JERUSALEM — IN MEDIEVAL
FADA’IL LITERATURE

(from the tenth to the fourteenth centuries)

INTRODUCTION

‘The term Fadila (Arab., pl. Fad@il) means an excellence or
excellent quality. The plural Fada'il indicates a definite category
of literature.’! This literature exposes the excellencies of things,
individuals, groups, places and regions.

The Fada’'il literature includes among other things the merits or
virtues glorifying the sanctity of Sham and that of Jerusalem. This
essay will limit itself to the Fada'il litérature concerned with
Jerusalem. '

The term Fadd'il were first used by a few tenth century geo-
graphers, as al-Muqaddasi (d. 375/985), who as his name indicates
originated in Jerusalem, and al-Hamadhani (d. 398/1004) who de-
dicated some chapters in their works about the sanctity of Jeru-
salem.?

A large collection of works called Kutub al-Fada'il (Books of
virtues) were devoted among other places, to al-Quds (Jerusalem)
and which developed in the eleventh century. They were based
mainly on Hadiths (traditions), legends and folk literature. Among
the treatises written at this time, there were a few extracts issued
from Khutab (orations) and conferences which were delivered in
Jerusalem, Damascus and Baghdad around the twelfth century.?

The theme of the Fada'il aimed at encouraging people to visit
Jerusalem in order to gain certain spiritual rewards. This aspect
of the Fada'il literature, emphasizing the visit or even the pil-
grimage to Jerusalem and its advantages thereof was written and

YEncyclopedia of Islam, 2nd. ed., s.v. ‘Fadila’ by R.Sellheim,

*Shams ad-Din Ab@ Abdallzh Mubammad ibn Ahmad Al-Muqa ddast, Absan
al-Taqdsim [t Ma'rifat al- Aglam (Descriptio Imperii Moslemici), ed. M.J.
de Goeje, 2nd. ed., (Leiden: Brill, 1906) pp. 165-173, Abd Bakr Ahmad ibn
Ibrahim al-Hamadh@ni, Mukbtasar Kitab al-Buldan, ed. M.]. de Goeje,
(Leiden: Brill, 1885) pp. 93-97.

*Emmanuel Sivan, ‘The Beginnings of the Fada’il al-Quds Literature’,
Israel Oriental Studies, vol. I (1971): 263-271,
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compiled in works called Kutub al- Ziydrdt (Books of pilgrimage).

Another collection of books related to the Fadd'il was Kutub
al-Jihad (Books of Holy War) concerning the concept of Holy War
to recapture Jerusalem and the conquered areas from the enemy.
They were written largely in the twelfth and thirteenth centuries.

The present essay intendsto serve as a modest contribution to
the development of the Medieval Fada'il literature from the tenth
to the fourteenth centuries.

Some modern Arab scholars as A.S. Atiya,* S al-Munajjid® and
A.L. Tibawi® have’ contributed to the study of the Fada'il litera-
ture, as well as other non-Arab scholars who have added valuable
observations in this field namely, C.D.Matthews,” S.D. Goitein,’
J.W. Hirschberg,’ G. Vajda,' E. Ashtor,'* E. Sivan'? and H. Biisse."

*Aziz Suryal Atiya, Crusade, -Commerce and Culture, (Bloomington: In-
diana University Press, 1962).

*Salzh ad-Din Munajjid, ArRaba'i-Fad@il Dimashq, (Damascus: Al-
Magba’at al-Hashimiyya, 1950); ‘Tashih al-Sham li l-Raba’i’, Majallat
Ma' had al-Makhtatat al-’ Arabiyya, vol,2 (1956): 382-396; ‘Qit’a min Kit3b
Mafqtid al-Masalik wa I~Mamailik 1i 1-Muhallab?’, Majallatr Ma' bhad al-
Makhbtarat al-’ Arabiyya, vol, 4 (1958): 49-55.

5 Abdul Latif Tibawi, Jerusalem: Its Place in Islam and Arab History,
(Betirut: Institute for Palestine -Studies, 1969).

"Charles D.Matthews, ‘Kitab Ba'ithu n-Nufus’, Journal of the P alestine
Oriental Society, vol. 14 (1934): 284-293; vol.15 (1933): 51-87 (arabic
text); ‘Ibn Taymiyya — Qa’ida fi Ziyarat al-Quds’, Journal of American
Oriental Studies, vol, 56 (1936): 1-21,

8Solomon Dob Fritz, ‘The Sacred Character of Palestine in the Muslim
Piety’, Yedtiot Habevra Lidi’ar Eretz Israel, vol. 12 (1945/6): 119-126
(in Hebrew); ‘The Historical Background of the Erection of the Dome of
the Rock’, Journal of American Oriental Studies, vol.70 (1950): 62-66;
‘The Sanctity of Jerusalem and Palestine in Early Islam’, Studies in
Islamic History and Institutions, (Leiden: Brill, 1966): 135-148; 'Les
Noms Arabes de Jerusalem,’ Minpa L7biida, (Jerusalem, 1950): 62-66.
®Joachim Wielhelm Hirschberg, ‘The Sources of Moslem Traditions Con-
cerning Jerusalem’, Rocznik Orientalistyezny, vol. 17 (1951/2): 314-350,
YGeorge Vajde, 'La Description du Temple de Jérusalem d'aprés Kirab
al-Mas@lik wa |-Mamalik, ses éléments Bibliques et Rabbiniques’, Jour
nal Asiatique, vol, 247 (1959): 193-202,

" Eliyahu Ashtor, ‘Un OQuvrage Arabe sur Les Titres de Gloire de ] éru-
salem’, Tarbitz, vol. 30 (1961): 209-214,

2 Emmanuel Sivan, ‘La Genése de la Contre-Croisade: Un traité Damas-
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Yet, I believe there still remains an open field for future systema-
tic researches for there is a considerable lack of material which
may throw light on the idea of the Fada@'il as to when they origi-
nated and how they developed in the subsequent centuries.

HISTORICAL DEVELOPMENT OF THE SANCTITY OF JERUSALEM

For long centuries, Jerusalem had been an important trade cen-
tre as the cities of Antioch and Alexandria. They were the cen-
tres where the intellectuals, religious and merchants met. There,
the Arabs met to exchange goods, customs and ideas.

But Jerusalem had developed a distinguishable character which
the Jews and Christians had ever since honoured. It was charac-
terized holy by its many prophets who preached the commandments
of God and guided the people in the right path.

The sanctity of Jerusalem must have been known to Muhammad
in his early youth, when he was engaged in commerce and visited
al-Sham, (Syria). Later on, he became more and more interested in
the Holy city of the Jews and Christians as he became more con-
scious of his Risala (mission), as the prophet of God.

In his early mission, Muhammad had formulated the precept of
turning towards Jerusalem for prayers.’* But this lasted only for a
period of eighteen months.'® Muhammad then ordered the Qibla
(direction of prayers) towards Makka.'® ].W.Hirschberg and M.
Rodinson are of the opinion that since Muhammad could not win

quin du Début du Xlle Siécle’, Jownal Asiatigue, (1966): 197-224; ‘Le
Caractére Sacré de ] érusalem dans 'Islam aux XIle-XIIle Siécles’, Studia
Islamica, vol. 27 (1967): 149-182; ‘The Beginnings of the Fad?@'il, al-Quds
Literature’, Israel Oriental Studies, (1971): 263-271. |

BHerbert Biisse, ‘Der Islam und Die Biblischen Kultstilten’, Der [slam,
vol, 42 (1966): 113-147, "

1t was a custom that both the Jews and Christians turned towards Jeru-
salem for their prayers. ‘As in the Nestorian church, these exercises
were to be carried out at sunset and sunrise and also during the night’;
Maxime Rodinson, Mobammed, (Middlesex: Richard Clay ‘The Chaucer
Press’ Ltd., 1971),

¥ Muslim tradition is divided as to whether, in the pre-Hijra days Muham-
mad turned towards Jerusalem or towards the Ka’aba of Makka. But it is
generally agreed that during the first eighteen months of Muhammed’s
stay at Madina, he and his adherents followed the Jewish custom of turn-
ing towards Jerusalem; Hirschberg, art. cit., p. 315,

The Qur @n, Sira 11, 136-139,
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the Jews on his side, he therefore changed the direction of the
Qibla to Makka, stressing the importance of the latter being an
Arab centre.'” Hirschberg then commented that Muhammad, ‘by this
step (he) of course diminished the importance of Jerusalem.’'®
Hirschberg’s statement is too hasty for a conclusion and for this
reason it demands some further considerations.

Jerusalem still remained (and remains) sacred in the eyes of
Islam on account of its past, being the holy place where God’s
revelation took place. But the Ka'aba was established as a Qibla,
thus going back to the early times of Abraham and traditionally
also connected to the name of Adam. Some Quranic verses throw
some light on God’s desire to turn towards Makka for prayer rather
than Jerusalem. Though it is not stated specifically, we can al-
ways follow some interpretations which could lead us to some
conclusions.

To start with, one may ask the question, why did Makka take
the place of Jerusalem? Quoting the Qur’an: ‘The Fools among the
people will say: “What hath turned them from the Cibla to which
they were used?”...’*” The ‘Fools’ here are interpreted to be ‘the
people who do not think’ and are often referred to as the Jews.?
They were constantly seeking to ‘entangle in their talk’ the fol-
lowers of the prophet.? Another verse reads: ‘And we appointed
the Qibla to which thou wast used, only to test those who followed
the apostle from those who would turn to their heels (from the
Faith). Indeed it was (a change) momentous, except to those
guided by God and never would God make your faith of no ef-
fect ...”** The words ‘the Qibla to which thou wast used’, are re-
ferred, according to al-Suyuti to the Ka’aba.?* He then directed the
prayer to Bayt al-Magdis (Holy city). Thereafter changed to Mak-

" Hirschberg, p. 135, Rodinson, op. cit., pp. 126-128.

¥Hirschberg, p. 135. '

¥ The Qur an, Sura 2, 142,

27alal al-Din Abid Fadl 'Abd al-Rahmdn ibn AbI Bakr al-Suydtt, Qus’an

Kartm bi Tafstr, (Damascus: Matba’at al-Mallah, 1969)p. 29,

# Abdullah Yusuf Ali, The Holy Qur-un, Text, Translation and Commen-

tary, vol.I (Cambridge, Massachusetts: The Murray Printing Company,

1938) p. 57, no. 140.

2 The Qur @n, Stra 2, 143,

# Al-Suyutd, op. cit., p. 29.
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ka. Another verse is interpreted as an evidence of the truth in the
desire shown by God that all believers should turn their face to-
wards the sacred mosque, that is the Ka'aba: ‘... Now shall we
turn thee to a Qibla that shall please thee. Turn then thy face in
the direction of the sacred mosque; wherever ye are, turn your
faces in that direction...’** Furtheron, the people of the Book
(al-ladbina ’utd al-Kit@b) that is the Jews and Christians, . ..know
well that that is the truth from their Lord .. .'%*

An interesting episode is related by ‘Al-Tabari, concerning the
Caliph 'Umar (634-6G44) on his visit to Jerusalem in 636. When
"Umar asked Ka’b:* ‘Where do you think we should put the place
of prayers?’ He answered: ‘By the Rock.” ‘By God, Ka'b’ said
"Umar, ‘you are following Judaism’. Then 'Umar continued: ‘We
were not commanded concerning the Rock, but we were commanded
concerning the Ka'abal’*’

Besides being the direction for prayer Makka was to become the
centre for pilgrimage. God has revealed to Muhammad that Ibrahim
had, ‘settled some of (his) offspring in a barren valley’ near a
temple of God which he and his son Isma’il had built.?®* They had
purified it and made it a place of pilgrimage and asylum.

But according to Goldziher, there was a time when the Umayyad
Caliph ’Abd al-Malik (65-86/685-705) had erected the Dome of the
Rock (mosque) in Jerusalem with the intention of diverting the
Muslim pilgrimage from the Ka’aba in Makka to Jerusalem.?” ’Abd
al-Malik’s intention was to outdo his rival ’Abdallah b. Zubayr,
(d. 72/692) who exploited the holiness of Makka, his capital, for
his political ends. This theory was challenged by S.D. Goitein.*
He commented that the great Muslim historians of the ninth cen-

*The Qur'an, Sira 2, 144; Al-Suyuti, op. cit., p.30; Ali, op. cit., p. 58,
no, 148,

*The Qur'@n, Sira 2, 144,

*Ka'b al-Ahbar (d. 652 or 654 a.d. in Hims). He was a Yamanite Jew who
accepted Islam under one of the first two Caliphs and acted as teacher
and counsellor to the court of Mu’awiyah (d.680), Ka’b is held respon-
sible for introducing a number of Jewish beli efs and practices into Islam,
# Aba Ja’far Muhammad ibn Jarir al-Tabarl, Ta'rikb ar Rusul wa I-Muliik,
ed. M.J. de Goeje et al., vol.I (Leiden: Br.i}l, 1879-1901) pp. 2408-1409,
*The Qur'@n, Sira 14, 40.

”Ignacz Goldziher, Muslim Studies, ed. S.MM, Stern, tr, C,R, Barber and
S.M, Stern, vol.2 (London: Allen & Urwin, 1971) pp, 35-37.

% Goitein, op. cit., (Leiden: Brill, 1966) pp. 137-139,
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tury, who dealt with the conflict between the 'Umayyads and Ibn
Zubayr,’* as well as the earlier geographers, including ‘Al-Maqdisi
(or al-Muqaddasi, d.375/985), a native of Jerusalem never made
an allusion to ’Abd al-Malik’s intention to divert the pilgrimage
from Makka to Jerusalem. One of Goitein’s considerations was
that "Abd al-Malik, himself an Orthodox and observant Muslim
could have never violated such a basic commandment, being one
of the five pillars of Islam for, ‘he would have marked himself as
a Kafir (unbeliever) against whom Holy war was obligatory.’??
This is only a general historic consideration which we can rea-
'sonably accept.

After Makka and Madina, Jerusalem became to be honoured as
the third Holy city in Islam. This tradition was collected in trea
tises called Fada'il literature. In a general sense, the term deno-
ted laudatory works and in a stricter one, it indicated works ex-
pounding the merits of Muslim countries, towns and holy places.
In fact we know of the existence of a Fada'il literature in trea-
tises dedicated to Makka, Madina, Baghdad, Basra, Mosul and
Merv dating ninth and tenth centuries.® Strangely enough, there
was hardly any mention of the merits of Jerusalem (or Sham) as
early as the ninth century except for Tabari (d.310/923) in the
early tenth century. It was only in the late tenth century thar geo-
graphers as al-Muqaddasi (d. 375/985), al-Muhallabi (d. 352/963)
and al-Hamadhani (d. 398/1004) started to devote detailed chap-
ters to Jerusalem, describing also its merits.* Other classical
geographers dedicated only a few chapters to Jerusalem.?®

Jerusalem was exalted by a number of Hadiths which referred to
it as Bayt al-Magdis.*® Other Hadiths dealt with worshipping in

' Ahmad ibn Yahya Al-Baladhri, Ansab al-Ashrdf, ed. S.D.Goitein,
vol. 5 (Jerusalem: University Press, 1936) pp.255-378. There is a de-
tailed account about the conflict between Ibn Zubayr and the Umayyads.
32 Goitein, op. cit., p. 138.

33 Carl Brockelmann, Geschichte der Arabischen Litteratur, vol. I (Leiden:
Brill, 1942) pp.137, 138, 149, (Hereafter cited as Gal,, and S for Supple-
ment); Gal (S), vol.I, pp. 138, 139, 209, 230.

34 Al-Muqaddasi, op. cit., pp. 165-173; Al-Munajjid, art. cit., vol. 4 (1958)
pp. 49-55; Al-Hamadh2aT, op. cit., pp.93-97.

¥Ibn Khurdadhbih (d.280/893), Al-Ya’qibT (d.284/897), IstakhrT (d. 341/
957) and ibn Hawqal (d,367/977).

%Mujir al-Din, Al-Uns al-]alil, (Cairo: Matba’at al-Sa’ada, 1861)pp.213-
214,
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Jerusalem, which we likened to worshipping in Heaven.?” One par
ticular Hadith considered al-Aqsa mosque of Jerusalem as.one of
the oldest after that of Makka.?®

A number of traditions concerning Jerusalem was handed to us
through the Arab geographer of the tenth century, al-Hamadhani:
‘Visiting the Holy city was as noble an act as visiting the mos-
ques of Makka and Madina.’® ‘One prayer in Jerusalem outweighed
a thousand prayers elsewhere... If a muslim fasted in Jerusalem
for one day he would save himself from Hell.”*°

In Hamadhani’s book, there are some Qur’anic interpretations
concerning Jerusalem which are quite significant. The Holy city
was the abode of the children of Israel.*' It was referred to as the
refuge on a height where there were watersprings and pasturage.*?
Jerusalem was inherited by whoever God pleased.** It was the
city: (a) where God had announced the birth of Isaac to Abraham,
(b) the angels had appeared to David ascending the Wall of Mibrab,
(¢) the good tidings of Joha's (the Baptist) birth was announced.
Jerusalem is the site of the Sir@t (the bridge which all mankind
must cross on Judgement Day).**

An interesting point regarding the Hadiths attributed to Holy
places in Jerusalem was issued by J.W.Hirschberg saying: ‘The
Koran, though devoting a great deal of space to this subject, (re-

37 Al-Hamadhani, op. cit., p. 94,

¥ The Dome is the shrine of which the Aqs¥ Mosque is the sanctary.
Strictly, the word Aqs3 is applied to the mosque built by *Abd al-Malik
not far from the Dome, The Aqs3 was rebuilt about 155/771 by the Caliph
al-Mangsiir following an earthquake and was later modified by the Crusa-
ders. Séiil} ad-Din restored it later to Islam., Our earliest description of
it dates from Ibn al-Faqih al-Hamadhanl (op. cit. pp. 100-101) and Al-
MuqaddasT (op. cit., pp. 168-171),

¥ A tradition included in all -collections of Hadiths: Muwatta’, Bukhard,
Muslim, Abu Daud, Nasa’i, Ahmad ibn Hanbal & Tayalisi.

¢ Al-Hamadhani, op. cit. pp.95, 96; Shihdb al-Din ibn ’Abd al-Wahhab
Al-Nuwayri, Nibayat al Arab, (Cairo: Dar al-Kutub, 1925) pp. 316-323;
Matthews, art., cit., Jowrnal of the Palestine Oriental Society, vol.14
(1934) p. 54; Mujir ad-Din, op. cit., pp. 203.

*1The Qur' @n, Sira 10, 93.

*2ibid., Stra 23, 52.

*3ibid., Stra 7, 125.

“‘Matthews, art, cit.,, Journal of the Palestine Oriental Society, vol. 14
(1934) pp. 72, 80.
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ferring mainly to eschatological descriptions of sacred sites)
never mentions any definite localiry.’*® This is true to a certain
respect, but one perhaps should not exclude the fact that though
the Qur’an does not refer to any definite locality yet an interpre-
tation of certain verses of the Qur'an could be considered. The
‘Holy Land’ in the following verses was interpreted as being
Palestine: ‘Remember Moses said to his people ... “O my people.
Enter thy Holy Land which God hath assigned to you...”*® and
the “Temple” was referred to Jerusalem in another verse: “And to
enter your people as they had entered it before, and to visit with
destruction as that fell into their power.”*” The first interpretation
is quite important on considering the fact that Palestine was al-
ways considered to be Holy in Judaism and Christianity for it was
the homeland of prophecy and of God’s revelation.*®

These traditions and legends have come down to us in two pos-
sible ways. There is a strong possibility that behind the recorded
Hadiths and legends there was a pre-existing influence of Jewish
or Christian legends. The second possibility is that they were
handed to us through a legend-creating faculty of Muslim writers.
A conjecture which is hard to prove though attempts to derive cer
tain legends from a Judaistic background have been already ten-
tatively done by J.W.Hirschberg and S.D. Goitein.*® Though paral-
lel studies between Judaism and Islam can always lead usto
some positive results, yet the tendency would be to derive any
possible doubts of the origin of a tradition from one source. This
is where I find a weakness in Hirschberg and Goitein’s works.
They tend quite often to originate many traditions regarding Jeru-
salem from a Jewish background leaving hardly any margin for
some possible Muslim originality.

However in view of the close connections between certain cir-
cles of the early Muslim pietists with their Jewish counter parts,

“*Hirschberg, art. cit., p. 344.
“The Qur'an, Stra 5, 20-21; Al-Suyuti, op. cit., pp. 145-146.

c oLl Gy Ly Sl = A i L e S S Ry
47ibid., Stira 17, 7; Al-Suyuti, op. cit., p. 371,

¢ il Gy s At oes S1])

4% Abl al-Qasim ’ Alf ibn al-Hasan ibn Hibat Alldh ibn ’Asakir al-Dimashqi
ibn *Asakir, Ta'rikh Madinat Dimashq, ed. S. al-Munajjid, vol. 10 (Damas-
cus: Al-Matba’at al-H@shimiyya, 1951) p. 172,
“*Hirschberg, art. cit., pp. 314-350; Goitein, op. cit., (Leiden, Brill, 1966)
pp. 135-148,
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which in fact had already existed in the early days of Islam, it is
quite possible then that some ideas about the sanctity of Jeru-
salem attested in Jewish sources found their way into Islam. I
would also add that some other influence was exercised in this
respect by the Christian monks and hermits. Mujir al-Din has often
quoted teachings about the Holy city which were heard by pious
Muslims from Christian monks.®°

What kept these traditions alive was through the many pious
Muslims.who visited Jerusalem and honoured its sanctity. Mujir
al-Din mentioned some ascetics and mystics (known as S#fis) of
the ninth and tenth centuries who have been reported to have
visited and stayed in it;*! as Sufyan al-Thawrl, Ibrahim ibn Adham,
Bayazid Bistdmi, Bishr al-Hafi, Sari al-Saqati who came from Iran
or other Eastern countries. The example of the early mystics was
followed by their pupils, above all al-Ghazali (d. 505/1111) whose
seclusion in the sanctuary of Jerusalem in the year 488/1095,
described by himself in his book was reported by the chronicles
as a remarkable historical event.’? 1 went to Bayt al-Magdis’,
said he ‘and everyday I used to visit the Temple Rock, (then) I
used to close the door for meditation.’®® In Jerusalem, al-Ghazali
wrote a part of his classic 'Ipy@ 'Ulim al-Din at least the epi-
tome of the Muslim creed, called Al-Risdla al-Qudsiyya (The Epi-
tome from Jerusalem) included in first section of the book.*

FApA’1L AL-Qups (MERITS OF JERUSALEM)

From the Hadiths and legends dating back from the tenth cen-
tury, one gets the impression that Jerusalem commanded such a
paramount place in the consciousness of the world of Islam.®®
This impression is wrong, for one has to consider that the belief
in the sanctity of Jerusalem was common mainly among the inha-
bitants of the city itself and perhaps of its surroundings. Two
reasons bring me to this conclusion. The first is the observation
of the Persian traveller Nasir-i-Khurasaw (d. 437/ 1046) about the

%'Mujir ad-Din, op. cit., p.256.

1ibid., pp.251-258.

52112z al-Din AbU l-Hasan 'All ibn Abi 1-Karm Muhammad ibn al-AthTr,
Al-Kamil fi-al-Ta'rTkb, vol. 10 (Cairo: Matba’at al-Istiqamat, 1929) p, 172,
%* Abu Muhammad ibn Muhammad al-Ghazali, Al-Mungidbh min al-Dalal, ed.
F. Jabre, (Beyrouth: Impremerie Catholique, 1969) p. 38.

#*Vol. 1, p. 93, (ed. 1933).

%5 Sivan, art, cit., Israel Oriental Society, vol,I1(1971) p.265.
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origin of the pilgrims to Jerusalem.®® The second one is the lack
of the reaction in the Sunni countries, to the liberation of the city
from the Fatimid heretical occupation (462/1070) and that of the
Frankish infidel conquest (492/1099).%

In the eleventh century we find some scattered material about
the Fada'il. E. Sivan has laid some important foundation on one of
the treatises regarding Fadd'il al-Quds.®® Other Fada’il literature
was partially examined and edited by C.D.Matthews who wrote
about Ibn al-Firkah’s work on Kitab Ba@'ithu al-Nufis and Ibn
Taymiyya’s treatise on Qd'ida fi Ziyarat al-Quds. Also A.S.
Khalidi who compiled the work of Shihab al-Din al-Maqdisi on
Muthir al-Gharam i Ziyarat al-Quds wa al-Sham.*

The most ancient Fadad'il al-Quds tract seems to have been com-
posed in Jerusalem around 410/1019-1020 by-Abu Bakr Muhammad
ibn Ahmad al-Wasiti.®® He was a Khatib (orator) at the Agqsa
mosque of Jerusalem. Until the arrival of the first Crusade, two
other treatises of this genre were written. One is by Abu I-Ma’all
al-Musharraf ibn al-Murajja ibn Ibrahim al-Maqdisi. He was a
Fagih (legist) who lived in Jerusalem in the middle of the eleventh
century. Abu Ma’dli composed a book entitled Fada'il al-Quds wa
[-Sham.®* The other was composed by Abu Ma’all’s disciple, Abu
1-Qasim Makk? ibn 'Abd al-Salam al-Rumayli al-Maqdisi. He was
the celebrated Palestinian Mupaddith and Mufti in the late elev-
enth century. His work was not complete for he was taken prisoner
and finally executed by the Crusades during the conquest of

Jerusalem (492/1099).%?

% Sefer Nameh; Relation du Voyage, tr, C.Schefer, (Paris: E.Leroux,
1881) p. 67.

57 Abu Ya’'lT Hamzat ibn *Asad al-QalanisT ibn al-QalZnisi, Dbayl Td rikh
Dimashgq, ed. H.F,Amedroz, (Beyrouth: Impremerie Catholique, 1908)
pp. 99-134; Claude Cahen, ‘La Chronique Abrégée d’al-’Azimi’, Joumal
Asiatigue, vol, 230 (1938) p.373.

*Sivan, art, cit., [srael Oriental Society, vol.I (1971) pp. 263-271,

% Matthews, art. cit., Journal of the Palestine Oriental Society, vol.14
(1935) pp.57-81; ibid., Journal of American Oriental Studies, vol.56
(1936) pp. 1-21; Shih3ab al-Din al-Maqdisi, Muthir al-Gharam fi Ziyarat al
Quds wa l-Sham, ed. A.S.Khalidi (Jaffa, 1946).

0 Al-Maqdis{; op. cit,

51 Brockelmann, Gal (S) vol. I, p. 567; Mujir al-Din, op, cit., p. 264,

$2Taj al-Din 'Abd al-Wahhdb al-Subki, Tabaqd: al-Shafiiyya al-Kubra,
vol. 4 (Cairo: Matba’at al-Hashimiyya, 1948) p.20; Mujir al-Din, op. cit.,
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What is important about these three wrters is that they all have
been inhabitants of Jerusalem. Two of them bore the name ‘al-
Maqdis?” which means a native of Jerusalem or even Palestine.
The three of them had high functions in Jerusalem and consequent-
ly they must have been somewhat influential. Their works must
have created some interest within the faithful to honour the sanc-
tity of Jerusalem. But what were the principal motivesbehind these
new awakening treatises of the Fada'il al-Quds?

Both al-Wasiti and Abd 1-Ma’ali expounded four major merits of
the Holy city about: (1) the three monotheistic religions,®® (2) the
hour of the resurrection and the last Judgement, (3) the sacred
sites within and around the city,** (4) attracting pilgrims to settle
in Jerusalem. The last major merit was divided into three other
sub-divisions: (a) the importance of Pilgrimage to @/- Quds and the
prayers said in it,* (b) the protection and reward given to the
faithful, (c) the call to set out for pilgrimage from Jerusalem to
Makka.®® Al-Wasitl1 based his treatise mainly on a number of
Hadiths most probably copied from the tenth century geographers,
whereas al-Ma’ali wrote a most detailed manual of worship.to be
used by the Muslim on visiting Jerusalem.®’

THE FADA’IL AFTER THE CONQUEST OF JERUSALEM

When Jerusalem was taken by the Franks on 15th, July 1099
(492a.h.) the Muslim reaction was not so strong as it is expected
to be. With those many traditions and legends dealing with the
sanctity of Jerusalem and its merits, one would get the impres-
sion that the conquest of Jerusalem by the Franks had to produce
a ‘chaotic situation’ on the Muslim side. And yet information is so
scarce.

The twelfth century chronicles left much to be desired in their
accounts and sometimes were even too general. Ibn al-Qaldnisi
(d. 555/1160) in his account gave the impression that the conquest
of Jerusalem by the crusaders was nothing else but like that of

pp» 264-265; Franz Rosenthal, History of Moslem Historiography, (Leiden:
Brill, 1952) p. 388.

®Sivan, art. cit., Israel Oriental Society, vol.I(1971) pp.266-271,

*ibid.

*ibid.

%6 ibid.

®”For the abridged version of this manual, see Matthews, art, cit., Journal
of the Palestine Oriental Society, vol. 15 (1935) pp.G4-G9,
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any other town.®® Moreover, the sad poems of the Muslim refugees
from the conquered territories seemed to have made no mention of
the fall of Jerusalem.®® How caild one explain this phenomenon,
considering the fact that the occupied city was in Islam the third
rank in sanctity?

E. Sivan remarked that the Muslims did not understand the reli-
gious meaning of the Frankish occupation in Jerusalem.” This
statement does not seem to be quite correct. The inhabitants of
Jerusalem and the ‘surroundings may have been so much shocked
at the Crusade’s invasion and the result thereafter that for some
time they could hardly react to it. This may explain-the ‘silence’
of Fad@il literature at least for a period of time. Another reason
is possible, that the sanctity of Jerusalem could only be gradually
felt by the Muslims after the infidels (i.e. the Crusaders) had
cruelly massacred and desacraded the Muslim image of Jerusalem.”
Perhaps an appropriate word would be that the Muslims (certain
Muslims, probably peasants) did not ‘fully evaluate’ the sanctity
of Jerusalem before the Franks’ invasion. After all this seems to
be quite common. Man only appreciates things, when after he pos-
sessed them, loses them.

S.D. Goitein tried to explain that this Muslim indifference was
due to the fact that the little importance which the city of Jeru-
salem had as a demographic, administrative and intellectual cen-
tre could have lowered its prestige in the Muslim world.”® If this
is true then al-Ghazali would have not stayed in Jerusalem for
some time to preach.

But there were certain Muslim milieus, who considered the
Franks from the very beginning as infidels, and exhorted their
compatriots to wage Holy war. However it seems that these mili-
tants of Jihdd did not make allusion to Jerusalem.”® There was

% Al-QalanTsT, op. cit., p. 134; Cahen, art, cit., p.373.

'Imad al-Din al-Katb Muhammad ibn Muhammad ibn Hamid al-Isfah@nj,
Kbaridat al-Qasr wa [aridat al-’Asr, ed. M.B, al-Athiri-J, al-Sa’id, vol.2
(Baghdad: Matba’at al-Majma’ al-’Ilmi al-’Iraql, 1955).
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Murshid Us@ma, Kitab al-’ltibar, ed, P.K.Hitt, (Princeton: University
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72Goitein, art, cit., Journal of American Oriental Studies, vol.70 (1950)
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one exception. The Damascene, jurisconsul ’Ali ibn Tahir al-
Sulami did in fact make meation of Jerusalem.

On the other hand, there is a record of two authors who prophe-
sied in their dreams the fall of Jerusalem. They are important be-
cause they show a religious consciousness of Jerusalem in Islam
within certain milieus. The first one is found in a necrological
note by the chronicler Sibt al-Jawzi (d.654/1256) on Abt l-Qasim
Samarqandi, a Damascene learner living in Baghdad. According to
Samarqandi, Muhammad had announced to him in a dream (before
489/1096) that a great calamity would come over Islam. Sometime
after Jerusalem was captured.™ The second one is the Sevillian
judge, Abl Bakr ibn al-’Arabi who described the fall of the third
Holy city in Islam.”®

Though al-Sulami had remarked in his Kitab al-Jibad (c. 499/
1105) that Jerusalem for the Franks was the summit of their hopes,
yet it seems that he was not so much surprised by its fall and if
he had expressed his wish to see Jerusalem returned back to
Islam, he did not consider its conquest as the supreme ideal of a
future Jibhad.

It was only in 538/1144, after the Frankish capture of Edessa
that ‘Imad ad-Din Zankl (521-542/1127-1146), sovreign of Mosul
and Halab, had decided to wage war against the Franks. There-
after, Jerusalem becomes Zanki’s ultimate aim in his Jiha@d. One
of the poets said:

‘He (Zanki) will turn tomorrow towards Jerusalem’.
Another poet wrote:

‘If the conquest of Edessa is the plain sea,
Jerusalem and the Sahil are its coasts.’”®

Perhaps Zankl may have been motivated to turn towards Jerusalem
as his objective end of the Jihdd, just as the Franks made Jerusa-
lem the capital of the Latin Kingdom. But on the other hand, Zanki
must have been stimulated to wage war, solely for Jerusalem’s

7 Shams al-Din AbT al-Muzfar Yasuf ibn Qazawaghli Sibt ibn al-Jawzl
Mir'at al-Zaman, (Hyderabad: Matba’at Da’rat al-Ma’arif al-Uthmaniyya,
1952) p. 181,

®Kit@ al-’ Awdsim min al- Qawdsim; ed. Constantine (1928) pp. 212-213,
Quoted in E. Sivan, art, cit., Studia Islamica, vol. 27 (1967) p. 153,
7$Shihdb al-Din ’Abd al-Rabman ibn Isma’il Abu Shama, Kitab al- Rawde
tayn fi Akbbar al-Dawlatayn, ed. M.Hilmi-M, Ahmad, vol.I (Cairo: Lajnat
al-Ta’lif, 1962) p. 40; Al-Isfahani, op. cit., vol. I, p. 110,
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religious character. If so, where did this idea originate from?
Either the two propagandists, both of them Sahil refugees, Ibn
Munir and Ibn al-Qaysardni may have influenced Zanki or else he
may have been motivated through ideas propagated by Sulami and
Samarqandi. Both theories are difficult to prove. Whatever the
case may be Zankl became increasingly interested in Jerusalem
and made enormous efforts to propagate the idea of [ibad.

Nir ad-Din (511/1117-569/1174) followed his father’s ambitions
and made successive calls to reconquer Jerusalem not only for
its religious character but also for Al-Aqsd mosque, by tradition
being the ‘umbilicus of the earth’, and the site where Muhammad
ascended to heaven.”” Ibn al-Qalénisi proclaimed:

‘Let the town of Jerusalem be purified by the shedding of blood;
Let the Sahil be purified for prayer by the sword.

(Indeed) Nur ad-Din’s decision is strong

and the steel of the lance is directed to al-Aqsa.’”®

In order to succeed in his campaigns against the Franks, Nur ad-
Din called for ‘Unity’ in Islam. This unity was a striking force
which brought the Muslim together to fight for one cause — Jeru-
salem and its sacred sites.

Nir ad-Din was enlightened by Tiqgat al-Din ibn ’'Aszkir’s (d.
571/1176) religious ideas on the Jihad. As a matter of fact, Ibn
’Asakir composed the first treatise of this genre (i.e. Jihad).” He
had already lectured about the Jibhdd in Damascus in 545/1150.
The title of the (lost) treatise was Glory Titles in Makka, Madina
and Jerusalem. The part which dealt with the merits of Jerusalem
was contained in Ta'rikh Dimashq This part of the book was
highly praised in Damascus 560/1164 by quite a large audience.®
From scattered notes, we learn that there was in Jerusalem quite
a good number of pilgrims, leamned men and Suf7s.®* Most probably
the Muslims who participated in these conferences could have
transmitted the ideas to others. This fact also proved that partici-
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8 Al-IsfahZal, op. cit., vol.I, p. 158,

7 ibid., p. 548.

8Ibn ' Asakir, op. cit., vol.I, p. 62,

81 AbG Shama, op. cit., vol.I, pp.13-14; AbT Hasan ibn AbI Bakr Al-
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pation in these conferences was to create a certain ‘awakening
consciousness’ in the religious value of the city.

Moreover the Fada'il propaganda expanded through the famous
Egyptian traditionalist al-Silafi, who left a complete treatise writ-
ten in 575/1180 entitled Fada'il Bayt al-Magqdis al- Shami.®* Con-
temporary poets equally contributed to this glory of the ‘virtues’
of Jerusalem, frequently evoking the mosques of al-Aqsa and al-
Sakhra.®? ‘

When Nur al-Din died (570/1174), Jerusalem became the focus
point in Salah al-Din’s campaigns, who by now had taken posses-
sion of Egypt. When he marched on to Syria he sent a letter to the
Caliph (571/1175) implying the idea that ‘Syria cannot restore or-
der with its present government; there is no man (who is) able to
pursue the conquest of Jerusalem up till the end.’®® He also under-
lined the fact that Syria could be used as a base for future military
operations. The Caliph agreed on his demand and encouraged him
to proceed with his military plan towards the conquest of Jeru-
salem.

But in order to fulfill his ambitions, Salah ad-Din had to lead
campaigns against the Lords of the Zangid kingdom who were hin-
dering the ‘Unity’ for the Jibhdd. Once the Islamic unity could be
realized, there was no doubt that Jerusalem could be taken. When
Mosul was conquered in 582/1186, Jerusalem became an immediate
step and all efforts were being done to prepare for the great ex-
ploit. A letter sent by ’Imad ad-Din (d.598/1201) at the end of
582/118G declared that: ‘The swords of Jihad stir with cheerful-
ness in their sheaths, the cavalry of God is ready to charge. The
Dome of the Rock rejoices in these tidings that the Qur’an, which
was deprived, will come back to it.”®® Soon after the battle of Hit-
tin on 3rd July 1187 (584), the letters relating to this victory an-
nounced: ‘We will soon march on to Jerusalem ... for a long time
the night of error has enveloped this city; here comes the dawn of
salvation which will shine over it.’%°

Finally, it was the reconquest of Jerusalem by Salah al-Din on
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2nd October 1187 (583), that led its importance to its climax. More
than seventy letters were sent all over the kingdom and the Mus-
lim world to announce the great event and at least twelve poems
and two Khutab (orations) were devoted to Jerusalem.

It was the religious importance of the Holy city which the Sultan
decided to concentrate his efforts on the propaganda of Jerusa-
lem.?” What characterized this religious propaganda, was not the
thematic embellishment but the solemnel atmosphere which reigned
in Jerusalem. Moreover the historic character of the event coin-
cided with another important event, that of the commemoration day
of Muhammad’s ascent into heaven from Jerusalem.®®

The Fada'il literature did not terminate after the reconquest of
Jerusalem. A treatise was written by Ibn al-Jawzi (d.655/1257) on
Fada'il al-Quds al-Sharif (The Virtues of Noble Jerusalem). This
treatise rendered hommage to the Ayyubid exploit as well as the
idea of Jihdd in general.®® A whole movement of poets, authors and
religious people encouraged by Salzh ad-Din were stimulating the
faithful with a religious propaganda campaign on the sacred char-
acter of the city. Ibn al-Jawzl and Baha'al-Din ibn ’Asakir (d. 632/
1234) read in public the writings of the latter’s father, the renova-
tor of the Fad&il.°® Baha' al-Din had compiled an exhaustive col-
lection on the Merits of Glory of al- Agsa Mosque.’*

In an effort to defend and preserve Jerusalem, Salah al-Din had
initiated three important steps: (a) The fortification of the city at
the end of 587/1191; (b) The inhabiting of Jerusalem following the
Hadith: ‘He who lives in Jerusalem is considered as a warrior for
the cause of God ... to die in Jerusalem is to .die almost next to
heaven’;** (c¢) The encouraging of pilgrimage into Jerusalem: ‘He
who visits Jerusalem ... will enter Paradise,’ said one Hadith.**
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Another Hadith claimed that, ‘he who performs the ritual ablutions
and prays in Jerusalem, obtains forgiveness of his sins’.*
Visiting and honouring Jerusalem as the Holy city was the theme
of a number of books called Kutub al-Ziyarat. This is the third and
last classification of the Fada'il literature. These books were
written in the thirteenth and fourteenth centuries namely by Abu
Bakr al-Herawi (d.611/1214), Shihab al-Din al-Maqdist (d. 765/
1363) and Muwaffaq al-Din al-Khazraji (d.780/1378). What is in-
teresting about these works is that they deal not only with visit-
ing the Holy places of Jerusalem but also incite the Muslims to
preserve them within the Islamic empire and defend them against
infidels whose presence would pollute the shrines. Finally, one
has to note that these authors as well as orators who encouraged
the pilgrimage to Jerusalem never diminished in glory the two He-
jaz cities of Makka and Madina, the first two Holy cities of Is-
1am.*®
CONCLUSION

No complete work has yet been concluded on the history of the
Fada'il literature. There has been quite a good number of material
studied but much is left obscured. The Fada@'il literature com-
prises the virtues or merits of Jerusalem, its sacred sites and the
Holy land (Palestine/Sham). The merits quoted in traditions and
legends were compiled by illustrious Muslim authors to propa-
gate the sancrity of the Muslim sacred places.

There were three reasons in order to propagate the merits attri-
buted to Jerusalem: (a) To increase the devotion and honour of the
sacred places; (b) To focus the idea of the Jih@d by the importance
of the Holy city (third rank in Islam); (c) To encourage the faithful
to visit and stay in Jerusalem.

In the first instance the Fadd'il literature developed in the early
ninth and tenth centuries. In the eleventh century only a few trea-
tises of Fada'il al-Quds were written. They were in a way a re-
miniscence of the traditions and legends propagated earlier. Then
with the capture of Jerusalem by the Franks, there was a ‘pause’
for some period of time. Eventually, Jerusalem became the main
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objective end of the Jibdd, as a conscentious duty to liberate
Jerusalem from the infidels. Finally, when Jerusalem was recap-
tured new treatises were compiled. These treatises encouraged the
faithful to visit and stay in Jerusalem.

The patriotic consciousness of Jerusalem became very important
during the Crusade period. The efforts by Salah to unite the Mus-
lims for the Jihad was praiseworthy and the recapture of Jerusalem
has by far reached the zenith of the Fad@'il. Now, Jerusalem be-
came increasingly strengthened by its own identity of sanctity and
its recapture not only symbolized an Islamic victory but it unified
all the traditions and legends that for long years have been es-
tablished. If these traditions and legends in the early centuries
had a fade or no meaning at all to the people, with the recapture of
Jerusalem the Fada'il marked a significant importance which is
indelible to Islam.
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