-existent might not add up. 

Serge Kahili King in Earth Energies: a Quest for the Hidden Power of the Planet (Quest, Wheaton Il, 1992) doesn’t even bother with the language of scientific method, being a Hawaiian shaman with an eye on the New Age market - but some of his observations on pyramids and geomagnetism might just possibly be the proverbial baby in the bathwater. 

The jury are also out on Albert Budden’s Allergies and Aliens: the Visitation Experience - an Environmental Health Issue (Discovery Times Press, Kew, 1994). The experience of alien abduction, like other hallucinations, is traced to hypersensitive allergic reactions to electromagnetic hot spots caused by high voltage pylons and by radio and TV transmissions. The increase in such experiences is linked to growing pollution of the electrical environment. 

A related mechanism is discussed by Bob Trubshaw in ‘Magnetism does distort your dreams’, Mercian Mysteries 10 (1992) pp21–24. Slight changes in magnetism can alter consciousness through the workings of the pineal gland. Geomantic ritual, including pilgrimage through geologically disturbed zones and immersion in dark places, can lead through physical means to altered states of consciousness. 

Danny Sullivan gets practical in ‘Standing stones and magnetism: a geophysical red herring?’, Gloucestershire Earth Mysteries 11 (1990) pp17–20. Magnetometer readings at the Long Stone, Minchinhampton, suggested geomagnetic anomalies, but control readings at modern stones were similar, suggesting that the effect may be a property of oolitic limestone per se and not of sacred stones. Paul Devereux replies in GEM 12 (1991) pp38–41 that there are long-term and occasional anomalies, Sullivan having recorded the former. 

Brian Jones, ‘Magnetic stones in the Forest of Dean’, Gloucestershire Earth Mysteries 17 (1994) pp21–23 notes that the Staunton Longstone appears to attract copper rods on its north-south axis (it is aligned this way) and to repel them east-west. This effect, though replicable, is not strictly speaking magnetic.


12.3 Earth Lights
David Clarke and Andy Roberts try out the Devereux earth lights theory in Phantoms of the Sky (Hale, 1990). Their studies of aerial lights test for a physical origin but show how the phenomena are moulded by social expectations. Local studies put ufology firmly in the sphere of folklore. 

Paul Bennett, ‘Earth mysteries swallows the ufo: a rationale with investigative parameters’, Gloucestershire Earth Mysteries 10 (1990) pp23–27 feels that Devereux has got it pretty much wrapped up. Following the publication of the earth lights theory, practical research into the sightings of anomalous lights has been carried out in geomancy, and this has yielded more verifiable evidence than conventional ufology. Background study of the geology, ecology and folklore of sites should form part of field investigations. 

Martin S. Kottmeyer takes a different view of earth lights in ‘Alienating fancies: the influencing machine fantasy in ufology and the extraterrestrial mythos’, Magonia 49 (1994) pp3–10, 50 (1994) pp3–6. Devereux’ idea that percipients of earth lights mentally influence the physical form of the things is taken in the context of other ufological theories intended to explain the bizarre nature of the manifest content of sightings and abductions. The origin of ufo and other visionary experiences in the mind has been metaphorically expressed through literary ideas of aliens zapping thoughts with scientific technology - a fantasy typical of schizophrenia.

With this sort of thing going on, Edson C. Hendricks, ‘Can science see the Marfa Lights?’, The Ley Hunter 119 (1993) pp25–29 is anxious to set a framework for a verifiable theory of some famous American earth lights. The problems in accounting for them physically are the same as those for ball lightning, although the phenomena are not identical. 

In Examining the Earthlight Theory: the Yakima Ufo Microcosm (Centre for Ufo Studies, Chicago, 1990), Greg Long concentrates on the flying balls of orange light which haunt the Yakima reservation in southern Washington. His long-term study of their form, timing and distribution looks for an association with fault lines and seismic activity without finding significant correlations, although some of the evidence is suggestive. 

In Switzerland, Ulrich Magin, ‘Lake Constance phenomena’, Fortean Studies 1 (1994) pp246–250, finds the lake to be haunted by ghostly lights, water spirits and lake monsters. It lies in a seismically active area, and the phenomena could be earth lights transformed by symbolic expectations. 

Stephen Sennitt and Gareth Hewitson-May get practical editing The Nox Anthology (New World Publishing, 1991), with essays on magical ritual including Phil Hines’ assimilation of chaos mathematics and magic to earth lights, followed by proposals for invoking entities in fault areas.

12.4 Sound
Bob Dickinson visits ‘Lincoln Cathedral’, Markstone 3 (1990) pp23–24, and finds not only that the cathedral is based on seven bays of a 26.6 ft module, but that two adjacent pillars produce notes a perfect fifth apart when struck. 

There are ringing pillars in the Temple church at London, too, as noted by Jimmy Goddard, ‘The significance of sound’, Markstone 4 (1990) pp10–11; they have a frequency of middle C to E (256–320 cycles per second) shared by music, in the form of plainsong, and by tranquil natural sound.  

Michael Hayes takes the theory further in The Infinite Harmony: Musical Structures in Science and Theology (Weidenfeld & Nicolson, 1994). 

L. Dayton in ‘Rock art evokes beastly echoes of the past’, New Scientist 28 Nov.1992 p14, reports that the sites chosen for rock art in Australia and North America have surfaces which reflect echoes better than others; in the painted caves of Palaeolithic France, the echoes respond to shouts and clapping by imitating the sound of a running herd of game. 

Bob Dickinson in ‘Sacred resonance’, Markstone 4 (1990) pp12–21 finds that Palaeolithic cave paintings are found at points of resonance and echoes underground, while Gothic architecture is built to amplify the sound of plainsong, produced in the part of the church corresponding to the head and chest. He has suggestions for musical practice specific to lonely and elemental places, as a form of artistic ritual, while Bob Trubshaw, ‘Tune in and tune earth on’, Mercian Mysteries 7 (1991) pp8–10 argues that musical performance at ancient sites bridges the cultural gap between art and life, and may affect otherworld consciousness in the brain through structured sound.

12.5 Dowsing
Tom Graves put the cat among the pigeons with ‘Energy dowsing’, The Ley Hunter 113 (1990) pp1–6. Himself a practised dowser, he says energy dowsing is a mess, and who is to contradict him? Dowsers are good at finding tangible things once they have examined a sample of what it is they are looking for, but as nobody knows what the energy in question is, they could be finding almost anything. Energy dowsing patterns are probably artificial constructs superimposed on an imperfectly apprehended babble of known natural energies.

Bob Trubshaw sums up in ‘Dowsing: the good, the bad and the muddled’, Mercian Mysteries 15 (1993) pp26–29. The mind creates images and ideas from selected and edited information: these images are what is perceived, not the original reality. Hence the tendency of dowsers to find variant patterns at the same place when looking for earth energy, in contrast to their repeatable success of dowsing for physical things. 

After this bracing stuff, Sig Lonegren’s Labyrinths (Gothic Image, 1991) loses some of its conviction, and his system of dowsable energies at mazes and elsewhere has to be taken pretty much on trust. 

Arthur Bailey’s Dowsing for Health (Quantum, 1990) summarises contemporary ideas on healing, black streams and geopathic stress, concluding with a plea for the role of constructive doubt in future dowsing research. 

The work of Jack Fidler on standing stones in Wester Ross was conceived in a spirit of falsifiability, and Philip Burton, ‘Highland lines’, Gloucestershire Earth Mysteries 16 (1993) pp8–10 rehabilitates his research. On the basis of his work in Scotland, Fidler felt he had discovered overgrounds, analogous to leys, which affected plant growth and whose existence could be confirmed by a cathode ray oscilloscope. 

Tom Williamson presents an overview in Dowsing: New Light on an Ancient Art (Robert Hale, 1993), with sections on earth energy and an attempted general interpretation of relations between consciousness and the landscape. 

Out in the field, Norman Fahy, ‘A dowsing survey: Yockenthwaite stone circle’, Northern Earth Mysteries 43 (1990) pp4–7 goes dowsing in the Underwood tradition at this north Yorkshire site, defining four radiating watercourses heading through grooved stones to outliers. Later, in ‘Arbelows: a geomantic overview’, Northern Earth Mysteries 46 (1991) pp4–9, Fahy summarises a combined dowsing and radiation survey. Study of Arbor Low in the Derbyshire landscape suggests that the henge lay at the perimeter of a large enclosure. A spiral dowsing formation was found within the stones of the henge. 

Jim Taylor Page, ‘Cumbrian earth mysteries’, Northern Earth Mysteries 44 (1990) pp11–23, 45 (1991) pp11–27, reports on a dowsing project which has located blind springs under fifty churches in Cumberland and Westmorland, usually leading to a nearby well; Cumbrian holy wells have been surveyed. He assumes that the sites were chosen in the early middle ages by geolocation, or that they perpetuate the sites of pagan worship. A parallel survey of a dozen stone circles in the area concluded that they also overlie blind springs. 

Like it or not, energy dowsing is being used by researchers, and the work of Hamish Miller and Paul Broadhurst in The Sun and the Serpent (Pendragon Press, 1990) has crystallised argument pro and con. Taking the St Michael Line which runs from Cornwall to East Anglia (insofar as an imaginary line can run anywhere), they proceeded to dowse two non-verifiable trails of winding energy which loop around it. Their journey through England is a kind of dowsing pilgrimage, bringing attention to forgotten sites, and uniting them through acts of faith into a modern belief system.

12.6 Feng-shui
Time was when feng-shui was the esoteric study of a handful of geomantic researchers, and if you could even pronounce it you were someone to be reckoned with. Now it is part of the New Age system, and books about it are clearly a hot marketing property. They all have the same pictures and it is hard to discriminate between them. Derek Walters’ The Feng Shui Handbook (Thorson, 1991) is pragmatic. Man-Ho Kwok and Joanne O’Brien offer a primer in The Elements of Feng Shui (Element, 1991), while Philippa Waring offers a suitably Westernised version in The Way of Feng Shui (Souvenir, 1993), and Richard Craze’s Feng Shui for Beginners (Hodder & Stoughton, 1994) is short and clear with lots of diagrams. Sarah Rossbach and Lin Yun’s Living Color: Master Lin Yun’s Guide to Feng Shui and the Art of Color (Kodansha, 1994) will help if you want to paint your bedroom.  

Lillian Too is more authentically Chinese in Applied Pa-Kua and Lo Shu Feng Shui (Konsep, Kuala Lumpur, 1993) and makes fewer concessions to the European market than most in Practical Applications of Feng Shui (Konsep, Kuala Lumpur, 1994). Albert Low also steers pleasantly close to the original tradition in Practical Feng Shui for the Home (Pelanduk, Malaysia, 1995), and his Feng Shui: the Way to Harmony  (Pelanduk, Malaysia, 1993) has the advantage of talking less about interior decoration and more about the thorny issues of urban planning.

– ends –

