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Shared Sacred 
Sites in the Modern 
Holy Land
Nimrod Luz and Nurit Stadler

Contextualizing the Modern Holy Land

The sacred iconic map of the three Abrahamic religions 
of the Holy Land nowadays is a product of three main 
transformations: the dissolution of the Ottoman Empire, 
which had controlled the region for four hundred years 
(1517–1917); the role of the British Empire within the 
Holy Land as determined by the League of Nations and 
known as the British Mandate for Palestine (1920–48); 
and the following decolonization process of the region 
and rise of nation-states, mostly Arab and Muslim 
but also the Jewish State of Israel. These three periods 
le�  their mark on the perception of sacred places and 
their e� ect on the landscape. 

Manoë l Pé nicaud, 
Minaret of the David Tomb 
and Tower Bell of the 
Dormition Church of Mary, 
Old Jerusalem, Jerusalem, 
2015 (detail)
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Sharing the Sacred during the Ottoman Period
A well-founded legal system existed during the period of Ottoman 
rule to segregate and categorize the empire’s colonial subjects into 
racial, ethno-religious, and tribal groupings. This system excluded the 
colonial populace from the spoils of power and of equal membership 
in the political community. Yet, a more � exible and tolerated view 
was enacted with regard to religion.1 Although the Ottoman Empire 
was more inclined to promote an Islamic hegemonic position at 
sacred shared spaces, it maintained a precarious balance that allowed 
for all denominations and forms of venerations to sustain a delicate 
coexistence, and in some cases share sacred sites in the Holy Land. 
This delicate equilibrium, however, changed once nationalistic 
sentiments, which had been sweeping the world since the eighteenth 
century, reached the region during the late nineteenth century and 
altered the perception of territory and belonging in the Middle East. 
These developments would contribute to a dramatic transformation 
in the interfaith dialogue among the di� erent groups in the Holy 
Land. Former interfaith dialogues, precarious as they were, growingly 
were replaced with adversarial attitudes, confrontations, and the 
politicization of the sacred.

The British Mandate for Palestine: 1920–48
Against the rise of nationalism among the Jews and Muslims of the 
Holy Land and the hostility that sprung where once-mutual tolerance 
existed, the British Mandate attempted to uphold historical agreements 
regarding religious and sacred sites to be known later as the status 
quo of the region.2 Con� ictual tendencies were now reinforced. Not 
coincidentally, the � rst armed and violent con� icts between Jews and 
Arabs in the Holy Land were sparked by confrontations about control 

Manoë l Pé nicaud, 
Mosque of Omar on the 
Dormition Day of 
Mary, Old Jerusalem, 
Jerusalem, 2015 

1  Karen Barkey, “Religious Pluralism: Shared 
Sacred Sites and the Ottoman Empire,” in 
Choreographies of Shared Sacred Sites: Religion, Politics, and 
Con� ict Resolution, edited by Elazar Barkan and Karen 
Barkey (New York: Columbia University Press, 2014), 

pp. 33–35. United Nations Conciliation Commission 
for Palestine, Working Paper on the Holy Places, 
April 8, 1949, http://ecf.org.il/issues/issue/1420. 
2  Working Paper on the Holy Places, p. 7. 

in the vicinity of the Temple Mount, known to Muslims as the 
Haram al-Sharif, in Jerusalem in 1928–29.3 Escalation and growing 
interreligious animosity were only exacerbated following the 1947–48 
civil war in Palestine, the creation of Israel as the Jewish state, 
and the war that ensued between Israel and its Arab neighbors. 

State Building and Nationalism: 1948 to the Present
The geopolitical changes that trailed the 1948 Arab-Israeli War 
fragmented the Holy Land into several territories and directly a� ected 
developments in formerly shared sites and the sacred realm at large. 
As local communities (hitherto de� ned along religious lines) started to 
cultivate national identities, working ceaselessly toward the ultimate 
goal of an independent state, interfaith tolerance lessened considerably 
as did their capacity to share the same territory and religious landmarks. 
A�  liations and identities became politicized tools, and religious 
sites turned into particularistic spaces rather than holistic ones. 
Each country, group, or clan promoted sacred places as part of their 
native mythology and heritage. Sacred shrines were soon to become 
the heart of the con� icts in the Holy Land. Particularly, the lingering 
con� ict between the Arab-Palestinian and Jewish-Zionist movements 
transformed previously shared sites into contested and at times 
literal battle� elds.

Jerusalem As an Archetype
In the Holy Land, Jerusalem is considered the most important and 
sacred to the three Abrahamic religions. Since the latter days of the 
Ottoman Empire, it has been linked to the expression of religious 
sentiments and space-based holiness. A� er the creation of the Jewish 
state, Jerusalem, which was always a place of rivalry, contestation, 
and religious polemics, also became a political con� ictual center with 
growing disputes over territories and rise of national claim. Accordingly, 
the current struggle over sacred places must be understood not only 
via the historical-contextual lens but also within the current context of 
con� ict between Jews and Muslims, Israelis and Palestinians. 

Temple Mount/Haram al-Sharif
One of the most central examples is the struggle over the Temple 
Mount/Haram al-Sharif in Jerusalem. The Temple Mount/Haram al-
Sharif has been the epicenter of con� ict since the 1920s, and has been 
viewed by both Jews and Muslims as an arena through which to establish 
a national identity and engage the adversary. Its political importance 
trumps, time and again, any concessions or acknowledgment of a 
mutual heritage based on its religious status. Thus, even though the 
1949 armistice required Jordan to allow access to the holy basin for all 
religious communities, the agreement was not honored. Jewish 
pilgrims were banned from Jerusalem’s holy sites for the duration of 
the Jordanian rule. 

3  Hillel Cohen, Year Zero of the Arab-Israeli Con� ict 
1929 (Waltham, Mass.: Brandeis University Press, 2015).
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 Since 1967 Israel has controlled Eastern and Western Jerusalem, 
including Temple Mount and its environs. Even though the state 
preserved and acknowledged Islamic administration of the Haram, 
Israel did not hesitate to exploit its power and change the regulations 
surrounding the platform of the Wailing Wall to ensure better access 
for Jewish pilgrims.4 This situation restricts and limits Palestinian 
access to the compound. The holiness of the al-Aqsa Mosque has 
become a rallying cry for the Palestinian Authority as well as the Islamic 
Movement in Israel to mobilize Palestinians to stand against Israeli 
occupation.5 The importance assigned to the site and the ongoing 
politicization of it are the main reasons behind the clashes and violence. 
Israelis and Palestinians currently perceive the holy basin of Jerusalem 
in general, and the Haram al-Sharif/Temple Mount in particular, as 
indivisible. The site is rendered as irreplaceable, which directly a� ects 
the capacity of the people to share it, to accommodate, or welcome 
the other.6  

Tomb of David/Maqam Nabi Da’ud on Mount Zion 
The three Abrahamic religions have long revered the Tomb of David/
Maqam Nabi Da’ud on Mount Zion in Jerusalem. While in the Jewish and 
Muslim tradition the tomb is considered to be located on the ground 
� oor of the compound, Christians developed a somewhat di� erent take 
on this holy site over time. Christian pilgrims believe that the place of 
the Cenacle and the Pentecost is located on a level above its Jewish and 
Muslim counterpart. The three religions share the belief that David was 
buried at Mount Zion. This has led time and again to confrontations 
regarding ownership of the site despite a modus vivendi that has 
enabled all devotees to practice their faith therein. Since the 1948 Arab-
Israeli War, Mount Zion has been governed by the state of Israel, which 
has paved the way for dramatic changes in the control and nature of 
pilgrimage to the site. It has since undergone a process of Judaization 
and Israelization, a� ecting Christian and Muslim religious activities 
within it.7 Concurrent with the surge of pilgrimage and veneration in 
contemporary Israel, the place has become one of the most sought-a� er 
and popular sacred sites for Jews.8 In recent years, due to its sensitive 
location within the holy basin of Jerusalem and to threats from extremist 
Jewish groups, which are endeavoring to erase the Muslim and Christian 
heritage from the site, the site is now entering a new chapter that strays 
from its history of coexistence. Jewish symbols are reinforced, and 
Jewish agents are imposing gender and religious segregation at the site. 

Manoë l Pé nicaud, Jewish 
Pilgrims at the Tomb of Rachel, 
Bethlehem, 2015 

4  Hillel Cohen, Year Zero of the Arab-Israeli Con� ict 
1929 (Waltham, Mass.: Brandeis University Press, 2015).
5  Roger Friedland and Richard Hecht, To Rule 
Jerusalem (Cambridge: Cambridge University Press, 2000). 
6  Nimrod Luz, Al-Haram al-Sharif in the Arab-
Palestinian Public Discourse in Israel: Identity, Collective 
Memory and Social Construction (Jerusalem: Achva 
Press; Jerusalem: Floersheimer Institute for Policy 
Studies, 2004). 

7  Doron Bar, “Between Muslim and Jewish 
Sanctity: Judaizing Muslim Holy Places in the State of 
Israel, 1948–1967,” Journal of Historical Geography 59 
(2018), pp. 68–76.
8  Nimrod Luz and Noga Collins-Kreiner, “Exploring 
Jewish Pilgrimage in Israel,” in International Perspectives 
on Pilgrimage Studies Itineraries, Gaps and Obstacles, 
edited by Dionigi Albera and John Eade (New York: 
Routledge, 2015), pp. 142–43. 

Manoë l Pé nicaud, Tomb 
of the Prophet Samuel, Nabi 
Samwil, West Bank, 2014 
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9  Yitzhak Reiter, “Contest and Cohabitation in 
Shared Holy Places? The Cave of Patriarch and Samuel’s 
Tomb,” in Holy Places in the Israeli-Palestinian Con� ict: 
Confrontation and Co-Existence, edited by Marshall J. 
Berger, Yitzhak Reiter, and Leonard Hammer (London: 
Routledge, 2010), pp. 169–70. 

10  Eran Torbiner, “Nabi Samwil 1099–2099,” 
produced by Eran Torbiner and Karin Lindner, video, 
28:57, December 10, 2014, https://www.youtube.com/
watch?v=Np6SAytxPDw.  
11  Reiter, “Contest or Cohabitation in Shared Holy 
Places?” pp. 169–70. 

Tomb of Samuel/Maqam Nabi Samwil
The Tomb of Samuel/Maqam Nabi Samwil was originally built in 1141 
as a crusader castle and monastery, which later was transformed into 
a mosque adorned with a conspicuous minaret. For centuries the 
three Abrahamic religions maintained a precarious coexistence in this 
unique place. During the British Mandate, Jews and Muslims were free 
to perform religious rituals, even under the authority of the Jerusalem 
Islamic Waqf.9 From 1948 to 1967 Jews were unable to arrive at the site 
as it was under the direct rule of the Hashemite Kingdom of Jordan. 
Following the 1967 war and the Israeli occupation, a� er nineteen years 
of Jordanian control, Jewish activities were restored in the place. In 1998 
an area of 3,500 dunums surrounding the site was declared a national 
park, which complicated matters of ownership and access.10 Although 
the site is highly contested between Jewish and Muslim groups, who 
constantly try to mitigate or even terminate rights of ownership and 
rituals belonging to each other, Muslims currently pray within the 
mosque amidst a growing Jewish presence.11 The place is now shared 
by Jews and Muslims, both of which commemorate their own “original” 
cenotaph of the prophet Samuel. 

Tomb of Rachel/Qubat Rahil 
Sacred among the Christian, Jewish, and Islamic traditions, the 
convoluted history of Rachel’s Tomb extends at least 1,700 years.12

During the nineteenth century con� icts over ownership of the site and 
freedom of pilgrimage were checked and contained by the Ottomans. 
Throughout the British Mandate, Christians, Jews, and Muslims were 
able to visit and venerate until clashes preceding the 1948 war began. 
From 1948 to 1967 while the site was under Jordanian rule, mostly local 
Muslim women visited it. A� er the 1967 war, Israel absorbed control of 
the tomb and its environs and Rachel’s attributes as the mother of the 
Jewish nation were enhanced. The Tomb of Rachel has since become 
one of the most visited sacred sites among Jewish worshipers, most of 
whom are women asking the matriarch to help with problems related 
to fertility.13 Expected to return control over the site to the Palestinians 
in compliance with the 1993 Oslo Accords, Israel instead annexed the 
tomb and dramatically changed the surrounding landscape. In an e� ort 
to protect pilgrims traveling to the site, located between Jerusalem 
and Bethlehem, a new construction plan was implemented in 1995, 
which turned the former modest dome-shaped shrine into a forti� ed 
stronghold. In 2002 another wall was added as part of the Separation 
Wall constructed by Israel in response to ongoing Palestinian suicidal 
bombers. The new architecture and surrounding wall gave the shrine 
an atmosphere of an army bunker, and further encroached on Muslims’ 
accessibility to the site. Despite the geopolitical changes in and around 
the tomb, Palestinian-Muslims have declared the age-old Qubat Rahil
(the Dome of Rachel) as the Bilal Bin Rabah Mosque in honor of the 
Prophet Muhammad’s personal companion and former slave, who is 
also considered Islam’s � rst mu’adhdhin; the person who summons the 
Muslims to prayers from the mosque’s minaret � ve times a day.14

Cave of Machpelah/al-Haram al-Ibrahimi 
The Cave of Machpelah/al-Haram al-Ibrahimi has been on the itinerary 
of Holy Land pilgrims as early as the fourth century. Whereas its Hebrew 
name reminds us of the whole Abrahamic family, matriarchs and 
patriarchs alike, its Arab title focuses on Ibrahim, who is considered 
the � rst monotheistic believer and is greatly venerated in Islam. In 1967 
Jews were allowed entrance to perform their rituals at the site for the 
� rst time since 1187. By a decree of then–Israeli defense minister, Moshe 
Dayan, a system that allowed for a spatial and a chronological division 
was implemented in order to sustain Jewish and Muslim devotion 
at the site. In parallel with the armed con� ict between various Israeli 
and Palestinian armed groups, the place has since been subjected 
to numerous violent clashes. The most signi� cant and horri� c one is 
known also as the Massacre of the Cave of the Patriarchs. On 

Andrea Merli, Check-Point 
at the Entrance of the Cave of 
the Patriarchs in Hebron/
Al-Khalil: Far away, yet so close, 
Hebron, West Bank, 2012 

12  Nurit Stadler, “Appropriating Jerusalem through 
Sacred Places: Disputed Land and Female Rituals at the 
Tombs of Mary and Rachel,” Anthropological Quarterly
88, no. 3 (Summer 2015), pp. 725–58.
13  Susan Starr Sered, “Rachel’s Tomb: The 
Development of a Cult,” Jewish Studies Quarterly 2, no. 2 
(1995), pp. 103–48. 

14  Nimrod Luz and Nurit Stadler, “Two Venerated 
Mothers Separated by a Fence: Iconic Spaces, 
Territoriality, and Borders in Israel-Palestine,” 
Religion and Society 6 (2015), pp. 131–32. In 2010 the 
United Nations Educational, Scienti� c, and Cultural 
Organization declared that Rachel’s Tomb is an integral 
part of the occupied Palestinian territories and that 
any unilateral action by the Israeli authorities should be 
viewed as a violation of international law. 
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Following spread: 
Manoë l Pé nicaud, Icon of 
“Our Lady Who Brings Down 
the Walls” on the Wall of 
Separation, Bethlehem, 2014 

Guy Raivitz, Both Men and 
Women Pray inside Elijah’s 
Cave, Haifa, Israel, 2017

February 25, 1994, an American-born, Jewish-Israeli settler from 
Hebron entered the site during the month of Ramadan and opened 
� re on Palestinian Muslims, who had gathered to pray inside the 
mosque. Twenty-nine people were killed during the attack and no less 
than one hundred and twenty-� ve people were injured.15 A complete 
separation between Jews and Muslims is now strictly imposed at the 
recommendation of the Israeli government. Pilgrims of the two religions 
are restricted to their own areas within the site, except on ten special 
days a year unique to each religion on which its members may enter all 
parts of the building. Pilgrims of other religions and tourists may enter 
both areas throughout the year. This dystopic coexistence allows both 
groups to concomitantly practice their respective faiths with a complete 
disregard of their counterparts.

Elijah’s Cave/Maqam Nabi Khıdr on Mount Carmel 
The cave on the northern slopes of Mount Carmel has been a shared 
pilgrimage site for Jews, Christians, Muslims, and Druze for centuries. 
In the seventeenth century local Muslims drove away the monks of the 
Carmelite Order, who had tried to establish their own rituals in the 
cave of Elijah/Maqam Nabi Khıdr. But by and large religious practice 
was preserved for all. As in other shared places this highly important 
pilgrimage site experienced a process of Judaization that started in 
1948 as part of a national initiative carried out by the Israeli Ministry 
of Religious A� airs. This initiative e� ectively turned the cave into a 
predominantly Jewish site even though pilgrims of other religions are 
not banned from entry. A sign posted following renovations in the 
1950s and 1960s by the Israeli authorities incorrectly and curtly sums up 
these changes: “This is an ancient place of prostration for the Jews of 
Haifa.”16 Notwithstanding the above, the site is still shared and revered, 
welcoming pilgrims of all denominations. 

The modern era brought forth dramatic changes in the capacity of the 
di� erent religious groups present in the Holy Land to accommodate, 
tolerate, and share the sacred with one another. With the emergence 
of the concept and con� guration of nation-states in the Middle East, 
the perception of sacred places has changed. What was in the past an 
imaginative, religious, holy map—full of iconic spaces, shared mutual 
acceptance of di� erent faith groups, or a tolerated perspective—
has changed with the national revolution, bringing more con� ict and 
dispute over the sacred. This state of a� airs has turned many sites 
that used to be shared into bastions of nationalism and violence. 

15  Reiter, “Contest or Cohabitation in Shared Holy 
Places?” pp. 171–73. 

16  Doron Bar, “Wars and Sacred Space: The 
In� uence of the 1948 War on Sacred Space in the State 
of Israel,” in Holy Places in the Israeli-Palestinian Con� ict, 
pp. 76–77. 
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Fascinated with the Annunciation for a 
very long time, the artist Lino Mannocci 
painted beautiful oil-on-canvas works 
on this topic in the 1990s. In this series 
commissioned for the exhibition, he 
created monotypes on parchment. Most 
of these repurposed sheets of paper are 
old documents from the seventeenth, 
eighteenth, and nineteenth centuries, 
dealing with � nancial transactions and 
nearly always legitimizing their validity 
through the usage of religious terms 
and references to God. Layers of religious 
re� ection are embedded into this 
beautiful and evocative work. 

On the Annunciation, Mannocci 
has stated:
 “I � nd the story of the Annunciation, 
the mystery of the incarnation, the 
possibility of embedding matter with 
aesthetic or spiritual value, an irresistible 
metaphor for the activity of painting.
 “Working on parchment with 
monotypes, it seems to me, helps to 
evoke the complex relationship between 
body and soul, matter and spirit that 
exists in all monotheistic religions.

 “The analogy that painting, like 
the young Mary, can become the 
meeting point between the material 
and the spiritual, that a stretched skin 
and its con� guration might conjure up 
a hypostatic union, is a seductive notion 
that feeds my imagination. Art, like 
Mary, can be the rainbow that links 
the earthly and the divine.”  —KB

Lino Mannocci

THE ANNUNCIATION
london, 2017
series of ten monotypes 
courtesy the artist
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Following the painting tradition of the 
school of Isfahan in Iran, the Turkish 
artist Ayşe Özalp reproduced an ancient 
Persian miniature on an old Ottoman 
sheet of paper.
 The miniature depicts a serene 
landscape, full of � owers with some 
birds � ying in the clear sky and nesting in 
the branches of a tree that occupies the 
center of the scene. On the le�  side of the 
image, Mary is seated near a water source 
in the shade of a tree. On the right, an 
angel is standing in front of Mary, who is 
tilting her head in a manner of surprise 
and modesty.

 This representation follows the 
narrative of the Annunciation as it is 
described in the Qur’an (surah 19:16–21), 
where it is told that when Mary withdrew 
from her people to a place to the East, 
God sent His angel to her in the form of 
a perfect man, who announced to the 
young woman that she would conceive 
Jesus through divine intervention.  
—DA

Ayşe Özalp 

THE ANNUNCIATION (MUSLIM MINIATURE)
istanbul, 2017 
ink on parchment
private collection, istanbul
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Anna Marie Rockwell 

WISH TREE 
new york, 2018
various materials
private collection

Trees have frequently been appropriated 
for wish making in various cultures, 
their association with good fortune and 
health being manifested through speci� c 
actions. In places such as the Scottish 
Highlands, wish makers have inserted 
coins into the tree’s bark and, in the 
Congo, bottles have been hung from tree 
branches, a practice that was brought 
over to the Americas by slaves, who 
hung bottles upside down from trees as 
talismans to ward o�  evil spirits. Colorful 
ribbons inscribed with personal wishes 
have been tied to trees in Japan, 

a ritual practice common in many 
Eastern cultures. This is particularly 
frequent across the Mediterranean area. 
 Rockwell presents merely the stump 
of a tree, which becomes the base for an 
upward-facing mirror. When examining 
the stump, one sees oneself gazing back. 
The Wish Tree becomes a “shared sacred 
site” for each individual’s confrontation 
with his or her own longings, as well 
as a place to re� ect on the nature of wish 
making across cultures and faiths. 
 High above the stump and mirror 
hang various branches with adornments 

representing vehicles for wish making, 
including an oil lamp, beeswax candles, 
bottles to collect evil spirits, folded paper 
cranes, love locks, eye lashes, a wish 
bone, a dried dandelion, a meteorite, and 
various coins. We are invited to enter into 
this space of in� nite possibility between 
the stump and the branches up above 
to ask the questions: On what does one 
wish? For what does one wish?  —MP
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The Ghriba Synagogue 
in Djerba: A Shared 
Holy Place for 
Jews and Muslims
Dionigi Albera and Manoël Pénicaud

In North Africa the long-term coexistence between 
Jews and Muslims has given rise to numerous crossovers 
and interactions between the two faiths. It was not 
uncommon for people of one religion to visit the shrine 
of another religion to obtain baraka (“divine grace” 
or “blessing” in Arabic).1 The act of sharing holy places 
(such as the tombs of rabbis or Muslim saints) was 
even an important phenomenon in the Maghreb.2 But 
a� er the Sephardic Jews le�  North Africa in the second 
half of the twentieth century, incidences of this cross-
fertilization died out with the exception of a few places, 
mainly in Morocco and Tunisia. Despite the large-scale 
immigration of Jews, a local Jewish community of 
hundreds of people still inhabits the island of Djerba 

Manoë l Pé nicaud, 
The Ghriba Synagogue, 
Djerba, Tunisia, 2014

1  The Arabic term ziyâra is used by both Jews and 
Muslims to designate the visiting of the tomb of a 
saint. In Islam, this type of worship is di� erent from the 
canonical pilgrimage to Mecca (Hajj).
2  Ben Ami, 1990; Voinot, 1948; and Zafrani, 1990.
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in southeastern Tunisia, and has maintained an important pilgrimage 
that draws Tunisian Jews from Europe, Israel, and North America.
 Every year, for the celebration of the feast of Lag Ba’Omer,3 many 
Tunisian Jews converge to the synagogue called “Ghriba” (“mysterious,” 
“lone,” stranger” in Arabic), a name referring to an unknown female 
saint. Famous in the past, this sanctuary continues to be a place of 
spiritual magnetism and is also attended by Muslim women. 
 Although the Ghriba hiloula (feast day in honor of a Tzaddik, 
a righteous one in Hebrew) is a well-known phenomenon in Tunisia,4

the synagogue has been less studied in terms of sharing and interfaith 
heterogeneity.5 This essay aims to understand interfaith practices 
by examining the sanctuary’s open qualities, both as a local place 
of worship dedicated to the regular service of the community, and 
as a powerful holy place of pilgrimage. 

Historical Perspectives and Narratives
Two di� erent narratives describe the foundation of the Ghriba. 
According to the � rst, some Jewish priests (cohenim in Hebrew) who 
were � eeing Palestine a� er the destruction of the Temple of Jerusalem 
by the army of Nebuchadnezzar in 586 BCE, landed on this island, 
which seemed “strange” and “mysterious” to them. In that case, the 
meaning of ghriba would correspond to the island itself. A� er their 
arrival, the priests built a synagogue with stones from a door of the 
destructed temple, which they had carried to Djerba with them. 
This version was � rst published in 1849, and then republished by the 
Orientalist Nahum Slouschz at the beginning of the twentieth century.6

The signi� cant aspect of this narrative is the link to the Temple of 
Jerusalem. The Jerusalem stones give a speci� c value to the place, which 
becomes holier than any other simple synagogue. Some years before 
Slouschz, another author mentioned that local Jews informed him 
that the Tables of the Law were preserved inside the Ghriba synagogue.7

These legends aim to legitimize the holiness of the place, and still 
bear signi� cance today. Some Jewish people are convinced that the 
famous stones were in fact the Tables of the Law, making the Ghriba 
an alternative of the lost Temple.
 The second narrative, which was also published by Slouschz, 
explains that the Ghriba was a mysterious young woman who came to 
live alone in a hut on the island, not far from the Hara Sghira village 
inhabited by Jews. People maintained a prudent distance from the 
woman. One night her hut caught � re. Thinking she was practicing 
magic, nobody came to her rescue. The day a� er, the villagers 

3  The Lag Ba’Omer commemorates the anniversary 
of the death of the rabbi Shimon Bar Yohaï. This feast 
occurs on the 33rd day of the counting of the Omer, 
such as the 18th day of the Hebrew month of Iyar.
4  Lucette Valensi and Abraham L. Udovitch, Juifs 
en Terre d’Islam: Les communautés de Djerba (Montreux: 
Éditions des archives contemporaines, 1984). 
5  See Carpenter-Latiri Dora, “The Ghriba in the 
Island of Jerba (or Djerba) or the Re-Invention of 
a Shared Shrine as a Metonym for a Multicultural 
Tunisia,” in Sharing the Sacra: The Politics and Pragmatics 
of Intercommunal Relations around Holy Places, ed. 

Glenn Bowman (New York: Berghahn Books, 2012); 
Dionigi Albera and Manoël Pénicaud, “La synagogue 
de la Ghriba à Djerba: Ré� exions sur l’inclusivité d’un 
sanctuaire partagé en Tunisie,” Cahiers d’Outre-Mer 
(2017), p. 175. 
6  An interesting aspect is that Nahum Slouschz 
listed several synagogues called Ghriba in Algeria, 
Libya, and Tunisia. See Nahum Slouschz, Travels in North 
Africa (Jewish publication society of America, 1909). 
7  Vincent Amaury, A travers le monde (Paris: 
Hachette, 1896). 

discovered her body lifeless but intact. They then understood that she 
was a holy person and decided to raise a sanctuary at this precise place. 
It was the synagogue, but the religious indetermination of the female 
saint can explain why Muslims also attend it. For many of them, she 
might be a Muslim, yet to others she was a Jew. In May 2014, a Jewish 
pilgrim now living in France but who grew up in Tunisia said: “The 
Ghriba means the ‘loner’ in Arabic and in Jewish [sic]. It is said that she 
is a young woman who was found on the beach. The Tunisian Muslims 
said that she was a daughter from their side, and the Jews here have 
said that she was a girl from their side. So, they built a synagogue where 
we enter as in a mosque, head covered and barefoot.” By entering the 

Manoë l Pé nicaud, 
Jewish and Muslim Women 
Praying Side by Side 
in the Ghriba Synagogue, 
Djerba, Tunisia, 2014
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synagogue barefoot, this pilgrim describes an example of the site’s 
openness toward Muslims. Yet this could also be interpreted as another 
reference to the Temple in Jerusalem where one had to enter barefoot.
 Nowadays the narrative of the mysterious woman is known 
and shared by pilgrims of the two faiths. Even if the cult of the saint is 
not part of Hebraic and Islamic orthodoxies, it seems that many Jews 
and Muslims need the mediation of a holy � gure to help them in their 
everyday life, because God is unknowable and untouchable to them. 
Rabbis or saints—even when they are related to another religion—
can provide support to the worshiper and make prayers more e�  cient. 
In other words, e�  cacy is a key of the sharing of the same sacred spaces. 
 During the � rst part of the twentieth century, travelers 
described the Ghriba as an important center of pilgrimage. Slouschz 
presented it as a “Jewish Lourdes,” attracting many pilgrims from all 
over Tunisia as well as from Libya.8 As a matter of fact, this hiloula was 
an annual gathering of di� erent North-African Sephardic communities. 
A� er the creation of the state of Israel and the consecutive con� icts with 
Arab countries in the second part of the twentieth century, there was 
a massive emigration of Jewish populations to the extent that a Jewish 
presence has almost completely disappeared from Algeria, Egypt, and 
Libya. In Tunisia, most of the Jewish population le�  in the 1950s and 
the 1960s, except in some cities and in Djerba. The in� ux of pilgrims has 
considerably dropped. Despite this context, the local community 

8  Slouschz, Travels in North Africa.  

of Djerba has maintained the pilgrimage, and Tunisian Jews living 
abroad continue to travel every year to Djerba. With the political 
encouragement of the Tunisian state, the in� ux of pilgrims represents 
signi� cant touristic and economic developments. 
 In 2002 an attack imputed to Al-Qaeda killed nineteen people 
at the entrance of the Ghriba. Consequentially, security forces have been 
assigned to the synagogue to protect access to the site, especially during 
the pilgrimage. The reaction to the 2002 attack concretely conveys the 
inclusiveness of the sanctuary, including Muslims. A� er the end of 
the Zine el-Abidine Ben Ali regime in 2011, a new period of instability 
began. Jews feared returning to in their beloved Tunisian country, which 
was agitated by the so-called Jasmine Revolution. During that time the 
pilgrimage remained local and con� dential. A� er the adoption of a new 
constitution in 2014, international pilgrims came back to the Ghriba 
despite yearly rumors of terrorist attacks.

A Short Ethnography of the Pilgrimage
The hiloula at the Ghriba always takes place in May, depending on 
the Jewish calendar. International pilgrims typically stay in � ve-star 
hotels in the touristic area of the island, booked mostly through 
travel agencies. They come to the sanctuary by bus, escorted through 
numerous security forces. A� er an obligatory checkpoint (where an 
invitation or identi� cation is requested), one can enter the sacred area. 
Security is much less visible inside the synagogue, contrasting starkly 
with the strict outside controls. Inside the sanctuary, Jewish people 
express their happiness and joy to reach the goal of their pilgrimage 
but also to � nd their family, friends, and fellow worshippers.
 Beyond the gate of the sanctuary, a large room marks the 
synagogal space. This is where rabbis recite verses and prayers for 
visitors who make o� erings. The sharing starts with distributions of 
biscuits, dried fruits, and � g alcohol (bukha in dialectal Arabic). There 
is no gender separation. A mixture of men and women talk, sing, and 
pray together in this space, where music is o� en present. Suddenly an 
old man sings in Arabic: “Where are you Pilgrims who enter the Ghriba? 
And today the Ghriba welcomes and blesses you! Sing you, Pilgrims!” 
At the back of the room, a Muslim employee draws water from a well 
that pilgrims ritually splash on their faces. 
 Rituality becomes more intense in the second room. 
Worshippers remove their shoes before entering this room, where 
people are more concentrated in their ritual performance. Under blue 
arches, long burners attract many people, mostly women, who light 
candles. This is the heart of the sanctuary, where requests and prayers 
are susceptible to be granted. The ritual density is more strongly 
displayed. Rabbis loudly recite blessings while people are silently 
praying in front of the wall, in the direction of Jerusalem, behind which 
the Torah rolls are kept (eikhal). Above this wall full of metallic ex-voto 
(Star of David, khamsa hand, etc.), hundreds of paper wishes have 

Manoë l Pé nicaud, Pilgrims 
in the Ghriba Synagogue, 
Djerba, Tunisia, 2014
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been deposited anonymously and devoutly. It is not immediately 
perceptible that Muslims are discreetly performing their own rituals, 
sometimes mimicking Jewish practices. For example, a Jewish woman 
and a Muslim woman were both praying on the ex-voto wall in 2014. 
The latter was following the recommendation of the former, but nothing 
visually distinguished them. Another Muslim woman loudly claimed:
“I am Tunisian, Muslim and I do the Ghriba and I make the pilgrimage. 
I did it once and it brought me a lot of happiness. I am like them. I 
consider that I am at home. There are no di� erences between us!” She 
was instantly commended and approved by Jewish persons that were 
present in this part of the prayer room.
 Writing wishes on raw eggs is the most emblematic ritual 
at the Ghriba. Mostly women enter a sort of crypt where the body of 
the Ghriba would have been discovered. They deposit eggs there a� er 
having inscribed them with their most fervent desires. Muslim women 
come to perform this speci� c ritual. Inside the “tunnel,” a lady explains 
that she is depositing eggs “for my family, my children, for people . . . 
for people who do not have a baby, who are not married. Health, 
success, baby, marriage . . . . All that we have at the bottom of our heart, 
all that we wish to receive!” In fact, it shows that in spite of di� erent 
religious a�  liations, people of di� erent faith share the same desires 
and expectations. While a Muslim woman enters the crypt, her Jewish 
husband explains: “I have lived here for � � een years, in the Jewish 
quarter in Hara Kbira. I am married to a Muslim woman, we are not 
human beings di� erent from each other, we must know each other 
better, so as not to have wars.” From an anthropological perspective, 
the Ghriba is an excellent laboratory to observe a common rituality 
practiced by Jews and Muslims. Characterized by a great spiritual 
power—due to the Ghriba � gure—, this holy place o� ers free rein to 
individual devotions and ritual creativity.
 Outside of the synagogue, another area represents the “profane” 
part of the Ghriba complex. It is an old caravanserai (locally called 
ukala), where pilgrims were once lodged. But nowadays, most of them 
stay in seaside resort hotels, far from the Jewish villages and the main 
city of Houmt Souk. This caravanserai space is articulated around a vast 
square courtyard decorated with many Tunisian � ags. Festivities such 
as music, speeches, and dances (only men dance in this conservative 
Judaism milieu) take place there. Moreover, the economic dimension 
is a common characteristic of the pilgrimage phenomenon, but what 
is interesting about the Ghriba market is that Muslim merchants hold 
a few stalls. In a special kosher shop, one can buy eggs and candles 
for the rituals mentioned above. There are also several stalls o� ering 
kosher Tunisian food (grilled meat, Jewish couscous, chakchouka). 
Commensality becomes very strong at lunchtime. Later in the 
a� ernoon, an important sequence occurs: the auction of the rimomim, 
the ornaments of the Torah that are placed that day at the top of the 
Menara, which is a monumental candlestick about 1.6 meters high. 

Manoë l Pé nicaud, Woman 
and Votive Eggs in the Crypt 
of the Ghriba Synagogue, 
Djerba, Tunisia, 2014 
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Throughout the day, it becomes a pole of attraction especially for 
women, who devoutly knit many votive scarves. In parallel, the solemn 
auction aims to raise the price of rimomim (up to several thousand 
dinars). It is an honor for the ones who symbolically acquire one of 
these ornaments through an o� ering that becomes a donation to the 
sanctuary. At the end of the day, the Menara is solemnly carried in 
procession outside of the Ghriba complex. In the past this procession 
traversed the village of Hara Sghira, but nowadays it ends at the bottom 
of the street for security reasons. Snipers are posted on the roof of 
the synagogue and a helicopter regularly � ies over the sanctuary, while 
intelligence services � lm the procession and each participant. The 
procession, which was once an occasion of sharing and conviviality, 
is now overprotected.

Discourses of Coexistence and Nostalgia 
Despite the security measures now present at Ghriba and the 
spiritual and cultural complexities of sharing the space, especially 
during the pilgrimage, participants continue to express discourses 
and representations of inclusiveness and coexistence toward religious 
otherness. For example, a former Tunisian Jew now living in France 
claims: “There is no calculation to be made: Muslims, Christians, 
Jews. . . . If there is a small problem, there is a desire of pilgrimage, 
one wants to escape, to make a break, or to grant wishes, the synagogue 
is open to everyone, and each, according to their needs can do what 
he wants. . . . Some Muslims I know believe in the Ghriba as much 
as we do, that’s the advantage!” Even if many of devotees hesitate 
to return to Tunisia for the pilgrimage, due to the threat of terrorist 
attacks, it is interesting to observe that—once in the sanctuary—
they feel themselves as Tunisian and clearly declare nostalgia for their 
“lost country.” When sharing their souvenirs, two women declared: 
“There is a great fraternity between Arabs and Jews. We grew up with 
them, we played with them, we never had any problems, between 
families, we exchanged many things. We were like brothers and 
sisters! Muslims believe in the young woman, and in her miracles, 
they come to make their wishes and believe in the miracles of the 
Ghriba. Muslims come here to lay their ‘wishing’ eggs and they pray. 
It proves that we are connected!” The annual pilgrimage has a strong 
memorial and identity dimension, which has been promoted by the 
Tunisian state in the name of the mythical convivencia (“coexistence”). 
Indeed political representatives, such as ministers, call for the peaceful 
coexistence between people and religions, remembering the “golden 
age of Al Andalus.” In a way, the act of sharing is o�  cially and 
profusely promoted, but it is on the contrary clearly limited due to 
the deployment of security measures. 

 Throughout history, many Mediterranean islands have been 
important contact zones between di� erent civilizations. Institutional 
control in these more far-� ung areas was o� en not as strict as on the 
continent. In a way isolation facilitated the development of exchanges 
between religions, overcoming dogmatic barriers. Demonstrations of 
interfaith convergence and shared practices were therefore particularly 
heightened in these remote locations. This is certainly the case of 
Djerba, where one of the rare Jewish communities in the Maghreb 
region has subsisted.
 Traditionally the Lag Ba’Omer commemorates the anniversary 
of the death of the great rabbi Shimon Bar Yohaï (locally referred to as 
“Rabbi Shim’un”), whose tomb is actually located in Meron, Israel. 
But in Djerba, many people also came—and still come—for the reputed 
power of a feminine � gure: the Ghriba. From this perspective, the 
success of the pilgrimage is linked to the question of the e�  cacy of both 
the “saint” and of the holy place, which thereby welcomes Muslims who 
temporarily cross the religious boundaries in order to receive a blessing 
or a miracle. These joint acts of piety arise from a common desire for 
good health, marriage, children, protection, and prosperity. Not only are 
the places shared, but so are the wishes and practices. In other words, 
people share an infra-religiosity (materialized in candles, amulets, 
talismans, votive o� erings, incenses, etc.), which concretely becomes 
a kind of inter-religiosity that is broader than the dogmatic frameworks 
de� ned by religious institutions.
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MUSLIM PILGRIMS IN THE CAVE OF THE SEVEN SLEEPERS  
tarsus, turkey, 2010 
photograph
private collection
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The Seven Sleepers were young Christians 
who were persecuted by the Roman 
emperor Decius in the third century. 
According to tradition, they � ed from 
Ephesus (in what is today western Turkey) 
and hid themselves in a cave, where 
they fell into a miraculous sleep for 
several centuries. They awoke in the � � h 
century, when the empire had become 
Christian. These holy sleepers are also 
known in Islam as the People of the Cave 
(Ahl al-Kahf in Arabic), according to the Ahl al-Kahf in Arabic), according to the Ahl al-Kahf
eighteenth surah called “The Cave.” Their 
miraculous reawakening is a metaphor 
for the resurrection of the body in both 
Christianity and Islam.

 The narrative of the Seven Sleepers was 
widely disseminated. Numerous caves in 
the Mediterranean region are considered 
to be the sacred place where this miracle 
once occurred. In some cases, the legend 
has given rise to joint veneration by 
Christians and Muslims.
 This image is part of The Mediterranean 
of the Seven Sleepers series. It o� ers a 
panoramic view of Muslim pilgrims in the 
holy cave of the Seven Sleepers located 
in Tarsus in southern Turkey. This series 
presents six other holy places—Sefrou 
in Morocco, Damascus in Syria, Chenini 
in Tunisia, and Afşin, Cappadocia, and 
Ephesus in Turkey.  —MP
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The Greek Orthodox 
Churches of Istanbul
Karen Barkey

Once the seat of the Ottoman Empire (1299–1922) 
and before that the capital known as Constantinople 
of the Byzantine Empire (330 AD–1453), Istanbul has 
experienced a long and glorious history of cosmo-
politanism due to the cultural expertise of its diverse 
populations. What transpired in Istanbul was replicated 
in many port cities of the Ottoman Empire, as well 
as inland hubs at the crossroads of trade and cultural 
exchanges. The con� uence of heterodox religious 
beliefs, � uidity of movement between communities, 
and the Su�  Bektashi in� ltration into settled Christian 
populations along with conversions, intermarriage, 
and proximity allowed for interreligious and cultural 
mixings that � ourished and marked many spaces. The 
dervish orders of Su�  mystical saints, who traveled 
into the West alongside Ottoman warriors and who 

Thomas Allom, Baluklu 
Church in Istanbul, in 
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see p. 163)
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settled the Christian lands, represented one way of thinking that di� ered 
from another more orthodox view of Sunni Islam. They forged the 
crucial alliances that brought multiple groups of diverse populations 
together. The possibility for coexistence between religions became 
known across the empire, stretching from the North African edges to 
the Arab provinces and the Balkans. 
 Places of mixed worship were found in many of the important 
cities and ports where Christians, Jews, and Muslims lived in urban 
contiguity, which continue to � ourish today.1 Although Istanbul is 
largely losing its multicultural edge and becoming the homogenous 
“cultural” capital of a forcefully Sunni state, pockets of inter-devotional 
comings and goings, well-kept secrets of joint prayer and worship, are 
maintained. Practices of sharing religious spaces have survived centuries 
of change, exposing a rich and textured fabric of mixed traditions, 
integrated narratives, and jointly conjured beliefs and superstitions. 
In these shared spaces, di� erent religious groups constantly innovate 
within a traditional practice to accommodate each other in the culture 
of the space, while remaining mindful of why they belong. I grew up 
in Istanbul and visited a few of these sites without much awareness of 
their importance in terms of inter-devotional practice. Much later, 
I returned to observe and study a few Greek Orthodox churches, where 
the clergy and congregants open their doors to Armenian Christians, 
Jews, Muslims, and other interested groups who might participate in 
an interreligious experience.
 Nowadays, the European and the Asian borders of Istanbul 
are strewn with small Greek or Armenian churches, many of which have 
been shared by di� erent religious groups over the centuries. The Greek 
Orthodox churches, o� en small neighborhood houses of worship, remain 
sites of pilgrimage as they contain a source of “holy water” (aghiasma) 
that helps heal illnesses and bring numerous bene� ts to those who visit 
and pray there. Early travelers compare the holy water–related worship 
to the sanctity of the Pool of Bethesda.2 Named a� er its location in 
the Vefa/Unkapani neighborhood, Vefa is also known as the First of the 
Month Church or the Church of the Mother of God, and is well attended 
by Muslims and some Jews at the start of each month. While the church 
is not particularly beautiful, its history is linked to the last emperor of 
the Byzantine Empire, Constantine XI Palaeologus, who is said to have 
been buried in the square where the church was later built. Destroyed 
by the Ottomans, a church was rebuilt much later when the site’s 
aghiasma was rediscovered in the eighteenth century, a� er which the 
church acquired saintly healing powers and its noble reputation. Today 
thousands of Istanbulites regularly visit to make a wish and be blessed.
 Another important neighborhood church in Istanbul is that 
of Saint Demetrios in Kuruçesme, which conducts a special Saturday 

1  See Karen Barkey, Empire of Di� erence: Ottomans 
in Comparative Perspective (Cambridge: Cambridge 
University Press, 2008); and Karen Barkey, “Religious 
Pluralism, Shared Sacred Sites, and the Ottoman 
Empire,” in Choreographies of Shared Sacred Sites: Religion, 
Politics and Con� ict Resolution, ed. Elazar Barkan and 
Karen Barkey (New York: Columbia University Press, 
2015), pp. 33–68. 

2  Thomas Allom and Robert Walsh, Constantinople 
and the Scenery of the Seven Churches of Asia Minor
(London: Fisher & Son, 1839), p. 29. The Pool of 
Bethesda is a pool of water associated with healing 
described in the Gospel of John and located in 
Jerusalem.  

morning mass every week. Muslims and Jews alike are welcome to pray, 
� ll a small plastic bottle with the aghiasma, and receive a blessing by 
the priest during this weekly mass. The � rst iteration of the church dates 
to the mid-� � eenth century and is said to have been built on the ruins 
of an ancient temple dedicated to either Demeter or Isis. It collapsed 
some time later. But according to local tradition, the Ottoman Sultan 
Selim III, who was moved by the sight of the � ickering candles of 
Christians praying at the ruins of the former church, gave permission 
for it to be rebuilt in 1798. The sacred spring in this church of Saint 
Demetrios is well known in Istanbul for its healing capacities, such as 
curing children who cannot walk or talk and for helping women with 
breastfeeding. There is a deeply established tradition that links the 
spring at the end of the carved tunnel, attached to the southern wall 
of the church, with healing powers. According to Nikos Atzemoglou, 
mothers would drizzle their children with holy water or leave a piece 
of their children’s clothing at the spring, wishing for health, and mute 
children would be cured a� er biting the iron toggles by the faucet.3

A walled marble icon of Saint Demetrios marks the sanctity of the water 
that � ows through the rock. Today, the soggy rock walls are covered 
with names and wishes in di� erent languages, attesting to the regular 
visits of diverse groups of worshippers.
 A shrine with a rich collection of chronicles that describe the 
healing powers of aghiasma is the Zoodochus Pege-Balikli/Balouklu 
Church (also known as the Church of Saint Mary of the Spring). There 

Thomas Allom, Baluklu 
Church in Istanbul, in
Constantinople and the 
Scenery of Seven Churches, 
1838. The New York 
Public Library

3  Nikos Atzemoglou, T’Ayiasmata tis Polis [Sacred 
Springs of Istanbul] (Athens: Risos, 1990), pp. 104–05.
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are multiple Byzantine, Greek, and Roman legends about the power 
of this church, which brings people together. Greeks and Turks share 
a parable about this site: a Greek man warned an old Byzantine priest 
of the likelihood of the Ottomans conquering Constantinople, just as 
the Ottomans began their e� orts to seize the city. The priest declared 
that if the � sh he was busily frying returned to its “natural element,” 
then the Ottomans would conquer the city. It is told that the � sh leapt 
from the pan into the holy water where it swam within the church.4

The value of this story lies in its constructed meaning, in that the space 
became sacred for both Christians and Muslims, while also acquiring 
the nickname of Balikli (Balouklu as Greeks called it). In the nineteenth 
century, the church welcomed upward of forty thousand pilgrims, Turks 
and Armenians jointly with Greeks.5 In the illustration of the Baluklu 
Church by Thomas Allom, we see both a sick man who has been brought 
in on a stretcher to be washed with the holy water and healed, and the 
case containing the votive candles that visitors continue to buy today, 
which support the church. The lights of the candles and prayers in the 
church are also believed to contribute to the well-being of the faithful.
 The Aya Yorgi Church, also known as the Saint George Greek 
Orthodox Monastery, on the island of Büyükada o�  the coast of the 
Marmara Sea is another such place of shared pilgrimage. Every year Aya 
Yorgi is overwhelmed with visitors on two important days: April 23 and 
September 24. In particular the 23rd of April, which corresponds to Saint 
George’s day and the festival of spring in the Muslim tradition, Hidrilliz, 
can bring up to twenty thousand visitors of various backgrounds and 
religions onto the island for a day of pilgrimage, prayer, and wish 
making. Muslims have fully adopted these traditions, incorporating 
both Saint George and Hidrilliz into their narratives. When participating 
in the pilgrimage, worshippers climb the hill in silence and buy a key 
or a bell from the church, where they pray, appeal to God for worldly 
wishes, and then linger at the top of the hill to exchange thoughts, 
wisdom, and stories. When a visitor’s wishes are satis� ed, they are 
encouraged to revisit the pilgrimage site to return the object that they 
bought. These pilgrimage days are carefully choreographed to allow for 
prayer and worship inside the monastery, as well as to provide a space 
for worshippers to mingle and build a community outside. Various 
evangelical groups have also recently favored the space, considering 
the days of pilgrimage to be particular opportunities to capture the 
attention of non-Christians.
 In each of these churches, non-Christian devotees light candles, 
pray, and follow traditional Greek Orthodox practices, mimicking the 
traditions of Christians. As they � nish their worship, they line up in 
front of the priest, o� en waiting a while, for one brief minute of sacred 
blessings. While waiting, especially a� er the rituals in the courtyard (as in 
Vefa), or in the garden-like space behind the monastery (as in Aya Yorgi), 
or even in the antechamber where everyone is served tea and cookies (as 
in Saint Demetrios), the secular people and faithful of di� erent religions 

Thomas Allom, Monastery 
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Büyükada, Turkey, 1838

4  Allom and Walsh, Constantinople, pp. 29–30. 
5  Benoit Fliche, “Participating without Converting: 
The Case of Muslims Attending St. Anthony’s Church 
in Istanbul,” in Religious Conversions in the Mediterranean 

World, ed. Nadia Marzouki and Olivier Roy (Palgrave: 
MacMillan, 2013), pp. 162–75. See also Henry Carnoy 
and Jean Nicolaïdès, Le Folklore de Constantinople (Paris: 
E. Lechevalier, 1893), pp. 54–60.

talk, exchange suggestions and advice, compare traditions, and distribute 
sugar cubes and candy. In this space, each devotee is aware of the other’s 
religion. Muslims clearly express their Muslim identity. They are not here 
to convert; they are here to partake in the bounty of the Christian saints, 
in the relief o� ered by the holy water, and the assistance extended by the 
priests who navigate the masses with care and attention. The rationale 
of the priests is that worshippers of all faiths belong since this is the 
house of a shared God. The visitors hasten to add that they have a cultural 
geography of saintly spaces that they visit regularly, Muslim shrines and 
Greek churches, each for their bene� t and wisdom.
 Here while talking to each other, Christians, Jews, and Muslims 
recognize their otherness, but o� en also contribute to the construction 
of a momentary memory: that of the Ottoman past with its astonishing 
synergism, its cosmopolitan � avor, and its tolerant imperial order. 
For so many the monastery, churches, and small private chapels are not 
only remnants of a vibrant Byzantine culture, but also of an Ottoman 
overlay on the Byzantine with an identi� able aesthetic and traditional 
expression. The history is not one of a singular advance, but many 
encounters, turns, and detours that regardless brought people of 
di� erent faiths and social standing together in a day of joint worship and 
accelerated community. Secular worshippers converge on the notion of 
a better time—a cosmopolitan empire that enabled the best of diversity.
 Possessing tremendous religious, ethnic, and linguistic 
diversity, the Ottoman Empire gave rise to many forms of coexistence, 
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peaceful or otherwise, that now o� er us a genuine laboratory of research 
possibilities that have yet to be exhausted. There is ample proof that 
the Ottoman Empire is still relevant to discussions of diversity. The 
organization of religious communities is understood as a relatively 
successful historical example of ruling diversity. We see here the e� ect 
of a long-standing cultural and religious synergy, a society that has for 
many centuries had a high level of Christian-Muslim interaction and 
has developed certain ritual practices and symbols, some of which 
have been absorbed and exchanged overtime, without a full merging of 
religious traditions. Such similarities between practices, traditions, and 
meanings attest to a larger cultural � eld that has been articulated over 
centuries. An awareness has been passed down through generations, 
collecting local knowledge about cures and remedies, expanding upon 
forms of instruction and learning, and sharing information about 
habits, skills, and dispositions. Many visitors to shared sites nowadays 
mention Ottoman practice, their ancestors, and their immediate 
grandparents and family as embedded in these common solutions to 
daily life. A young Muslim woman who came to Vefa with her friends 
told of how her grandmother use to visit churches and take her when 
she was a young girl, but then added: “no self-respecting Istanbullu 
lives here and does not know about the many churches. It is part of the 
mix of Istanbul. We go to church, we go to yatiris [Muslim shrines]. This 
touring from site to site brings us closer to understanding each other.”
 The compilation of such modes of coexistence represents 
the habitus of the Ottoman lands, the semiconscious solutions, and 
instincts that made people navigate their daily lives by participating 
in multiple religious and cultural institutions at once, facilitated by 
the � uidity of boundaries and the multivocality of messages. People 
explicitly bring back memories of these past practices as carried out 
by their ancestors in order to partake in a sense of nostalgia.

Opposite: 
Cé cile Massie, Woman 
Writing Down Her Prayer 
to Be Deposed inside 
the Church of Saint George, 
Büyükada, Turkey, 2016 

Cé cile Massie, Strings 
Unrolled by the Pilgrims 
during Their Ascent to 
the Monastery of Saint 
George, Büyükada, 
Turkey, 2016 

Previous spread:
Cé cile Massie, Tradition 
Says That the String Must 
Not Break If the Pilgrims 
Want Their Wishes to 
Come True, Büyükada, 
Turkey, 2016 
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On April 23, Saint George’s Day, tens of 
thousands of Muslims go to the Christian 
Greek Orthodox monastery on the island 
of Büyükada, o�  the coast of Istanbul. 
Many women tie thread to a shrub and  
then walk the path to the Christian 
sanctuary in silence, unspooling reels of 
thread to materialize their vows. Then 
the dirt road with its multicolored and 
interwoven threads resembles a cheerful 
weaver’s loom. By the end of the day, 
these threads have been transformed into 
a vast spiderweb of anonymous hopes, 
without distinction between faiths.

 A sample of them has been gathered 
and saved on the spot before their 
destruction by municipal road services. 
This ritual materiality is a concrete and 
powerful expression of the shared and 
interlaced religiosity by anonymous 
pilgrims, both Christians and Muslims. 
The shared pilgrimage is certainly the 
most important—regarding attendance—
in the contemporary religious landscape 
of the Mediterranean and Middle East.  
—MP

Manoël Pénicaud 

INTERLACED VOTIVE STRINGS 
büyükada, turkey, 2014 
photograph
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A Photographic Survey 
of Shared Holy Places
Manoël Pénicaud

At � rst view the practice of sharing the sacred is 
not easy to concretely depict in an exhibition. In the 
� eld of art history, very few artists have illustrated 
holy places shared by the faithful of di� erent 
religions. In fact, painters and sculptors have rarely 
presented interfaith sites or rituals in their work. 
Most religious art has been historically mono-
confessional and non-interreligious. Exceptions, 
however, concern the drawings and writings of 
pilgrims and travelers, which testify to religious 
crossings such as in the Holy Land. Accounts of 
their journeys o� en describe lively interactions in 
sanctuaries dedicated to Abraham, Elijah, Mary, 
Saint George, and other shared holy � gures.

Manoël Pénicaud, 
Muslim Women in the Holy 
Sepulcher, Jerusalem, 2014 
(detail, see p. 180)
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 Nevertheless this general lack of artistic representation 
is not an end in itself. While searching for recent works focused on 
interreligious aspects, I decided to privilege photography and � lm 
to make the act of sharing visible and understandable. Photography 
is both an art form and a pillar of visual anthropology. A� er the 
discipline emerged in the second part of the nineteenth century, former 
anthropologists began using photography as a tool to capture their 
� eldwork. The same phenomenon occurred later with the emergence 
of � lm. For example, French ethnologists used � lm cameras during 
their famous Dakar-Djibouti mission from 1931 to 1933. Then in the 
1940s, another French ethnologist André Leroi-Gourhan (1911–1986) 
considered the camera as a very useful notepad for the researcher during 
his � eldwork.1 In other words, serving as more than just a notebook 
on a � lmstrip, photography and � lm became e�  cient ways to write 
and to practice anthropology. 
 Aware of this methodological principle, I have used a camera 
on many ethnographic � eldwork projects since 2000. This practice 
became systematic while studying a Muslim pilgrimage in Morocco. 
My research was not yet directly linked to shared holy places, but was 
focused on the Su�  brotherhood of Regragas. According to tradition, 
Regragas would have converted from Christianity to Islam in the seventh 
century. Each year they participate in a forty-day pilgrimage, visiting 
the holy tombs of their ancestors.2

On April 1, 2004, I was strategically posted above the northern gate 
of the city of Essaouira to photograph the Su�  procession. It was an 
exceptional view with explicit references to the three monotheisms: 
the Muslim brotherhood passing along Jewish and Christian cemeteries. 
This picture shows the interreligious crossings and overlapping in 
Essaouira, famous for its tolerance and religious coexistence.

Manoë l Pé nicaud, 
Muslim Procession along 
the Jewish and Christian 
Cemeteries, Essaouira, 
Morocco, 2004

1  See André Leroi-Gourhan, “Cinéma et sciences 
humaines: le � lm ethnologique existe-t-il?” Revue de 
géographie humaine et d’ethnographie 3 (1948), pp. 42–51.

2  See Manoël Pénicaud, Dans la peau d’un autre:
Pèlerinage insolite au Maroc avec les mages Regraga 
(Paris: Presses de la Renaissance, 2007). 

In the following years, I decided to always employ a camera as a 
tool for my research on shared holy places. The challenge was to 
include this tool in the participant observation method, in which the 
anthropologist aims to live in close familiarity with the observed group.  
The phenomena of sharing sacred spaces are quite frequent in the 
Mediterranean world but also very discreet. Worshippers temporarily 
cross religious boundaries without claiming their religious a�  liation. 
Participant observation combined with a photographic approach has 
become the best way to capture this “inter-religiosity” in action.

A� er Morocco, I studied the Christian-Muslim pilgrimage in the French 
region of Brittany for seven years. In 1954 the French Orientalist Louis 
Massignon (1883–1962) created an unexpected Christian-Muslim 
pilgrimage in Brittany. This interreligious pilgrimage was dedicated to 
the Seven Sleepers of Ephesus, because these saints are venerated both 
in Christianity and Islam. This gathering, which is one of the oldest 
interreligious initiatives in France, is still active and takes place every 
year in July. The boat seen on the � rst plan is an ex-voto o� ered by 
Louis Massignon in reference to the Islamic interpretation of the Seven 
Sleepers.3 A� er researching this pilgrimage in Brittany, I traveled 
across the Mediterranean to visit and photograph many Christian and 
Muslim sites that are also dedicated to the Seven Sleepers.
 This approach to a photographic survey became essential in 
the preparation of the � rst iteration of Shared Sacred Sites (or Lieux saints 
partagés in French) at the Museum of European and Mediterranean 
Civilizations in Marseille, France, in 2015. Over three years, I traveled 
with my colleague Dionigi Albera from one site to another in Israel, 
Italy, Macedonia, Morocco, Tunisia, Turkey, West Bank, and so on. 
We wanted to bring contemporary and visual elements back to Marseille 
to materialize the tradition of sharing in our international exhibition. 

Manoë l Pé nicaud,
The Seven Sleepers 
Dolmen-Crypt of the 
Christian-Muslim 
Pilgrimage in Brittany, 
Les Sept-Saints, 
France, 2009 

3  Manoël Pénicaud, “The Seven Sleepers 
Pilgrimage in Brittany: Ambiguity of a Christian-Muslim 
Heterotopia,” in Pilgrimage and Ambiguity: Sharing 

the Sacred, ed. Angela Hobart and Thierry Zarcone 
(London: Sean Kingston Publishing, 2017), pp. 183–99. 
See Qur’an 18. 
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I have since continued to work systematically with a camera, presenting 
my results in new versions of the exhibition in Tunis, Thessaloniki, 
Paris, Marrakesh, and New York.
 When examining a photographic survey of interfaith sites, 
one could prioritize pictures that present people, practices, and 
ritual performance central to the pilgrimage process. The following 
photographs depict shared religiosity and rituality.

On Saint George Day, thousands of visitors, mainly Muslims, attend 
the Greek Orthodox monastery located at the top of the island of 
Büyükada near the coast of Istanbul. Most of them come to make wishes 
believing on the power of the Christian sacred space. Among numerous 
rituals, Muslim pilgrims silently place sugar cubes on the walls of the 
monastery.4 Each sugar cube materializes an anonymous wish.
 Each year in Ephesus, Turkey, hundreds of thousands of 
pilgrims visit the Catholic shrine that is believed to be the last house of 
the Virgin Mary, and a possible place of her Assumption. But most of 
these pilgrims are not Christians.5 The Muslim woman illustrated here is 
a member of the Mevlevi Su�  order known as Whirling Dervishes. Every 
Christmas Day, she goes in pilgrimage to the House of Mary. Here she is 
reading the surah of Mary and she o� en religiously nibbles on a piece of 
communion host, which is seen in her Qur’an. Even though the host is 
not consecrated, it is still quite powerful for her. 

Manoë l Pé nicaud, 
Votive Sugar Cubes in 
the Monastery of Saint 
George, Büyükada, 
Turkey, 2014

4  See Karen Barkey, “The Greek Orthodox 
Churches of Istanbul,” in this volume, pp. 161–69. 

5  See Manoël Pénicaud, “Muslim Pilgrims at 
the House of Mary in Ephesus: Considerations on 
‘Open Sanctuaries’ in the Mediterranean,” in The Idea 
of the Mediterranean, ed. Mario Mignone (Stony 
Brooks: Forum Italicum Publishing, 2017), pp. 166–83. 

Most of the visitors at the House of the Virgin Mary tie wishes onto a 
wall. Worshipers, both Christians and Muslims, but also tourists knot 
a piece of fabric, paper, or plastic to another piece. This practice forms 
“chains” of anonymous yearnings. This wishing wall is a powerful 
metaphor of the crisscrossing connections of so many desires coming 
from all over the world. 

Manoë l Pé nicaud, 
Muslim Woman Praying 
with a Host inside 
her Qur’an, Ephesus, 
Turkey, 2010

Manoë l Pé nicaud, 
Wishing Wall at the House 
of Mary, Ephesus, 
Turkey, 2010 
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Manoë l Pé nicaud, 
Muslim Visitors to Our 
Lady of Lebanon, Harissa, 
Lebanon, 2016 

Manoë l Pé nicaud, 
Our Lady of Zeitoun, 
Place of Mary’s 
Apparitions, Cairo, 2009

Mary is a pivotal � gure in Islam. Many Marian churches across the 
Mediterranean are visited by Muslims, primarily women, since Mary 
embodies and represents a model of motherhood. For example, Sunnis 
as well as Shiites attend the shrine of Our Lady of Lebanon in Harissa 
on a daily basis.
  This image shows the great veneration of Mary in the Coptic 
church of Our Lady of Zeitoun in Cairo. In 1968 the Virgin supposedly 
appeared on the roof of the church, a miracle witnessed by some 
Muslims working in the vicinity. It is quite common that the faithful 
of another religion witness such a miracle. This implication makes the 
miracle stronger and o� en legitimates the sharing of such a sacred site.
 The most famous place linked to the tradition of Mary’s 
Assumption is located in Jerusalem. Every year at the end of August—
according to the Julian calendar—hundreds of pilgrims attend the holy 
site located close to the Garden of Gethsemane, between the Lion Gate 
and the Mount of Olives. The subterranean church is visited by several 
Christian denominations: Greek Orthodox, Armenians, Ethiopians, 
Syriacs, and Catholics. For centuries, the church even included a mihrab
(a niche that marks the direction toward Mecca for Islamic prayer). 
Nowadays some Muslims women continue to discreetly worship there. 
In this picture, a Greek Orthodox woman lights a candle in the stairs 
of the holy church. 

Manoë l Pé nicaud, 
Barefoot Pilgrim at the Tomb 
of Mary, Jerusalem, 2015
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 As the place of veneration of Christ’s resurrection, the Holy 
Sepulcher in Jerusalem is undoubtedly the holiest place in Christianity. 
However, it is also possible to observe Muslims entering and lighting 
candles around the aedicule of the tomb. They do so silently and 
discreetly without being disturbed by Greeks, Armenians, or Catholics 
who are in charge of the basilica. Another signi� cant aspect is that one 
Muslim family keeps the key to the sanctuary, and another Muslim 
family is responsible for opening and closing the door every day and 
night. Inherited from the rules for coexistence enforced during the 
Ottoman era, this procedure was established as a means to avoid 
con� ict between the Christian denominations vying for control of 
this holy place.
 The Cave of the Patriarchs is another prime example of a holy 
place for the three religions. According to tradition, Abraham, Sarah, 

Manoë l Pé nicaud, 
Muslim Women in the 
Holy Sepulcher, 
Jerusalem, 2014

Manoël Pénicaud, 
Muslim Woman Praying 
in the Cave of the 
Patriarchs, Hebron, 
West Bank, 2014

and their descendants are thought to be buried here in the heart of 
the city of Hebron, also called “Al-Khalil” in Arabic a� er the appellation 
of Abraham in the Qur’an (“the Friend of God”). Controlled in turn 
by Jews, Byzantines, Umayyads, Crusaders, Mamluks, and Ottomans, 
the space is known for its many shi� s of control and superimpositions 
of belief. 
 Since 1967 this site has been physically subdivided into two 
parts, one for Muslims, another for Jews. Despite the fact that the 
place has become a focal point for the deepest tensions in the Israeli-
Palestinian con� ict, Muslims in one side and Jews in the other maintain 
their devotions under the control of the Israeli army. Christians can 
visit the two spaces of the shrine, but Palestinians cannot enter the 
Jewish part.
 A photographic survey also illustrates the contiguity or 
superimposition of religious elements into the architecture of holy 
places. Visible examples are numerous in the Balkans, which was 
dominated by the Ottoman Empire for centuries.
 Since antiquity, the island of Crete in Greece has known 
many occupants—Romans, Arabs, Venetians, Crusaders, Ottomans—
that have made it a crossroads of cultures and religions. A� er the island 
was conquered by the Ottomans in the middle of the seventeenth 
century, most of the churches were converted into mosques. Then at 
the end of the nineteenth century, when the Ottomans le�  the island, 
mosques were converted back into churches. Minarets are still present 
in some of these buildings, like the church of Saint Nicholas in the 
city of Chania.
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Manoë l Pé nicaud, 
Saint Nicholas Church 
and Minaret, Chania, 
Greece, 2016
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 In many areas of the Ottoman Empire, as well as in northern 
Greece, a number of Jews publicly converted to Islam in the seventeenth 
century, following the messianic � gure of Sabbatai Zevi (1626–1676). 
Some of these converts, called dönmeh (meaning turncoats—a pejorative 
term in Turkish) secretly kept their beliefs. In Thessaloniki, Greece, a 
famous mosque was expressly built for them in the nineteenth century. 
The Yeni Cami Mosque includes many Stars of David, discreetly 
embedded into the interior architecture as an implicit reminder of
their Jewish ancestry. 
 In the Republic of Macedonia, a small Orthodox church 
dedicated to Saint Nicholas is frequented by Muslims, mainly Bektashis 
and Alevis, who believe that the place is the türbe (“tomb”) of Hıdr Baba, 
also known as “Khıdr” or “the Green One.” Every sixth of May on the 
feast day of Saint George, Christians celebrate mass in the morning 
while Muslims pray in the a� ernoon. For the latter, this is the feast of 
Hıdrellez, a sacred day linked to the Islamic holy � gures Hıdr and 
Elijah (Ilyas).
 Despite its general reprobation of images of humans and 
animals, Islam is not fully absent of icons. Representations are practiced 
in Shiite and Su�  orders like Bektashism. Present in the Balkans, the 
Bektashis follow a spiritual path that is characterized by a religious 
� uidity, which can accommodate Christian teachings and cross borders. 
In Thessaly in central Greece, an old monastery formally dedicated 

Manoë l Pé nicaud, 
Star of David and 
Mihrab in the Yeni Cami 
Mosque, Thessaloniki, 
Greece, 2016

Opposite: Manoë l 
Pé nicaud, Christian 
Chapel and Muslim Tü rbe 
(Tomb), Makedonski 
Brod, Republic 
of Macedonia, 2014
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to Mary was converted centuries ago into a Bektashi center (tekke). 
Albanian Muslims who immigrated to the area in the 1990s or 2000s 
began taking care of the old building, which is also attended by Greek 
Orthodox Christians. Behind the mother and child, one can see a mix 
of Muslim and Christian at the entrance of the shrine.
 This last picture shows a singular bas-relief carved by a Catholic 
Cistercian friar on the facade of the church of Aiguebelle Abbey in 
Montjoyer, South of France. This message of interreligious coexistence 
is also a tribute to the seven monks of Tibhirine in Algeria, who 
tragically disappeared in May 1996. Nevertheless, these friars lived in 
harmony with their Algerian Muslim neighbors and hosts. Nowadays 
Muslims piously visit the Tibhirine site in Algeria and the seven tombs 
of the monks. The seven monks were beati� ed in January 2018.

This photographic survey of shared holy places aims to depict and 
testify to the various contexts of interfaith practices. Photography is 
certainly one of the most obvious ways to make these phenomena visible 
and understandable. The ethnographical methodology of participant 
observation converges concretely with the documentary approach 
of photography, emphasizing patience and discretion in the � eld. 
Moreover, one has to be perfectly positioned within time and place to 
“capture” the scene with a camera. Anthropologists and photographers 
o� en share this aptitude of constant observation—when the focal 
moment has passed, it is too late.
 Photography provides a human impression of the interreligious 
shared practices. It gives a concrete sense of the people, their practices, 
and the holy places, much more than texts or artifacts can.

Manoë l Pé nicaud, 
Mother and Child at the 
Entrance of Durbalı 
Sultan Baba, Thessaly 
region, Greece, 2016

Manoël Pénicaud, 
Bas-Relief of the Church 
of the Aiguebelle Abbey, 
Montjoyer, France, 2016
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Interfaith 
Bridge Builders
Manoël Pénicaud

As indicated in the introduction to this catalogue, the hospitality 
of religious otherness is a common denominator of the Shared Sacred 
Sites exhibition. In most of the cases featured in this publication, the 
presence of believers of a di� erent religion is more or less tolerated, 
occasionally even accepted by other pilgrims or the religious groups 
that are in charge of these sanctuaries. In certain situations, the 
participation of the “Other” is encouraged in the name of the hospitality 
given by the father of monotheisms, Abraham, to three strangers at 
the oak of Mamre, according to the Bible and the Qur’an.1 This inclusive 
tradition toward the other—who is potentially a source of grace—
is still active in Mediterranean societies, mainly on the eastern and 
southern shores of the region, while the duty of hospitality has 
considerably declined in Europe, where the stranger is o� en perceived 
as a threat or danger, particularly when he is from another religion 
such as Islam. To better understand this growing hostility, one must 
examine the Latin etymology. With shared linguistic origins, hospitality 
and hostility represent two polar relationships with the other.
 Aware of this structural ambivalence, singular � gures of 
our contemporary world, either famous or anonymous, practice and 
perpetuate this hospitality of religious otherness in sanctuaries that 
they administer in their own way, sometimes in contradiction with 
the normative prescriptions of institutions. The reception of the 

other is concretely practiced through a series of rituals of hospitality 
inscribed in a religiosity that goes beyond the strict � eld of established 
orthodoxy. Some of these bridge builders have even created real places 
of interreligious hospitality and sharing.2 These spaces operate as 
utopias realized and localized in space, similar to the “heterotopias” 
conceptualized by the French philosopher Michel Foucault: “other 
places” and a priori unexpected.3

 It is necessary, however, to make an important distinction 
between such shared places due to the initiatives of interreligious 
entrepreneurs (or bridge builders) and the shared holy places 
frequented without the decisive intervention of such persons. In fact, 
the phenomenon of sharing is o� en characterized by spontaneous 
intentions of faithful who do not hesitate to cross religious boundaries 
in order to be blessed by a divine grace. Most of the time, ritual 
e�  ciency is the matrix of their journeys. Their expectations are o� en 
pragmatic, concerning children, health, marriage, success in studies 
and business, protection against bad luck, among other issues. 
Worshippers attend a certain sanctuary because of its spiritual and 
magnetic power, despite its religious and institutional a�  liation that 
they do not necessarily care about. From an anthropological perspective, 
they can be seen as “exopraxes,” which means that they borrow both 
the place and the rituals (praxis) of the religious otherness. In that case 
“exopraxis” concerns the practice of the place of the other, whether 
considered orthodox or heterodox. 
 The situation is a bit di� erent when bridge builders intervene 
and intermediate with the intention of interreligious hospitality. They 
are not necessarily actors of the interfaith dialogue, but they work 
to build their own ideal (or heterotopia) through a top-down process. 
In their own way, these entrepreneurs of coexistence testify to various 
attitudes of openness toward the other. Their experiences are not limited 
to the erudite circles of the dialogue of religions with institutional 
and political agendas. They are also driven by a mystical process that 
transcends respective a�  liations, as well as by a religiosity shared by 
the faithful in search of ritual e�  ciency. From there, a form of inter-
religiousness takes shape. The hospitality practiced by bridge builders 
is much more than a theological concept. It covers something o� en 
lived on the ground level, in the sharing of a place, in the belief in a holy 
� gure, in a healing desire. These common expectations extend beyond 
confessional boundaries and are the bedrock of the phenomenon of 
shared sacred sites.

1  See Genesis 18 and the Qur’an 11, 15, 51. 
2  See Manoël Pénicaud, “Passeurs d’hospitalité 
interreligieuse,” in Coexistences, ed. Dionigi Albera and 
Manoël Pénicaud (Arles, France: Actes Sud-MNHI, 
2017), pp. 97–107.

3  See Michel Foucault, “Des espaces autres,” in 
Dits et écrits II (Paris: Gallimard, 2001), pp. 1571–81; 
Manoël Pénicaud, “The Seven Sleepers Pilgrimage in 
Brittany: Ambiguity of a Christian-Muslim heterotopia,” 
in Pilgrimages and Ambiguity: Sharing the Sacred, 
ed. Angela Hobart and Thierry Zarcone (London: 
Sean Kingston Publishing, 2017), pp. 183–99. 
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Manoël Pénicaud
INTERVIEW WITH FATHER PAOLO DALL’OGLIO
marseille, france, 2013
film, 3 minutes, 30 seconds
production: mucem—idemec (cnrs), france, 2015

Father Paolo Dall’Oglio (1954–?) is one of the bridge builders who 
have furthered the experience of interreligious hospitality. The Italian 
Jesuit priest has de� ned himself as “lover of Islam and believer in 
Jesus,” and has devoted his life to dialogue and reconciliation between 
the two religions.1 At the age of twenty-eight in 1982, he discovered 
an abandoned monastery while on a spiritual retreat traveling through 
a mountainous desert in Syria. There he decided to restore this eleventh-
century building. Ordained in the Syriac Catholic rite, he became the 
leader of the Mar Mûsa monastery, which he dedicated to the Abrahamic 
hospitality. In 1991 he founded the al-Khalil monastic community, 
referencing the Qur’anic name of Abraham, the Friend of God. 
Worshippers including Christians of all denominations, nonbelievers, 
tourists, and Muslims living in the area traveled to visit the monastery. 
Fi� y thousand people from all over the world visited in 2010. Then the 
war started. Dall’Oglio defended the “revolution” and was expelled from 
Syria the following year. He returned illegally in 2013 while seeking to 
release Christian and Muslim prisoners, and was captured in Raqqa by 
the Islamic State of Iraq and the Levant. From host to hostage, there 
has since been no concrete news about him.
 In the interview presented in the exhibition, Dall’Oglio 
tells the story of a Muslim Bedouin woman “in love with Jesus,” who 
wanted to commune during mass at the Mar Mûsa monastery. He 
explains his dilemma that it was forbidden—according to the canon 
law—to give her the communion host because she was not baptized. 
Yet since she was crying, he came about to mystically believe that 
she was sincerely baptized by her tears.  
—Manoël Pénicaud

Manoël Pénicaud,
Father Paolo Dall’Oglio in 
the Mar Mûsa Monastery, 
Mar Mûsa, Syria, 2011

1  See Dall’Oglio, Amoureux de l’islam, croyant en 
Jésus (Paris: Editions de l’Atelier, 2009); and Manoël 
Pénicaud, “Le Père Paolo Dall’Oglio: Otage volontaire 
par amour de l’islam,” Ethnologie française 3, no. 46 
(Presses Universitaires de France, 2016).
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Manoël Pénicaud
INTERVIEW WITH CHEIKH KHALED BENTOUNÈS
paris, 2017
film, 6 minutes, 46 seconds
production: mucem—idemec (cnrs), france, 2017

Born in the Algerian city of Mostaganem in 1949, Khaled Bentounès 
became the spiritual leader of the Alâwiyya, a Su�  order that dates 
back to the prophet Mohamed, a� er the death of his father in 1975. 
Su� sm is the mystical branch of Islam that preaches divine uniqueness 
and openness to religious otherness, trying to represent a face of Islam 
other than the exclusivist and fundamentalist one that is growing 
in several parts of the world. The Alâwiyya group currently includes 
tens of thousands of followers, including in Europe.
 Bentounès now travels the world to promote peace, 
gender equality, and environmental protection. He also chairs the 
nongovernmental organization International Su�  Association Alâwiyya 
(AISA), which proposed the “International Day of Living Together 
in Peace” project to the General Assembly of the United Nation 
in New York. In December 2017, 193 countries unanimously adopted 
this resolution.
 A religious and political entrepreneur of world coexistence, 
Bentounès explains in this interview his conception of Abrahamic 
hospitality and of shared holy places within the interview: “They 
are therapeutic places and oases that must be protected” against the 
peril of contemporary religious fundamentalisms.  
—Manoël Pénicaud

Manoël Pénicaud, 
Cheikh Khaled Bentounès 
in Paris, 2017
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Manoël Pénicaud
THE LAST RABBI OF CRETE
chania, greece, 2017
film, 6 minutes
production: mucem—idemec (cnrs), france, 2017

Nikos Stavroulakis (1932–2017), the last rabbi of the Etz Hayyim 
Synagogue in Chania, traveled to Crete in 1994 in order to rebuild 
the island’s oldest synagogue as a new sacred space open to all who 
wish to worship and participate in the brotherhood of Abraham. The 
construction of the place as a “havurah,” a brotherhood of sorts where 
Friday prayers welcome Jews, non-Jews, believers of di� erent faiths, 
and nonbelievers, grew from a synergetic understanding that Rabbi 
Stavroulakis brought to the space as well as from local attitudes toward 
unstructured and instinctive interfaith practices. 
 Although the rabbi insisted on maintaining the synagogue as 
a synagogue, he simultaneously opened the house of worship to other 
faiths willing to enter. His willing accommodation of the text to re� ect 
coexistence also does not contradict the essence of this holy place. 
Adjusting the liturgy, he would welcome the other during prayer as he 
did for Shabbat services in April 2016: “Welcome in the name of our 
community, which is a rather strange community. . . . Blessed are Thou, 
Lord, who spreadest the shelter of peace over us, Thy people of Israel, 
the Children of Ishmael, and Jerusalem, and all Mankind. Amen!”  
—Karen Barkey

Manoël Pénicaud, 
Nikos Stavroulakis leading 
the Shabbat in Etz Hayyim 
Synagogue, Chania, 
Greece, 2016
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Manoël Pénicaud
SAINT NICHOLAS CHURCH IN NEW YORK
new york, 2017
film, 4 minutes, 48 seconds
production: mucem—idemec (cnrs), france, 2017

New York, the city that experienced the devastating destruction 
and loss of life on September 11, 2001, is also one of the most vibrant 
multicultural cities in the world. As such, frequent sites and examples 
of coexistence o� en regenerate in this urban space. One such ideal 
will transpire with the opening of the Greek Orthodox Church of 
Saint Nicholas, which is currently under construction at the site of 
Ground Zero where the former Saint Nicholas church was destroyed 
in 2001. A project developed by the Greek Orthodox Archdiocese 
of America to be opened and consecrated by the Ecumenical Patriarch 
of Constantinople in the following years, the church will include 
a nondenominational space on the second � oor where people of 
any faith may pray or meditate in their own fashion. 
 While the traditional Greek Orthodox church is open to all 
for worship, the construction of this particular space allotted for multi-
faith prayer and contemplation further re� ects the contemporary need 
to � nd meaningful spaces and moments to heal and restore. Designed 
by Santiago Calatrava, the new sacred building is inspired by Hagia 
Sophia and blends the traditional Byzantine style with a novel twist—
visitors are encouraged to mark their presence and write wishes on 
the concrete shell of the building under construction.  
—Karen Barkey

Manoël Pénicaud, Saint 
Nicholas Greek Orthodox 
Church on the Ground Zero 
Area, New York, 2017
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Tehran, 1st century CE, translated 
and copied 1899 
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“Street view in Jerusalem, with 
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in The Holy Bible: Containing the 
Old and New Testaments 
Glasgow: W. Mackenzie, 1862–63 
The New York Public Library 
Miriam and Ira D. Wallach Division 
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Photography Collection 
page 41

Francis Frith 
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Bible: Containing the Old and 
New Testaments 
Glasgow: W. Mackenzie, 1862–63 
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Miriam and Ira D. Wallach Division 
of Art, Prints and Photographs, 
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Agostino Giustiniani, O.P., editor 
Psalterium, Hebraeum, Graecum, 
Arabicum, Chaldaeum (Psalter, 
in Hebrew, Greek, Arabic, 
and Aramaic) 
Genoa: Petrus Paulus Porrus, 1516 
The New York Public Library 
Rare Book Division 
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View of Jerusalem
Etching, 1660
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Miriam and Ira D. Wallach Division 
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Print Collection
pages 36 and 38

Ketubbah with Abraham and Jacob 
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Dorot Jewish Division
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“View of the Convent of Saint 
Catherine” in Voyage de l’Arabie 
Pétrée (Travels in Arabia Petrea) 
Paris: Giard, 1830 
The New York Public Library 
Rare Book Division 
pages 58–59 

John Martin 
The Ascent of Elijah
Etching and mezzotint, 1824 
The New York Public Library 
Miriam and Ira D. Wallach Division 
of Art, Prints and Photographs, 
Print Collection 
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Laurent Boiron), illuminator
The Annunciation
Book of Hours, Use of Rome
Bourges, France, ca. 1505–10 
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Spencer Collection 
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Rare Book Division 
page 45
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The New York Public Library 
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Ishaq ibn Ibrahim 
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Qisas al-AnbiyaQisas al-AnbiyāQisas al-Anbiya
(Tales of the Prophets) 
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Spencer Collection 
pages 78, 81, 83–85, and 87
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The New York Public Library 
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for J. Wilcox, 1734 
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Spencer Collection 
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Spencer Collection 
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Illustration of the Second Temple in
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of Berlin, scribe 
Scenes from the life of Moses in 
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Hamburg, 1731 
The New York Public Library 
Dorot Jewish Division 
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F. Dreher, lithographer 
“Barel’ef, izvestnyi pod imenem 
obraza Sv. Georgiia” (Bas-relief 
known as the icon of Saint George) 
in Drevnosti Rossiiskago Gosudarstva
(Antiquities of the Russian State) 
Moscow: Tip. A. Semena, 1849–53 
The New York Public Library 
Rare Book Division 
pages 94–95

Giovanni Domenico Tiepolo 
Picturesque Ideas of the Flight into Egypt
Etching, 1750–53
The New York Public Library 
Miriam and Ira D. Wallach Division 
of Art, Prints and Photographs, 
Print Collection
pages 72–75

Firdausı Tūsı, Abū al-Qāsim Hasan, 
author
Sharıf Amıdı, translator
Darvish ‘Abdi, scribe 
Iskandar and Khızr (on a mule), 
both holding shining globes that 
light their way through the gloom, 
ride toward the Fountain of Life 
in Tarjumah-i ShaTarjumah-i ShāTarjumah-i Shahnahnāhnamah (Book 
of Kings) 
10th century, copied in Istanbul 
1616–20 
The New York Public Library 
Spencer Collection
pages 92–93

View of Jerusalem in Viaggio da 
Venetia a Constantinopoli (Journey 
from Venice to Constantinople)
Venice: Stefano Scolari, ca. 1650 
The New York Public Library 
Rare Book Division 

Charles W. Wilson, editor 
“Abraham Oaks, Hebron” in 
Picturesque Palestine, Sinai and Egypt
London: J.S. Virtue and Co., Ltd., 
1880–84 
The New York Public Library 
Arents Collection 

Charles W. Wilson, editor 
“The Crescent and the Cross” in 
Picturesque Palestine, Sinai and Egypt 
New York: D. Appleton, 1881–84 
The New York Public Library 
General Research Division 

Charles W. Wilson, editor 
“The School of the Prophets 
Grotto” in Picturesque Palestine, 
Sinai and Egypt
London: J. S. Virtue and Co., Ltd., 
1880–84 
The New York Public Library 
Arents Collection 

Charles W. Wilson, editor 
“The ‘Virgin’s Tree’” in Picturesque 
Palestine, Sinai and Egypt
London: J. S. Virtue and Co., Ltd., 
1880–84 
The New York Public Library 
Arents Collection 
page 68

Zamakhshari 
Al-Kashshaf an Haqa’iq an al-Tanzil
(The Discoverer of the Truth about 
the Revelation), vol. 3 
Syria or Egypt, 15th century 
The New York Public Library 
Manuscripts and Archives Division 
page 62

Mustafa al-ZarıMustafa al-Zarı̄Mustafa al-Zarır 
A Jewish leader holds up the 
gown of the Jewish prophet Yahyâ 
(John the Baptist) in Siyar-I NaSiyar-I NāSiyar-I Nabi
(Life of the Prophet) 
Istanbul, 14th century, copied 
1594–95 
The New York Public Library 
Spencer Collection 
pages 88–89 

The Morgan 
Library & 
Museum

Morgan Picture Bible
Paris, ca. 1250
Old Testament Miniatures with 
Latin, Persian, and Judeo-Persian 
inscriptions
The Morgan Library & Museum, 
New York, MS M. 638, Purchased 
by J. P. Morgan, Jr., 1916
pages 102, 106, 108–10, and 114–19

The James Gallery 
at The Graduate 
Center of The 
City University 
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Abraham’s Oak
Hebron, West Bank, 1920s 
Postcard with ink on cardboard 
Private collection

Abraham’s Oak
Hebron, West Bank, 2010s 
Postcard with ink on cardboard 
Private collection

Thomas Allom 
Monastery of Saint George on Prinkipo
Bü yü kada, Turkey, 1838
Constantinople and the Scenery 
of Seven Churches SABS-Arents 
Collection, The New York Public 
Library, New York 
page 165

Amulets 
Bü yü kada, Turkey, 2017 
Various materials 
Private collection

Felix Bon� ls
Abraham’s Oak at Hebron, Palestine
Hebron, West Bank, ca. 1870–85 
Photograph
Private collection 

Bottle of holy water 
Ephesus, Turkey, 2017 
Plastic, paper, and water
Private collection

Bottles of holy water
Jerusalem, 2015 
Nazareth, Israel, 2015
Nazareth, Israel, 2015
Thessaloniki, Greece, 2016 
Plastic, paper, and water
Private collection

Braid of votive threads and 



198 199

used spools 
Bü yü kada, Turkey, 2017 
Various materials 
Private collection

Christian and Druse blessed cottons 
Lebanon, 2016 
Cotton and oil 
Private collection

Christian-Muslim Day of the 
Annunciation (March 25) 
Beirut, 2009 
Ink on paper
Private collection

Christmas Day in Bethlehem 
Bethlehem, 20th century 
Postcard with ink on cardboard
Private collection

Druse pendant 
Lebanon, 2016 
Private collection

Emblem of the Abraham 
Path—Masar Ibrahim al-Khalil
Bethlehem, 2015 
Ceramic
Private collection

Ethiopian candles 
Jerusalem, 2015 
Wax
Private collection

Ex-voto from Saint Dimitris Church 
Thessaloniki, Greece, 2016 
Metal
Private collection

The Flight into Egypt 
Jerusalem, 20th century 
Postcard with ink on cardboard 
Private collection

Flowers from the Holy Land 
Bethlehem, ca. 1917
Postcard with ink on cardboard 
and dried � owers 
Private collection

The Garden of Mary in Matariah 
Marseille, France, 2015
Film, 5 min., 30 sec.
Animation Designer: Gildas Sergé , 
L’Œil Graphique
Sound Direction: Antoine 
Gianfrancesco and Kylian Mercier 
Sound supervision: Sé bastien 
Crueghe, Label 42 Studio 
Scienti� c supervision: Dionigi 
Albera and Manoë l Pé nicaud 
Production: Mucem, France, 2015

Gra�  ti on the Wall of Separation 
Bethlehem, 2016 
Postcard with ink on cardboard
Private collection

Grotto of the nativity 
Bethlehem, 1920s
Postcard with ink on cardboard
Private collection

Incense 
Lebanon, 2016 
Incense and plastic 
Private collection

Noha Ibrahim Jabbour 
Reproduction of Christian-Muslim Icon 
of the Annunciation
Beirut, 2010 
Ink on cardboard 
Private collection 

Jewish “khamsa” with prayer in 
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Jerusalem, 2016 
Metal
Private collection

“Karince duası”: Amulet with 
the names of the Seven Sleepers 
Tarsus, Turkey, 2011 
Plastic
Private collection

Marco Maione
Map of the Cave of the Patriarchs
Paris, 2015 
C-Album

Mamre Oak
Hebron, West Bank, 2015 
Ink on cardboard
Private collection

Lino Mannocci 
The Annunciation 
Series of ten monotypes 
London, 2017 
Courtesy the artist 
pages 138–41

Mary and Jesus, powder of the 
Milk Grotto 
Bethlehem, 2015 
Various materials
Private collection

Cé cile Massie 
Muslim Man Praying into the Church 
of Saint George
Bü yü kada, Turkey, 2016 
Courtesy the artist 

Cé cile Massie 
Strings Unrolled by the Pilgrims 
during Their Ascent to the Monastery 
of Saint George 
Bü yü kada, Turkey, 2016 
Photograph
Courtesy the artist 
page 168

Cé cile Massie 
Tradition Says That the String Must 
Not Break If the Pilgrims Want Their 
Wishes to Come True
Bü yü kada, Turkey, 2016 
Photograph
Courtesy the artist 
page 166–167

Cé cile Massie 
Woman Writing Down Her Prayer to 
Be Deposed inside the Church of Saint 
George
Bü yü kada, Turkey, 2016 
Photograph
Courtesy the artist 
page 169

Medal of Saint George 
Lebanon, 2016 
Metal
Private collection

Medals of Saint George, Saint 
Charbel, Saint Michael, Saint Rita, 
Jesus, and the Virgin Mary 
Lebanon, 2016 
Metal 
Private collection

Andrea Merli 
Machpelah: The Cave of the Double 
Tombs and Faiths 
Hebron, West Bank, 2012 
Series of nine photographs 
Courtesy the artist 
pages 18 and 132

Muslim and Christian rosaries 
Bethlehem, West Bank, 2017 
Wood
Private collection

Muslim “khamsa” 
Tunis, 2015 
Metal
Private collection

Nativity scene: The magi blocked by 
the Wall of Separation 
Bethlehem, 2017 
Balsa wood
Private collection

Our Lady of Ephesus
Ephesus, Turkey, 2017 
Resin
Private collection

Ayşe Ö zalp
Al-Khidr (The Green One)
Istanbul, 2010s 
Ink on parchment 
Private collection 

Ayşe Ö zalp 
The Annunciation (Muslim Miniature)
Istanbul, 2014 
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Private collection, Istanbul 
pages 142–43

Ayşe Ö zalp 
Ashab al-Kahf (the Companions 
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Istanbul, 2017
Ink on parchment 
Private collection 

Ayşe Ö zalp
The Sacri� ce of Abraham
Istanbul, 2010s 
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Private collection 

Packs of sacred powder, 
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Bethlehem, 2017 
Private collection

Manoë l Pé nicaud 
Abraham in Hebron
Hebron, West Bank, 2014 
Film, 4 min., 40 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017 

Manoë l Pé nicaud
Barefoot Pilgrim at the Tomb of Mary
Jerusalem, 2015 
Photograph 
Private collection 
page 179

Manoë l Pé nicaud
Bas-Relief of the Church of the 
Aiguebelle Abbey
Montjoyer, France, 2016 
Photograph
Private collection 
page 185

Manoë l Pé nicaud
The Cave of Elijah at Mount Carmel
Haifa, Israel, 2014 
Film, 3 min., 8 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017 

Manoë l Pé nicaud 
Cave of the Seven Sleepers for Muslims 
and Prophet Daniel for Jews
Sefrou, Morocco, 2011 
Photograph
Private collection 

Manoë l Pé nicaud
Christian Chapel and Muslim 
Tü rbe (Tomb)
Makedonski Brod, Republic 
of Macedonia, 2014 
Photograph
Private collection 
page 183

Manoë l Pé nicaud
Entrance of the Garden of Mary 
in Matariah
Cairo, 2009 
Photograph 
Private collection 

Manoë l Pé nicaud 
Father Paolo Dall’Oglio in the Church 
of the Mar Mû sa Monastery
Mar Mû sa, Syria, 2011 
Photograph
Private collection 
page 188 

Manoë l Pé nicaud 
Fountain with the Turkish Names of the 
Seven Sleepers in an Old Caravansary 
Afsin, Turkey, 2010 
Photograph 
Private collection 

Manoë l Pé nicaud
Gate of Durbalı Sultan Baba 
in Thessaly
Central Greece, 2016 
Photograph
Private collection

Manoë l Pé nicaud
The Ghriba of Djerba 
Djerba, Tunisia, 2015 
Film, 5 min., 55 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017

Manoë l Pé nicaud
The House of Mary in Ephesus
Ephesus, Turkey, 2012 
Film, 3 min., 45 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017

Manoë l Pé nicaud 
Icon of “Our Lady Who Brings Down 
the Walls” on the Wall of Separation 
Bethlehem, 2014 
Photograph
Private collection 
pages 136–37

Manoë l Pé nicaud 
Interlaced Votive Strings
Bü yü kada, Turkey, 2014 
Photograph
Private collection 
pages 170–71

Manoë l Pé nicaud
Interview with Cheikh Khaled 
Bentounès
Paris, 2017 
Film, 6 min., 46 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: IDEMEC (CNRS), 
France, 2017 
pages 190–91

Manoë l Pé nicaud
Interview with Father Paolo Dall’Oglio 
Marseille, France, 2013
Film, 3 min., 30 sec.
Editing: Filippo Vancini 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017 
pages 188–89

Manoë l Pé nicaud 
Jewish and Muslim Women Praying 
Side by Side in the Ghriba Synagogue 
Djerba, Tunisia, 2014 
Photograph
Private collection 
page 151

Manoë l Pé nicaud
Jewish Pilgrims at the Tomb of Rachel
Bethlehem, 2015 
Photograph 
Private collection 
page 131

Manoë l Pé nicaud
The Last Rabbi of Crete
Chania, Greece, 2017 
Film, 6 min. 
Video: Manoë l Pé nicaud & 
Malek Sahraoui 
Editing: Francesca Berselli 
Translation: Karen Barkey
Production: IDEMEC (CNRS), 
France, 2017 
pages 192–93

Manoë l Pé nicaud 
Minaret of the David Tomb and Tower 
Bell of the Dormition Church of Mary
Jerusalem, 2015 
Photograph 
Private collection 
page 126 

Manoë l Pé nicaud 
Mosque of Omar on the Dormition Day 
of Mary, Old Jerusalem
Jerusalem, 2015 
Photograph 
Private collection 
pages 6 and 128

Manoë l Pé nicaud
Mosque of the Seven Sleepers 
Chenini, Tunisia, 2014 
Photograph
Private collection 

Manoë l Pé nicaud 
Mother and Child at the Entrance 
of Durbalı Sultan Baba
Thessaly region, Greece, 2016 
Photograph
Private collection 
page 184 

Manoë l Pé nicaud 
Muslim Pilgrims in the Cave of the 
Seven Sleepers 
Tarsus, Turkey, 2010 
Photograph
Private collection 
pages 158–59

Manoë l Pé nicaud 
Muslim Procession along the Jewish 
and Christian Cemeteries 
Essaouira, Morocco, 2004 
Photograph
Private collection 
page 174

Manoë l Pé nicaud 
Muslim Shiite Woman in the Cave 
of the Seven Sleepers on Mount Qasioun
Damascus, 2011 
Photograph
Private collection 

Manoë l Pé nicaud
Muslim Visitors to Our Lady of Lebanon 
Harissa, Lebanon, 2016 
Photograph
Private collection 
page 178

Manoë l Pé nicaud 
Muslim Woman Praying in the Cave 
of the Patriarchs 
Hebron, West Bank, 2014 
Photograph
Private collection 
page 180

Manoë l Pé nicaud 
Muslim Woman Praying with 
a Host inside her Qur’an
Ephesus, Turkey, 2010 
Photograph
Private collection 
page 177

Manoë l Pé nicaud
Muslim Women in the Holy Sepulcher
Jerusalem, 2014 
Photograph 
Private collection 
pages 172 and 180

Manoë l Pé nicaud
Muslims at Saint George Monastery
Bü yü kada, Turkey, 2015 
Film, 4 min., 43 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2017 

Manoë l Pé nicaud 
The O�  ciants
Turkey, Macedonia, Greece, 
Morocco, 2014 
Film, 5 min., 55 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: Mucem – IDEMEC 
(CNRS), France, 2015 – version 2018 

Manoë l Pé nicaud 
Old Greek Troglodyte Church of 
Saint Barbara (Tahtali) in the Valley 
of Soğ̆anlı 
Cappadocia, Turkey, 2010 
Photograph
Private collection 

Manoë l Pé nicaud 
Original Christian Holy Place of the 
Cave of the Seven Sleepers 
Ephesus, Turkey, 2010 
Photograph
Private collection 

Manoë l Pé nicaud
Our Lady of Zeitoun, Place of 
Mary’s Apparitions
Cairo, 2009 
Photograph
Private collection
page 178

Manoë l Pé nicaud 
Pilgrims at the Tomb of Mary on Her 
Dormition Day
Jerusalem, 2015 
Photograph 
Private collection
page 14

Manoë l Pé nicaud
Pilgrims in the Ghriba Synagogue
Djerba, Tunisia, 2014 
Photograph
Private collection 
page 152

Manoë l Pé nicaud
Saint Nicholas Church and Minaret
Chania, Greece, 2016 
Photograph
Private collection
page 181

Manoë l Pé nicaud
Saint Nicholas Church in New York
New York, 2017 
Film, 4 min., 48 sec.
Editing: Francesca Berselli 
Translation: Karen Barkey 
Production: IDEMEC (CNRS), 
France, 2017 
pages 194–95

Manoë l Pé nicaud 
The Seven Sleepers Dolmen-Crypt 
of the Christian-Muslim Pilgrimage 
in Brittany 
Les Sept-Saints, France, 2009 
Photograph
Private collection 
page 175

Manoë l Pé nicaud 
Star of David and Mihrab in the 
Yeni Cami Mosque
Thessaloniki, Greece, 2016 
Photograph
Private collection 
page 182

Manoë l Pé nicaud
Tomb of the Prophet Samuel 
Nabi Samwil, West Bank, 2014 
Photograph
Private collection 
page 131

Manoë l Pé nicaud 
Votive Sugar Cubes in the Monastery 
of Saint George
Bü yü kada, Turkey, 2014 
Photograph
Private collection 
page 176
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Manoë l Pé nicaud 
Wishing Ball I, II, III
Marseille, France, 2017 
Various materials 
Private collection

Manoë l Pé nicaud
Wishing Wall at the House of Mary
Ephesus, Turkey, 2010 
Photograph
Private collection
page 177

Manoë l Pé nicaud 
Woman and Votive Eggs in the Crypt 
of the Ghriba Synagogue 
Djerba, Tunisia, 2014 
Photograph
Private collection 
page 154

Pilgrimage souvenirs from 
Bethlehem 
Bethlehem, 2015 
Various materials
Private collection

The Pilgrims 
Marseille, France, 2015 
Sound, 3 min., 20 sec.
Editing: Kylian Mercier, Ré mi 
Bernard, and Manon Mé dina 
Sounds collected during � eldwork 
by Manoë l Pé nicaud (2007–2014)
Sound supervision: Sé bastien 
Crueghe, Label 42 Studio 
Sound creation realized through 
an educational partnership 
between the Museum of European 
and Mediterranean Civilizations 
(Mucem) in Marseille, France, and 
Aix-Marseille University (SATIS, 
ASTRAM), France 

The Pilgrims
Marseille, France, 2015
Film, 3 min., 20 sec.
Animation Designer: Gildas Sergé , 
L’Œil Graphique 
Production: Mucem, Marseille, 
France, 2015 

Postcard 
Bethlehem, 2016 
Postcard with ink on cardboard
Private collection

Prayer of “Our Lady of Ephesus”
Ephesus, Turkey, 1950s 
Ink on paper
Private collection

Prayer of “Our Lady Who Brings 
Down the Walls” 
Bethlehem, 2016 
Ink on paper
Private collection

Guy Raivitz 
Alight by Visitors, Remembrance 
Candles Burn outside of Elijah’s Cave
Haifa, Israel, 2017 
Photograph 
Courtesy the artist 
page 27

Guy Raivitz
Both Men and Women Pray inside 
Elijah’s Cave
Haifa, Israel, 2017 
Photograph 
Courtesy the artist 
page 134

Guy Raivitz
The Entrance to Elijah’s Cave
Haifa, Israel, 2017 
Photograph 
Courtesy the artist

Guy Raivitz 
Pilgrims Crawling under the Icon of 
the Theotokos at the Tomb of Mary
Jerusalem, 2008 
Photograph 
Courtesy the artist

Guy Raivitz 
Pilgrims Watch the Ceremony inside 
the Church of the Tomb of Mary 
Jerusalem, 2008 
Photograph 
Courtesy the artist 

“Relics” of the Mamre Oak 
Hebron, West Bank, 21st century 
Wood
Private collection 

Anna Marie Rockwell 
Wish Tree 
New York, 2018 
Various materials 
Private collection 
pages 144–47 

Francesco Tuccio 
Cross 
Lampedusa, Italy, 2017 
Wood
Private collection 

Francesco Tuccio
Madonna di Porto Salvo
Lampedusa, Italy, 2017 
Wood
Private collection 

Unknown photographer
The Cave of the Patriarchs
Hebron, West Bank, ca. 1890 
Photograph
Private collection 

View of Bethlehem 
Bethlehem, 1920s 
Postcard with ink on cardboard 
Private collection

Wishing puppets 
Bü yü kada, Turkey, 2017 
Various materials 
Private collection

Written wishes 
Bü yü kada, Turkey, 2017 
Ink on paper
Private collection
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There could be no better illustration of coexistence 
than the extensive history of religious sites shared 
by members of di� erent beliefs and backgrounds. 
Chronicles of the three Abrahamic religions are full of 
examples of cohabitation, hospitality, and tolerance 
despite a world torn apart by cultural, ethnic, and 
spiritual struggles. Maps of the Mediterranean and 
Near East are strewn with shrines that have long been 
the sites of convergence for prayers, wishes, and 
contemplation... Our contemporary world contains 
numerous cases of such crossings, many of which are 
documented in this catalogue.


