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This article is devoted to the study of transformation of basic concepts within religious tradi-
tion (metanarratives) in the process of interaction with alternative religious beliefs. The study 
considered the described problem based on the material of the Islamic tradition recorded in the 
literature of the Faḍāʼil al-Quds (‘merits of Jerusalem’) genre. The key part of the tradition under 
question is the belief that Paradise is located on the roofs of Jerusalem within the boundaries of 
its city walls. The three components that make up this statement are consistently identified and 
analyzed. Firstly, the association of Paradise with earthly space are considered with the compar-
ison with Judeo-Christian ideas and their probable adaptation within the framework of the Is-
lamic faith. Secondly, the study traces Jewish roots of the connection of Paradise with Jerusalem 
within its city walls. Thirdly, the research reveals the differences in the perception of the concepts 
of “horizontal” and “vertical” in Judaism and Islam regarding the sacred space. This helps clarify 
the symbolism of the roof in the tradition under consideration and draw more general conclu-
sions about the differences in the perception of space by the bearers of these traditions. It is con-
cluded that within the framework of the Islamic tradition, the experience of space resacralization 
leads to the formation of a new hybrid view of the experience of interacting with sacred topos. 
The results obtained are interpreted in terms of modern religious studies and identity studies, 
including the identity of the Arab population of historical Palestine.
Keywords: sacral space, resacralization, Islam, Judaism, Heaven, Jerusalem, Palestine.

Introduction

One of the most significant outcomes of the researches in the field of religion studies 
during the 20th century has been the idea to interpret individual experiences of the sacred 
in terms of universal phenomena related to the religious experience of humanity. Among 
these phenomena, the one that divides the world into two spaces with opposite ontological 
status (the sacred and the profane) is of fundamental importance.

The beginning of this century has seen a new phase of interest in the cultural aspects 
of religious experience. In particular, for the first time researchers have begun to focus on 
how an individual creates a sacred space (A. Lidov’s concept of hierotopia) [1; 2].

*  The research was supported by Russian Science Foundation (project no. 24-78-10027, https://rscf.
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The aim of this paper is to discuss the concept of resacralization of spaces. We use 
the term resacralization in a specific sense, referring to the process by which a religious 
community reclaims a space that has been or is perceived as sacred by another religious 
tradition. As a result of this process, the space is classified as sacred within the culture of 
the reclaiming community.

The numerous instances of resacralization of historical Palestine’s territory, as a re-
sult of the changing political landscape in the region, represent perhaps the most notable 
examples of this phenomenon. Indeed, these occurrences have previously been widely 
examined from economic, political, historical, artistic, and other perspectives [3–10]. As 
contacts between religious communities were of continuous nature on this territory his-
torically, the question arises as to whether the process of resacralization of space is related 
to the adoption of relevant religious beliefs from the previous traditions.

Obviously, in frames of a sophisticated theological system, ideas and practices contra-
dicting it directly cannot be accepted, and attempts to follow them may provoke a conflict. 
A notable example is the story of Kaʻb b. al-Akhbar (d. 652–653):

When ʻUmar arrived at Ilīyā, he requested Kaʻb be brought to him. Upon his arrival, 
ʻUmar asked him where they should place the prayer site. Kaʻb answered that it should be 
placed at the Rock. ʻUmar then said, “By God, Kaʻb, you are following the Jewish faith”. He 
continued, “I saw you removing your sandals”. Kaʻb replied, “I wanted to experience the 
touch of the Holy Land”. Omar said, “I have seen this, but no, we are not commanded to do 
what we are commanded regarding the Rock, rather than al-Kaʻba” [11, p. 611].

However, the theological controversy surrounding the status of the sacred spaces of 
Palestine will not be considered in this article.

Religious culture also contains a kind of ‘background’ ideas: their distinctive feature 
is that they are not directly articulated as statements of faith, and therefore are not the 
object of controversy. Such ideas are the basis of a set of narratives fundamental to cul-
ture, therefore they are perceived as self-evident. Modern narratology designated such 
representations as metanarratives. The possibility of assimilation and adaptation of such 
concepts is a much less studied and more complex issue, both due to the difficulty of iden-
tifying such metanarratives, and due to the differentiation of borrowed and native sources.

The paper presents an attempt to consider the issue of assimilation and borrowing of 
meta-narratives in connection with the resacralization of space based on the material pre-
sented in the literature of faḍāʼil al-Quds. This genre describes the merits of the territories 
of Palestine from an Islamic point of view — territories that are considered sacred also 
in the Jewish and Christian traditions. In this context, we will examine examples of the 
genre created before the Crusades, during the presence of the Franks in Palestine and after 
its reconquest by Muslims until Modern Times. This is because the Crusades became an 
event that largely changed the sacred landscape of historical Palestine and contributed to 
strengthening ideas about the importance of this region for Islam and Muslims. A special 
focus will be placed on the tradition recorded in the very early days of Muslim rule over 
Palestine (the 8th century) and, as will be demonstrated in the article, going back to the 
Jewish ideas about the sacred status of Jerusalem.

For the reasons mentioned above, the paper is based primarily on a comparison of 
Jewish and Islamic materials. The main sources of Jewish ideas about the sanctity of Je-
rusalem were the texts of the Hebrew Bible and early rabbinic texts (the Mishnah, the 
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Babylonian and Jerusalem Talmuds, and early collections of Midrash). The main Islamic 
sources were the aforementioned works of the faḍāʼil al-Quds genre, which incorporated 
a set of previous ideas about the sanctity of Jerusalem, the central place in which is oc-
cupied by a layer of concepts dating back to Jewish traditions [12, p. 82]. The rich written 
traditions of both religions make it possible to trace the history of representations and, in 
some cases, to examine the genesis of one of them from the other, or at least about the high 
probability of a corresponding influence.

Merits of Jerusalem

An important place in the literature devoted to the ‘merits’ (faḍāʼil) of Jerusalem is 
occupied by a number of traditions circulating in the Muslim environment related to Je-
rusalem as the place where Paradise1 (al-janna) is closest to the created world (al-dunyā). 
In particular, in one of the earliest traditions cited by al-Wāsiṭi in the Book of the Merits of 
Jerusalem (Kitāb fad ̣āʼil Bayt al-Maqdis), we can find the following story:

Muqātil b. Sulaymān came to Jerusalem and prayed, then sat down at the gate of the Rock 
facing the Qibla. We, the people, gathered around him, recorded from him and listened to 
him. And so, an Arab Bedouin came up, tapping his shoes, and he stomped very hard on 
the flagstones. Muqātil heard this, and it overshadowed him. He told those around him, 
“Get away from me”. People parted from him. He swung his arm at him and shouted: “Oh 
stomper! Go quietly! By Him in Whose hand is the soul of Muqātil, you step on the roofs 
of Paradise (ajājīr al-janna), and it is everything that the walls surround!” [Then] he said, 
“There is not an inch of these walls where a Prophet did not pray, or where an angel close to 
[God] did not stand”. He also mentioned that every night seventy thousand angels descend 
from Heaven into the mosque of Jerusalem, praising Allāh, exalting Allāh… until the hour 
comes [14, p. 364].

The same version of the story could be found in another work, also dating back to the 
era before the Crusades, The Merits of Jerusalem (Faḍāʼil Bayt al-Maqdis) by Ibn al-Mu-
rajjā al-Maqdisī (d. 1098–1099) [15, p. 316]. In general, this motif occupies a whole chap-
ter in the treatise, The chapter in which it says that paradise is on the roofs of Jerusalem, 
and about the angels who praise God there (Bāb mā jāʼa anna al-Janna ʻalā ajājīr Bayt 
al-Maqdis wa al-malāʼika allādhīna yusabbiḥūna Allāh fīhi). There is another tradition, 
narrated by Khālid b. Maʻdān: “Verily, Paradise is on the roofs of Jerusalem” (Inna al-Jan-
na ʻalā ajājīr Bayt al-Maqdis) [15, p. 316].

In the most popular works of the genre faḍāʼil al-Quds created during the Crusades, 
there is no mention of the roofs of Jerusalem as a place of Paradise. It is not in the Merits of 
Jerusalem (Faḍāʼil Bayt al-Maqdis) by Ibn al-Jawzī (1116–1201) [16]. There is no this sto-
ry in the eponymous work of Ḍiyāʼ al-Dīn b. ʻAbd al-Wāḥid al-Maqdisi (d. 1245) [17] as 
well. Meanwhile in the literature of the faḍāʼil al-Quds genre, dating back to the period af-
ter the Crusades, the motif appears again, like in Shihāb al-Dīn al-Maqdisī’s (d. 1363) The 

1  Islam does not distinguish between the Garden of Eden, in which Adam and his wife stayed before 
committing the first sin, and the eschatological understanding of Paradise as the final reward for righteous 
deeds; this identification is explicitly recorded in hadiths, for example: “Allah, the Blessed and Exalted, 
would gather people. The believers would stand till the Paradise would be brought near them. They would 
come to Adam and say: O our father, open for us the Paradise. He would say: What turned you out from 
Paradise was the sin of your father Adam. I am not in a position to do that” (Sahih Muslim, 195 [13, p. 111]).
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introducer of passion about visiting Jerusalem and al-Sham (Muthīr al-gharām ilā ziyārat 
al-Quds wa al-Shām) [18, pp. 350–351]. However, instead of “flat roof ” or ajājīr (‘terrac-
es’), it is written ajājīn (“urns”, “vases” or “amphoras”). This can be explained by a copyist’s 
mistake. Shams al-Dīn al-Suyūṭī (1410–1475) in his Gift to friends about the merits of 
al-Aqsa (Itḥāf al-akhiṣṣa bi-faḍāʼil al-Masjid al-Aqṣā) tells the same story, but instead uses 
the word asāt. īn (“columns”) [19, p. 133].

At first glance, the considered traditions cannot arouse any special interest for a re-
searcher of the faḍāʼil al-Quds literature, since they are completely in line with the praises 
of sacred spaces typical of this genre. However, upon closer examination of the statements 
presented in the source, it turns out that they are based on a number of closely intertwined 
and complicated ideas for the Islamic tradition. Identification of their genesis, transforma-
tion and mutual influence is impossible without considering each of the aspects of these 
representations separately. This article examines this problem.

Heaven is (not) on the earth

First of all, the most obvious problem in interpreting this tradition is the fact that Is-
lam as a whole is not characterized by the idea that Paradise can somehow relate to earthly 
space. The opposition of Heaven and earth is clearly articulated in the Quran: “Go down, 
[all of you], as enemies to one another, and you will have upon the earth a place of settle-
ment and provision for a time” (Q 2:36; see also Q 7:24)2. The root h-b-ṭ that appears in the 
verse has the meaning ‘to descend’, and the destination is the earth (al-ʻarḍ).

Based on the considerations in the previous paragraph, we could assume that this idea 
represents a divergence from traditional Islamic concepts of Paradise, leading us to seek the 
origins of these ideas outside of Islamic tradition. One possible source is the Judeo-Chris-
tian tradition, which shares several common ideas with Islam regarding the course of divine 
history. This hypothesis is supported by the fact that all these traditions cited originate from 
Muqātil ibn Sulaymān (d. 762, 772 or 775), who was part of the generation of the “followers” 
(al-tābiʻūn). He is known for being the author of one of the earliest commentaries on the 
Quran, as well as for transmitting hadiths. His search for Biblical elements in the Quran and 
his reliance on the “People of the Book” (ahl al-kitāb), whenever possible, created an ambig-
uous, even notorious image of him [20, pp. 26–27; 21, p. 508]. Thus, Muqātil b. Sulaymān 
aroused conflicting assessments from his contemporaries and later Islamic authorities both 
as a transmitter of hadiths and as a commentator [22, pp. 113–114]3. In particular, Ibn Ḥib-
bān (884–965), in his Book of the Afflicted from the Transmitters of Hadith (Kitāb al-majrūḥīn 
min al-muḥaddithīn), states the following: “Muqātil b. Sulaymān al-Khurasānī, a client of 
the al-Azd tribe, originally from Balkh, moved to Baṣra, where he died after the Hashemite 
uprising. His kunya is Abū al-Ḥasan. He took from Jews and Christians the knowledge of 
the Quran corresponding to their books…” [25, pp. 347–348]. The latter statement is of great 

2  Here and further we use the Sahih International translation for quotations from the Quran.
3  There is also a positive view of the figure of Muqātil b. Sulaymān. A number of theologians considered 

his authority in the interpretation of the Quran to be indisputable, for example, Abū Bakr al-Athram narrates 
the following story: “I asked [the Imam] Aḥmad about Muqātil b. Sulaymān, and he replied: ‘Well, what can 
I say? I have not seen anyone who is more knowledgeable in the interpretation of the Quran than Muqātil b. 
Sulaymān’” [23, p. 68]. Muḥammad b. Idrīs al-Shāfiʻī, the founder of the Shāfiʻī madhhab, is credited with 
the following characterization of him: “Whoever wants an interpretation (tarjama) of the Quran needs 
Muqātil b. Sulaymān” [24, p. 523].
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interest to this study, because it allows us to make educated guesses about possible sources of 
ideas about the sanctity of earthly Jerusalem within the framework of the Islamic tradition, 
which is the focus of this study.

Indeed, the Quranic idea of the “garden” as the abode of Adam and Eve outside of earth-
ly space differs markedly from the description of the Garden of Eden in the biblical narrative. 
The Garden of Eden in the Bible is a place on earth, and a river flows out of it, dividing into 
rivers that flow around the lands mentioned in the so-called Table of Nations (Origines Gen-
tium, the tenth chapter of Genesis). The fact of the earthly location of the garden is empha-
sized by the fact that after the expulsion of Adam and Eve, the path to the tree of life is blocked 
in the east, that is, in the horizontal plane: “He drove out the man; and at the east of the 
garden of Eden he placed the cherubim, and a sword flaming and turning to guard the way to 
the tree of life” (Gen. 3:24)4. The opposition between “garden” and “earth” is presented in the 
text, but in a different context: the light labor of cultivating the garden’s land (“The Lord God 
took the man and put him in the garden of Eden to till it and keep it” (Gen. 2:15)) is replaced 
by hard labor on the “outer land” (“Cursed is the ground because of you; in toil you shall eat 
of it…” (Gen. 3:17); “Therefore the Lord God sent him forth from the garden of Eden, to till 
the ground from which he was taken” (Gen. 3:23)). The motif of ascent and descent, charac-
teristic of the Quranic concepts of Paradise, is absent from the text of the Bible. Thus, it can 
be assumed with a high degree of confidence that the idea presented in the tradition that 
Paradise can relate to earthly space is borrowed from the biblical (Judeo-Christian) tradition.

Place surrounded by fence

The presumption of borrowing from the Bible the concept of Paradise as an earthly 
space does not explain itself the connection of this idea with a specific sacred topos on the 
earth — the city of Jerusalem. This idea does not have roots in the biblical description of 
the Garden of Eden. Rather it seems reasonable to assume that it was also borrowed from 
a Jewish or Christian source. This is supported by both general considerations about the 
special sacred status of Jerusalem in these faiths, and its appearance in the source in focus 
of a specific phrase — “it [i. e. the Paradise] is everything that the walls [of Jerusalem] 
surround”. It is most likely that this concept is an adaptation of the widespread views in 
Judaism about the status of Jerusalem, recorded in rabbinic literature.

To support this thesis, a comparative analysis of the concept of the Garden of Eden as 
presented in the biblical and Islamic traditions is required. Both traditions agree that a person’s 
residence in the garden represents a state of divine favor, protection, and goodness, while ex-
pulsion from the garden is perceived as a form of punishment. However, the aforementioned 
difference in the location of the garden has an important implication. The Judeo-Christian 
perspective views earthly space as inherently heterogeneous, with movement on earth po-
tentially bringing a person into or out of a divine realm of protection. In contrast, Islamic 
thought, which does not equate the garden with earth, does not imply this consequence.

This worldview is confirmed by the further understanding of sacred history present-
ed in the biblical text. So, an example of a “special space” is the camp of Israel in the desert. 
The motif of the miraculous stay appears in the Bible: “I have led you forty years in the 

4  For quotations from the Bible, here and further, we use The New Oxford Annotated Bible with 
Apocrypha (New Revised Standard Version).
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wilderness. The clothes on your back have not worn out, and the sandals on your feet have 
not worn out” (Deut. 29:5). Some types of ritual impurity require the expulsion of the 
impure outside the camp of Israel. This is an experience that is unequivocally assessed as 
negative and in some cases punitive in nature: “But the Lord said to Moses, ‘If her father 
had but spit in her face, would she not bear her shame for seven days? Let her be shut out 
of the camp for seven days, and after that she may be brought in again’” (Num. 12:14).

However, to the greatest extent, the motif of the miraculous residence in the camp, 
inside the “clouds of glory”, develops in early rabbinic literature. Thus, already in the earliest 
midrashim, the physical facilitation of the path is considered as one of the key functions 
of clouds: “There were seven clouds — four on their four sides, one above, one below (to 
cushion their feet), and one before them, which lowered what was high and raised what was 
low, and killed the serpents and the scorpions, and swept and sprinkled before them” (Sifrei 
Bamidbar 83, 1)5. And the manna and water from the well, which accompanied the Jews 
during their wanderings in the desert, took on the flavors of various dishes and drinks:

Rabbi Yehoshua says: “Scripture speaks of the good of the manna. They said to him [Jethro]: 
“In this manna that the Lord has given us we savor the taste of the loaf, of flesh, of fish, of 
hoppers, of all the delicacies in the world, it being written ‘good’, ‘the good’, ‘all the good’, 
‘over all the good’”. Rabbi Elazar Hamodai says: “Scripture speaks of the good of the well. 
They said to him: “In the well that the Lord has given us we savor the taste of old wine, of 
new wine, of milk, of honey, of all the sweets in the world, it being written ‘good’, ‘the good’, 
‘all the good’, ‘over all the good’” (Mekhilta DeRabbi Yishmael, Amalek 3, 36–37)6.

Even death for Jews living in the camp of Israel is described as an unnatural process 
associated with punishment for sins (mainly for the sin of the explorers of Chanaan):

Rabbi Levi said: “Every eve of the ninth of Av, Moses would dispatch a herald to the entire 
camp, saying: ‘Go out and dig,’ and they would go out and dig graves and sleep in them. In 
the morning, he would dispatch a herald saying: ‘Rise and separate the dead from the living,’ 
and they would stand and take themselves out. Fifteen thousand and more were subtracted, 
for a total of six hundred thousand. In the fortieth year, the last one, they did so and found 
themselves intact. They said: It appears that we were mistaken in our calculation, and they did 
the same on the tenth, the eleventh, the twelfth, the thirteenth, and the fourteenth. When the 
moon was full, they said: It appears that the Holy One blessed be He abrogated the decree from 
upon us, and they then rendered it a holiday” (Lamentations Rabbah, Petichta 33)7.

The parallels with the Islamic concepts of Paradise are obvious. The Quran says: 

Is the description of Paradise, which the righteous are promised, wherein are rivers of water 
unaltered, rivers of milk the taste of which never changes, rivers of wine delicious to those 
who drink, and rivers of purified honey, in which they will have from all [kinds of] fruits and 
forgiveness from their Lord (Q 47:15).

5  Quoted from the translation by Rabbi Shraga Silverstein. Available at: https://www.sefaria.org/
Sifrei_Bamidbar.83.1?lang=bi&with=all&lang2=en (accessed: 10.05.2024).

6  Quoted from the translation by Rabbi Shraga Silverstein (with the removal of filleting). Available at: 
https://www.sefaria.org/Mekhilta_DeRabbi_Yishmael%2C_Tractate_Amalek.3.36?lang=bi&with=all&lang
2=en (accessed: 10.05.2024).

7  Quoted from the translation by The Sefaria Midrash Rabbah, 2022. Available at: https://www.sefaria.
org/Eikhah_Rabbah%2C_Petichta.33?ven=english%7CThe_Sefaria_Midrash_Rabbah,_2022&lang=bi 
(accessed: 10.05.2024).
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In Sunan al-Tirmīdhī one can found following hadith (2526): “Whoever enters it shall 
live and shall not suffer, and shall feel joy and shall not die, nor shall their clothes wear out, 
nor shall their youth come to an end” [26, p. 672].

In the post-Biblical period, the camp of Israel began to be associated with Jerusalem 
inside the city walls (BT Zevachim 116b). The fact that the walls of Jerusalem are per-
ceived as the border of the camp of Israel attracts special attention, since this statement is 
parallel to the tradition of Muqātil b. Sulaymān about Paradise, which is “everything that 
the walls [of Jerusalem] surround”.

It is important that the association of Jerusalem with the camp of Israel was not limited 
to a simple geographical correlation of the two spaces. It also had a significant impact on the 
experience of interacting with the sacred space, since at this point the distant sacred history 
begins to come into direct contact with the experience of an ordinary follower of the tradi-
tion. An example of this is the rabbinic interpretation of Sukkot, one of the three pilgrimage 
festivals representing key events in sacred history. The name of the holiday is translated from 
Hebrew as “booths” (Hebrew sg. sukkah — ‘booth’). In the context of the discussion around 
the verses “live in booths for seven days… so that your generations may know that I made 
the people of Israel live in booths…” (Lev. 23:42–43), the source cites a dispute attributed to 
two rabbis of the Tannaim era (the era before the completion of the Mishnah, i. e. before the 
beginning of the third century CE), namely, Rabbi Eliezer and Rabbi Akiva. According to 
Rabbi Akiva, they mean booths in the physical sense, and according to Rabbi Eliezer, they 
are talking about “clouds of Glory” (ʻanane ha-kavod) (BT Sukkah 11b). Thus, according to 
Rabbi Eliezer, the presence of Jews in booths in Jerusalem on the holiday of Sukkot repre-
sents the protection of Jews in the desert by clouds of Glory.

The entire discussion is placed in the context of a discussion of a material suita-
ble for use as a sukkah roof. Based on Rabbi Eliezer’s position, Resh Lakish deduces 
the material requirements from the verse: “but a stream would rise from the earth…” 
(Gen 2:6), connecting the clouds of Glory with the steam that watered the earth before 
the creation of the first man, Adam. Jeffrey Rubenstein, in his article based on an anal-
ysis of the abovementioned sources, states: “The sukkah thus symbolizes the clouds of 
Glory, protection, and divine presence and love” [27, p. 377]. Thus, Jerusalem in the Jew-
ish tradition becomes one of such unique spaces where a person experiences a special 
experience of contact with divine benevolence. It can be concluded that the idea pre-
sented in the tradition of Muqātil b. Sulaymān about the connection of paradise with Je-
rusalem inside the city walls testifies to the Jewish influence8 on the source in question.

On the roof, beyond the world

An important factor in considering the source is the fact that in the tradition, 
the location of Paradise is not related to the space of Jerusalem within its borders as a 
whole, but only to its roofs; this is a motif that is recorded in neither the biblical nor 

8  At first glance, the possibility of drawing an analogy with Christian ideas, first of all with the New 
Testament image of “Heavenly Jerusalem”, seems no less reasonable, which potentially weakens the further 
argumentation in the context of Judeo-Islamic interaction. However, it should be borne in mind that the 
image of the Heavenly (New) Jerusalem in Christian exegesis is interpreted eschatologically and is associated 
with the transformation of the earth as a whole; it is not identical with the Garden of Eden and cannot be 
compared with the experience of a believer who is in the earthly Jerusalem.
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rabbinic literature. The emergence of such a concept is not surprising in itself, given its 
formation within the Islamic tradition. As it was shown earlier, the motif of descending 
from Paradise to earth is contained in the key religious texts of the Islamic tradition 
and occupies a significant place in its traditions. The stability of the narrative forms in 
the religious consciousness a specific symbolism of the “vertical”, in which the ascent is 
considered as an approach to the space of divine benevolence.

However, for the Jewish tradition, which has its source in the biblical narrative al-
ready discussed, this perception is not typical. A person’s place of residence on earth is 
perceived as natural for him, the symbolism of the “horizontal” comes to the fore, while 
the “vertical” is considered as the space of the divine world. This idea is clearly expressed 
in the Talmudic discussion around the mishnah, which deals with the minimum per-
missible height of the sukkah. The mishnah states that a sukkah with a roof less than 
ten handbreadths high is unsuitable for fulfilling the commandment (M., Sukkah 1:1). 
As part of this discussion, a baraita is given explaining the reason for this decree: “The 
divine presence never descends below (ten handbreadths)” (BT  Sukkah  4b–5a). An-
other example is associated with the name of Rabbi Yehuda ha-Nasi, who in the Jewish 
tradition acquired a special status as the compiler of the Mishnah. It is reported that he 
once read the scroll of Lamentations of Jeremiah, and when he had finished reading the 
words “He has thrown down from Heaven to earth the splendor of Israel” (Lam. 2:1), 
he dropped the scroll from his hand and said: “From the high roof to the deep pit” 
(BT Chagigah 5b), thus drawing a parallel “Heaven — roof ”. Thus, the roof is represent-
ed in the sources as a border separating the “upper” (divine) and “earthly” worlds. At 
the same time, entering the roof, a person finds himself in an unnatural space of the di-
vinity, which is associated with a tense, critical, dangerous experience. Examples of this 
kind are numerous in the Talmudic literature: on the roof it is possible to turn to Heav-
en with requests related to the fate of the dying (BT Ketubot 104a), or to miraculously 
receive information about the death of a person (BT  Yoma  75b), or to pray for rain 
(BT Taanit 23b). Rushing down from the roof, people by divine decision gain a share in 
the world to come (BT Ketubot 103b, JT Kilayim 9:3, JT Ketubot 12:3, BT Taanit 29a), 
or willingly or unwillingly restore the violated justice (BT Bava Batra 3b, BT Kiddush-
in 70b, BT Megillah 16a). Finally, the roof itself can act as a tool for restoring justice, 
killing the guilty person (BT Ketubot 62b). The ambiguous status of the roof, from a 
human point of view, was also shown on a practical level, for example, in the discussion 
about whether the roofs of Jerusalem have the sanctity that allows them to host the le-
gally prescribed Passover meal (BT Pesachim 85b–86a).

Thus, the two traditions differ significantly in their understanding of the symbol-
ism of space in the vertical plane. At the same time, the whole set of aspects presented 
in the Islamic tradition under consideration indicates the presence of significant influ-
ence from Jewish sources; however, this influence does indicate neither rejection nor 
mechanical borrowing of the corresponding ideas. The result of the collision of two op-
posite metanarratives about the human experience on earth is the formation of hybrid 
ideas that are formed within the framework of a new narrative9.

9  It should be noted that Syriac Christianity is characterized by descriptions of Paradise as a space 
located on a mountain (Ephrem the Syrian (the hymns On Paradise), the Cave of Treasures, etc.). It is rec-
ognized that this idea is caused by the influence of the apocrypha of the Second Temple period (see, for 
example, The First Book of Enoch (Geez), V, 32; Book of Jubilees, 8). This view was not accepted by the Jewish 
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This new narrative is so stable that it is subsequently adopted by the Jewish tradition 
and reinterpreted within its framework. Thus, in the Pirke de-Rabbi Eliezer, a rather late 
source (the 8th–9th centuries) that was greatly influenced by Islam, the proximity of Jerusa-
lem and the Garden of Eden is explicitly expressed: “‘So he drove out the man’ (Gen. 3:24). 
Driving out (i. e.) and he went forth outside the garden of Eden (and he abode) on Mount 
Moriah [the Temple Mount], for the gate of the garden of Eden is nigh unto Mount Mori-
ah” (Pirke de-Rabbi Eliezer, 20)10.

Conclusion

The study of the tradition of the sanctity of the roofs of Jerusalem allowed us to draw a 
number of conclusions and observations, both particular and general. Firstly, it is demon-
strated with a high degree of reliability the Jewish influence on the Islamic tradition about 
the sanctity of the roofs of Jerusalem, dating back to Muqātil b. Sulaymān, which was 
important for the faḍāʼil al-Quds genre. The research of this case made it possible to raise 
the question of the difference between the perception of the sacred topos in Islam and Ju-
daism and to postulate the mechanism of adoption of Jewish ideas about the sacred char-
acter of Jerusalem by Islam through the prism of spatial dichotomy: “the sacred as located 
above (outside the earth)” — “sacred as a fenced-in place of the divine presence on earth”.

The issue of the differences in the perception of the sacred topos, as well as the impor-
tance of its image in culture, allows us to make some other interesting observations. For 
example, it is no coincidence that the story about the sanctity of the roofs of Jerusalem has 
disappeared from the most popular examples of Faḍaʼil literature from the era of the Cru-
sades. We can consider this observation in the context of the experience of “paradise lost” 
as an attempt by Arab-Muslim communities to cope with the psychological trauma caused 
by the Crusades [28, pp. 99–100]. Nevertheless, this assumption requires further research.

The obtained findings allow for more generalizations. The case study discussed in 
the paper raises the question of what factors, in light of the crisis of traditional metanar-
ratives, have a significant impact on how the religious mind interprets its experience of 
encountering the sacred and the relationship between universal and culturally specific 
elements of that experience. This issue is particularly relevant to contemporary religious 
studies, so there is reason to anticipate that future research will contribute to a better 
understanding of it.

The results of the research also have significance for comprehending how the reli-
gious worldview of Muslims in the area has evolved, which is crucial for identity studies. 
Considering the process of resacralization requires the researcher to concurrently keep in 
mind both universal and culturally particular aspects of religious experience. This stems 
from the fact that they are dealing with a universal concept of “sacred”, yet at the same 
time, as resacralization necessitates the actor to recognize his/her own difference from the 

tradition in later epochs. It is important that the Syriac sources lack the roof motif, and the Paradise moun-
tain is not identified with Mount Moriah and Jerusalem, so the Christian material cannot be considered as 
a source of borrowing. However, the author’s familiarity with the Syriac sources of the Islamic tradition, if it 
really took place, could facilitate the process of integrating the material into the new perception.

10  Quoted from the translation by Rabbi Gerald Friedlander, London, 1916. Available at: https://www.
sefaria.org/Pirkei_DeRabbi_Eliezer.20.1?ven=english%7CPirke_de_Rabbi_Eliezer,_trans._Rabbi_Gerald_
Friedlander,_London,_1916&lang=bi&with=all&lang2=en (accessed: 10.05.2024).



478	 Вестник СПбГУ. Востоковедение и африканистика. 2025. Т. 17. Вып. 3

Other who perceives the same space as sacred. This duality determines both the locality of 
conclusions and the applicability of extrapolating them to other cultural contexts, thereby 
enhancing the theoretical significance of the study.
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11.  Al-Ṭabarī Abū Jaʻfar b. Jarīr. Taʼrīkh al-rusul wa al-mulūk. Vol. 3. Al-Qāhira, Dār al-Maʻārif bi Miṣr, 
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Традиционные метанарративы и ресакрализация топоса: осмысление иудейских 
преданий в литературе фадаил ал-Кудс*

М. С. Баранова, В. А. Розов
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Российская Федерация, 199034, Санкт-Петербург, Университетская наб., 7–9

Для цитирования: Baranova M. S., Rozov V. A. Traditional Metanarratives and Resacralization 
of Space: Understanding Jewish Traditions in the Literature of Fad. āʼil al-Quds // Вестник Санкт-
Петербургского университета. Востоковедение и африканистика. 2025. Т. 17. Вып. 3. С. 469–480. 
EDN IGSNNS 

Настоящая статья посвящена исследованию того, как в процессе взаимодействия с аль-
тернативными религиозными представлениями происходит трансформация базисных 
представлений религиозной традиции (метанарративов). Особый интерес в этой связи 
представляют источники, сохраняющие память об опыте ресакрализации простран-
ства. Они выявляют культурно-специфические аспекты общего для человечества опы-
та переживания соприкосновения со святыми местами. Исследование посвящено рас-
смотрению описанной проблемы на материале исламского предания, зафиксированно-
го в литературе жанра фадаил ал-Кудс («достоинства Иерусалима»), ключевой частью 
которого является утверждение, что рай находится на крышах Иерусалима в границах 
его городских стен. Последовательно выявляются и  анализируются три компонента, 
составляющих это утверждение. Во-первых, делается предположение о том, что идея 
о  соотносимости рая с  земным пространством связана с  влиянием иудео-христиан-
ских представлений и  адаптацией их в  рамках исламского вероучения. Во-вторых, 
прослеживаются иудейские корни представления о связи рая с Иерусалимом в преде-
лах его городских стен. В-третьих, анализируются различия в восприятии концепций 
горизонтали и вертикали в иудаизме и исламе. Это позволяет прояснить символику 
крыши в рассматриваемом предании и сделать более общие выводы о различии в вос-

*  Исследование выполнено при поддержке Российского научного фонда (проект № 24-78-10027, 
https://www.rscf.ru/project/24-78-10027/).
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приятии пространства носителями соответствующих традиций. Делается вывод, что 
в рамках исламской традиции опыт ресакрализации пространства приводит к форми-
рованию нового гибридного представления об опыте взаимодействия с  сакральным 
топосом. Полученные результаты осмысляются с точки зрения их места в современном 
религиоведении и исследованиях идентичности, в том числе идентичности арабского 
населения исторической Палестины.
Ключевые слова: сакральное пространство, ресакрализация, ислам, иудаизм, рай, 
Иерусалим, Палестина.
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