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Abstract
This article surveys the beliefs concerning the supernatural characteristics and powers of sacred
trees in Israel; it is based on a field study as well as a survey of the literature and includes 118
interviews with Muslims and Druze.

Both the Muslims and Druze in this study attribute supernatural dimensions to sacred trees which
are directly related to ancient, deep-rooted pagan traditions. The Muslims attribute similar divine
powers to sacred trees as they do to the graves of their saints; the graves and the trees are both
considered to be the abode of the soul of a saint which is the source of their miraculous powers.
Any violation of a sacred tree would be strictly punished while leaving the opportunity for
atonement and forgiveness. The Druze, who believe in the transmigration of souls, have similar
traditions concerning sacred trees but with a different religious background.

In polytheistic religions the sacred grove/forest is a centre of the community's official worship; any
violation of the trees is regarded as a threat to the well being of the community. Punishments may
thus be collective.

In the monotheistic world (including Christianity, Islam and Druze) the pagan worship of trees was
converted into the worship/adoration of saints/prophets; it is not a part of the official religion but
rather a personal act and the punishments are exerted only on the violating individual.

Background
In many religions, sacred places [[1]:90,235,254; [2]:85;
[3]: 399,171; [4]: passim; [5]:passim], objects
[[6]:106;[7]:534; [8]:169,176,179], as well as saints
[[9]:184; [10]:2; [11]:121,129,131; [12]:72,85] were
thought to possess supernatural characters and the power
to carry out miracles or as having magical powers. The
same attitude is found throughout history as an outcome
of tree worship/adoration/veneration [[13]: passim; [14]:
42–45; [15]: 210–211,215; [16]:40; [17]: 23; [18]: pas-

sim; [19]: passim; [20 passim; [21]:68–70; [22]:72–79;
[23]: passim].

Sacred trees were sometimes described as possessing huge
or unusual dimensions or miraculous physical characters
[[20]: passim; [17]:8, 23; [15]:215, [24]:339; [25]:35;
[26]:38]. Frequently, sacred trees were regarded as having
omnipotent magic powers to punish, cure, or to ccarry out
miracles and to confer unusual abilities [[14] 14, 42–45;
[23]: passim; [13]: passim; [19]:14–17; [18]:23;
[20]:32,35,41] see also Tables 1 and 2.
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Table 1: The supernatural characters of sacred trees

Character Druze (n = 27) Arabs (n = 24) Bedouin (n = 34) References from the Middle East References from other regions

1. The tree is the abode of the 
soul of a righteous person

0 83.3 88.2 [Palestine (40:15); (42: passim)].

2. Unusual lights/voices appear 
around the tree

22.2 20.0 11.7

3. The tree is not burned 22.2 12.5 17.6 [Ancient Semites (61:1930); Palestine (87:66), 
(167:1860),(400:73); Arabia (15:215)]

[Ireland (20:38); Morocco (26:142); Japan (25:35)]

4. Miracles related to the tree 22.2 20.8 11.7 [Estonia (18:23); Ireland (20:32,35,41); India 
(90:220),(168:294)]

5. The tree bleeds when 
injured/cut

22.2 0 5.8 [Israel, Bedouin (68:89–90); Iraq, Mandeans, 
(169:348)];

[Rome (39: 738–878); Morocco (52:78); Cameroon 
(170:82); India (171:40), (156:66)].

6. The tree has unusual 
dimensions

0 11.1 0 Persia (Williams-Jackson, 1965 172:263) Japan (24:339)]

7. The tree has unusual/
miraculous fruit/leaves

18.4 11.1 0 [Ireland (20:18–20); Central Asia (89:350)]

8. sacred tree is not eaten by 
locust

0 11.1 0 [Palestine (40:36)]

9. Trees as oracles 0 0 0 [Ancient Semites (61:195), (73:78); Arabia (74, 
II:209)]

[Ancient Greece (72:passim), (17: passim), (50:58); 
Rome (50:59), (27:274)]

Table 2: The supernatural powers of sacred trees.

The supernatural power Druze (n= 27) Arabs (n= 24) Bedouin (n = 34) References from the Middle 
East

References from other regions

1. Punishing of the tree violators 88.8 91.6 91.1 See Table 3 See Table 3
2. Granting a divine blessing (barake); 
petitions for health/wishing tree/tree as 
mediator to God

77.7 91.6 82.3 [Palestine (40:107:108), (41: 
passim) (42: passim), 

(111:48,51)]

[Estonia (173:4); Sierra Leone (174:48); East Africa (175:4); Chad (176; 
248); Japan (177:23), (16:10); Australia, New Zealand (23:164)]

3. Breakdown of machinery or vehicles 47.0 62.5 41.1 [Palestine (111:69)] [India (90: 219–220)]
4. Punishing for false oaths 14.8 44.4 23.5 [India (186:266)]
5. Protection of properties deposited 
underneath.

22.2 25.0 29.4 [Palestine (43:215), (40:102), 
(178:138)]

6. Cure of ill domestic Animals 
(circumambulation around the tree)

33.3 8.3 2.9 [Scotland (179, II:184–185)]

7. Parts of the tree used as medicine 29.6 20.8 17.6 Palestine (87: 66);, Egypt 
(46:56)]

[Pagan Europe (35:276) East Africa (180:278, 279)]

8. Parts of the tree used as a talisman 22.2 12.5 11.7 [Palestine (181:129); Egypt 
(182:11)]

Ancient Celts (51:199); Ireland (20:36,38); East Africa (Kikuyu, 175:5); 
India (27:590,(6:24)]

9. Food/objects are placed under the tree 
to absorb the barake

18.5 25.0 11.6 [Palestine (111:52)]

10. Shelter from violence/revenge/ 18.5 16.6 11.7 [Ancient Greece (53:173, (37:335), (53:173), (13:51), (17:221–228); 
Rome (133: passim),(50:68); Ghana (183:149), (184;129) India 

(100:241,252)]
11. Sleeping/resting under the tree as a 
barake/medicine

14.8 0 0 [Palestine (74:I:448); Arabia 
(14:50), (91:331), (185:30)]

[Many countries (179, II:169–173)]

12. Crawling under the tree/through the 
split in the trunk for a cure

0 0 0 Lebanon (122:16),(67:2430; 
Syria (28: 179)]

Ancient Celts (51:331); Pagan Europe (179, II: 173,169–171), (14:50); 
Britain (187:129)]
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In many cultures around the globe sacred trees are strictly
protected, and injuring the tree in any way is regarded as
sacrilege. This deep faith has been established in the
course of generations by tradition and stories of actual
punishment meted out by the gods/souls/saints/demons
to which the trees are dedicated [[13]:24–52; [27]:68–69;
[28]:316; [227]:243; [30]:146, 77; [25]:37; [31]:97].
Injuring the tree, especially cutting it down may leave the
resident spirit homeless and it would soon take its
revenge. This is the reason why people are afraid to harm
sacred trees [[32]:99; [33]: I: 133; [34]:148].

In Greece and Rome sacred groves were protected by gods
and there were strict regulations against any violation of
these groves [[35]:227; [17]: passim; [36]:442–443;
[37]:334–335; [38]: 59–66, 73–77]. According to Ovid,
Erysichton cut down a sacred tree devoted to Demeter and
was punished by an everlasting and insatiable hunger
[[39]: 741].

In the Middle East, in particular, sacred trees are regarded
as the abode of the souls of local saints known as Wellis
[[28]: 316; [40]:151; [41]: 322; [42]: passim]. In this
region and in North Africa sacred trees are protected by
the Wellis to whom they are dedicated [[40]:36; [43]:205;
[44]:68–69; [45]:385; [42]: passim]. The Welli confers his
divine powers on the tree, which acts on humans [[40]:
35–38; [28]: 316; [41]: passim; [42]: passim]; any hurt/
damage to this tree is regarded as a personal insult against
the saint, who will promptly/immediately retaliate to
defend his reputation and/or territory [[40]:102; [14]:42].

In some communities fear of revenge by the spirits in
response to any harm to the sacred tree is so great that spe-
cial ceremonies, which may include sacrifices, ex-voto
gifts, and/or prayers/ceremonies, are held to pacify the
angry spirit before a tree is cut down [[14] I:133–137; [46]
15:56; [25]:36; [47]:229; [48]:23; [49]:313]. This custom
is already known from ancient Greece [[17]: passim;
[38]:59–66] and Rome [[32]:99; [50]:76; [38]: 73–77].

Not surprisingly, any kind of harm done to the sacred
tree/grove/forest is feared to cause a furious punitive
response by a supernatural being [[13]: passim; [14]:42–
45; see Table 4). This fear is so deeply imprinted in human
conscience of various tribes/communities that the people
are afraid even to pick a leaf [[51]:103,203; [50]:81;
[20]:24;[52]:75,98) or to collect dead wood from below
the tree [[53]:172; [54]:174; [50]:26; [20]:38,40;
[55]:277, see also Table 3), which may carry an immediate
sentence of death (Table 4).

In previous papers we studied the reasons and the reli-
gious background why trees became sacred with a special
reference to the Middle East [42]. In other papers we stud-

ied the custom of tying rags on sacred trees in Israel [41]
and the special respect given to Ziziphus spina-christi [69]in
our region. The present paper is a continuation of our
studies in which we surveys the present-day attitudes of
Muslims and Druze in Israel in relation to the supernatu-
ral characters and powers of the sacred tree.

Methodology
The field study (1999–2005) centred on thirty-one Arab,
Bedouin, and Druze villages in the Galilee. Informants
were asked about the supernatural characters and powers
of the sacred trees. The survey covered 118 informants,
consisting of 38 Druze and 80 Muslims (36 Arabs and 44
Bedouins). We took "Arabs" to be people settled in their
villages for several centuries; "Bedouin" people who orig-
inated in the deserts of Israel and Jordan, migrated to the
Galilee in the last three centuries, and were nomads until
the end of the 20th century [[56]:30]. The Druze are an
eastern Mediterranean religious group established in
Egypt in the 11th century [[57]:3]. Today they are concen-
trated in Lebanon, Syria, and Israel [[57]:8–14]; belief in
the revelation of God in the form of a human being is con-
sidered the most important fundamental principle of the
Druze faith [[57]:15]. The Druze faith is not a ritual and
ceremonial belief in essence, but rather a neo-platonic
philosophy [[57]:17].

The distinction between "Arabs" and "Bedouin" was
made in an attempt to examine if there were any different
traditions regarding sacred trees which may reflect the dif-
ferent origin of nomads versus settled village people.

The survey excluded Christians, who hardly believed in
sacred trees while, in the Jewish sector, the adoration/wor-
shipping of trees is a new trend of the last two decades and
almost all the worshippd trees are already known as old
Muslim sacred ones in the vicinity of graves of supposed
historical righteous Jewish personalities. In each village
we carried out a preliminary survey to locate the more
knowledgeable people in advance, and we also chose
important religious leaders to examine their attitudes to
the veneration of sacred trees.

The informants were mainly chosen according to their
knowledge of common/local traditions and/or religious
status. The average age of the informants was 57.7 (+/-
14.8) years. Respondents were 116 males and two females
(in general women are reluctant to be interviewed, and
when they agreed the interview was held in the presence
of other family members). Because of the refusal of most
of the informants to be videotaped or recorded the study
is based entirely on oral interviews and field notes taken
on the spot. The interviewees were asked several specific
questions; for example, 1. What is the reason for the spe-
cific punishment inflicted on anyone who has hurt/dam-
Page 3 of 16
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Table 3: Punishable deeds in connection with sacred trees.

Druze (n = 32) Arabs (n = 31) Bedouin (n = 28) References from the Middle East References from other regions

Tree injury/cutting down 68.7 58.8 89.2 [Palestine (14th century (40:36), 
(45:376),(63:92), (128:179); 

Arabia (:28:316); Turkey 
(116:237)]

[Ancient Greece and Rome (,53:172), (36:44) Ancient Celts (51:162); Ancients Balts 
(188:159); Old Prussia and Lithuania (60, I:77); Estonia (50:166); Nigeria (176:258); 

Kenya (189:28); Tanzania (190:60); India (88:90), (90:218), (100:242), (137:345), 
(191:8); Nepal (192:248); Mongolia (77:280); Siam (193:195); Sri-Lanka (194:203,217); 

China (195: 332)]

1. Theft of property 
deposited under the tree.

3.1 61.2 78.5 Palestine (40:102)]

2. Collecting of dead 
wood

32.3 32.2 28.5 [Palestine (40:3600, (111:43) 
(126:28), (128:179), (178:76); 

Egypt (132:17); Turkey 
(116:238)]

Ancient Greece (53:172), (134:157); Rome (50:26); Ireland (20:38,40); Iran (196:141); 
India (54:174); (55:277), (197:453); Ghana (50:22); Tanzania (198:45); Kenya (89:28); 

China (199:30;66)]

3. Picking of even one leaf 31.5 48.3 21.4 [Palestine (13th century, (200:64), 
(45:304); Arabia (91:330)]

[Ancient Celts (51:103,203); Estonia (50:81); Ireland (20:24); Morocco (52:75,198); 
Tanzania (201:3); Madagascar (202:976); India (139:67); Sri Lanka (194:115);Timor 

(161:93)]

4. Road construction 
near the tree

25.0 38.7 25.07 [Japan (25:36)]

5. Ban on grazing near a 
sacred tree

24.2 24.5 35.7 [Ancient Greece (50:640, (37:334); Ireland (20:34); Mediterranean and India (54:174); 
Kenya (189:28); Tanzania (190:6)]

6. Disrespectful 
behaviour

15.6 19.3 10.7 Sri Lanka (194:115)]

7. Fruit harvesting 12.5 9.6 17.85 [Palestine, (40:35–36)] [India; (88:95), (203:5); Samoa (186:265)]

8. Disturbing prayers 11.2 0 0
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Table 4: Punishments on the violation of sacred trees.

Punishment Druze (n = 20) Arab (n = 31) Bedouin (n = 44) References from the Middle East References from other regions

1. Divine punishment, 
serious illness, disaster, 
accidents, bad luck, 
madness, curse

50.0 25.7 15.8 [Egypt (132:17); Turkey (116:175)] [Greece (37:335); Britain (65:21); Ireland (20:21,33,47); Estonia 
(18:23), (212:3); Zanzibar (213:36); Mongolia (77:281); Siberia 
(216:117); Zimbabwe (83:6); Kenya (189:28); East Africa (48:432–
433); Tanzania (198:27, 45); Zimbabwe (215:365); Nepal (192:248); 
(217:335); India (27:68–69), (30:73), (153:8),(154:201), (139:67); Sri 
Lanka 165:177); China (50:168), (214:746), (195:332); Japan (25:36)]

2. Paralysis (especially of 
the hand/limb fracture)

35.0 35.4 27.2 [Syria (112:16); Arabia (74:496)] [Britain (65:22,191); Ireland (20:37,47); Lithuania (218:31)]

3. Damage to property, 
fire, death of a domestic 
animal

35.0 12.9 40.1 [Syria (112:16); Egypt (132:17); Palestine (111:44), 
(126:20); Sinai (110:185); Turkey (15;215]

[Ghana (160:259); Nepal (217:335); Estonia (18;23); India 
(100:240)]

4. Death, murder 12.0 35.4 9.0 Palestine (87:66); Syria (112:16); [Transjordan (74, 
I:77, 365); Arabia (91:330): Iran (219:118), (220:3); 
Kurdistan (15:216)]

[Ancient Greece (204:38,60, (50:61); Ireland (20:29,47); Britain 
(65:191); Lithuania (50:25); Estonia (18:23); Dalmatia (22:64); 
Siberia (216:117); Mongolia (77:281)] Cameroon (170:82); Ghana 
(161:159); Zanzibar (213:36); Nigeria (221:272); India (31:97), 
(55:277), (100:240), (153:8), (222:316); Indonesia (223:3, 4); Japan 
(25:36), (136:46)]

5. Death/illness of a family 
member

20.0 12.9 20.4 [Palestine (87:66); Arabia (74:496); Egypt (46:56); Iran 
(224:124); Turkey (15:215)]

[India (197:295); Nepal (217:335)]

6. Barrenness 15.0 6.4 2.2 [India (88:54)]

7. Blindness 15.0 0 0

8. Fine, ransom, sacrifice, 
special gift

0 0 0 [Palestine [40]:35,36] Ancient Greece (37:335); Rome (50: 67); Siberia (225:47); Ghana 
(160:159); Kenya (189:28); Nigeria (221:205); Africa (Bantu, 
205:41); India (90:221), (138:107), (226:570)]

9. Collective punishment 
for the whole community

0 0 0 [India (156:21,83,96); China (152:131), (211:145); Vietnam 
(147:113); Laos (148:84)]
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aged/cut down/used the sacred tree? 2. Who is liable to be
punished for injuring a sacred tree, and how may the pun-
ishment be averted or revoked? 3. Why are sacred trees not
burned? 4. Who is the punishing agent in response to not
respecting the sacred tree? We also collected stories of mir-
acles related to sacred trees.

Results
The results concerning the supernatural characters of
sacred trees appear in Table 1; supernatural powers of
sacred trees are in Table 2; punishable deeds in connec-
tion with sacred trees are shown in Table 3 and the pun-
ishments for those who violated sacred trees are presented
in Table 4).

The questions that were asked, and the various answers
given, are listed here.

A. What is the reason for the specific punishment inflicted
on anyone who harmed/cut down/used the sacred tree?
(Figures in bold type indicate the number of the inform-
ants who gave a particular answer).

1. The house fell down because the person took wood for
constructing a house. (5).

2. The house/food/property (of the wrong-doer) was
burned because wood was taken for heating or burning.
(7)

3. A leg was cut off, just as the tree was cut down. (4)

4. The same axe that cut down the tree cut the leg off/
killed the offender. (5, all of whom are Druze).

B. Who is liable for punishment for harming a sacred tree,
and how may the punishment be averted or revoked?

1. The person has to sacrifice a goat and to give its meat to
the needy (12).

2. The material (such as leaves, branches) that was taken
from the tree has to be returned (7).

3. Pilgrimage to a sacred place, sacrifice and/or the paying
of a ransom (5).

4. The person to be punished can go to the Sheikh who
reads a chapter from the Koran and the offender has to ask
for forgiveness; the punishment will disappear instantly
(6).

5. The offender expresses remorse and swears not to repeat
his deeds (4).

6. Only believers are punished by the tree (5).

7. If you coming to the sacred tree with a good intent, the
Welli will bless you; if you are coming with an evil intent,
you will be punished (6).

8. Even animals that ate from or touched the sacred trees
or the seeds that fell nearby are mortally punished (6).

C. Why are sacred trees not burned?

1. The tree is protected by the Welli (23, all the ethnic
groups))

2. The tree is protected by God (11, only one Druze)

3. "God gives power to the sacred tree so it does not burn".
(Subhi Daoud, Muslim, Majdal Kurum, 10.10.01).

4."The tree enjoys divine protection because the prophet
sat beneath it; after the death of the prophet Nobody can
cut it down or burn it". (Sheikh Kassem Bader, Druze,
Nabi Sabaln, 9.6.00).

D. Who or what is the punishing agent in response to not
respecting the sacred tree?

1. God (24, only 4 Druze)

2. The Welli/prophet himself to whom the tree is dedi-
cated (32, 17 of whom are Druze).

3. The axe that was used to cut down the tree (7, all Druze)

4. Snakes are the protectors of sacred trees (8 Druze, 2
Muslims).

Miracles that occurred under or near a sacred tree
1. The dead body of an impure girl that/who was buried
under the/a sacred tree was cast out of its grave by the mir-
acles of Welli to whom the tree is dedicated. (The sacred
oak of Sheikh Abu Arus in the Druze village of Jat; a com-
mon story in the village. (6)).

2. Sacred trees swallowed innocent people/prophets to
protect them from their enemies. (6, all Druze)

3. "One day a blind man sat under the sacred tree. There
was a strong wind and a twig snapped off and struck the
person and wounded him. The man wiped away the
blood and then he got back his sight". (Haj Khalfalla Kha-
lil, Muslim, Sheikh Danun, 24.8.04).

4. "The locusts did not touch the sacred tree although they
devoured all other plants. The tree has a scent like jas-
Page 6 of 16
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mine, and that deterred the locusts". (Tawafiq Amashe,
Druze, Mas'ade, 12 Dec. 2001)

5. Every Friday, stones roll under the sacred tree of U'm
Ayash, in the village of Ibtin (Western Galilee). (A well
known story in the village; (6), although today there are
no stones underneath the tree).

6. A man lost all his chickens which escaped from their
cage He prayed under the tree and lit a candle; all the
fowls then returned by themselves to the cage (Hady
Samiyah, Muslim, Mazra'a, 24.8.04).

7. The corpse of an important man was temporarily bur-
ied under a sacred tree. It did not decay when it was
removed to a permanent grave. A woman who saw the
dead body went blind on the spot. (Sheikh Nur Rifaee, 16
June 2000; Majdal Kurum, Lower Galilee, the tale con-
cerns his grandfather and it happened in 1936).

8. People who dared to steal property under the sacred
tree walked or rode the whole night long, but the follow-
ing morning they found themselves under the very same
tree. (12).

Breakdown of machinery
When a road was being constructed near the sacred tree of
Sheikh Saris (5 km west of Majdal Kurum) the bulldozers
got stuck. The villagers called in a religious leader who
"contacted" the Welli. This spirit instructed him "to divert
the road 70 paces from him and than everything will be
settled peacefully". This was done, and there were no
more problems (9).

The traditions on breakdown of mechanical tools which
were used to remove sacred trees are so robust that even
when large trees were intentionally preserved in the con-
struction of new roads people still tell stories about such
stoppages/breakdowns On the way to Tiv'on, a town near
Haifa, there is a huge Pistacia atlantica in the middle of a
highway. No less than 21 informants told us that the saint
who was buried under the tree made the road builder
divert the original route because of accidents or damage to
the bulldozers working near the tree. The plain truth is
that Salman Abu Rucan, then (in 1985) an inspector of
Nature Reserve Authorities (NRA), asked the Public Works
Department to preserve the tree (Salman Abu Rucan (12
March 1999, personal communication). A similar story is
told about the sacred Oak (Quercus calliprinos) near the
grave of Sheikh Ajami on the highway to Jerusalem (Bab
el Wad). When the tractors approached the place they got
mired down. The vehicles were repaired, but they got
stuck again. Work on the road continued only after dis-
placement of the original route several metres around the
grave and the tree (7). In this case an NRA inspector pre-

vents/prevented the uprooting of the tree and the place
from being ruined. (The late Yigal Ronen, personal. Com-
munication, 10 March 1970).

Discussion
The supernatural characters of the sacred trees
The tree as the abode of the soul of a saint
The most common "function" of the sacred trees in the
Middle East is to serve as the abode of the spirit/soul of a
saint (Welli, [42]; passim). Curtiss [[142]:75,77,79],
noted, regarding the status of the saints in the Muslim
world, " ... orthodox Moslems insist that the saints are
only mediators that a worshipper asks his Welli to inter-
cede for him with God... These saints are really departed
spirits, connected with some particular shrine, chosen
because they revealed themselves there in the past, and
where they were wont to reveal themselves now to tmose
who seek for favour... The worship of saints is like that of
the ancient Baalim. They are the deities whom people fear,
love, serve and adore". Canaan [[40]:151] adds, along the
same lines "The present-day peasant does not venerate the
trees themselves but the divine power which acts in them
and which is derived from a godly person whose soul is
supposed to inhabit the shrine, tomb, cave or spring with
which they became associated. Often these holy men have
appeared in the tree itself or near by ". This attitude
explains the source of the supernatural nature attributed
to the sacred trees (see below).

Unusual lights/voices
Hanauer [[58]:216] reports, "On Thursday evenings espe-
cially, one sometimes sees these trees lit up, and can hear
snatches of sacred instrumental music proceeding from
there. It is a sign that the saints are observing a festival and
exchanging visits". Lights and voices around sacred trees
were already reported from Palestine as well as in other
countries (Table 1). Lights were seen also on sacred graves
(Palestine, 16th century, [59]:179).

In Teutonic traditions, old churches in sacred groves orig-
inated/were built where miraculous lights had been
observed, arranged in the shape of the future church.
Many of the old churches are said to owe their origin to
such lights being seen in a grove or wood during the night.
[[60]: IV: 1313].

The tree does not burn?
Sacred trees, do not burn: this belief goes back to the the-
ophany of God to Moses (Exodus 3:2 "And the angel of the
Lord appeared unto him in a flame of fire out of the midst of a
bush: and he looked, and, behold, the bush burned with fire
and the bush was not consumed."

Robertson-Smith [[61]: 193–194] mentioned several his-
torical cases in which lights and fire were seen around
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sacred trees which were the focus of ancient Semitic reli-
gious ceremonies.

This old tradition may serve as indirect evidence/an indi-
cation of the deeply rooted belief that sacred trees do not
burn; it is still very common, in Israel, even today.

Miracles related to the tree
The motif of returning stolen property placed near a
sacred grave and or a tree is already known. Rabbi Moshe
of Bassula (14th century) describes the grave of a righteous
person "...and it is a grave of marble and a large stone
cover (above it). People maintain, certainly, that about
forty years ago the Ishmaelites took this cover to make a
grinding stone. Many people carried this stone to a distant
place and in the following morning found the stone
(back) on its grave" [[62]:49]. The same traveller reported
that a man loaded onto his donkey some wood which had
fallen beneath a sacred tree; the animal went round and
round the tree and was unable to leave the place till the
wood was unloaded. [[63]:154].

The motif of the sacred tree as protector of innocent peo-
ple appears in a Druze legend from our region [[64]:50].
There are stories about saints, leaders, and kings [England,
[65]:115], saints [Ireland, [20]:39], and nuns [Ireland,
[20]:35; [66]:70] who were under immediate threat of
death, and then the tree provided them with shelter and
even swallowed them; their lives were saved [see also [67:
124]].

The story of the casting of a body out of its grave is also
told by the Bedouin in the Negev. Bar Tsvi et al. [[68]:84–
85] tell about an unworthy person who was buried near
the grave of a righteous man. His body was flung out of its
grave several times until at last he was interred outside the
cemetery (see below on the similar powers of graves and
sacred trees).

Bleeding trees
The belief that blood flows from trees has ancient roots.
Ovid [[39]:738–878] tells of Erysichton, king of Thrace,
who commanded that a sacred oak dedicated to Demeter
be cut down. The appeal of the Dryad that lived in the tree
was in vain. The tree was chopped down, and she was
doomed to die with the ruin of her abode. The revenge of
Demeter, the goddess of fruit, crops and vegetation, was
immediate and singularly cruel. The king was condemned
to an eternal and insatiable hunger. Stories of bleeding
trees are quite common (Table 1). In Israel Ziziphus spina
christi is especially respected because of its red sap, which
looks like blood; it appears when the tree is hurt [[68]:89–
90; [69]:6].

Unusual dimensions/fruit/leaves
Jewish travellers who visited holy places in Palestine,
especially graves of righteous Jewish historical figures, left
"evidence" of miraculous sacred trees, attributing unusual
characters to the plants. An anonymous traveller from
Candia (Crete) wrote in 1481 about the grave of Hanina
ben Dossa: "...on the grave there are two trees whose
shadow is seen from a distance such a mile" [[59]:88].
Shim'on Berman visited the oak of Mamre in 1870 and
stated that "...the tree is so intricate that a thousand peo-
ple can stand underneath" [[70]:82). Another traveller
(Rabbi Shmuel Ben Shimson) of the 13th century
described a holy grave "on which there is a big Pistacia
which has the shape of a lion" [[45]:119]. Rabbi Moshe of
Bassula (16th century) described the tree over the grave of
Yonathan Ben Uziel in Amuqa (there is today a sacred tree
on the spot but it is not certain that it is the same one):
"There is nothing like this tree in its thickness and the
width of its branches and beauty" [[63]:141]).

Old sources from Ireland [20] on sacred trees describe one
that has silver and gold leaves [20:19], bears three kinds
of fruit (acorns, apples, and hazel nuts, [20:18, 41]), it all
being of extraordinary size [20:17], with large, unusual,
leaves [20:19], and having the ability to recover immedi-
ately after any injury [20:37]. Our informants (4) report
on the unusual sweetness of the acorns of the oak, (Quer-
cus calliprinos, the most common sacred tree) and on the
fruit of Ziziphus spina christi which are not infected by cat-
erpillars in comparison to "non-sacred trees" of the same
species.

Vital powers/trees as oracles
Throughout history, and in many cultures, sacred trees
were regarded as omens and oracles, as well as soothsayers
that may speak in human voices [[67]:245, 247; [6]:24;
[19]: passim; [61]:195; [71] II: 17–18; [13]: passim; [50]:
passim; [27]:275–278]. This issue was mentioned in the
classical mythology of Greece [[72]:passim; [17]: passim;
[50]:58; [27]:274], Rome [50]:59; [27]:274], as well as the
Bible [Judges,9:8–15, Jotham's parable,; for further dis-
cussion see [61]:195; [67]:246–247; [73]: passim].
Doughty [[74]: II: 209] mentions an Arabic legend regard-
ing trees through which a soothsayer, a spirit, speaks.
Nowhere did we find this animistic element of tree wor-
ship [[50]:152; [67]:245] in Israel. It seems that the
present-day reports are all related to polytheistic religions.

One may thus conclude that the local repertoire of mira-
cles and other supernatural characters attributed to sacred
trees in our region (see also Tables 1 and 2) are, more or
less similar to those in Europe as well as in our region.
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The supernatural powers of sacred trees
Punishment of whoever violates the tree
All over the world sacred trees are protected by a system of
taboos and ceremonies which were developed to prevent
any damage [[13]: passim; [14]: passim; [50]:passim;
[75]: 35; [76]: 350;351; [77]::1578; [78]:311; [79]:5, 18;
[80]:224; [55]:49; [60]:712; [81]:9; [82]:699; [83]:6;, Mil-
lar et al 1991, 75:35;). These trees are regarded as the
abode of supernatural beings/gods/souls/demons
[[84]:52; [28]:316]] and any harm to such abodes are to
be heavily punished. Cutting down sacred trees is
regarded as a particularly serious offence against the
supernatural element because such an act leaves the spirit
homeless [[33]: I, 133; [85]:11 see also [42]]. There is thus
a need to repatriate these supernatural beings by means of
special ceremonies [[33]:133–137).

The punishing agent in response to a sacrilege against a
sacred grave [[86]:106–107] or a tree maybe the saint
himself to whom the tree is dedicated [Palestine:
[43]:215; [40]:36; [87]:66; India: [88]:90 ], the deity resi-
dent in the tree [West Africa: [29]:243], the wood spirit
[Turkey: [15]:215], or the fallen tree itself [India: [55]:278;
Japan: [25]:37; Russia: [89]:188). The mechanical saw
that was used to cut down the tree killed the offender
(Rajasthan: [90]:219). According to Jaussen [91:333], "No
Arab [in Transjordan] would dare to cut off a bough ... he
should be immediately struck by the spirit of the saint
(Welli) that resides in the tree and has made it his
domain."

Lake [[92]:13] noted that in many cultures tree and ser-
pent worship are closely related, and these things are dei-
fied as symbols of the reproductive powers of nature and
are often visible representations of God. The connection
between the tree of life, sacred/holy trees, and snakes is
deep-rooted in many cultures, such as Old Sumer
[[93]:279; [94]:179], Babylon [[95:118]; [96]:128). The
Bible (Genesis 3, 1–4), Old Syria [[97]:442), Greek
mythology [[98]:110; [99]:52–54I], as well as present-day
India [[100]:241; [101]: passim; [102]:279; [85]:61]. The
snake as a divine agent of punishment is well known from
the Bible (Numbers 21, 6); Job, 20:16; Isaiah, 14:29; Jere-
miah, 8:17; and Amos, 5:19). In Ancient Greece, snakes
were frequently depicted round sacred trees [[103]:18;
[104]:16) or as inhabitants of sacred groves [[50]:62, also
in Rome [50]: 70–71].

Snakes were known as legendary protectors of treasures
[[100]:262,270], homes [[100]:269,271; [96]:116 note
no.7; [15]:224], and temples [100]:262,271]. It is not sur-
prising to find snakes regarded as the protectors of sacred
trees, for example, in Greek mythology [[98]:11; [17]:33;
[105]:250], Sumer (Piper:,1989,19,:82); India [[102]:26;
[106]:385; [88]:103, [107]:278], Zimbabwe [[108]:200],

Mozambique [[109]:14]; Japan [[25]:35], Ecuador
[[21]:66], and Sinai [110]:185] as mentioned by some of
our informants (especially Druze).

In some cases the punishment for the violation of sacred
tree is parallel to the deed itself: the burning of property is
the penalty for taking wood for fire or heating [[Palestine:
[87]:66; [111]:44]; Ireland: [[20]:23,38,40], destruction
of offender's the house as a response to taking wood for
building or other forms of construction [[Pales-
tine:[87]:66; Syria: [112]:16].

The belief that the axe that cut/fells the tree is the punish-
ing agent appeared in Greek mythology. Halirrhothius,
the son of Poseidon, was angered at Athena's victory over
his father in the contest to be the tutelary divinity of Ath-
ens He sought to cut down the sacred olive, (at the acrop-
olis) but the axe head struck him and he died [[113]:
1006; [114], 1.18]. Similar stories have been recorded
from several countries such as India [90]:219], West Africa
[29]:205], Ireland [12th century, [20]:28) and Lithuania
[15th century, [115]: 37]).

Granting a divine favour/cure/blessing
Objects near sacred graves "absorb the sanctity of the
place and/or have magic powers in the Muslim world"
[[116]:106] as well as in Christianity [[117]:1086] and are
used later by the believers. It is not surprising to find
"seepage" of the supernatural powers of sacred graves to
sacred trees, so some functions of the saint's grave such as:
granting barakeh, property protection (Table 2), swearing,
and taking vows were transferred to the sacred tree (even
in the absence of the grave) or granted by the saint himself
associated with the tree (see below).

The manner in which clothes are tied to a sacred tree to
transfer personal troubles [[118]: passim; [41]: passim,
and references therein) or using objects that "absorb" the
supernatural powers of the tree are typical examples of
contact magic. Frazer [[119]:18] explained "things which
have once been in contact with each other at a distance
after the physical contact has been severed. Practically all
these manners are methods of "conveying the divine efflu-
ence" [[118]:467] from the tree to the devoted people. In
this way the supernatural being, which is connected with
the sacred tree, has the power to grant petitions (e.g.
"wishing trees") which is common worldwide (Table 2).

Breakdown of machinery
Stories about the breakdown of bulldozers working too
close to a grave containing the remains of saints are
known from the Galilee in the North of Israel [[111]:50;
[44]:284, and 23 of our informants] and from the Sinai in
the South of the country [[110]:65], as well as from India
[[90]:220]). This is another modern example of the
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reprisal powers of the sacred man against the sacrilege of/
intrusion into his personal territory.

Sacred trees as sources of medical cures?
Sacred trees are believed to have magic curative powers in
pagan Europe [[14]:42–45; [35]:277; [133], II: 169–193].
In Israel, even species of some plants or parts of it that are
not known as having medicinal properties, such as the
leaves of a sacred oak (Quercus calliprinos), are regarded as
omnipotent forms of medication when administrated
externally as a poultice (6) or as a decoction (8). Leaves of
a "secular" oak are not used for healing. Clearly, the leaves
acquire the healing powers when granted by saints; just as
actual medicinal plants gathered in the vicinity of the
sacred tree are more potent than their conspecifics (5).
Most of the uses of sacred trees for divine blessings or
cures or as talismans (Table 2) seem based on magical
contact. The extensive use of rags placed on sacred trees as
agents of illness being transferred to the tree is noteworthy
[[41] and references therein].

Circumambulation around tree/graves
One way which claims to cure sick animals via a sacred
tree is carried out by circumambulations of the animals
around it several times. Circumambulations around
sacred objects are well known in the Muslim world. Such
objects are the Ka'ba in Mecca [[28]:287; [116]:267;
[120]:111] as well as saints' shrines or graves [[40]:114;
[116]:267; [120]:111). The same applies to the Christian
realm [[116]:267]. Sometimes the references mention
specifically sacred trees, such as in India [[30]:73; [88]:40]
or in Poland [17th century, [121]:403].

The purpose of the ancient and widespread rite of circu-
mambulating a sacred object, tomb, or building is for
those encircling the object to acquire some of the barake or
healing powers of the shrine or the object circumambu-
lated [[40]:114; [120]:111). Ritual dances around sacred
trees in Lebanon to ensure good harvests are mentioned
by Sessions [[122]:9].

Hasluck [[116]:267) explains the circumambulating as "...
designed to secure the maximum amount of blessing from
the sacred object in question by allowing all sides of it to
act on the worshipper. It is thus a diluted form of contact
with relics", which is so common in the Christian world
[[8]: passim].

The practice of circumambulating trees still exists today,
as found in the present study, but only to cure ill domestic
animals. Sometimes the circumambulating could take
place around a sacred place (6 informants). This form
exists among the Bedouin in the Negev [[68]:91]. In our
survey this practice was found almost exclusively in the
Druze sector.

Deposition of valuables on a sacred grave
Saints' graves throughout the Muslim world enjoy godly/
divine protection, such graves were thus used as a place to
deposit valuables, animals, agricultural machinery and
even domestic animals and harvests [[40]:102–103;
[28]291–292; [123]:7; [124]:95; [125]:1879; [126]:27;
[127]:219]. People feared the revenge of the saint
[[126]:27], who was regarded as the keeper of the sacred
place himself [[128]:179; [43]:215–216; [14:] 42;
[40]:102; [[68]:52]. Depositing properties within the
domain of the saint (Mosque, Makkam (=holy local
shrine), grave) is known also from Morocco [[129]:240].
Marcus tells about the strong belief in the efficacy of a cer-
tain saint: "One important theme of these stories concerns
the mysterious return of stolen objects ....with the saint
calling upon God to punish those who act wrongfully".

The Bedouin and peasants used to leave tents and some of
their equipment under a sacred tree during their wander-
ings in the belief that the saint would safeguard them
[[130]:35; [45]:154; [131]:53]. The punishments of the
offenders against the sanctity of sacred graves and of
sacred trees are similar (16 informants).

It seems that this manner has now disappeared in north-
ern Israel although it is still flourishing in the oral tradi-
tion.

Punishable deeds associated with sacred trees
According to Table 3, one can see, more or less, the same
punishable deeds in relation to sacred trees/groves/forest
worldwide. Only two items, disturbing praying people
(only Druze) and theft of objects deposited under are tree
are, as far as the author is aware, limited to our region the
Middle East.

The list of the various limitations and prohibitions in so
many diverse cultures may reflect the deep rooted venera-
tion of trees throughout the course of history as well as in
our own day.

Punishments following the violation of sacred trees
The list of punishments following the violation of sacred
trees/groves/forests (Table 4) shows that all the data
recorded by us from Israel are already known from our
region and/or worldwide. The magnitude of belief in the
supernatural powers of the sacred trees is reflected by the
high frequency of the data concerning serious punish-
ments (Table 4). There are some noticeable quantitative
variations among the three groups studied, especially con-
cerning the death punishment, divine punishment and
heart of a family member. We cannot see any trend in
these differences and we cannot offer any explanation for
it. The data shown in Table 4 serve also as clear evidence
for the ubiquitous distribution of tree worship.
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Use of wood for religious purposes
Wood from sacred trees may be used, without fear of pun-
ishment, for religious purposes such as at festivals to hon-
our the saint [Palestine: [40]:36; [126]:28; Egypt:
[132]:17; Turkey: [116]:250; [133]:327); for sacrifices to
the gods [Ancient Greece: [36]:442; [54]:174; [37]:336;
[134]:154; [37]:337], for rites of passage [Sierra Leone:
[78]:311], as offering to deities [India: [135]:330], for reli-
gious purposes [Indonesia: [136]:45; India [137]:345;
India: [138:105]; [139]:67] or for the mosque or coffin
making [Turkey: [15]:213]. Wood from a sacred forest,
especially for religious purposes, may be used after a spe-
cial prayer [46]:56; 9 of our informants] or after request-
ing permission from the deities, as in ancient Rome
[140]:139–140; [36]:442] and India [100]:240; [55]:277;
[141]:66, 68].

Sacred trees and graves
In the Middle East, as in North Africa, a saint's grave is
closely associated with a sacred tree; trees beneath which
saints are buried are regarded as "sacred trees" [[142]:93;
Cannan: [40]: passim; [42] passim]. The identification of
the sacred tree with the saint's grave imparts to it, explains
the miraculous and magical powers of the holy man
[[67]:264; [142]:94; [40]:255–262; [116]:176–177]. Thus
it is not surprising that the tree has the same powers as the
grave, both of which are the abode of the souls of the
Welli.

According to Wilson [[126]:27], people "fully believed
that should they swear by one of these (the revered)
shrines to do, or not to do, any certain thing, and should
they be false to their oath, some fearful calamity would
overtake them". Suspected people would swear on the
grave of the Welli as a test of their purity (, 8 Muslim
informants). People would swear under a sacred tree (19
Muslim informants) as well as in the Makam (the shrine
of a Welli) or on his grave [[143]:442; [40]:127–130, 11
Muslim informants].

Objects near sacred graves "absorb" the sanctity of the
place and/or havie magic powers in the Muslim world
[[116]:106] as well as in Christianity [[117]:108] and are
used later by the believers. Thus it is not surprising to find
"seepage" of the supernatural powers of the sacred graves
to the sacred trees.

In the Muslim world the worshipping of saints is very
popular [[129]:456–457; [120]: 103–108]. According to
Goldziher [[28]:290–201], "The primary function of the
veneration of saints in Islam is to satisfy the instinct to
look up to perfections within the human sphere which are
worthy of veneration and admiration, the possessors of
which are not only exercising the highest virtue and sanc-
tity but have also the power – on behalf of those who trust

in them – which appear impossible, things we call 'mirac-
ulous' ". Wilson [[126]:27], even noted (regarding the
peasants of Palestine), "The Moslems stand in great awe of
these saints, especially of the more famous of them, and
often really fear them more than they fear God". People
sought the healing power and the blessings that the saints
possess [[120]:104; [129]:457]. They are regarded as
mediators between God and the people [[129]:459].
Saints have the divine powers of granting barake, a kind of
blessing that Westermarck [[26:79]) defined as "a won-
der-working force of predominantly beneficial character".

Forgiveness and atonement
In the Middle East one who offends against a sacred tree
may ask for personal forgiveness from the Welli to whom
the tree is dedicated (29 informants). The first stage is to
return the stolen parts (of the tree or other goods) to the
tree [also in India: [90]:221; [139]:67] and to sacrifice a
sheep and to give the meat to the needy; the person will
then be forgiven by the Welli and the punishment averted.
This pattern of punishment for the violation of sacred
trees, begging forgiveness, atonement, and release from
the penalty is already known from Palestine [[43]:215],
the Sinai [110]:184], and India [[90]:219]. Sometimes
there is a requirement to deliver an offering or pay a ran-
som (see Table 4). In Israel we recorded no case of ransom
or payment; this aspect seems related only to communi-
ties with special laws protecting the sacred groves and the
gods that live in them.

In some cases special prayers, ceremonies, fines, offerings,
or sacrifices are practised to ask permission or forgiveness
of the wood gods before a tree can be cut down or materi-
als are extracted from the sacred area, for example, Rome
[[50]:67; [144]:124; [32]:99); Egypt: [46:56]; Bangladesh:
[145]:177; Central Africa: [47]:229–230; [146]:317; East
Africa: [47]:229; [29]:205; Indonesia [49]:313; [136]:26;
Japan [25]:37; India: [106]:384]. These actions might take
place after the operation, for example, in India [90]:22];
Central Africa [47]:229; Japan [25]:36, See also [14]: pas-
sim]. This is done to prevent the expected malignant
response of the deities, saints, or gods. Such "preventive"
actions were never recorded in Israel.

Monotheistic vs. polytheistic sacred trees
The relationship between people, tree worship, and pun-
ishment by the sacred tree for misdeeds evinces a kind of
a repeated pattern. In the Middle East, as well as in
Europe, tree worship today is practised by individuals
making personal petitions. Tree worship is, by no means,
a part of the official monotheistic governing religion
[[42]. Punishment falls upon the offender himself, his
family or his property (Table 4). But, in many polytheistic
religions, tree worship is established on a community
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basis which is influenced by the divine entity to which the
trees are dedicated (see below).

A possible reason for this putative pattern seems to be
related to the meaning of the trees in the life of the com-
munity in their present habitat. Most monotheistic tree
worship is confined to temperate zones; and the "unit of
veneration" nowadays is mainly a single tree. The tree/
wood/grove has almost no importance in the religious/
economic/social life of the community.

In many polytheistic religions, most of which still prevail
in areas of tropical or semitropical vegetation, the "unit of
veneration" is the sacred wood/grove/forest, which is the
centre of well-established religious ceremonies; and its
veneration is a part of the regular worship, and led some-
times by official figures. The wood/forest/grove is essen-
tial to their very existence (e.g., source of medicinal plants,
food, fuel and/or protection of watersheds), or was so
until recently. The systems of punishment were estab-
lished as a means to protect the wood/forest/grove
resources from over-exploitation as an essential resource
of the community. Any wilful harm to the trees was
regarded as a direct act of sacrilege against the supernatu-
ral power that is the benefactor of the community and
which may punish the whole community in revenge. Pun-
ishment occurs frequently against the whole community,
and includes calamities such as fire, flood, or plague.
Thus, there is a need to repatriate the supernatural power
who guards the community and to whom the trees are
dedicated. This pattern has been recorded fully or partly
in: Vietnam: [147]:113; Kenya: [148]:89; Mozam-
bique:[109]:14; Laos: [149]:324; China: [150]:352;
[151]:6; [152]:131–132; India: [153]:8; [137]:345;
[141]:66–68; [154]:386; [153]:8; [155]:315–319;
[106]:384; [156]:96; East Africa: [48]:414,432; Côte
d'Ivoire: [157]:370; Nigeria: [158]:290,292,293; Ghana
[159]:366; [160]:159; [161]:90–99; Vietnam: [162]:113.

Conclusion
In the discussion of the reason for the sanctification of
trees [[40]:30, 38; [42]] the close relation with graves of
Muslim saints (Wellis) has been shown. The spirit of the
Welli dwells in his grave or in a tree dedicated to him. It is
not surprising to see the close similarity between the
miraculous powers of the holy grave and the sacred trees.
In the Muslim sector the close similarity between the abil-
ity to punish and the protective properties of graves and
sacred trees is clearly evident. In both cases the protective
power is the Welli's spirit, which the people admire and
fear.

The Druze believes in the transmigration of souls: a per-
son's body is a kind of clothing for the soul and, with
death, the soul passes to the body of a newborn child

[[57]:60]. The Druze never considers sacred trees as an
abode for the souls of righteous figures of righteous fig-
ures' souls, and certainly do not relate trees to graves [42].
It was, therefore, unexpected to see that even the Druze
ascribe supernatural powers to sacred trees. Their fear and
admiration of such trees are of the same magnitude as in
the Muslim sectors [(Table 3, [41]; [42]]. While the Mus-
lims credit the miraculous powers (e.g., the trees' immu-
nity to fire) to the souls of Wellis or of God, the Druze
ascribe them to their prophets or religious leaders them-
selves.

A comparison with the Christian world shows a clear sim-
ilarity between the miracles performed by the sacred trees
(via the spirit of the Welli) and the miraculous powers of
saints and their trees. We may recall that many pagan
sacred trees were Christianized and dedicated to saints
[[32]:107–108; [20]:34; [50]:162; [60]: I, 86–87] while in
the Muslim world the old traditions of sacred trees were
not eradicated: the tree spirits were replaced by the souls
of Wellis. [Palestine: [40]:151; Morocco: [26]:97]. Not
surprisingly, the old pagan traditions of miraculous pow-
ers of sacred trees filtered into the Christian as well as the
Muslim world. The Druze adopted most of the same tra-
ditions but on a different religious basis.

References
1. Olsen B: Sacred Places around the World San Francisco: CCC Publish-

ing; 2004. 
2. Carmichael DL, Hubert J, Reeves B, Schande A: Sacred Sites, Sacred

Places London & New York: Routledge; 1994. 
3. Gottlieb RS: This Sacred Earth London & New York: Routledge; 2004. 
4. Parish HL: Monks, Miracles and Magic: Reformation of the Medieval

Church London & New York: Routledge; 2005. 
5. Tarasov O: Icon and Devotion: Sacred Spaces in Imperial Russia London:

Reaktion Books; 2003. 
6. James ED: The Tree of Life Leiden: EJ Brill; 1966. 
7. Goring R: Dictionary of Beliefs and Religions.  Lincolnwood, Ill.:

Wordsworth Edition; 1997. 
8. Geary P: Sacred commodities, the circulation of medieval rel-

ics.  In The Social Life of Things Edited by: Appanduri A. New York:
Cambridge University Press; 1986:189-191. 

9. Astley S: A History of Europe during the middle Ages London: Longman;
1833. 

10. Marlborough RT: The Magical Powers of the Saints Woodbury, Minne-
sota: Llewellyn Worldwide; 1998. 

11. Cunningham LS: A Brief History of Saints Oxford: Blackwell; 2004. 
12. Oliver G: History of the Holy Trinity Guild London: Edward Bell Drury;

1837. 
13. Philpot JH: The Sacred Tree or the Tree in Religion and Myth London:

MacMillan & Co; 1897. 
14. Frazer JG: Folklore in the Old Testament: Studies in Comparative Religion

Legend and Law New York and London: Macmillan; 1919. 
15. Zwemer SM: The Influence of Animism in Islam London: MacMillan;

1920. 
16. Holtum DC: Some notes on Japanese tree worship.  The Trans-

actions of the Asiatic Society of Japan, 2nd Series 1931, 89:1-19.
17. Birge DE: Sacred Groves in the Ancient Greek World.  In PhD

thesis University of California Berkeley: Department of Ancient His-
tory and Archaeology; 1982. 

18. Relve H: The forest roots of Estonians.  In Boreal Forests of the
World IV: Integrating Cultural Values into Local and Global Forest Protec-
tion. 5–10.10.1998, Tartu, Estonia Edited by: Rhas R, Janssen A, Peter
E. Tartu: Estonian Green Movement; 1989:21-25. 
Page 12 of 16
(page number not for citation purposes)



Journal of Ethnobiology and Ethnomedicine 2007, 3:10 http://www.ethnobiomed.com/content/3/1/10
19. Piper VL: Uprooting traditional interpretation: A considera-
tion of tree worship in the migration of Abraham.  In PhD The-
sis SUNY at Buffalo: Department of English; 1989. 

20. Lucas AT: The sacred trees of Ireland.  Journal of the Cork Historical
and Archaeological Society 1968, 68:16-54.

21. Hamilton LS: Forest tree conservation through metaphysical
constraints.  The George Wright Forum 2002, 19:57-78.

22. Collis JS: The Triumph of the Tree London: Jonathan Cape; 1960. 
23. Altman N: Sacred Trees San Francisco: Sierra Club Books; 2000. 
24. Anesaki G: Japan Mythology.  In The Mythology of all Races Volume

8. Edited by: MacCulloch JA. Boston: Marshall Jones Company;
1964:206-416. 

25. Knight J: Tatari: livelihood and danger in upland Japan.  In Local
Knowledge of Forest and Forest Uses among Tribal Communities in India
Edited by: Seeland K, Schmithusen F. Zurich: Department of Wald
und Holzforchung; 1997:127-148. 

26. Westermarck E: Pagan Survivals in Mohammedan Civilisation Amster-
dam: Philo Press; 1933. 

27. Simoons FJ: Plants of Life, Plants of Death Madison: University of Wis-
consin Press; 1988. 

28. Goldziher I: Muslim Studies Edited by: Stern SM. London: George Allen
and Unwin Ltd; 1971. 

29. Burton RF: Wit and Wisdom from West Africa London: Tinsley; 1885. 
30. Majupuria TC, Johshi DP: Religious and Useful Plants of Nepal and India

Lashkar: Gupta M; 1997. 
31. Robbins P: Nomadization in Rajasthan, India: migration, insti-

tutions and economy.  Human Ecology 1998, 26:87-112.
32. Elworthy TF: The Evil Eye New York: Julian Press; 1958. 
33. Frazer JG: The Worship of Nature London: MacMillan; 1926. 
34. Donaldson BA: The Wild Rue New York: Arno Press; 1973. 
35. Bechmann R: Trees and Man: The Forest in the middle Ages Edited by:

Dunham K. New York: Paragon House; 1990. 
36. Hughes JD: How the Ancients viewed deforestation.  Journal of

Field Archaeology 1983, 10:435-445.
37. Hughes JD: Sacred groves: the gods, forest protection, and

sustainable yield in the ancient World.  In History of Sustained-
Yield Forestry, a Symposium Western Forestry Center, Portland: Ore-
gon, October 19–29; 1983:331-343. 

38. Hughes JD: An Environmental History of the World London & New York:
Routledge; 2001. 

39. Ovid: Metamorphosis Edited by: Melvill AD. Oxford: Oxford Univer-
sity Press; 1986. 

40. Canaan T: Mohammedan Saints and Sanctuaries in Palestine.
Jerusalem: Ariel (Originally published 1927–1928, rep n.d.). 

41. Dafni A: Why are rags tied to the sacred trees of the Holy
Land?  Economic Botany 2002, 56:315-327.

42. Dafni A: On the typology and worship status of sacred trees
with a special reference to the Middle East.  J Ethnobiol Eth-
nomed 2:26.

43. Baldensperger PJ: Peasant folk-lore of Palestine.  Palestine Explo-
ration Fund, Quarterly Statement for 1893 1893:203-209.

44. Miron Y, Kabha : The Wadi's Legends:A Selection of Popular Stories From
Wadi 'Ara Giv'at Haviva: Institute of Arabic Studies; (In Hebrew and
Arabic); 1993. 

45. Vilnay Z: Sepulchral Monuments in Israel Jerusalem: Ha'rav Kook; (In
Hebrew); 1963. 

46. Blackman AM: Sacred trees in modern Egypt.  Journal of Egyptian
Archaeology 1925, 9:56-57.

47. Roscoe J: The Bakitara or Banyoro The Banyankole Cambridge: Cam-
bridge University Press; 1923. 

48. Hobley CW: Bantu Beliefs and Magic London: Titherby; 1938. 
49. Wadley RL, Pierce PD, Colfer CJ: Sacred forests, hunting and

conservation in West Kalimantan, Indonesia.  Human Ecology
2004, 32:313-338.

50. Porteous A: Forest Folklore, Mythology and Romance London: George
Allen and Unwin Ltd; 1928. 

51. MacCulloch JA: The Religion of the Ancient Celts Edinburgh: T&T Clark;
1911. 

52. Westermarck E: Ritual and Belief in Morocco New York: University
Press Books; 1968. 

53. Hughes JD: Pan's Travail: Environmental Problems of the Ancient Greeks
and Romans Baltimore: John Hopkins University; 1994. 

54. Chandran MDS, Hughes JD: Sacred groves and conservation: the
comparative history of traditional reserves in the Mediterra-
nean area and in south India.  Environment and History 2000,
6:189-186.

55. Gadgil M, Vartak VD: Sacred groves of Maharashtra: an inven-
tory.  In Glimpses in Indian Ethnobotany Edited by: Jain SK. New Delhi:
Oxford University Press; 1981:279-294. 

56. Medzini A: Expansion of Bedouin settlement in Galilee result-
ing from spontaneous occupation and planned government
policy.  In Monogeography No. 1, Haifa: Department of Geography;
University of Haifa; 1984. 

57. Dana N: The Druze in the Middle East – their Faith, Leadership, Identity
and Status Brighton and Portland: Sussex Academic Press; 2003. 

58. Hanauer JE: Folk-lore of the Holy Land – Moslem, Christian and Jewish
London: The Sheldon Press; 2002. 

59. Lunts AM: Hame'amer Jerusalem: The Author; (In Hebrew); 1920. 
60. Grimm J: Teutonic Mythology Edited by: Stalybrass JS. New York:

Dover Publications; Inc; 1966. 
61. Robertson-Smith W: Lectures on the Religion of the Semites Edinburgh:

Adam and Charles Black; 1889. 
62. Ben Tsvi Y: Eretz Israel pilgrimage Travels of Rabbi Moshe

Bassula.  Jerusalem: Dfus Merkaz; (In Hebrew); 1983. 
63. Yaari A: Jewish Travellers to Eretz Israel Tel Aviv Gazit; (In Hebrew);

1946. 
64. Hadad M: Peqee'ns Legends.  Oranim: School of Education of The

Kibbutzim Movement; (In Hebrew); 1980. 
65. Morton A: Tree Heritage of Britain and Ireland Shrewsbury: Swan Hill

Press; 1998. 
66. Dowden K: European Paganism: The Realities of Cult from Antiquity to the

Middle Ages London: Routledge; 2000. 
67. Patai R: Man and Earth Jerusalem: The Hebrew University; (In

Hebrew); 1942. 
68. Bar-Zvi S, Abu Rabi A, Kressel GM: The Charm of Graves: Mourning Rit-

uals and Tomb Worshipping among the Negev Bedouin Tel Aviv: Ministry
of Defence Press; (Hebrew); 1998. 

69. Dafni A, Levy S, Lev A: The ethnobotany of Christ's Thorn
Jujube (Ziziphus spina – christi) in Israel.  Journal of Ethnobiology
and Ethnomedicine 2005, 1:12-22.

70. Berman S: Shimon's Travels: Eretz Israel 1870.  Edited by: Neev
D. Jerusalem: Yad Ben Tsvi; (In Hebrew); 1980. 

71. Gubernatis A: Mythologie des plantes ou les légendes du règne vegetal Vol-
ume I. Paris: C. Reinwald; 1878.  (Vol I rep. Arche, Milano, 1976)

72. Cook AB: Zeus and the Oak.  Classical Review 1904, 18:75-89.
73. Grant E: Oracle in the Old Testament.  Am J Sem Lang Lit 1946,

39:257-281.
74. Doughty CM: Travels in Arabia Deserta New York: Boni & Liveright;

1926. 
75. Millar D, Aniah R, Atoyure P: Shrines and groves.  COMPAS News-

letter 1999:34-36.
76. Khumbongmayum AD, Khan ML, Tripathi RS: Sacred Groves of

Manipur northeast India: biodiversity value, status and strat-
egies for their conservation.  Biodiversity and Conservation 2005,
14:1541-1582.

77. Stuart K, Ujiyediin C: Mongol tree worship.  Archív Orientální 1997,
65:275-191. UNESCO Terminal report on co-operative integrated
project on the savannah ecosystem Ghana. Paris: UNESCO; Serial N°
FMR/SC/ECO/96-209-FIT. 1966

78. Lebbie AR, Freudenberger MS: Sacred groves in Africa: forest
patches in transition.  In Forest Patches in Tropical land Landscape
Edited by: Schelhas J, Greenberg R. Washington: Island Press;
1966:300-324. 

79. Sered S: Women of the sacred groves: divine priestesses of Okinawa
Oxford: Oxford University Press; 1999. 

80. Meitzner-Yoder LS: Customs, codification, collaboration:
integrity of the legacies of land and forest authorities in Oec-
use enclave, East Timor.  In PhD thesis Yale University: Faculty of
Graduate School; 2005. 

81. Deb D: Malhorta KC: Conservation ethos in local traditions:
the West Bengal Heritage.  Society and Natural Resources 2001,
14:711-724.

82. Vovina PO: Building the road to the temple: religion and
national reveal in the Chuvash republic.  Nationalities Papers
2000, 28:695-706.

83. Chidahakwa Z: Continuing the change: the role of dynamics of
traditional institutions in the management of the Haroni and
Rusitu forests in Chimanimani, Zimbabwe.  CASS/PLAAS
CBNRN 3rd Regional Workshop, 8–9.10.2001, Maputo, Mozam-
bique. 

84. Malla BL: Trees in Indian Art, Mythology and Folklore New Delhi: Aryan
Books International; 2000. 
Page 13 of 16
(page number not for citation purposes)

http://www.ncbi.nlm.nih.gov/entrez/query.fcgi?cmd=Retrieve&db=PubMed&dopt=Abstract&list_uids=12321714
http://www.ncbi.nlm.nih.gov/entrez/query.fcgi?cmd=Retrieve&db=PubMed&dopt=Abstract&list_uids=12321714
http://www.ncbi.nlm.nih.gov/entrez/query.fcgi?cmd=Retrieve&db=PubMed&dopt=Abstract&list_uids=6254070


Journal of Ethnobiology and Ethnomedicine 2007, 3:10 http://www.ethnobiomed.com/content/3/1/10
85. Randhawa MS: The Cult of Trees and Tree Worship in Buddhist-Ainu Scrip-
ture New Delhi: The Indian Fine Arts and Crafts Society; 1964. 

86. Vilnay Z: Legends of Eretz Israel 7th edition. Jerusalem: Kiryat Sefer; (In
Hebrew); 1970. 

87. Ettinger A: The Carmel.  Tel Aviv: Omanut; (In Hebrew); 1931. 
88. Gupta SS, Editor: Tree Symbols and Worship in India – a New Survey of

a Pattern of Folk Religion Calcutta: Indian Publications; 1965. 
89. Holmberg U: Finno-Ugric Siberian.  In The Mythology of all Races

Volume 4. Edited by: MacCulloch CJA. Boston: Marshall Jones co;
1964. 

90. Gold G, Gujar BR: Of gods, trees and boundaries: divine con-
servation in Rajasthan.  Asian Folklore Studies 1989, 48:211-229.

91. Jaussen A: Coutumes des Arabes au pays de Moab Paris: Geuthner P;
1908. 

92. Lake JW: Tree and Serpent Edmonds, WA: Sure Fire Press; 1994. 
93. Albright WF: The goddess of life and wisdom.  The American Jour-

nal of Semitic Languages and Literature 1920, 36:258-294.
94. Langdon SH: Semitic Mythology.  In The Mythology of all Races Vol-

ume 5. Edited by: MacCulloch JA. Boston: Marshall Jones Company;
1931. 

95. Merril J: Snake imagery and healing.  J Lab Clin Med 1991,
117:431-432.

96. Murison RG: The serpent in the Old Testament.  The American
Journal of Semitic Languages and Literatures 1905, 21:115-130.

97. Lambert WG: Trees, snakes and gods in ancient Syria and
Anatolia.  Bulletin of the School of Oriental Studies, University of London
1985, 48:435-451.

98. Oldfield-Howey M: The Encircled Serpent – A Study of Serpent Symbolism
of all Countries and Ages New York: Arthur Richmond Co; 1955. 

99. Grave R: The Greek Myth London: Penguin Books; 1986. 
100. Crooke W: An Introduction to the Popular Religion and Folklore of North-

ern India Allahabad: Government Press; 1894. 
101. Fergusson J: Tree and Serpent Worship London: WH Allen; 1868. 
102. Freeman JR: Gods, groves and the culture of nature in Kerala.

Modern Asian Studies 1999, 33:257-302.
103. Rouse WH: Greek Votive Offerings Cambridge: Cambridge University

Press; 1902. 
104. Goldsmith ED: Ancient Pagan Symbols New York: Putnam; 1929. 
105. Grant M, Hazel J: Who is Who in Classical Mythology New York:

Routledge; 2003. 
106. Bharucha E: Cultural and spiritual values related to the con-

servation of biodiversity in sacred groves of the western
Ghat in Maharashtra.  In Cultural and Spiritual Values of Biodiversity
Edited by: Posey DA. Nairobi: United Nations Environment Pro-
gramme; 1999:382-385. 

107. Joshi P, Shrivastava Y: Drops of nature conservation – sacred
groves.  J Hum Eco 2000, 11:327-330.

108. Byres BA, Cunliffe RN, Hudak AT: Linking the conservation of
culture and nature: a case study of sacred forest in Zimba-
bwe.  Hum Eco 2001, 29:187-218.

109. Serra A: Legitimacy of local institutions of natural resources management:
the case of M'Punga, Mozambique Mrena Researach Project, Working
Paper No. 3, School of African and Asian Studies, University of Sussex
and Centro de Experimentação Florestal, Sussudenga, Mozambique;
2001. 

110. Levy S: Faith and worship of the Bedouin in Sinai.  Tel Aviv: The
Society for Protection of Nature; (In Hebrew); 1980. 

111. Avivi S: The Druze in Israel and their Sacred Places Jerusalem: Ariel.
(Ariel 142); 2000. 

112. Schumacher G: The Jaulan.  London: R. Bentley; 1888. 
113. Aristophanes: Archamense, Equites, Nubes, Vespas, Pacem, Aves Volume

1. Edited by: Hall FW, Geldart WM. The Oxford Classical Texts.
Oxford: Oxford University Press; 1906. 

114. Virgil: The Georgics and Eclogues Edited by: Williamas TC. Cambridge:
Harvard University Press; 1915. 

115. Manhardt W: Wald und Feldkulte Berlin: Gebr. Borntraeger; 1875. 
116. Hasluck FW: Christianity and Islam under the Sultans Edited by: Hasluck

MM. New York: Octagon Books; 1973. 
117. Hahn C: Seeing and believing: The construction of sancticity

in early Medieval saint's shrines.  Speculum 1997, 72:1079-1106.
118. Hartland ES: Pin-wells and rag bushes.  Folklore 1893, 4:451-470.
119. Frazer JB: Magic and Religion London: Watts & Co; 1944. 
120. Ayoub M: Cult and culture: common saints and shrines in Mid-

dle Eastern popular piety.  In Religion and Culture in Medieval Islam
Edited by: Hovannisian RG. Cambridge: Cambridge University Press;
1999:103-115. 

121. Manouelian E: Invented traditions: primitivist narrative and
design in the Polish Fin de Siecle.  Slav Rev 2000, 59:391-405.

122. Sessions F: Syrian folklore notes gathered on Mount Lebanon.
Folklore 1898, 9:3-22.

123. Johnson F: Some Bedouin customs.  Man 1918, 18:6-8.
124. Reilly J: The peasantry of late Ottoman Palestine.  Journal of Pal-

estine Studies 1981, 10:82-97.
125. Rawlinson HC: The road to Merv.  Proc Roy Geo Soc Month Rec Geo

1879, 1:161-191.
126. Wilson C: Peasant Life in the Holy Land London: John Murray; 1906. 
127. Halliday WR: Folklore scraps from Greece and Asia Minor.

Folklore 1912, 23:218-220.
128. Burton R, Tyrwhitt-Drake C: Unexplored Syria, visits to the Libanus, the

Tuel El Safi', the Antilibanus, the northern Libanus and the Alah London:
Tinsley Brothers; 1872. 

129. Marcus AM: "The saint has been stolen": sancticity and social
change in the tribe of eastern Morocco.  American Ethnologist
1985, 12:455-467.

130. Lees R: Village Life in Palestine London: Longman, Green & Co; 1905. 
131. A'rráf S: The Status of the Prophets and Saints in the Holy

Land.  Tarshikha: Ikhwan (In Arabic); 1993. 
132. Hornblower GD: A sacred grove in Egypt.  Man 1930, 30:17-19.
133. Frazer JG: The Golden Bough: The Roots of Religion and Folklore New

York: Avenel Books; 1981.  (First published 1922)
134. Jordan B, Perlin T: On the protection of sacred groves.  In Studies

Presented to Sterling Dow on his Eightieth Birthday Edited by: Rigsby KJ.
Greek, Roman and Byzantine Monographs 10, Durham, NC: Duke
University; 1984:153-159. 

135. Bhasin V: Religions and cultural perspectives of sacred sites-
Sitabari in Rajasthan.  J Hum Ecol 1999, 10:329-340.

136. Boomgaard P: Sacred trees and haunted forests-Indonesia,
particularly Java, 19th and 20th centuries.  In Asian Perceptions of
Nature Edited by: Bruun O, Kallanda A. Nordic Institute of Asian Stud-
ies. Copenhagen: Curzon Press; 1995:39-53. 

137. Rodgers WA: The sacred groves of Meghalaya.  Man India 1994,
74:339-348.

138. Chandrakanth MG, Bhat MG, Accavva MS: Socioeconomic
changes and sacred groves in south India: protecting a com-
munity-based resource management institution.  Nat.l
Resources Forum 2004, 28:102-11.

139. Arora V: The forest of symbols embodied in the Thulong
sacred landscape of North Sikkim, India.  Conser Soc 2005,
4:55-83.

140. Cato MP: Marcus Porci Catonis De Agri Cultura Liber Edited by: Goetz
G. Leipzig: Teubner; 1922. 

141. Khiewtam RS, Ramakrishnan PS: Socio-cultural studies of the
sacred groves of Cherrapunji and adjoining areas in the
North Eastern India.  Man in India 1989, 69:64-71.

142. Curtiss SI: Primitive Semitic Religion to-Day London: Hodder and
Stoughton; 1902. 

143. Rice DS: A Muslim shrine in Harran.  Bulletin of the School of Ori-
ental and African Studies, University of London 1955, 17:436-448.

144. White KD: The sacred grove: a comparative study of some
parallel aspects of religious ritual in ancient Crete and the
Near East.  Greece and Rome 1954, 1:112-127.

145. Hussain ABME: Sacred sites in Bengladesh: country report.  In
Conserving the Sacred for Biodiversity Mmanagement Edited by: Ram-
akrishnan PS, Saxena KG, Chandrasheekara UM. New Delhi and Cal-
cutta: Oxford and IHB Publishing Co; 1998:123-127. 

146. Roscoe J: The Baganda: An Account of their Native Customs and Beliefs
London: MacMillan; 1911. 

147. Wode B: Village forest protection regulation in Vietnam:
strengthening participation in natural resources manage-
ment.  In Best Practices Using Indigenous Knowledge Edited by: Boven
K, Morohashi J. Hague: Nuffic and UNESCO: Paris; 2002:112-129. 

148. Himberg N: Community – based ecotourism as a sustainable
development option in Taita Taveta, Kenya.  In Taita Hills and
Kenya Volume 40. Edited by: Pellika P, Ylhäisi J, Clarck B. Helsinki:
Expedition Reports of the Department of Geography, University of
Helsinki; 2004:87-95. 

149. Chanthitath K: Forest utilization by local people in Vang Vieng district For-
est Conservation and Afforestation Project (FPRCAP).  http://
www.iges.or.jp/en/fc/phase1/ir98-3-25.pdf (Visited 1.10.06)

150. Laird SA: Forests, culture and conservation.  In Cultural and Spir-
itual Values of Biodiversity Edited by: Posey DA. London: Intermediate
Page 14 of 16
(page number not for citation purposes)

http://www.ncbi.nlm.nih.gov/entrez/query.fcgi?cmd=Retrieve&db=PubMed&dopt=Abstract&list_uids=2019797
http://www.iges.or.jp/en/fc/phase1/ir98-3-25.pdf
http://www.iges.or.jp/en/fc/phase1/ir98-3-25.pdf


Journal of Ethnobiology and Ethnomedicine 2007, 3:10 http://www.ethnobiomed.com/content/3/1/10
Technology Publications and United Nations Environment Pro-
gramme (UNEP); 1999:347-395. 

151. Xu JC, Mikesell S: Indigenous knowledge of sustainable liveli-
hood and resources governance in the MMSEA region.  In
Landscapes of Diversity: Proceedings of the III Symposium on MMSEA. 25–
28.8.2002 Edited by: Xu J, Mikesell S. Lijiang, China: Yunnan Sciences
and Technology Press; 2002:3-22. 

152. Huabin H: Sacred natural sites in Xishuangbanna in south-
western China.  In The Importance of Sacred Natural Sites for Biodiver-
sity Conservation Edited by: Lee C, Schaaf T. International Workshop
on the Importance of Sacred Natural Sites for Biodiversity Conserva-
tion. Kunming and Xishuangbanna Biosphere Reserve, China 17–
20.2.2003. UNESCO, MAB, CAS, IUCN; 2003:127-133. 

153. Amirthalingam M: Folklore of sacred groves.  Indian Folklore 2000,
1:8-9.

154. Apffel-Marglin F, Mishra PC: Sacred groves: regeneration the
body, the land, the community.  In Global Ecology A New Arena of
Political Conflict Edited by: Sachs W. London: Zed Books; 1993:1-39. 

155. Patnaik S, Pandey A: Study of an indigenous community-based
forest management system: Sarna (sacred grove).  In Conserv-
ing the Sacred for Biodiversity Management Edited by: Ramakrishnan PS,
Saxena KG, Chandrasheekara UM. New Delhi and Calcutta: Oxford
and IHB Publishing; 1998:315-321. 

156. Dudley A: Indigenous forest use practices and sustainability: a
case of the Adivasis of the Nilgiri biosphere region, south
India.  In MA thesis Saint Mary's University, Halifax, Canada; 1999. 

157. Zoundjihekpon J, Dossou-Glehouenou B: Cultural and spiritual
values of biodiversity in West Africa: the case of Benin and
Côte d'Ivoire.  In Cultural and Spiritual Values of Biodiversity. A Comple-
mentary Contribution to the Global Biodiversity Assessment Edited by:
Posey DA. London: Intermediate Technology Publications, UNEP;
1991:70-371. 

158. Anoliefo GO, Isikhuemhen OS, Ochije NR: Environmental impli-
cations of the erosion of cultural taboo and practices in
Awka-south local governmental arena of Anambra state,
Nigeria: 1. Forests, trees and water resources preservation.
J Agric Env Ethics 2003, 16:281-296.

159. Falconer J: Non-timber forest products in southern Ghana:
traditional and cultural forest values.  In Cultural and Spiritual Val-
ues of Biodiversity Edited by: Posey DA. Nairobi: United Nations Envi-
ronment Programme; 1999:366-370. 

160. O'Neal Campbell M: Sacred Groves for forest conservation in
Ghana's coastal savannas: assessing ecological and social
dimensions.  Singapore J Trop Geo 2005, 26:151-169.

161. McWilliam A: Prospects for the sacred grove, valuing lulic for-
ests on Timor.  The Asian Pac J Anthropol 2001, 2:89-113.

162. Boven K, Morohashi J: Best Practices Using Indigenous Knowledge Nuffic:
The Hague and UNESCO/MOST: Paris; 2002. 

163. Crowfoot GM, Baldensperger L: From Cedar to Hyssop London: Shel-
don Press; 1932. 

164. Ben Ami I: Saint Veneration among the Jews of Morocco Jerusalem:
Joseph Lusassy; 1995. 

165. Withanage H: Role of sacred groves in conservation and man-
agement of biodiversity in Sri Lanka.  In Conserving the Sacred for
BModiversity management Edited by: Ramakrishnan PS, Saxena KG,
Chandrasheekara UM. New Delhi and Calcutta: Oxford and IHB Pub-
lishing Co; 1998:169-186. 

166. Morse SC: Kami as Yakushi – Yakushi as a Kami.  Society for the
Study of Japanese Religions, AAS Annual Meeting, New York, NY,
23.3.03. 

167. Mülinen E: Beitrage zur Kenntnis des Karmel Leipzig: Baedeker; 1908. 
168. Drower ESS: The Mandaeans of Iraq and Iran Leiden: Brill; 1962. 
169. Zwaal N: Narrative for nature-storytelling as a vehicle for

improving the intercultural dialogue on environmental con-
servation in Cameroon.  In PhD Thesis Universiteit Leiden: Fac-
ulteit der Wiskunde en Natuurwetenschappen en die der
Geneeskunde; 2003. 

170. Binning RBM: A Journal of Two Years Travel in Persia etc London: W.H.
Allen; 1857. 

171. Williams-Jackson AV: Zoroastrian Studies – The Iranian Religion and Var-
ious Monographs New York: AMS Press Inc; 1965. 

172. Soutter R, Ntiamoa-Baidu Y, Smith J, Rana D: Recognizing the con-
tribution of sacred natural sites for biodiversity conserva-
tion.  Lecture presented at the World Park Congress, Durban, South
Africa; 2003.  http://www.iucn.org/themes/wcpa/theme/values/val
ues.html (visited 12.8.05)

173. Harris WT: The Springs of Mende: Belief and Conduct Freetown: Sierra
Leone University Press; 1968. 

174. Beech WH: The sacred Fig-tree of a Kikuyu of East Africa.
Man 1913, 3:4-6.

175. Talbot PA: The Bugunda of Lake Chad.  J Anthro Inst Gr Brit Ire
41:245-249.

176. Gebert E: Trees.  Education about Asia 2001, 6:23-26.
177. Yadin A: the Middle of the Tamuz Edited by: Broza M. Tel Aviv: Ministry

of Defence. (In Hebrew); 1990. 
178. Frazer JD: Balder the Beautiful: the Fire Festivals of Europe and the Doc-

trine of the External Soul New York: McMillan; 1923. 
179. Griffith JB: Glimpses of a Nyika tribe (Waduruma).  The Journal

of the Royal Anthropological Institute of Great Britain and Ireland 1935,
65:267-296.

180. Ilan Z: Tombs of the Righteous in the Land of Israel Jerusalem: Cana;
1997. 

181. Blackman A: Some Egyptian and Nubian notes.  Man 1910,
10:25-29.

182. Schaaf T: Report on the Workshop on Natural Sacred Sites.
In Cultural Diversity and Biological Diversity Paris: UNESCO; Symposium,
CNRS, MNHN, National Museum of Natural History; 1998:143-152. 

183. Rattray RS: Ashanti New York: Negro University Press; 1969. 
184. Farbridge MH: Studies in Biblical and Semitic Symbolism New York: Ktav

Publishing House Inc; 1970. 
185. Diamond HM: Property and the Cult.  Am J So 1926, 32:264-270.
186. Sharif J: Qanoon-e-Islam: Or the Customs of the Musssulmans of India Lon-

don: Higginbotham; 1863. 
187. Grendon F: The Anglo-Saxon charms.  The Journal of Folklore 1909,

22:105-237.
188. Słupecki LP: Slavonic Pagan Sanctuaries Warsaw: Institute of Archaeol-

ogy and Ethnology, Polish Academy of Sciences; 1994. 
189. Githitho AN: The sacred Mijikenda Kaya forests of coastal

Kenya and biodiversity conservation.  In The Importance of Sacred
Natural Sites for Biological Conservation Edited by: Lee C, Schaaf T. Pro-
ceedings of the International Workshop, Kunming and Xishuang-
banna. Paris: UNESCO, Division of Ecological Sciences; 2003:27-35. 

190. Ylhäisi J: The significance of the traditional forests and ritual
in Tanzania: a case study of Zigua, Gwenu and Nyamvezi
ethic groups.  Silva Carelica 2000, 34:194-219.

191. Avasthi A: Sacred beliefs and practices of Indian folk and envi-
ronment.  Paper presented at 13th Congress of Sociology, 18–
23.7.1994. Bielefeld, Germany. mimeo; 1994:18. 

192. Hay Eidie T: Landscape perception and sensory emplacement.
In Cultural and Spiritual Values of Biodiversity Edited by: Posey DA. Nai-
robi: United Nations Environment Programme; 1991:246-249. 

193. Crawfurd AW: Letters from Egypt, Edom and the Holy Land London: H.
Colburn; 1830. 

194. Wicramastiingle A: Adam's peak sacred mountain forest.  In
International Workshop on the Importance of Natural Sites for Biodiversity
Conservation Edited by: Lee C, Schaaf T. Kunming and Xishuangbanna
Biosphere Reserve, China. Paris: UNESCO, Division of Ecological Sci-
ences; 2003:109-118. 

195. Shengji P: Some effects of the Dai people's cultural beliefs and
practices on the plant environment of Xishuangbanna, Yun-
nan province, southern China.  In Cultural Values and Human Ecol-
ogy in Southeast Asia Edited by: Hetterer KL, Rambo AT, Lovelace G.
Ann Arbor: University of Michigan; 1985:321-339. 

196. Drower ESS: Peacock Angel: being some Accounts of the Votaries of a
Secret cult and their Sanctuaries London: J. Murray; 1941. 

197. Ramakrishnan PS: Sustainable development, climate change
and tropical rain forest.  Clim Chan 1998, 39:443-460.

198. Gardén CA, Mtallo S: Traditional forest reserves in Babati district, Tanza-
nia – a study in human ecology Uppsala: Swedish University of Agricul-
tural Sciences, International Rural Development; Working Paper No.
128; 1990. 

199. Anderson OM, Salick T, Mosley RK, Xiaokun J: Conserving the
sacred medicine mountains, a vegetation analysis of Tibetan
sacred sites in Northwest Yunnan.  Biodiver Conser 2005,
14:3065-3092.

200. Eisenstein JD: Treasure of Travels New York: The Author; 1927. 
201. Sheridan M: The sacred forests of North Para, Tanzania: indigenous con-

servation, local policies and local tenure Boston: Boston University Afri-
can Studies Center; Working Papers in African Studies No. 224; 2000. 

202. Larson PM: Capacities and modes of thinking: intellectual
engagement and suburban hegemony in early history of Mal-
agasy Christianity.  Am His Rev 1997, 102:969-1002.
Page 15 of 16
(page number not for citation purposes)

http://www.iucn.org/themes/wcpa/theme/values/values.html
http://www.iucn.org/themes/wcpa/theme/values/values.html


Journal of Ethnobiology and Ethnomedicine 2007, 3:10 http://www.ethnobiomed.com/content/3/1/10
Publish with BioMed Central   and  every 
scientist can read your work free of charge

"BioMed Central will be the most significant development for 
disseminating the results of biomedical research in our lifetime."

Sir Paul Nurse, Cancer Research UK

Your research papers will be:

available free of charge to the entire biomedical community

peer reviewed and published immediately upon acceptance

cited in PubMed and archived on PubMed Central 

yours — you keep the copyright

Submit your manuscript here:
http://www.biomedcentral.com/info/publishing_adv.asp

BioMedcentral

203. Gupta SM: Plant Myth and Traditions in India 3rd edition. Calcutta: Mun-
shiram Manoharlal; 2001. 

204. Pausanias: Description of Greece Volume 5. Edited by: Jones WHS,
Ormerod HA. Harvard: Loeb Classical Library, Harvard University
Press; 1918. 

205. Hobley CW: Further researches into Kikuyu and Kamba reli-
gions beliefs and customs.  The Journal of the Royal Anthropological
Institute of Great Britain and Ireland 1922, 41:406-457.

206. Horning NR: Explaining compliance with rules covering com-
mon-pool forest resource use and conservation: dynamics in
Bara country, south western Madagascar.  In Meeting of the
International Association for the Study of Common Property Bloomington,
Indiana: 31.5–4.6.2000. 

207. Blench R: Cultural and biological interactions in the savanna forests and
management of trees In Conference on Trees, Rain and Politics in
Africa. Oxford. 29.9–1.10.2004.  http://homepage.ntlworld.com/
roger_blench/RBOP.htm (Visited 1.10.05)

208. Foppes J, Ketphanth S: Forest extraction or cultivation? local solution from
Lao PDR In Workshop on the Evolution and Sustainability of "Interme-
diate Systems" of Forest Management, FOREASIA, 28.6–1.7.2000,
Lofoten, Norway. 

209. Hongmao L, Zaifu X, Youkai X, Jinxiu W: Conserving plant diver-
sity through traditional beliefs in Xishuangbanna, Southwest
China.  In The Importance of Sacred Natural for Biodiversity Conservation
Edited by: Lee C, Schaaf T. International Workshop on the Impor-
tance of Sacred Natural Sites for Biodiversity Conservation. Kunming
and Xishuangbanna Biosphere Reserve, China: 17–20.2.2003.
UNESCO, MAB, CAS, IUCN; 2003:134-142. 

210. Peng L, Ning W, Zhaoli Y, Shengji P: Sacred sites in Northwest
Yunnan, China.  In The Importance of Sacred Natural for Biodiversity
Conservation Edited by: Lee C, Schaaf T. International Workshop on
theImportance of Sacred Natural Sites for Biodiversity Conservation.
Kunming and Xishuangbanna Biosphere Reserve, China: 17–
20.2.2003. UNESCO, MAB, CAS, IUCN; 2003:47-159. 

211. Wenjiang L: Local knowledge and dryland management in
Xinjiang, Northwest China.  In The Importance of Sacred Natural
Sites for Biodiversity Conservation Edited by: Lee C, Schaaf T. Interna-
tional Workshop on the Importance of Sacred Natural Sites for Bio-
diversity Conservation. Kunming and Xishuangbanna Biosphere
Reserve, China 17–20.2.2003. UNESCO, MAB, CAS, IUCN;
2003:143-146. 

212. Anonymous: Cultus Arborum – Phallic Tree Worship Privately Printed;
1890. 

213. Madeweya KH, Oka H, Matsumoto M: Sustainable management
of sacred forests and their potential for eco-tourism in Zan-
zibar.  Bul FFPRI 2004, 3:33-48.

214. Elvin M: Environmental legacy of imperial China.  China Quart
1998, 156:733-756.

215. Mandondo A: Trees and spaces as emotion and norm laden
components of local ecosystems in Nyamaropa communal
land, Nyanga districts, Zimbabwe.  Agric Hum Val 1997,
14:353-372.

216. Curtin J: Journey in Southern Siberia: The Symbol of their Religion and their
Myth Kessinger Publishing (Google:Print); 2004. 

217. Stevens S: Tourism and deforestation in Mt. Everest region of
Nepal.  Geo J 169:255-277.

218. Munro-Chadwick H: The oak and the thunder-god.  J Anthropol
Inst Gr Brit Ire 1900, 30:22-44.

219. Hûsang A: Derakt.  In Encyclopaedia Iranica Volume 3. Edited by:
Costa-Mesa C. Teheran: Ca. Mazdn Publishers; 1996:316-319. 

220. Farhadi M: Cultural background in natural resources.  Jangal va
Marta, Scientific, Social and Economic 1994, 25:39-44.

221. Partridge CH: Cross River Natives London: Hutchinson & Co; 1905. 
222. Gadgil M, Vartak VD: Sacred groves of India – a plea for contin-

ued conservation.  J Bombay Nat.l Hist Soc 1975, 72:313-320.
223. Lombock JLL: Regional development and impact of local cul-

ture socicultural structure and natural resources in Kume-
lembuai village.  Int J Inf Commin Sci Dec Mak 2003, 12:2-9.

224. Khaneghah AA: Social and cultural aspects of sacred trees in
Iran.  In Conserving the Sacred for Biodiversity Edited by: Ramakrishnaan
PS, Saxena KG, Chanderashekara V. New Delhi: Oxford and JBH Pub-
lishing Co; 1998:123-127. 

225. Obsyannikov OV, Terebikhin NM: Sacred spaces in the culture of
the Arctic Regions.  In Sacred Sites, Sacred Places Edited by: Car-
michael E, Hubert J, Reeves B, Schanche A. New York and London:
Routledge; 1994:44-81. 

226. Gupta SM: Plant Myths and Traditions in India Leiden: Brill; 1971. 
227. Gellner E: Saints of the Atlas Chicago: Chicago University Press; 1969. 
Page 16 of 16
(page number not for citation purposes)

http://homepage.ntlworld.com/roger_blench/RBOP.htm
http://homepage.ntlworld.com/roger_blench/RBOP.htm
http://www.biomedcentral.com/
http://www.biomedcentral.com/info/publishing_adv.asp
http://www.biomedcentral.com/

	Abstract
	Background
	Methodology
	Results
	Miracles that occurred under or near a sacred tree
	Breakdown of machinery

	Discussion
	The supernatural characters of the sacred trees
	The tree as the abode of the soul of a saint
	Unusual lights/voices
	The tree does not burn?
	Miracles related to the tree
	Bleeding trees
	Unusual dimensions/fruit/leaves
	Vital powers/trees as oracles

	The supernatural powers of sacred trees
	Punishment of whoever violates the tree

	Granting a divine favour/cure/blessing
	Breakdown of machinery
	Sacred trees as sources of medical cures?

	Circumambulation around tree/graves
	Deposition of valuables on a sacred grave
	Punishable deeds associated with sacred trees
	Punishments following the violation of sacred trees
	Use of wood for religious purposes
	Sacred trees and graves
	Forgiveness and atonement
	Monotheistic vs. polytheistic sacred trees

	Conclusion
	References

