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Bait al-Maqdis in Islam

This is an attempt to give an idea of the significance of Bait
al-Maqdis in Islam, between the 1st (7th) and the Sth (11th)
centuries. The sources used are generally from that period.

Traditions and reports need a critical assessment in time,
locality, and tendency; they were not just pious utterances,
but were related to their background and conditions.

Veneration for B. al-Maqdis began early, in Mecca, with
the verse on Isra’ to al-Masjid al-Agsa (sura xvi1, 1) revealed
c. 611 Ap!. Early reports explain that al-Agsa meant the city
or preferably the Haram, and add that the ascension (Mi‘raj)
was from there2. The Isra’ and Mi‘raj became themes for
expanding pious stories.

B. al-Maqdis became the first ‘gibla’ in Medina for about
17 months, before Muslims were directed towards the Ka‘aba
(sura 11, 144)3.

Traditions enhanced the sanctity of B. al-Magqdis as the
third of the two Noble Sanctuaries, especially one limiting
religious visits to the three mosques of Mecca, Medina, and B.
al-Maqdis*. This tradition comes in more than one form, with
slight verbal variations?.

Other traditions and sayings (athar) began to circulate
early, reflecting socio-political currents. These, and later
sayings, give an idea of the veneration for B. al-Magqdis and its
development in course of times.

* Bait al-Magqdis is a transliteration to the Arabic of ‘The Dome of the Rock’.

! Baladhuri—A#nsab 1 p. 255 puts it one year before the hijra. Another report makes it 18
months before the hijra.

% See Ibn Hisham—Sira (ed. Sagqa and others) 11 pp. 36-37, 39, 41, 43. Ibn Ishag—Sira
(ed. Hamidullah) p. 275; Baladhuri—Ansab 1 p. 255 adds: it is the mosque of Bait
al-Maqdis, see also p. 256; ibn Sa’ad-Tabaqat 1v p. 153. Tabari refers to various
interpretations and then maintains that al-Masjid al-Aqsa means the mosque of
B. al-Magqdis, Tafsir (Cairo 1328) vol. xv, p. 3, see also pp. 7, 12, 13-14.

*See Ibn Ishag-Sira 1, p. 277, 299; Ibn Hisham 11, p. 198-199; Askari-Awa’il 1
(Damascus), pp. 331, 334; Tabari-Tafsir 11 (ed. M Shakir), pp. 132-136, 138; Ibn
Hanbal-Musnad 1v, p. 283; Bukhari 1 (Cairo 1304), p. 59; M. F. Abdul Baqi-Lu’Lu’ 1, p.
216.

*You shall only travel to three mosques, al-Masjid al-Haram (in Mecca), my mosque (in
Medina) and the Agsa mosque’, see Wensinck—Concordance 11, p. 429; Kister ‘A Study
of an Early Tradition’, le Muséon Lxxxi1, 1-2, 1969, pp. 173-196.

*See San‘ani-Musannaf v, nos. 9158-9160, 9162 and 9171; Ibn Hanbal-musnad 11, p.

238, 278, w1, pp. 64, 34, S1-53, 93, 1v, pp. 7, 397-398; Muslim-Sahih 111, pp-
1014-1015, 11, nos. 415, 511-513; Nasa’tSunan 11, pp. 37-38; Kanz al-Ummal xi11, p.
233, 1307-1309, 1311, 1318, Bayhaqi-Sunan x, p. 87; M. F. Abd al-Baqi—Lu’lu’ 1, p.
97-98.

® Eutychius 11, pp. 17, 18.
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Accounts of the conquest of B. al-Maqdis, with Umar’s visit
to the city, assume special importance in the annals of
conquest because of the city’s elevated position. Numerous
and varied reports, accounts and stories have come about, and
many are influenced by local, social, and religious interests’.

A study of early accounts shows that B. al-Maqdis capitu-
lated to Muslim commanders, as Medinese” and Iraqi$ reports
generally show, and that Umar came to Syria to set the lines of
its administration, and paid a visit to the city®. But Syrian and
Christian accounts indicate that the city only surrendered to
the Caliph in person!?, thus reflecting local social and reli-
gious interests.

The ‘sulh’ with B. al-Magqdis assumed special importance,
but descriptions of this ‘sully’ vary. Early reports indicate that
it was similar to agreements concluded by commanders with
other cities in Syria—safety for the people, their property and
churches, in return for payment of the Jizyall. The texts of the
‘sulh’ given by Ya“qubi and Eutychius follow this line!2.

Tabari, quoting Saif b. Umar (180/796) reports that a
special ‘sulh’—different from those drawn up for other cities of
Palestine—was concluded with Ilya (B.M.), and produces a
text with further guarantees for religious freedom and safety
of churches and stipulates that no Jew is allowed to live in
Ilya'3. The unusual wording of the text, and the reference to
the Jews, not in line with normal practice, arouse doubts.
Besides, it finds no support in early Arabic sources!4. Ibn

’Salim b. Abdullah, in Tabari 1, p. 2403; Khalifa b. Khayyat 1p. 125; 1bn Ishaq in Tabari
1, p. 2360; Laith b. Sa'ad in Abu Ubaid-Amuwal, pp. 224-225, and Baladhuri-Futub, p.
139.

¥Saif b. Umar in Tabari 1, pp. 2397-2402, see also p. 2404—2405, 2408; Ya‘qubi-Tarikh
11, pp. 160-161.

*See Ibn Asakir-Dimaskq 1, pp. 553, 554, 556; Ya“qubi 1, pp. 160-161.

9See Baladhuri-Futuh, pp. 138—139 (from Abu Hafs al-Dimashqi and others) and p.
139 (from Hisham b. Ammar al-Damashqi); Azdi-Futub al-Sham, pp. 24-25, 247-251,
258; see Ibn A’tham 1, pp. 289, 291-292, 301; Abu Ubaid-Amuwal, pp. 245-6; see Ibn
Asakir-Dimashq 1, p. 553; Khalifa 1, pp. 124-125.

"1See Azdi-Futub, p. 250; Baladhuri-Futub, p.139;1bn A‘tham1,p.291; Tabari 1, p. 2404;
Yaqut-Buldan v, p. 598-599.

'2Ya’qubi 11, p. 167; Eutychius 1, p. 16.
UTabari 1, pp. 2405-2406; see Muthir al-Gharam, pp. 8-9.

"*Michael le Syrien—Chronique 11, p. 425 mentions the prohibition of the Jews and
makes the sulh for all Christian in Syria.
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