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Pilgrims and Pilgrimage to Jerusalem 
during the Early Muslim Period1 

AMIKAM ELAD 

The Historical Framework 

The politico-religious status of Jerusalem in the Muslim world was es
tablished at the beginning of the second/eighth century, during the 

Umayyad period (661-750) . However, from the mid-eighth century, and even 
prior to it, Jerusalem lost its central political, though not religious, status, and 
throughout most of the Middle Ages it was an outlying city of diminished 
importance. 

The effort made by the Umayyads to exalt and glorify the religious and po
litical status ofJerusalem was enormous. The evidence for this is to be found in 
the scope of the Umayyad building program in Jerusalem, in the sanctification 
of the l:faram, and in the rituals instituted there. The building program in
cluded not only Qubbat al-Sakhra and al-Masjid al-Aq~a. but also the smaller
domed buildings on the l:faram (Qubbat al-Silsila, Qubbat al-NabI, Qubbat 
al-Mi'raj; the l:faram wall with its holy gates, which have combined Jewish 
and Islamic resonances (Bab al-NabI, Bab al-Sakina, Bab Hina); the six large 
structures outside the Haram, including the large two-storied palace, from the 
second floor of which a bridge led apparently to al-Aq~a Mosque; and, finally, 
the roads to and from Jerusalem built and repaired by: Abd al-Malik.2 

This intense building activity must be seen in the context of the sanctifi
cation of the Haram and the rituals performed there. ~h there is no 
explicit written testimony that the Umayyads considered Jerusalem to be their 
capital, their extraordinary investment of material and human resources in the 
city leaves no doubt that this w~. Certainly, at the local level, it would 
seem that the city was for some time the political and <i:dministrative center of 
the district (jund) of Filas~In. The abundance of "Traditions in Praise of Je-
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rusalem," including the exegeses of pas~ages of the Qur'an which are devoted 
co the city, and the "historical" traditions concerning the conquest of the city 
and the peace treaty granted it, all belong to chis concerted effort on the part 
of the first Umayyads to give exceptional status to Jerusalem. 
' ' I!.!..herefore seems evident that the Umayyads intended to develop Jerusalem 

intO -ooth a political and religious center which, if not intended to surpass 
Mecca, would at least be its equal. This effort began with the reign of Mu'awiya 
b. Ab'i Sufyan (661-680) and ended during the reign of Sulayman b. 'Abd al
Malik (715-717), when he began to build the city of Ramla. Sulayman, ap
parently, did not share the adoration of Jerusalem which his father and brother 
had demonstrated before him. 3 ':. 

.,,,,_-

Muslim Worship on the l;laram 
during the Umayyad Period 

Ritual ceremonies in Jerusalem in the Umayyad period (and later as well) were 
mainly concentrated on the I:Iaram. There are a number of early testimonies 
of these services, and they certainly confirm the trend developed and encour
aged by the first Umayyad caliphs. Many of these rituals were performed in 
and around the Dome of the Rock (Qubbat al-Sakhra). 

During the time of 'Abd al-Malik, the Do~e of the Rock was opened to 
the public on Mondays and Thursdays only (!); on the other days only the 
attendants entered. These attendants cleansed and purified themselves, 
changed their clothing, burned incense, and anointed the Rock with all kinds 
of perfume. Prayers were held after incense was burnt. Ten gatekeepers were 
responsible for each gate.4 During 'Abd al-Malik's reign, the Dome was coated 
with gold and the Rock was surrounded with an ebony balustrade, behind 
which-between the pillars-hung curtains woven with gold. Jews and Chris
tians were employed in different services on the I:Iaram: they deaned the dirt 
there, made glass for the lamps and goblets, and prepared wicks for the lamps. 
They were exempt from the poll tax and passed these tasks on as an inheri
tance. 5 Apparently, the gatekeepers mentioned above do not refer to these 
same Jews or Christians. 

Another early tradition says that there were tolrty guards, one of whom 
belonged to the An!iir. Also serving on the I:Iaram were al-Akhmiis, slaves of 
the caliph who belonged to the State Treasury as the fifth part (khums) of the 
booty or who were acquired by the Treasury on account of this khums.6 

A chain hung from the middle of the Dome of the Rock. An interesting 
tradition relates that at the time of 'Abd al-Malik a precious stone was sus
pended from this chain together with two horns of the ram sacrificed by 
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Abraham, and the crown of Kisra, king of Persia. According to another tra
dition, prior to the siege of Mecca by 'Abdallah b. al-Zubayr in 683-684, the 
two horns of the ram sacrificed by Abraham in redemption of his son were 
hung in the Ka'ba. According to one version of the latter tradition, they were 
placed on the fence of the Ka'ba at the time it was built and renovated by Ibn 
al-Zubayr, and were shattered there.7 Less than ten years later, horns of the 
ram were allegedly found at the Dome of the Rock in Jerusalem. 

Evidently, already in the Umayyad period there were a number of places 
venerated within the Dome of the Rock where the Muslims performed ritual 
ceremonies. Two of these, the Black Paving Stone {al-Ba/a,_ta al-Sawdaj and 
the Gate of lsraftl, were of special significance. 8 

During the season of the l;ajj, the same ritual ceremonies were held on the 
l:faram as were held in Mecca. One interesting tradition, parts of which are 
unparalleled in the known sources, describes in great length the ritual cere
monies customary on the l:faram during the time of 'Abd al-Malik. The text 
is found in the book of Sibr b. al-Jawzl (1186-1256), Mir'at al-Zaman, which 
is still mainly in manuscript form. 9 

Analysis of Sib_t b. al-jawzi's Description 

Generally, the text can be divided into two parts. From the first part it is 
learned that the politico-religious situation, i.e., the struggle with 'Abdallah b. 
al-Zubayr, drove 'Abd al-Malik to prevent Ahl-al-Sham from going to Mecca 
to perform the l;ajj and then build the Dome of the Rock as a replacement 
for the Ka'ba. The second part (much longer than the first) deals mainly with 
the actual building of the Dome of the Rock, its special attendants, the rituals 
held within, some physical characteristics of the l:faram, and in this connection 
the description of the building and renovations on the l:f aram during the reign 
of the 'Abbasid caliphs, al-Man~ur (754-775) and al-Mahdi (775-786). 

Many passages in the second part have almost identical parallels in the 
"Literature in Praise of Jerusalem" (Farj,a'il Bayt al-Maqdis). The first part, 
which deals with the motives for the building of the Dome of the Rock, has 
almost no parallels in this genre. This description reported by Sibr b. al-Jawzl 
is much longer and detailed than the well-known tradition of al-Ya'qubi (d. 
897), which was one of the main sources for scholars debating the reasons and 
circumstances for the erection of the Dome of the Rock. 10 

Notably, while many identical parallels are found in Sibr b. al-Jawzi's book 
and in the Farj,a'il literature, the sources of Mir'at al-Zaman are al-Waqidi (d. 
823), Hisham b. al-Sa'ib al-Kalb! (d. 764), and his son Mul:iammad (d. 819), 
whereas the sources for this tradition in the Farj,a'il books are a Jerusalem 
family. 11 
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The account of Ibn al-Jawzi has bearing upon some historical as well as 
historiographical problems. It has significant implications for the importance 

of Jerusalem during the Umayyad period. The importance of the Do~e of the 
Rock and the reasons for its erection are also part of this vast probleml12 There 
is good reason to discount the obje~tions of Goitein and adhere to the earlier 

contention of Goldziher that it was the struggle with Ibn al-Zubayr which 
caused 'Abd al-Malik to build the Dome of the_Rock and to attempt to divert 

\ 
the IJajj from Mecca to Jerusalem. This in no way conflicts with what appears 
to have been two other important considerations in 'Abd al-Malik's develop
ment of the J:Iaram: the association of the spot with the Last Days and with 

the Temple of Solomon. 
Although the immediate cause for the construction of the Dome of the 

Rock and the attempt to divert the IJajj from Mecca to Jerusalem may have 
been his struggle with Ibn al-Zubayr, 'Abd al-Malik was also concerned with 
emphasizing the central place of Jerusalem, of the J:Iaram and the Sakhra, 
within the religious landscape of early Islam. There is no contradiction in 
arguing that he built the Dome of the Rock on the site of the Temple of 
Solomon as a symbol of the Last Days and also as a rival to Mecca, which was 
then in the hands of his opponent Ibn al-Zubayr. 

Worship on the ljaram after the Umayyad Period: The Wuquf 

Additional testimonies on the performance of the wuquf ceremonies in Jeru
salem on the J:Iaram come from later periods. N~ir-i Khusraw, who visited 
Jerusalem in the year 1047, describes the performance of al-tdrifopposite the 
Rock on the J:Iaram, the offering of the 'id al-Arj,IJa sacrifice on the J:Iaram by 
those Muslims who were unable to make the pilgrimage to Mecca. Al
Turpishi, who was in Jerusalem in the last decade of the eleventh century, 
notes that on the day of 'Arafot, in the mosque in Jerusalem, the people from 
that city and the neighboring villages stood in prayer with their faces turned 
to Mecca, raising their voices in du'ii' (prayers of request, invocations) as 

though they were standing before Mount 'Arafat in Mecca. 
In the year 1189 SalaQ al-Din traveled from Safad to Jerusalem for the 

explicit purpose of celebrating the holiday of the sacrifice there. Ibn Taymiyya 
(d. 1329) also tells of the existence of the wuqufcustom in Jerusalem. Toward 

the middle of the fourteenth century, 'Ala' al-Din, Abu al-J:Iasan composed a 
poem (qa!ida), whose verses blatantly condemn a number of the rituals held 

in Jerusalem which related to the Holy Rock and other places on the J:Iaram. 13 

Muslims from Jerusalem and the adjacent areas, as well as pilgrims from all 
over the Muslim world, most certainly took part in the rituals held on the 

J:Iaram in the course of their visit to the holy places in the city. 
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The Visit and Pilgrimage to Jerusalem and Its Holy Sites 

Christian and Jewish Pilgrims to the Holy Land 

There was a long and developed tradition of Christian worshippers visiting 
the Holy Land already before the early Muslim period (634-1099). 14 Its roots 
were still deeply embedded in the early period of the Christian church, but 
the real impetus was in the days of Constantine, following the pilgrimage of 
his mother, Helena, to the Holy Land. 15 ' 

The pilgrims set out for the Holy Land with guidebooks which were widely 
circulated in the Christian world. One of the first guides, already heard of at 
the beginning of the fourth cent~ry, was Eusebius' Onomasticon, "~he Guide 
to the Land of the Bible.''16 There were short guides written for the Christian 
pilgrim at the beginning of the sixth century which were prepared for the 
pilgrim to carry about during his travels to the holy places and were already 
distributed to him at his place of origin in the West. 17 A number of descrip
tions of Christian pilgrims' routes in the Holy Land in the early Muslim period 
seem to follow such itineraries. 18 

Many testimonies exist of pilgrimages by Jews to the Holy Land, especially 
from Syria but also from places farther away in the Muslim world. We have 
almost no information about Jewish pilgrimages from European countries dur
ing this period, which were ongoing whenever external circumstances made it 
possible. 19 It is noteworthy that the first guidebook for the Jewish pilgrim to , 
Jerusalem (and Palestine?) was most probably the one published by J. Braslavi20 

from the eleventh century. Guidebooks for Jewish pilgrims to the Holy Land 
existed from the twelfth century on.21 

Muslim Pilgrimage to the Holy Land 

We have no testimony during the early Muslim period for the existence of a 
guide for Muslim pilgrims to the Holy Land. The earliest-known book con
cerning the visits to the known Muslim holy sites (in the Islamic caliphate) 
dates to the ninth century. Three more treatises on this subject, dating to the 
end of the tenth century, are known, however none of them has survived. 
Their authors were Shiites (apparently not by coincidence), and it is clear that 
they discussed, first and foremost, visiting the sites holy to the Shlites.22 

The Umayyad and Early 'Abbasid Periods23 

From the beginning of the Umayyad period, Muslim visitors and pilgrims 
came to Jerusalem to pray in its holy places. A few very early testimonies of 
this have been collected and are cited here. However, even partial conclusions 
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regarding the scope of the phenomenon cannot be drawn from them, nor are 
specific pilgrim itineraries or a complete list of the holy sites that pilgrims 
visited and prayed at given. What is known is that the places visited were 
concentrated mainly on the l:laram, and that the itinerary also included the 
Place of Prayer of David (Mi~rab Dawild), the Spring of Silwan, the Valley 
of Gehenna (mainly the Church of Mary), and the Mount of Olives. 

Many traditions were circulated in the Umayyad period in an attempt to 
encourage pilgrimage to Jerusalem and prayer there. These constitute a part 
of the "Traditions in Praise of Syria" (Fatfi/il al-Sham).24 In addition, special 
traditions in praise of places in Jerusalem itself were circulated at the beginning 
of the Umayyad period as part of the Farja'il literature, and this certainly 
encouraged pilgrimages and visits there. Thus, we have a rather early tradition 
that was circulated no later than the first quarter of the eighth century that 
"he who comes to Jerusalem and prays to the right of the Rock [on the l:laram] 
and to its north, and prays in the (holy) place (al-mawcji) of the Chain, and 
gives a little or much charity, his prayers will be answered and God will remove 
his sorrows, and he will be freed of his sins as on the day his mother gave birth 
to him.~'25 

Tradition has it that the Prophet "prayed" to the right of the Rock on the 
night of the isra', and it was there th~t the Qubbat al-NabI was later built. 26 

It should also be remembered that he who prays to the north of the Rock 
unites the two qiblas.27 As for the place of the Chain, this may mean Qubbat 
al-Silsila (or perhaps the chain that was suspended from the center of the Dome 
of the Rock).28 

Another early tradition (the isniid concludes with Khalid b. Ma·dan, d. 103 
or 104/721-722) encourages visits to the holy places in Jerusalem: "Whoso
ever comes to Jerusalem must come to the eastern Mi~rab Dawud and pray 
there and bathe in the spring, the Spring of Silwan, for it is one of the springs 
of Paradise, and he ·is not allowed to enter the churches and buy anything 
from there."29 

The pilgrims came to Jerusalem from nearby locales (from Syria30 and from 
more distant regions. Some came in fulfillment of personal vows.31 Anyone 
who could not make the pilgrimage and pray in Jerusalem could send olive 
oil instead to illuminate the Mosque of Jerusalem.32 Goitein thinks that Jews 
and Christians also donated oil for illumination of the mosque.33 

Some pilgrims came to Jerusalem before the season of the l;ajj in order to 
sanctify themselves and prepare themselves for the l;ajj or the ·umra. This 
santification ceremony was called il;ram or ihlal (meaning that the person 
sanctifying himself, the mul;rim, announced out loud his intention and read
iness to enter into a state of il;ram). 

Early traditions, which can be dated back to at least the first quarter of the 
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second/eighth century, extol the sanctification of the l;ajj or the 'umra from 
Jerusalem.34 There is information on a number of important Muslim scholars 
who went up to Jerusalem to perform the ipram there before the l;ajj, namely 
·Abdallah b. ·umar (d. 74/669), ·Abdallah b. al-.Abbas (d. 58/678), Mal}.mud 
b. al-Rabi, Abu Nu'aym (d. 99/717), and a little later Wakl b. al-Jarral). (d. 
812), who performed an il;ram in Jerusalem.35 All these Were famous people; 
some of them did not live either in Syria or Palestine. Obviously scholars and 
other residents of Palestine were also present on the l:faram during the il;ram 
ceremony before the l;ajj, and it may be assumed that they constituted the 
majority of those sanctifying themselves. It is related, for example, that Salil). 
b. Yusuf, Abu Shu'ayb, a resident of Palestine who died in Ramla in 282/890, 
performed the l;ajj ninety (or seventy) times, and each time he would perform 
the il;ram from the Rock of Jerusalem [or the l:faram: min $akhrat Bayt al
Maqdis].36 

There is great virtue in combining the visit to Jerusalem with one to He
bron. All those who visit Jerusalem and afterwards go to the torrib of Abraham 
in Hebron will there recite five prayers; their requests from God will be granted 
and all their sins will be forgiven. 37 Another tradition combined the pilgrimage 
to Mecca and the visit to al-Madina with that to Jerusalem, praising and 
recommending prayer in the three mosques of these cities during the same 
year.38 Perhaps in this light one can understand the words of al-Muqaddasl 
(second half of the tenth century) who, when describing the Berbers in North 
Africa, says that there are very few of them who do not visit Jerusalem (wa
aqallu man Iii yaziiru Bayt al-Maqdis minhum).39 

A rare testimony combining the pi.lgrimage to Mecca with the ziyara to 
Jerusalem is found in a poem by al-Mu·alla b. Tarlf, the maw/ii of Caliph al
Mahdi (775-786). 

Kiimil Murajfal: 

Ya fa/;i inni qad l;ajaj I tu wa-zurtu Bayta '1-Maqdisi 
Wa-dakhaltu Luddan 'amidan I fl- 'idi Marya Jirjisi 
Fa-ra'aytu fihi niswatan I mithla ·~-#ba'i 'l-kunnasi.40 

Translation: 
Oh, my friend: 

I have already performed the pilgrimage I and visited Jerusalem 
And I entered [the city of] Lod intending to visit I the St. Georgius 
Festival 

And I saw there women I who looked like gazelles gathering to their 
shelter.41 



AM I KAM E LA D + 307 

Al-Mucalla b. Tarif 'lisiced Lod for the St. Georgius festival, one of the 

Christian festivals recognized by the Muslims in Palestine according to which 
they calculated the seasons of the year. The festival of Lod Cld Ludd) is the 
festival of the sowing season.42 Exactly when al-Mu calla visited Jerusalem and 
Lod is not known, however it may have been at the time of al-Mahdi's visit 

to Jerusalem in 163/780.43 

Jerusalem also constituted a unique center for the early ascetics and Muslim 
mystics, the zuhhad, who developed and circulated the "Traditions in Praise 
of Jerusalem." Some resided in the city and ochers made pilgrimages to it from 
all corners of the Muslim world. They often combined their visit to Jerusalem 
with visits to other border towns (ribatat) in Palestine and ocher parts of the 
Muslim world.44 

The testimonies for visits to Jerusalem and its holy places are very early, 

but what the pilgrim's itinerary was is not known, nm is there a full list of 
the holy sites which they visited or where they prayed. It was said of the well
known scholar al-Awzaci (d. 157/774)45 that he prayed on the Haram with his 
back to the Rock, saying: "Thus did cUmar b. cAbd al-'Aziz" (717-720). The 
transmitter of the tradition continues: "And al-Awza'i did not come to any of 

the holy places which are generally visited."46 It was also said of the scholar 
Wakt b. al-Jarra}:i (d. 812) "chat he did not visit a single one of the holy places 
[which it was customary to visic]."47 The latter two traditions are evidence of 
the controversy between the scholars in the second century of the hijra (eighth 
century of the Christian era) regarding the holiness of Jerusalem and the holy 
places there, especially of the Rock.48 

A tradition which emphasizes the controversy between the Muslim scholars 
on chis question and, at the same time, offers evidence of the itinerary of the 
Muslim pilgrim at the end of the eighth century was reported by Ja'far b. 
Musafir (d. Mu}:iarram 254/January, 868),49 who states: 

I saw Mu'ammal b. Isma'il {d. 206/821-822)50 in Jerusalem give [a 

small] amount of money to people (a'tii qawman sha/an) and they went 
round with him to chose [holy] places (fi tilka 'l-mawiit/i). His son said 
to him: "Oh my father, Wakl b. al-JarraJ:i has already entered Ueru
salem?] and he did not make a course [of the holy places]." [Mu'ammal] 

said: "Each person does as he pleases."51 

Although specific places were not mentioned in the sources, from the evi
dence compiled of visits to the holy places in Jerusalem from the Umayyad 

period to the early 'Abbasid period, approximately to the year 800, it can safely 
be assumed that, first and foremost, they included sites on the I:Iaram, e.g., 
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the Dome of the Rock, the Aq~a Mosque, the Dome of the Prophet, the Dome 
of Ascension, and the Dome of the Chain. A number of gates on the J:Iaram 
were surely included: the gates of Mercy, J:Ii~~a, the Divine Presence (Saklna), 
the Tribes (al-Asba~), and the Prophet. And, finally, there were additional 
places outside the J:Iaram, such as Mi}:irab Dawiid, the Spring of Silwan, and 
the Mount of Olives.52 

The description by lbn Kathir, who outlines the existing-situation in the 
Umayyad period, informs us that visitors to Jerusalem saw pictures of al-$irii_t, 
Paradise, and other scenes connected with the Latter Days on the J:Iaram. 
Ninth- and tenth-century geographers, lbn al-Faqih, lbn 'Abd Rabbihi, 
al-Muqaddasi, and also the Muslim traveler N~ir-i Khusraw, describe or men
tion numerous structures on the J:Iaram, many of which were no doubt erected 
in the Umayyad period. It is difficult to determine exactly where they were 
located, since their names and locations changed over the years. 53 

The First Guide far the Muslim Pilgrim from the Beginning of the 
Eleventh Century 

It has been dearly shown that from the earlier periods (seventh-ninth centu
ries) there is much evidence of pilgrimage and visits to the holy places in 
Jerusalem, especially on the J:Iaram. The "Literature in Praise of Jerusalem" 
supplies much information concerning religious and learned men who dwelt 
in Jerusalem or who came to visit its holy sites, however at this stage of research 
it is very difficult to assess the nature and especially extent of these pilgrimages 
in the early Muslim period. It has already been stressed that a complete de
scription of the pilgrim's stops during this period is lacking and we know of 
no guidebook for the Muslim traveler from this early period. 

It was only in the early eleventh century that a complete and detailed itin
erary of visits to the Muslim holy places in Jerusalem was recorded by lbn al
Murajja. It is the first of its kind known,54 and its influence is well attested in 
the late compilations of the "Literature in Praise of Jerusalem." Some of these 
late authors copy the itinerary almost verbatim, while others present only parts 
of it. A few scholars mentioned this guidebook and briefly stressed its impor
tance.55 A separate discussion was dedicated to it by Livne.56 

lbn al-Murajja describes more than twenry recommended sites in Jerusalem. 
In some of them the Muslim must pray and in other places he need only 
perform the invocation or combine prayers with invocations. Livne came to 
the conclusion that the majoriry of these prayers have no direct link to the 
specific places in which they are said. Prayers and invocations are already found 
in the early compilations of badith and in the early adab literature; some of 
the prayers "give the impression that they paraphrase some verses from the 
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Bible, especially from Psalms." The prayers which have a special link to places 
in Jerusalem are those said in Mil)rab Dawiid (surat.sad) and Mi}:irab Maryam 
(sura't Maryam). Summarizing this topic, Livne concludes that the prayers were 
probably compiled artificially by Ibn al-Murajja himself.57 

Dating the Guide of Ibn al-Murajjii 

Unlike most of the traditions in Ibn al-Murajja's book, which can be dated to 
a much earlier period with the help of the isniid, the traditions in the "Muslim 
Guide" (except for the prayers) are not preceded by an isniid Therefore, it 
appears that Ibn al-Murajja composed the guide himself dilling the first half 
of the eleventh century. It is highly probable, however, that this itinerary, or 
a similar one, was known to visitors to the holy places in Jerusalem already at 
the beginning or middle of the tenth century. This can be deduced from an 
interesting tradition, recorded by Ibn al-Murajja with an isniid which con
cluded with Abu Mu}:iammad, •Abdallah b. Mu}:iammad al-Khiili [?],relating 
that on the tenth of Mu}:iarram, in the year 335 [ = 12'h August, 946], he had 
a dream wherein he visited the holy places on the l:Iaram in Jerusalem. In this 
dream he visited: 

1. The Dome of the Rock. Within the Dome. 
2. The Black Paving Stone (al-Bala!a al-Sawda'). Then to: 
3. The Dome of the Ascension (of the Prophet) to Heaven (Qubbat al-

Mi°raj). 
4. The Dome of the Prophet (Qubbat al-Nabi). 
5. The Gate (Bab) of l:Iina. 
6. The Cradle of Jesus (Mahd ·Isa) and Mibrab M~iyam. 
7. Mi}:irab Zakariyya'. 
8. The Gate of Mercy (Bab al-Rabma). 
9. Al-Masjid al-Aq~a. 58 

All these sites, and several others, are mentioned (though not in this order) by 
Ibn al-Murajja.59 This tradition most probably testifies to the existence of an 
itinerary to the holy places on the l:Iaram. Its purpose is most probably to 
reinforce and praise their sanctiry.60 

Stops in the Visitors' Itinerary to the Holy PU:ices in Jerusalem, 
according to Ibn al-Murajjii 

1. The Dome of the Rock (Qubbat al-Sakhra). Within the Dome of the 
Rock the Muslim should pray in the following holy places: 
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la. The Black Paving Stone (al-Bala~a al-Sawda'). 
lb. The Cave under the Rock. 
le. Maqam al-Nahl. Then the Muslim must turn toward the east, 

stand and pray at the eastern gate of the Dome of the Rock, which 
IS: 

1 d. The Gate of [the Angel] lsraftl (Bab Israfll). Then he goes out of 
the Dome towards: 

2. The Dome of the Chain (Qubbat al-Silsila) . Then to: 
3. The Dome of Ascension [of the Prophet] to Heaven (Qubbat al-

Mi'raj). Then to: 
4. The Dome of the Prophet (Qubbat al-Nahl). Then to: 
5. The Gate of Mercy (Bab al-Ral:ima). Then to: 

6. Mil:irab Zecharia (Zakariyya'). Then to: 
7. Solomon's Chair (KursI Sulayman), which is located on a rock at the 

backside [ = the southwest] of the mosque [i.e., the f:Iaram]. Then he 
goes on toward: 

8. The Gate of the Shekhina (Bab al-Sakina). Then to: 
9. The Gate of f:Iiqa. Then to: 

10. Al-Masjid al-Aq~a. Within the Mosque the Muslim should pray in: 
lOa. Mil:irab 'Umar. 
1 Ob. Mil:irab Mu'awiya. 
1 Oc. All the mil;rabs within the Mosque. Then he ought to descend 

to: 
11 . The Gate of the Prophet (Bab al-Nahl). Then he continues toward: 
12. Mil:irab Maryam, alsol..known as the Cradle of Jesus (Mahd 'Isa). From 

there he goes down to: 
13. The place which the Angel Gabriel drilled with his finger and tied up 

al-Buraq. From this place the Muslim can ascend to: 
14. Al-Sahira, which is the Mount of Olives (Tur Sina [ = Tur Zayta],61 

or enter: 
15. Mil:irab Dawud, which is [located] at the western gate of the city. 

Notes 

1. This article is based largely on Chapter II of my book, Medieval Jerusalem and Islamic 
Worship: Holy Places, Ceremonies, Pilgrimage (Leiden, 1995). 

2. For a comprehensive discussion, see ibid., Chapters I and III. 
3. A full discussion appears in ibid., Chapter IV. 
4. Abu Bakr, MuJ:iammad b. A):imad al-Wasi~i. Fatfa'il al-Bayt a/-Muqaddas, ed. I. Hasson 
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Qerusalem, 1979), 81-83, no. 136-che cradicion of che Jerusalem family of'Abd al-Ral:iman, 
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