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The Names of al-Quds: A Historical Survey from Earliest Times to 

Today 

 Hüseyin Gökalp a 

Abstract 

This article investigates the rich and complex history of the names given to al-Quds (Jerusalem) from 

antiquity to the present, exploring how each name has carried profound cultural, religious, and 

political significance. The study aims to shed light on how various ruling powers and religious 

communities have used names not merely as labels but as tools to assert identity, legitimacy, and 

authority over this deeply contested space. Employing an interdisciplinary methodology, the 

research draws on scholarly analyses of ancient documents, religious scriptures, period chronicles, 

and administrative records, as well as archaeological and epigraphic evidence examined and 

interpreted in secondary literature. It traces the evolution of names such as Salem, Urušalim, 

Yerushalayim, Hierosolyma, Aelia Capitolina, Īliyāʾ, Bayt al-Maqdis, and al-Quds, highlighting how 

each reflects broader historical transformations. A particular emphasis is placed on the Islamic 

period, during which Muslim rulers generally demonstrated greater tolerance than previous powers 

in preserving the city’s existing urban fabric and maintaining continuity in its names, even while 

establishing the new identity. The study also engages with modern scholarly debates, particularly 

regarding the identity of Jerusalem’s earliest inhabitants, like the Jebusites, whose origins remain the 

subject of historical and political contention. Overall, the findings illustrate that the shifting names 

of al-Quds are not merely linguistic curiosities but offer perspectives on the city’s layered past and 

ongoing struggles over meaning and belonging. The research underscores how to this day, the names 

of Jerusalem continue to resonate with competing cultural memories and political claims, reminding 

us that the city’s identity is as dynamic and contested as its history. 

Keywords: Palestine, History of Islam, al-Quds, Jerusalem, Aelia Capitolina, Iliyā. 

Kudüs’ün İsimleri: Başlangıçtan Günümüze Tarihsel Bir İnceleme 

Öz 

Bu makale, antik çağlardan günümüze kadar Kudüs şehrine verilen isimlerin zengin ve karmaşık 

tarihini incelemekte; her bir ismin derin kültürel, dini ve siyasi anlamlar taşıdığını ortaya 

koymaktadır. Çalışmanın amacı, farklı dönemlerde hüküm süren güçlerin ve dini toplulukların, 

isimleri yalnızca coğrafi birer etiket olarak değil, kimlik, meşruiyet ve hâkimiyet iddialarını 
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pekiştiren araçlar olarak nasıl kullandığını ortaya koymaktır. Araştırma, disiplinlerarası bir yöntem 

benimseyerek, eski belgeler, kutsal metinler, dönem kronikleri ve idari kayıtlar üzerine yapılan 

akademik analizlerden; ayrıca arkeolojik ve epigrafik verilerin ikincil kaynaklardaki yorumlarından 

yararlanmaktadır. Salem, Uruşalim, Yeruşalayim, Hiyerosalima, Aelia Kapitolina, İliyâ, Beytü’l-

Makdis ve el-Kuds gibi isimlerin evrimini takip eden çalışma, bu isimlerin her birinin tarihsel 

dönüşümleri nasıl yansıttığını göstermektedir. Özellikle İslam dönemi, Müslüman yöneticilerin, 

bölgede yeni bir kimlik inşa ederken dahi şehrin mevcut dokusunu ve isimlerini önceki güçlere 

kıyasla daha büyük bir hoşgörüyle koruduğu bir dönem olarak öne çıkmaktadır. Makale ayrıca, 

Kudüs’ün ilk sakinleri arasında sayılan Yebusîler gibi toplulukların kimliğine dair modern akademik 

tartışmalara da değinmekte; bu tartışmaların tarihsel olduğu kadar siyasi bir boyut taşıdığını ortaya 

koymaktadır. Sonuç olarak araştırma, Kudüs’ün değişen isimlerinin yalnızca dilbilimsel merakı 

celbeden unsurlardan ibaret olmadığını, şehrin katmanlı geçmişine ve anlam arayışlarıyla dolu 

güncel mücadelelere perspektifler sunduğunu göstermektedir. Çalışma, günümüzde dahi Kudüs 

isimlerinin farklı kültürel hafızalarda ve siyasi söylemlerde güçlü biçimde yankılandığını ve şehrin 

kimliğinin tarihindeki kadar dinamik ve tartışmalı olduğunu vurgulamaktadır. 

Anahtar Kelimeler: Filistin, İslam Tarihi, Kudüs, Yeruşalayim, Aelia Capitolina, İliyâ. 

Introduction  

Al-Quds stands at the crossroads of Judaism, Christianity, and Islam, symbolizing a unique 

confluence of sacred narratives and historical legacies. It has been shaped by successive 

civilizations such as the Canaanite, Greek, Roman, and Islamic empires, each of which 

adopted or modified the city’s name to reflect its own religious, political, and cultural 

worldviews. In this study, the term “al-Quds” (referring to Jerusalem) is used as the 

primary designation, as it is central in classical Arabic literature, which forms the core 

framework of this research, and from this perspective, other designations of the city will 

be analyzed within a broader, comparative, and intellectually dynamic framework that 

considers the intersections of historical narratives across different traditions. 

According to Jewish tradition and Torah exegesis, it is mentioned that al-Quds has seventy 

names.1 It has also been described with names such as Mount Moriah,2 Jebus, Zion,3 City 

of David,4 Ariel,5 Abode of Righteousness,6 City of Believers, City of Peace, Faithful City,7 

City of God,8 and the Holy City (Al-Madīnat al-Muqaddasa).9 In the Hebrew Holy Scriptures, 

which include the Torah, there are direct references to this city in 838 places, and in the 

New Testament, there are 143 such references.10 The city’s name, Al-Quds, is associated 

with this latter concept.11 

 
1  “Midrash Rabbah: Numbers,” accessed September 28, 2024, https://www.sefaria.org. Rab. 14:90. 
2  “Holy Bible,” accessed February 20, 2025, https://www.biblegateway.com. 2 Chr. 3:1. 
3  “Holy Bible.” Judg. 19:10. 
4  “Holy Bible.” 2 Sam. 5:7. 
5  “Holy Bible.” Isa. 29:1. 
6  “Holy Bible.” Jer. 31:23. 
7  “Holy Bible.” Isa. 1:1. 
8  “Holy Bible.” Ps. 48. 
9  “Holy Bible.” Neh. 11:1. 
10  Ioana Zamfir, “Jerusalem in Motion. Images of Jerusalem in the Bible and Beyond,” Review of Ecumenical 

Studies 13, no. 2 (2021): 160–74, https://doi.org/10.2478/ress-2021-0019. 161. 
11  Ömer Faruk Harman, “Kudüs,” in Türkiye Diyanet Vakfı İslam Ansiklopedisi, accessed September 1, 2024, 

https://islamansiklopedisi.org.tr/kudus#1. 
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In the Qur’an, al-Quds is referred to as Al-Masjid al-Aqsa in matters related to the event of 

Isra and the Qibla.12 

Similarly, in the Hadiths, the terms Bayt al-Maqdis and Al-Masjid al-Aqsa are used, as in the 

Qur’an, and they appear not in discussions directed towards the city but towards the 

sanctuary, generally mentioning the Isra event and the virtues of the mosque.13 

Jerusalem has also been used as a place name in many parts of the world. In the United 

States, several towns and townships bear the name Jerusalem, including those in New 

York, Ohio, and Arkansas. In New Zealand, a small settlement along the Whanganui River 

is known as Jerusalem (Hiruhārama). South Africa has multiple locations named 

Jerusalem, particularly in Mpumalanga. Similarly, Zimbabwe has settlements with the 

same name. In Latin America, variations like Jerusalén or Nueva Jerusalén can be found in 

countries such as Colombia, El Salvador, and Peru. Additionally, Lithuania historically 

referred to Vilnius as Yerushalayim DeLita (Jerusalem of Lithuania), reflecting its 

significant Jewish heritage.14 

This study explores the origins and meanings behind these names, tracing their roots and 

placing them within their historical and cultural contexts. Our approach combines 

linguistic analysis with a careful study of historical records, religious texts, and 

inscriptions. By following the city’s names chronologically, we aim to uncover how each 

era, whether under Canaanite rule, Greek influence, Roman domination, or Islamic 

governance, left its mark on how al-Quds was named and understood. These shifts weren’t 

accidental; they were shaped by political power, cultural exchange, and the narratives each 

ruler or community sought to promote. 

The study also delves into the debates surrounding the city’s earliest inhabitants, such as 

the Jebusites, whose identity and origins remain a matter of scholarly discussion. These 

debates, however, are more than just historical questions, as they also reveal how the past 

continues to be used in modern cultural and political conversations about the city’s legacy. 

1. The Names of Al-Quds in Ancient Times 

Al-Quds is one of the oldest continuously inhabited cities in the world. Radiocarbon dating 

indicates the city’s earliest settlement in the early 19th century BC, with development 

continuing into the early 15th century BC.15 In ancient times, al-Quds was known by many 

different names. According to Yosef ben Matityahu, a Jewish historian born in al-Quds in 

AD 37, this city was known as Salem during the time of Prophet Abraham but was later 

referred to as Jerusalem.16 The earliest known historical references to al-Quds are found in 

the El-Amarna Tablets, dating back to the 14th century BCE. These clay tablets, written 

predominantly in Akkadian, contain diplomatic correspondence between the Egyptian 

 
12  “Al Qur’an”, accessed June 15, 2024, https://kuran.diyanet.gov.tr/mushaf. , al-Baqara 2:142–144., al-Isrāʾ 17:1. 
13  Muslim b. al-Ḥajjāj, Al-Jāmiʿ al-Ṣaḥīḥ (Cairo, 1955). “Ṣalāt”, 14. 
14  J. Seligman, “Between Yerushalayim DeLita and Jerusalem—The Memorial Inscription from the Bimah of the 

Great Synagogue of Vilna,” Arts 9 (2020): 46, https://doi.org/10.3390/arts9020046. 
15  Johanna Regev et al., “Middle Bronze Age Jerusalem: Recalculating Its Character and Chronology,” 

Radiocarbon 63, no. 3 (2021): 853–83, https://doi.org/10.1017/RDC.2021.21. 853. 
16  Flavius Josephus, The Antiquities of the Jews, 1st ed., vol. 1 (Printed by W. Bowyer for the Author, 1737). Book 

1, Chapter 10. 
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pharaohs and their vassals in Canaan and Syria. According to these records, al-Quds was 

referred to as Urušalim at that time. The tablets also include letters from the city’s ruler, 

Abdi-Heba, addressed to the Egyptian pharaoh.17 There is no definitive information about 

the origins of the people who lived in the region during that period. 

It is suggested that Urušalim means “the city of Shalim” in languages such as Akkadian 

and Hebrew, and that Shalim is associated with the Canaanite god of the same name, 

symbolizing peace or well-being.18 Saadia Gaon, who shared this view, translated the 

Hebrew word Yerushalayim in the Book of Isaiah (44:28, 51:17) into Arabic as Dār al-Salām 

in his Arabic version of the Old Testament, while rendering Yerushalayim in Isaiah 40:2 as 

Madīnat al-Salām.19 The Hebrew name Yerushalayim () was adopted in Greek as 

Hierousalēm or Ierousalēm (Ἱεροσόλυμα) and alternatively as Hierosolyma or Ierosolyma 

(Ιεροσόλυμα).20 In early Christian texts, the city’s name is rendered in Syriac as Ūrišlem 

(),21 while in Latin sources, it appears as Hierosolyma or Ierusalem. Reflecting its historical 

origins, the Arabic form Ūrsālim () has been utilized, a designation that has been 

emphasized in the context of Israeli colonization narratives. 

1.1. Ancient Canaanite and Israelite Periods 

The earliest known inhabitants of al-Quds were the Jebusites, believed to be a Canaanite 

tribe, although little is known about them. The Canaanites, in turn, are considered a Semitic 

people and, according to Ibn Habib, descendants of Shem, the son of Noah.22 According to 

Jewish sources, before the Israelites, led by Prophet David, captured al-Quds, the city was 

inhabited by the Jebusites, and it is referred to as the “City of Jebus” in the Torah.23 Among 

texts referencing Jebus, notable mentions include “the city of Abdi-Heba” in the 

mountainous region of al-Quds and the enigmatic “Jerusalem Letter.” Although written 

records are scarce, the identity of Jebus is corroborated through evidence such as pottery, 

construction techniques, local cemeteries, and stratigraphy. Throughout its history, Jebus 

is thought to have exhibited a complex social structure and long-distance trade networks. 

Worshippers of the deities El and Elat may have resided in Jebus, which is believed to have 

been home to powerful city-states prior to the Iron Age. 

It has been suggested that the Jebusites spoke Sumerian, Akkadian, or Arabic, and that al-

Quds was founded by the Jebusites. However, whether Jebus refers to a place or an ethnic 

identity remains a subject of debate.24 According to the Torah, the Jebusites were one of the 

six or seven tribes brought under the control of Prophet David.25 Many Arab researchers 

have long claimed that the Jebusites were of Arab origin. In response, pro-Israeli 

 
17  A. F. Rainey, The El-Amarna Correspondence: A New Edition of the Cuneiform Letters from the Site of El-Amarna 

Based on Collations of All Extant Tablets (Brill, 2015). 1595. 
18  Harman, “Kudüs.” 
19  Alphonso Legendre, “Jerusalem,” in Dictionnaire de La Bible (DB), vol. 3 (n.d.). 
20  WordSense Dictionary, “Ἱεροσόλυμα,” accessed September 1, 2024, 

https://www.wordsense.eu/Ἱεροσόλυμα. 
21  WordSense Dictionary, “,” accessed September 1, 2024, https://www.wordsense.eu//. 
22  Ebū Jaʿfar Muḥammad b. Ḥabīb al-Baghdādī Ibn Ḥabīb, Al-Muḥabbar (Beirut, n.d.). 1/365, 394. 
23  “Holy Bible.” Josh. 15:8. 
24  Niels Peter Lemche, The A to Z of Ancient Israel (Rowman & Littlefield, 2010). 161. 
25  Nadav Naaman, “Jebusites and Jabeshites in the Saul and David Story-Cycles,” Biblica 95 (January 2014): 481–

97. 481. 
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researchers, politicians, and journalists have consistently contested these claims.26 

Numerous Arabic blog sites emphasize this perspective, arguing that the Jebusites were 

Arabs and the earliest known settlers of al-Quds. Based on this premise, they assert that 

the founders and first inhabitants of the city were Arabs.27 Prominent Palestinian historian 

Arif al-Arif unequivocally claims that the Jebusites were one of the earliest Arab tribes.28 

Another claim suggests that after the Canaanites established a city called Beth Ninurta, the 

Jebusites settled there around 2600 BCE, leading to the city being referred to as the “City 

of Jebus”.29 On the other hand, Israeli scholar Nadav Na’aman argues that the Jebusites 

were of Western Semitic origin and were later assimilated into the tribe of Benjamin.30 

However, Na’aman does not mention the Arabs as part of these Western Semites. Given 

the limited evidence, the debate over who the first settlers of al-Quds were, who founded 

the city, and consequently, who named it is less about uncovering historical truth and more 

about supporting contemporary political and cultural narratives. 

The arrival of the Israelites in the land of Palestine and their entry into al-Quds are not 

described in detail in the Qur’an. The Qur’an does not focus on who founded al-Quds but 

rather highlights the trials and transgressions of the Israelites following their exodus from 

Egypt. One notable event mentioned is when Prophet David (Dawud, PBUH) killed a 

commander named Jalut (Goliath) during a battle. However, the identity of the formidable 

enemy faced by the small group of Israelites who believed in God and had the courage to 

confront this trial is not emphasized. This is because the Qur’an’s primary focus is not to 

recount the complete history of the Israelites but rather to present lessons from their 

victories and defeats, illustrating both positive and negative examples for guidance.31 In 

Surah Al-Isra (17:1), the Qur’an mentions the Al-Aqsa Mosque and describes its 

surroundings as blessed.32 Additionally, a hadith identifies Al-Aqsa as one of the three 

mosques for which a journey can be undertaken for worship, alongside the Kaaba (Al-

Masjid Al-Haram) in Mecca and the Prophet’s Mosque (Al-Masjid An-Nabawi) in 

Medina.33 This establishes al-Quds as a sacred and significant city for Muslims. However, 

unlike Mecca and Medina, al-Quds has not been given a unique name or title in Islamic 

tradition. Instead, the city has been referred to by various names throughout history, often 

based on the terminology used by its inhabitants during different periods. Despite these 

variations, al-Quds remains an esteemed and blessed city in Islam, recognized for its 

spiritual and historical significance. 

According to the Torah, after the Israelites left Egypt and spent forty years in the 

wilderness, they entered the land of Palestine under the leadership of Joshua (Yūsha). 

 
26  David H Wenkel, “Palestinians, Jebusites, and Evangelicals,” Middle East Quarterly 14, no. 3 (2007). 
27 Ikhwān Wiki, “Ūr Sālim Wa-Laysat Ūrushalīm,” accessed March 5, 2025, 

https://www.ikhwan.wiki/index.php?title=. 
28  ʿĀrif al-ʿĀrif, Al-Mufaṣṣal Fī Tārīkh al-Quds, vol. 1 (Maktabat al-Andalus, 1999). 1. 
29  Younes Amr and Hassan al-Silwadi, The Jerusalem of Identity & Its Historical Affiliations Amid Truth & Distortion 

(Al-Quds Open University, 2018). 5. 
30  Naaman, “Jebusites and Jabeshites in the Saul and David Story-Cycles.” 496. 
31  “Al-Qur’an,” al-Baqara 2:249, 251; al-Māʾida 5:22. 
32  “Al-Qur’an.” al-Isrāʾ 17:1. 
33  Muḥammad b. Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Ṣaḥīḥ, ed. Muḥammad Zuhayr b. Nasr (Dār Ṭawq al-Najāt, 

2001). “Ṣalāt”, (no. 1189); Muslim b. al-Ḥajjāj, Al-Jāmiʿ al-Ṣaḥīḥ. “Ḥajj”, (no. 511). 
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During this campaign, they defeated the King of Urušalim, who had attacked them. 

However, after this victory, Joshua returned to his base without capturing al-Quds.34 At 

that time, the city was still known as Urušalim ().35 

Jewish sources claim that the name of this city was given by God, meaning “City of God.” 

However, they avoid directly attributing a physical location to God by interpreting Dār al-

Salām (Abode of Peace) as a symbolic representation of God’s presence on earth, a reflection 

of the divine abode in the heavens. This interpretation presents al-Quds as the earthly 

manifestation and representation of God’s heavenly domain.36 In later periods, particularly 

before the Enlightenment, a dichotomy was established in the West between al-

Quds/Jerusalem and Athens, symbolizing “City of God” versus “City of Humanity,” the 

heavenly versus the earthly city, and the city of those devoted to God versus the city of 

those disconnected from God. In the 3rd century, Tertullian addressed this dichotomy 

dialectically, urging Christians to abandon Athens, the city of philosophy, and embrace 

Jerusalem, the city of divine knowledge. In the 5th century, St. Augustine further 

developed this duality in his work The City of God, highlighting the virtues of the City of 

God and the vices of the earthly city. However, Augustine also acknowledged the 

coexistence of these two cities, presenting a complex vision of their relationship.37 This 

dichotomy, which references the origins of European thought and its inherent 

contradictions, continues to be a subject of ongoing debate. It parallels, in some ways, the 

intellectual discussions among Muslims regarding the relationship between reason and 

revelation. In the 20th century, the Jewish philosopher Leo Strauss dedicated a seminal 

work to this topic, exploring the enduring tension between Jerusalem and Athens.38 

The name Salem or Salimum is considered one of the earliest names associated with 

Jerusalem.39 As previously noted, Salem or Shalem conveys the meaning of peace. Over 

time, Salem appears to have fallen out of use, potentially replaced by names such as 

Urusalem, Jerusalem, or Dār al-Salām.40 Another possibility is that Salem functioned as an 

abbreviated form of the city’s name for easier and quicker pronunciation in spoken 

language, similar to how Şanlıurfa in Türkiye is colloquially shortened to Urfa, or Los 

Angeles is referred to as LA in conversational English. During this period, Salem may have 

been the term used in everyday speech, while Urusalem served as the official name in 

formal correspondence and records. It is also suggested that the name Urusalimum could 

mean “the city founded by the god Salem.” This interpretation is often linked to Genesis 

14:18, which mentions the “Kingdom of Salem.” It is further proposed that Salem, like 

 
34  “Holy Bible.” Josh. 10:43. 
35  Abū Jaʿfar Muḥammad ibn Jarīr al-Ṭabarī, Tārīkh Al-Ṭabarī: Tārīkh al-Rusul Wa-l-Mulūk, 2nd ed., ed. 

Muḥammad Abū al-Faḍl Ibrāhīm, vol. 11 (Dār al-Maʿārif, 1967).; “Holy Bible.” Josh. 10:2. 
36  Zamfir, “Jerusalem in Motion. Images of Jerusalem in the Bible and Beyond.” 166. 
37  Ronald Herzman, “ ‘Confessions’ 7.9: What Has Athens to Do with Jerusalem?,” The Journal of Education 179, 

no. 1 (1997): 49–60. 
38  Steven B. Smith, “Leo Strauss: Between Athens and Jerusalem,” The Review of Politics 53, no. 1 (1991): 75–99, 

https://doi.org/10.1017/S003467050005021X. 
39  “Holy Bible.” Ps. 76:2. 
40  Archibald L. H. M. van Van Wieringen, “Jerusalem as an Aposiopesis in Old and New Testament Texts,” in 

Jerusalem and Other Holy Places as Foci of Multireligious and Ideological Confrontation  (Brill, 2020), 

https://doi.org/10.1163/9789004437210_020. 356. 
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Harran or Anat, derived its name from a deity worshipped in the region. According to 

Gammie, referencing Lewy, the significance of the god Salem is supported by evidence 

such as the Assyrian king Adad Nirari I naming his son Šulmanu-Asarid (Shalmaneser), 

which incorporates the god’s name. However, these assertions remain speculative. The 

idea that Salem was the chief deity of the Jebusite people in al-Quds and that this name 

constitutes the root of Yerushalayim lacks conclusive evidence. While these theories offer 

intriguing possibilities, they are not universally accepted or definitively proven. 

The suggestion that the Hebrew term yerûšālayim derives from the Canaanite roots yrw (to 

establish) and šlm (the god Salem) remains a subject of scholarly debate. The claim that the 

name originates from the Ugaritic deities Shr (Dawn) and Slm (Peace of the Night) is 

notable for its attempt to link mythological elements directly to the history of al-Quds. 

However, this hypothesis lacks sufficient scientific evidence to substantiate it. 

Consequently, the interpretation that Urusalimum means “the city founded by the god 

Salem” should be regarded as a speculative hypothesis rather than a firmly established 

conclusion.41 

It is also argued that the name of this city was never Yebus and that its ancient name has 

always been Dār al-Salām. The association of the name Yebus with the city following the 

settlement of the Jebusites is seen as a construct tied to the historiographical framework of 

the Torah.42 Furthermore, the claim that the Israelites gave the city new names upon their 

settlement is considered ideological and anachronistic. It should therefore be accepted that 

the name Dār al-Salām was already known before the Israelites entered the region and that 

this name continued to be used after their arrival.43 Additionally, it is possible that upon 

their initial entry, the city may have been temporarily referred to as “the City of David” 

(Dār Dāwūd or Yeru Dāwūd), reflecting David’s association with the city.44 However, it is 

plausible that the ancient name Dār al-Salām persisted and continued to be used. 

The conclusion we have reached, based on our perspective, is that the ancient name of 

Jerusalem likely meant “Abode of Peace” (Dār al-Salām). The term dār, originally used in 

the Sumerian language, also carried the meaning of “city.”45 It is proposed that Salām was 

the name given to deities worshipped by the Canaanites who lived in the region at that 

time. However, in the Torah, the term Salām conveys the meanings of peace and well-being, 

similar to its usage in Arabic and Turkish today.46 From the holistic perspective of Islamic 

historiography, which views world history as an extension of Islamic history, if the term 

Salām was used in reference to one of the 99 names of Allah, Dār al-Salām could have been 

understood as “the city of Allah, the Source of Peace.” Alternatively, it might have simply 

 
41  Cemal Yılmaz and Şeyma Ay Arçın, “Urusalimum ve Amarna Mektuplarına Göre Devletlerarası İlişkilerdeki 

Yeri,” Cedrus 8 (June 2020): 75–95, https://doi.org/10.13113/CEDRUS.202003. 76-77. 
42  Ulrich Hübner, “Jerusalem Und Die Jebusiter,” in Kein Land Für Sich Allein: Studien Zum Kulturkontakt in 

Kanaan, Israel/Palästina Und Ebirnâri Für Manfred Weippert Zum 65. Geburtstag, ed. Ulrich Hübner and Ernst 

Axel Knauf (Universitätsverlag, 2002). 31-42. 
43  Nadav Naʾaman, “Dating the Renaming of Cities Referred to in the Biblical Conquest and Settlement 

Accounts,” Vetus Testamentum 71, nos. 4–5 (2021): 653–64, https://doi.org/10.1163/15685330-00001140. 662. 
44  Aaron A. Burke, Toward the Reconstruction of a Sacred Landscape of the Judean Highlands, Brill, September 6, 2021, 

https://doi.org/10.1163/15692124-12341317. 31. 
45  Victor P. Hamilton, The Book of Genesis, Chapters 1–17 (Wm. B. Eerdmans Publishing Co., 1990). 410. 
46  “Holy Bible.” Heb. 7:2. 
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referred to a “city of peace and well-being.” However, it is important to note that in Islamic 

history, no city has ever been explicitly named “the city of Allah,” nor is there any reference 

in the Torah or the Bible that unequivocally suggests such an interpretation. In fact, neither 

the name Jerusalem nor Yerushalayim appears in the Torah. 

On the other hand, the concept of a “city of peace and well-being” has been a recurring 

theme, both historically and across various cultures, including Muslim and non-Muslim 

societies. In the Qur’an, the term Dār al-Salām is used as a metaphor for paradise.47 

Similarly, the city of Baghdad, founded in the 8th century by the Abbasid Caliph Al-

Mansur, was officially named Dār al-Salām, meaning “Abode of Peace,” reflecting its 

intended depiction as a city akin to paradise and serving as a testament to its grandeur.48 

Al-Quds/Jerusalem, known in Jewish tradition as Yerushalayim () for over 3,000 years, 

holds a name rich in etymological significance and historical evolution. The name’s first 

component, “Yeru,” is often associated with the Hebrew root yrʾh (), meaning “to see” or 

“to show.” The second part, “Shalayim,” is thought to derive from shalem (), meaning 

“complete,” “whole,” or “peace.” This composite reflects the city’s profound spiritual and 

historical connotations in Jewish thought.49 

In the Jewish spiritual understanding, Yerushalayim is an ideal term directly referencing 

narratives such as the Akedah (Binding of Isaac), where Abraham nearly sacrifices his son 

Isaac.50 According to Jewish tradition, this event took place on Mount Moriah in Jerusalem, 

the site where the First and Second Temples stood and where the Dome of the Rock is 

located today.51 The Book of Genesis mentions that Abraham named the place “Adonai 

Yireh” (The Lord will provide), which some link to the first part of Jerusalem’s name.52 

While popular folk etymology suggests that Yerushalayim combines “Yir’eh” (, “will 

see/provide”) and “Shalem” (, “peace”), implying “vision of peace” or “they will see 

peace,” this interpretation lacks solid linguistic or philological evidence.53 Moreover, in 

ancient Hebrew, “Shalem” primarily means “complete” or “whole,” which challenges the 

folk etymological view.54 Scholars caution against relying solely on such interpretations 

without supporting linguistic data.55 

An important archaeological finding shedding light on the name’s usage is an inscription 

discovered on a column drum in Jerusalem, containing the full spelling of the name 

Yerushalayim ().56 The inscription also includes the name of the scribe or artisan, Ḏwdlwš 

 
47  “Al-Qur’an.” Yūnus 10:25. 
48  Yâḳūt Abū ʿAbd Allāh al-Ḥamawī, Muʿjam Al-Buldān, vol. 5 (Dār Ṣādir, 1995). 1/6. 
49  Ludwig Koehler and Walter Baumgartner, The Hebrew and Aramaic Lexicon of the Old Testament, ed. M. E. J. 

Richardson, vol. 5 (Brill, 2001). s.v. “.” 
50  Jon D. Levenson, The Death and Resurrection of the Beloved Son (Yale University Press, 1993), 117. 113–117. 
51  Moshe Weinfeld, “Zion and Jerusalem as Religious and Political Capital: Ideology and Utopia,” in The Poet 

and the Historian: Essays in Literary and Historical Biblical Criticism, ed. Richard Elliott Friedman (Scholars Press, 

1983). 87–99. 
52  “Holy Bible.” Gen. 22:14. 
53  Martin Noth, The History of Israel (Adam & Charles Black, 1960), 53. 
54  William F. Albright, “The Names ‘Jerusalem’ and ‘Zion’ in Pre-Israelite Documents,” Journal of Biblical 

Literature 65, no. 4 (1946): 343–46. 
55  John Day, Temple and Worship in Biblical Israel, ed. John Day (T&T Clark, 2005). 280-281. 
56  Ronny Reich and Eli Shukron, “The Jerusalem City-Dump in the Late Second Temple Period,” in New Studies 

on Jerusalem, ed. Eyal Baruch and Avraham Faust (Bar-Ilan University Press, 2005). 7-8. 



The Names of al-Quds 

 

|135| 

Y
az

/S
u

m
m

er
 

19
, 2

02
6 

(). This artifact is dated to the Second Temple period (1st century BCE – 1st century CE), a 

significant era in Jewish history marked by religious and cultural development.57 

1.2. Hellenic and Roman Renaming 

The name Aelia Capitolina was assigned to al-Quds following its destruction by the 

Romans in 70 CE and the subsequent Bar Kokhba revolt (132–135 CE). Emperor Hadrian 

rebuilt the city as a Roman colony and renamed it to honor his family name, Aelia, and the 

Roman god Jupiter Capitolinus.58 This renaming aimed to erase Jewish ties to the city and 

assert Roman dominance. 

The evolution of al-Quds names mirrors the city’s dynamic history, marked by conquests, 

cultural exchanges, and religious significance. Each name encapsulates a particular epoch’s 

socio-political context, symbolizing continuity and change over millennia.59 

During the Hellenistic period, following Alexander the Great’s conquest of the region in 

332 BCE, the city of al-Quds underwent significant cultural and religious transformations. 

The process of Hellenization introduced Greek influences, leading to the city being referred 

to as “Hierosolyma” in Greek sources.60 This renaming was not merely a linguistic 

adaptation but also symbolized the interactions between Jewish and Greek cultures, 

reflecting the city’s evolving identity.61 Throughout its long history, al-Quds has 

experienced numerous name changes, each corresponding to shifts in political power or 

cultural influence. During this period, while the name Hierosolyma retained elements of 

its original form, it incorporated Hellenistic features, illustrating the blending of 

traditions.62 Additionally, defensive structures were reinforced, and Greek culture became 

integrated into daily life, further highlighting the city’s transformation under Hellenistic 

rule. 

“Hierosolyma” is etymologically derived from the Greek words “ἱερός” (hieros, meaning 

“sacred”) and “Σόλυμα” (Solyma)63. The term “Solyma” phonetically resembles the 

Hebrew name “Yerushalayim” )).64 This combination represents a deliberate linguistic 

choice to emphasize the sacred character of the city.65 The use of this name is common in 

Hellenistic sources, particularly in the Septuagint (the Greek translation of the Hebrew 

Bible), reflecting the depth of interaction between the Jewish community and the 

Hellenistic world. 

In the 2nd century BCE, the intensifying process of Hellenization led to significant changes 

in the physical and cultural fabric of Jerusalem.66 Notably, during the High Priesthood of 

 
57  Lee I. Levine, Jerusalem: Portrait of the City in the Second Temple Period (538 B.C.E.–70 C.E.) (Jewish Publication 

Society, 2002). 10-12 
58  Shlomit Weksler-Bdolah, “Aelia Capitolina – Jerusalem in the Roman Period: In Light of New Archaeological 

Research,” Journal of Roman Archaeology 24 (2011): 371–83. 
59  Karen Armstrong, Jerusalem: One City, Three Faiths (Ballantine Books, 1996). 29. 
60  Victor Tcherikover, Hellenistic Civilization and the Jews (University of Pennsylvania Press, 1959). 152-153. 
61  Martin Hengel, Judaism and Hellenism (SCM Press, 1974). 264. 
62  Erich S. Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition (University of California Press, 1998). 

46-48. 
63  Elias Joseph Bickerman, The God of the Maccabees (Brill, 1979). 83-84. 
64  Emil Schürer, The History of the Jewish People in the Age of Jesus Christ (T&T Clark, 1973). 127. 
65  Lester L. Grabbe, An Introduction to First Century Judaism (T&T Clark, 1996). 
66  Shaye J. D. Cohen, From the Maccabees to the Mishnah (Westminster Press, 1988). 186-187. 
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Jason, a gymnasium was established, and the Greek educational system was adopted.67 

This transformation illustrates the adaptation of a portion of the Jewish community to 

Hellenistic culture, while another segment resisted these changes.68 The Second Book of 

Maccabees provides a detailed account of this period, highlighting the tension between 

preserving Jewish identity and the allure of the Hellenistic world.69 

The use of the name “Hierosolyma” became standardized in official correspondence and 

administrative documents during the Ptolemaic and Seleucid periods.70 This 

standardization strengthened the city’s position within the Hellenistic world system while 

allowing the preservation of the local Jewish identity.71 The “hieros” (sacred) prefix in the 

name ensured that the city’s religious status was recognized and respected by the 

Hellenistic world.72 This dual recognition solidified Jerusalem’s identity both as a Jewish 

holy city and as a Hellenistic metropolis.73 

Beyond the change in name, the Hellenization of Jerusalem involved transformations in 

cultural and social practices.74 The adoption of Greek institutions and lifestyles enhanced 

the cosmopolitan character of the city.75 Greek cultural elements such as theater, athletic 

competitions, and philosophical discussions became integral to urban life.76 This process 

facilitated the integration of the Jewish diaspora with the Hellenistic world while 

necessitating a delicate balance in preserving traditional Jewish identity.77 

Archaeological findings and epigraphic evidence indicate that the use of the name 

“Hierosolyma” became widespread from the 3rd century BCE onwards.78 Coins minted 

during this period, official documents, and inscriptions bearing the name reflect the city’s 

role in international trade and diplomatic networks.79 In particular, the inscriptions on 

coins point to the city’s economic and political significance.80 

In conclusion, the naming of Jerusalem as “Hierosolyma” during the Hellenistic period is 

a multifaceted phenomenon reflecting the transformation of the city’s cultural, religious, 

and social identity.81 This renaming demonstrates how the Hellenistic world perceived 

 
67  Jonathan A. Goldstein, II Maccabees: A New Translation with Introduction and Commentary, vol. 41A, Anchor 

Bible (Doubleday, 1983). 226-228. 
68  John J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora (Crossroad Publishing 

Company, 1983). 156-157. 
69  “Holy Bible.” 2 Macc. 4:7-17. 
70  Elias Joseph Bickerman, Studies in Jewish and Christian History (E.J. Brill, 1976). 44-45. 
71  Levine, Jerusalem: Portrait of the City in the Second Temple Period (538 B.C.E.–70 C.E.). 72-73. 
72  Lester L. Grabbe, Judaism from Cyrus to Hadrian, vol. 2 (Fortress Press, 1992). 248-249. 
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(Princeton University Press, 1993). 84-85. 
75  Martin Hengel, The “Hellenization” of Judea in the First Century after Christ  (SCM Press, 1989). 50. 
76  Martin Goodman, State and Society in Roman Galilee, A.D. 132–212 (Rowman & Allanheld, 1983). 29. 
77  Daniel R. Schwartz, “Hellenism and Judaism in the Light of the Dead Sea Scrolls,” Dead Sea Discoveries 2, no. 

1 (1995): 46. 
78  Nahman Avigad, Discovering Jerusalem (Shikmona Publishing Company, 1983). 139-140. 
79  Ya’akov Meshorer, Ancient Jewish Coinage: Volume 1: Persian Period through Hasmonaeans (Amphora Books, 

1982). 21-22. 
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Jewish culture and how the Jewish community interacted with this broader context.82 The 

emphasis on “sacred” in the name indicates that the city’s religious importance was 

universally acknowledged, allowing it to preserve its identity amid cultural integration.83 

Following the suppression of the Second Jewish Revolt (Bar Kokhba Revolt, 132–135 CE), 

Emperor Hadrian implemented a comprehensive and multifaceted strategy aimed not only 

at altering the physical landscape of the region but also at fundamentally transforming its 

cultural, religious, and social fabric.84 This strategy was designed to consolidate the Roman 

Empire’s dominance in its eastern provinces and to preempt potential future rebellions. 

Hadrian sought to weaken the national and religious identity of the Jewish people by 

developing systematic policies that would align the region with Roman culture and 

lifestyle.85 

One of the most striking manifestations of this strategy was the reconstruction of Jerusalem 

under the name Aelia Capitolina.86 By adopting “Aelia” reflecting his family name, gens 

Aelia and “Capitolina”in homage to Jupiter Capitolinus, one of Rome’s principal deities 

Hadrian symbolically integrated the city into the Roman pantheon and imperial ideology.87 

This renaming was not merely a punitive action in response to the revolts but also an 

assimilation policy aimed at ensuring the region’s integration with Roman identity.88 The 

new name and structure of the city constituted a symbolic endeavor to sever the historical 

and religious ties of the Jewish people. 

Hadrian’s policies involved a systematic transformation process intended to suppress local 

identities and impose Roman culture.89 In this context, the renaming of the province of 

Judea as Syria Palaestina was part of a similar strategic approach. The use of the name 

“Palaestina” was intended to associate the region with the ancient Philistine people, 

thereby weakening the Jewish people’s historical connection to the land. This renaming 

represented an attempt to redefine the region’s ethnic and cultural identity. 

Following a long history of diverse cultural influences, the naming of Jerusalem has 

evolved to reflect each era’s socio-political and religious agendas. Initially attested as 

Salem, a term associated with peace, the city appears in early records as Urušalim and later 

as Yerushalayim in Hebrew and Hierosolyma in Greek sources. With the Roman conquest 

and the aftermath of the Jewish revolts, Emperor Hadrian rebranded the city as Aelia 

Capitolina and renamed the province Syria Palaestina by associating the region with the 

ancient Philistines. These successive renamings underscore both the continuity of historical 
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83  Shmuel N. Eisenstadt, Jewish Civilization: The Jewish Historical Experience in a Comparative Perspective (State 

University of New York Press, 1992). 89. 
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86  Menahem Mor, The Second Jewish Revolt: The Bar Kokhba War, 132–136 CE (Brill, 2016). 182. 
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nomenclature and the deliberate imposition of new identities. Next, we explore how the 

city’s designations evolved after the Islamic conquests and shaped its identity. 

2. The Names of Al-Quds in Modern Times 

During the early Islamic period, while some of Jerusalem’s historical names were partially 

preserved, various names were used for the city depending on political authorities, and 

nuances sometimes emerged between the names given by the populace and those used by 

rulers. One significant name that Muslims preserved from the past was Īliyāʾ() or Īliyā (), 

derived from the Roman name Aelia Capitolina.90 When the city was conquered during the 

time of Caliph ʿUmar ibn al-Khaṭṭāb in 638 CE, Jerusalem’s official Roman name was still 

Aelia Capitolina.91 Additionally, some Arabic sources preserve the name Ūrashalīm or 

Ūrshalīm al-Quds, directly corresponding to the Hebrew Yerushalayim, reflecting 

continuity with pre-Islamic nomenclature and indicating a clear reference to the pre-

Islamic periods.92 

Even as new religious and political identities were emerging, early Islamic administrative 

documents and inscriptions continued to use Īliyā, underscoring the enduring continuity 

of historical nomenclature. Furthermore, the 14th-century scholar Ibn Kathir notes that al-

Aqsa Mosque was described as Masjid-i Īliyā and Bayt-i Īliyā, and the region at large was 

likewise referred to as Bilād-i Īliyā or Arḍ-i Īliyā.93 

The name of this city, which was sacred to Muslims from the beginning, began to change 

over time gradually. By the 9th century CE, the use of the name Īliyā declined, giving way 

to al-Quds, reflecting Jerusalem's religious significance. The primary reason for this is that 

Al-Aqsa Mosque was initially recognized as the qibla before the Kaʿba.94 Its association 

with the Prophet Muhammad’s Night Journey (Isrāʾ) and Ascension (Miʿrāj) further 

reinforced its paramount significance in Islamic theology.95 The Qur'ānic reference to al-

Masjid al-Aqṣā ("the Farthest Mosque") in relation to the Night Journey further cemented 

Jerusalem's status within Islamic sacred tradition.96 

2.1. Islamic Conquest and Medieval Usage 

The Umayyad era (661-750 CE) ushered in a revolutionary transformation of Jerusalem's 

architectural and administrative landscape. This period witnessed the magnificent 

construction of two iconic monuments that would forever shape the city's skyline and 

sacred character: the Dome of the Rock (Qubbat al-Ṣakhra) and al-Aqṣā Mosque (al-Masjid 

al-Aqṣā). These remarkable architectural achievements, commissioned by Caliphs ʿAbd al-

Malik ibn Marwān and al-Walīd I respectively, stand as powerful testimonies to 

Jerusalem's elevated status within the expanding Islamic world. These structures illustrate 
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91  Aḥmad b. Yaḥyā b. Jābir al-Balādhurī, Futūḥ Al-Buldān, ed. ʿAbd Allāh Anīs al-Ṭabbāʿ and ʿUmar Anīs al-

Ṭabbāʿ (Dār al-Kutub al-ʿIlmiyyah, 1987). 115-116. 
92  al-Ṭabarī, Tārīkh Al-Ṭabarī: Tārīkh al-Rusul Wa-l-Mulūk, vol. 11. 1/442. 
93  Abū al-Fidā Ibn Kathīr, Al-Bidāya Wa al-Nihāya, vol. 21 (Dār Hajr, 2003). 1/22, 2/328, 2/416. 
94  “Al-Qur’an.” al-Baqara, 2:144. 
95  Muḥammad ibn Isḥāq, Sīrat Rasūl Allāh, ed. Muḥammad Ḥamīd Allāh (Maṭbaʿat al-Najāḥ al-Jadīda, 1976). 

183-184. 
96  “Al-Qur’an.” al-Isrāʾ 17:1. 
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how the Umayyad rulers underscored Jerusalem’s religious significance through 

architectural patronage.97 Notably, the persistence of the name Īliyā in contemporary 

inscriptions and numismatic evidence demonstrates the complex interplay between 

maintaining historical continuity and establishing new Islamic toponymic traditions.98 

Over time, new names emerged for Jerusalem within Islamic terminology. The term Bayt 

al-Maqdis / Bayt al-Muqaddas, became an important designation for the city. This name 

initially denoted the Temple or sacred sanctuary but eventually came to represent the 

entire city.99 In conquest literature, the term Ahl Bayt al-Maqdis is understood to refer to the 

inhabitants of Jerusalem.100 The Abbasid era witnessed a profound transformation in how 

Islamic scholars and writers referred to Jerusalem, with the emergence of Bayt al-Maqdis 

as the primary designation. 

The naming conventions for Jerusalem varied notably among medieval Muslim 

geographers and historians. Ibn Khurdādhbih (d. ca. 912) refers to the city once as Īliyāʾ 

but consistently adopts Bayt al-Maqdis in subsequent mentions.101 Al-Yaʿqūbī (d. 897) 

alternates between Īliyāʾ and Bayt al-Maqdis, illustrating the coexistence of these names in 

geographical discourse.102 Similarly, al-Muqaddasī (d. ca. 991) predominantly uses Bayt al-

Maqdis but also occasionally references Īliyāʾ.103 Ibn Ḥawqal (d. after 978) consistently 

refers to the city as Bayt al-Maqdis, underscoring a preference that aligns with broader 

geographical traditions.104 Ibn al-Athīr (d. 1233) similarly favors Bayt al-Maqdis in his 

comprehensive historical work, noting that it is also known as Īliyāʾ.105 Finally, Yāqūt al-

Ḥamawī (d. 1229) provides historical context for both terms, indicating scholarly awareness 

and deliberate use of each name according to historical and geographical contexts. 

The phrase Madīnat Bayt al-Maqdis (), meaning the City of the holy place was used to 

emphasize the city’s religious significance.106 Other names, such as Zahra al-Madāʾin (, 

"The Flower of Cities"), which appeared in 20th-century writings, reflected its beauty and 

status.107 There is a song about al-Quds by Fairuz, written and composed by the Rahbani 

brothers after the 1967 War. However, since this term is also used for Mecca, it should not 

be considered as a definition specific to Jerusalem. 

The name Arḍ al-Maḥshar wa’l-Manšar (, "The Land of Assembly and Resurrection") was 

associated with the resurrection day. However, we can see in other narrations that this 

definition is also used for Damascus.108 
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100  Muḥammad b. ʿUmar al-Wāḳidī, Futūḥ Al-Shām (Dār al-Kutub al-ʿIlmiyya, 1997). 1/221-224. 
101  Abū al-Qāsim ʿUbayd Allāh Ibn Khurdādhbih, Al-Masālik Wa-l-Mamālik, vol. 1 (Dār Ṣādir, 1889). 
102  Aḥmad b. Isḥāq al-Yaʿqūbī, Kitāb Al-Buldān, vol. 1 (Dār al-Kutub al-ʿIlmiyyah, 2001). 167. 
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vol. 1 (Dār Ṣādir, 1991). 187. 
104  Abū al-Qāsim Muḥammad b. Ḥawqal Ibn Ḥawqal, Ṣūrat Al-Arḍ, vol. 2 (Dār Ṣādir, 1938). 1/176. 
105  ʿIzz al-Dīn Abū’l-Ḥasan Ibn al-Athīr, Al-Kāmil Fī al-Tārīkh, 11 vols. (Dār al-Kutub ʿArabī, 1997). 2/329. 
106  Muḥammad b. ʿUmar al-Wāqidī, Futūḥ Al-Shām, vol. 2 (Dār al-Kutub al-ʿIlmiyya, 1997). 1/219. 
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For the designation "Madīnat as-Salām" (), there are contemporary instances of its 

application to al-Quds. Notably, in some khutbahs delivered under the auspices of the 

Turkish Diyanet in Türkiye and within certain Arabic-language publications in Turkey, al-

Quds is referred to as Madīnat as-Salām.109 These instances often coincide with calls for the 

city to be re-established as a haven of peace, implicitly referencing and condemning the 

alleged ethnic cleansing perpetrated by Israel in Palestine. It is important to acknowledge, 

however, that the historical usage of Madīnat as-Salām in relation to al-Quds is infrequent. 

While the name might have been applied to the city in the pre-Islamic era, a thorough 

examination of the works of Islamic historians and geographers following the Islamic 

conquests reveals a paucity of evidence supporting this nomenclature for al-Quds. Instead, 

the historical record predominantly reserves Madīnat as-Salām for Baghdad. 

Additionally, Bāb Ḥiṭṭa () was connected to the story of the Israelites’ entry into the Holy 

Land. When interpreting Sūrat al-Baqara (2:58), Qurʾānic tafsīrs have associated Bāb Ḥiṭṭa 

with the entry gate into Īliyāʾ and Bayt al-Maqdis. Notably, the scholars did not hesitate to 

mention the name Īliyāʾ in their tafsīrs. Even exegetes from later periods, such as Ibn Kathīr 

(d. 774/1373), employed the name Īliyāʾ when describing al-Quds, a practice also observed 

in the works of earlier scholars like al-Ṭabarī (d. 310/923).110 Despite living in the 14th 

century, Ibn Kathīr demonstrates continuity in referencing Īliyāʾ, a term also utilized by 

10th-century exegetes such as al-Ṭabarī, highlighting its enduring relevance in Islamic 

scholarly tradition.111 Although Bāb Ḥiṭṭa is not a name given to the entire city, it has 

entered the Muslim literary tradition as a designation associated with the city of Jerusalem. 

Additionally, among Muslim authors, there are extant independent works titled Faḍāʾil 

Bayt al-Maqdis written by Abū Bakr Muḥammad al-Wāsiṭī (d. ca. 932), Abū al-Faraj Ibn al-

Jawzī (d. 1201), and Ḍiyāʾ al-Dīn al-Muqaddasī (d. 1245), which have survived to the 

present day. 

Building on these textual traditions that celebrated Jerusalem’s sanctity, later scholars 

turned to physical evidence to trace how this reverence was also expressed in the city’s 

material culture and inscriptions. For example, Van Berchem documented epigraphic 

continuity from the Umayyad to the Ottoman period, showing that names like Bayt al-

Maqdis and al-Quds al-Sharīf were inscribed on mosques, madrasas, and gates, affirming 

the Islamic identity of the city through public writing.112 Later editions and supplements, 

such as Moshe Sharon’s Corpus Inscriptionum Arabicarum Palaestinae (Brill, 1997–2004), 

expanded this database and confirm the transition from Īliyāʾ to al-Quds al-Sharīf in the 

documentary and monumental record.113 
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b. ʿAbd al-Muḥsin al-Turkī, vol. 1 (Dār Hajar li-Ṭibāʿa wa-l-Nashr wa-l-Tawzīʿ wa-l-Iʿlān, 2001). 1/713. 
111  Abū al-Fidāʾ Ibn Kathīr, Tafsīr Al-Qurʾān al-ʿAẓīm, ed. Sāmī b. Muḥammad al-Salāmah, vol. 8 (Dār Ṭayyibah 

li-l-Nashr wa-l-Tawzīʿ, 1999). 9/318. 
112  See. Max van Berchem, Matériaux Pour Un Corpus Inscriptionum Arabicarum. Tome I: Égypte. Deuxième Partie: 

Jérusalem, Hébron et Leurs Environs (Institut Français d’Archéologie Orientale, 1922). 
113  See. Moshe Sharon, Corpus Inscriptionum Arabicarum Palaestinae (Brill, 1997). 
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2.2. Late Historical and Contemporary Perspectives 

During the Mamluk period (1250–1517), the term “al-Quds al-Sharīf” appears in official 

documents and chronicles, reflecting Jerusalem’s religious and political significance.114 

Mujīr al-Dīn al-Ḥanbalī (d. 928/1521) also employs it in his late fifteenth-century work, al-

Uns al-Jalīl fī Tārīkh al-Quds wa-al-Khalīl, emphasizing the city’s sanctity on the eve of 

Ottoman rule.115 Following the Ottoman takeover of Mamluk territories, references to 

“Kuds-i Şerîf” and “Kudsü’ş-Şerîf” remained common in state registers. By the nineteenth 

century, the term “Kudüs-i Şerif Mutasarrıflığı” appeared in administrative documents, 

signaling the ongoing official use of this title. From the late Ottoman era through the 

Mandate period, “el-Kudsü’ş-Şerif” continued to denote Jerusalem’s central and sacred 

status in both formal and everyday contexts. 

In the Ottoman period, the use of Kudüs-i Şerif in official seals, waqf deeds, and firmans 

underscores the continuation of a sacred administrative idiom. Ottoman inscriptional 

evidence such as the 16th-century tile panel above Bāb al-Silsila shows that the Islamic 

symbolic vocabulary of sanctity persisted and adapted within new imperial frameworks. 

Moreover, the Ottoman conceptualization of al-Quds extended beyond formal institutions 

to social and devotional practices. Pilgrimage itineraries from the 16th to 19th centuries, 

such as those by Evliya Çelebi, often refer to Kuds-i Şerîf as a station of sanctity and a 

mirror of Mecca and Medina in the Holy Land. Local waqf charters and endowment deeds 

from Jerusalem, many preserved in the Ottoman archives, likewise invoke al-Quds al-

Sharīf in their preambles, further embedding the term within both spiritual and 

administrative discourse. 

During the Ottoman period, the expression Kudüs-i Şerîf served as an official title that 

defined both the administrative and religious status of the city, and it was used 

continuously from the sixteenth century until the early twentieth century. Following the 

conquest of Jerusalem by Sultan Selim I in 1516, the city was confirmed as the “third holy 

sanctuary” after Mecca and Medina. This understanding was reflected in state 

correspondence, waqf documents, architectural inscriptions, and common usage under the 

name Kudüs-i Şerîf. During the reign of Sultan Süleyman the Magnificent, the phrase 

appeared frequently in inscriptions on city walls and mosques; in the seventeenth century, 

Evliya Çelebi referred to the city as “Kudüs-i Şerîf,” recording its vibrant scholarly and 

religious life.116 By the nineteenth century, the title Mutasarrifate of Kudüs-i Şerîf had 

become an official administrative designation, and the expression Kudüs-i Şerîf had 

become a symbol in the Ottoman mindset that placed the city within the same sphere of 

sanctity as Mecca and Medina. The granting of independent mutasarrifate status to 

 
114  Shihāb al-Dīn Aḥmad al-Nuwayrī, Nihāyat Al-Arab Fī Funūn al-Adab, vol. 31 (Dār al-Kutub wa al-Wathāʾiq al-

Qawmiyya, 2002). 31/220. 
115  Abū al-Yumn al-ʿUlaymī, Al-Uns al-Jalīl Bi-Tārīkh al-Quds Wa al-Khalīl, vol. 1 (Maktabat Dandīs, n.d.). 1/105. 
116  Evliyâ Çelebi, Günümüz Türkçesiyle Evliyâ Çelebi Seyahatnâmesi, ed. Seyit Ali Kahraman, vol. 9 (Yapı Kredi 

Yayınları, 2011). 515. 
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Jerusalem and the transfer of revenues through large foundations such as the Haseki Sultan 

Waqf were further signs of the city’s enduring significance for the Ottomans.117 

As evidenced, among Muslims, the term "al-Quds" was more commonly used and became 

widespread rather than "Jerusalem." Now, let us examine which name is preferred in the 

distinction between Quds/Jerusalem in commonly spoken languages today. 

Table 1. The names favoured in the Quds/Jerusalem distinction in languages commonly 

spoken today. 

Jerusalem and Its Derivatives Quds/Maqdis and Its Derivatives 

Hebrew: (Yerushalayim) Arabic: (Al-Quds) 

English: Jerusalem Turkish: Kudüs 

Spanish: Jerusalén Persian (Farsi): (Ghods/Kuds) 

French: Jérusalem Urdu: (Al-Quds) 

German: Jerusalem Malay/Indonesian: Kudus 

Russian: Иерусалим (Iyerusalim) Azerbaijani: Qüds 

Italian: Gerusalemme Kurdish: Quds 

Portuguese: Jerusalém Pashto: (Kudz/Kuds) 

Japanese: エルサレム (Erusaremu) Swahili: Kudusi, Al-Quds 

Chinese (Mandarin): 耶路撒冷 (Yēlùsālěng) Somali: Quddus 

Hindi: यरूशलेम (Yarūshalem) Uyghur: (Quddus) 

Korean: 예루살렘 (Yerusalem) Kazakh: Құдыс (Qudys) 

Polish: Jerozolima Uzbek: Quddus 

Greek: Ιερουσαλήμ (Ierousalim) Tajik: Қуддус (Quddus) 

Languages influenced by Islamic culture and religion tend to use names derived from 

Arabic, such as Al-Quds. On the other hand, languages with Western linguistic roots, as 

well as many global languages, use “Jerusalem” or its derivatives, a naming convention 

originating from the Hebrew “Yerushalayim.” This reflects historical and religious 

connections through the Bible and Jewish tradition, as seen in languages such as English, 

Spanish, French, Russian, German, and others. Unique cases also exist, such as in Bosnian, 

where “Jeruzalem” is officially used, but terms like “Kuds” may appear in religious 

contexts due to Islamic influence, showcasing the region’s religious diversity and cultural 

interactions. Generally, countries with a predominantly Muslim population prefer the term 

“Quds,” while Jews and Christians, along with non-Muslim countries where “Jerusalem” 

entered the lexicon during the colonial era through language and historical influence, tend 

to use “Jerusalem” to refer to the city. 

 

 

 
117  Feyza Betül Köse, “Osmanlı Dönemi Kudüs’ünde İdari ve Sosyal Yapı,” BELGÜ: Ardahan Üniversitesi İnsani 

Bilimler ve Edebiyat Fakültesi Dergisi, no. 1 (2015): 161–199. 195. 
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Conclusion 

The diachronic evolution of Jerusalem's toponymy shows a complex relationship between 

continuity and change, revealing how different cultural, religious, and political contexts 

shaped the city’s identity through history. From ancient names like Urušalim and Hebrew 

Yerushalayim, through the Roman-era Aelia Capitolina, to Islamic-era names such as 

Īliyāʾ, Bayt al-Maqdis, and al-Quds, these names reflect Jerusalem’s lasting importance as 

a sacred place, a cultural meeting point, and a contested area. Archaeological discoveries 

and epigraphic sources, including the El-Amarna tablets, Second Temple period 

inscriptions, and Roman coins, back up textual sources and show clearly that Jerusalem 

always remained a significant economic and cultural center. 

Also, linguistic and etymological studies show that names like Salem and al-Quds, both 

suggesting ideas of peace and holiness, survived because of their strong symbolic 

meanings, while others like Aelia Capitolina represent deliberate efforts by imperial 

powers to rewrite or erase previous identities. The simultaneous use of terms like Īliyāʾ 

and Bayt al-Maqdis in the early Islamic period highlights a complicated relationship 

between keeping historical continuity and creating new religious and political identities. 

Current debates about Jerusalem’s earliest residents, especially seen in ongoing arguments 

over Jebusite origins and claims of early Arab heritage, clearly illustrate how today’s 

political ideas still influence historical interpretations. 

Today, the naming of the city in different languages still reflects these historical 

complexities. Languages influenced by Islamic traditions usually use "Al-Quds," whereas 

Western languages and Hebrew prefer "Jerusalem," showing ongoing historical 

connections and religious relationships. Recent studies keep emphasizing how these 

naming practices don’t just reflect history, but also influence current political identities and 

claims to heritage. Overall, the diverse and contested naming of Jerusalem symbolizes 

ongoing tensions, exchanges, and interactions between the city’s multiple religious and 

cultural groups. By examining the city’s different naming traditions through textual, 

archaeological, and historiographical lenses, a picture emerges of a place whose layered 

identities have continually shaped and been reshaped by cultural memory, political 

conflict, and intercultural exchange across successive historical periods. 

4. Discussion 

The study highlights how Jerusalem’s evolving names, including Urušalim, Hierosolyma, 

Aelia Capitolina, Bayt al-Maqdis, and al-Quds, reflect political and religious shifts 

throughout history. Previous research, such as Albright (1946) and Na’aman (2021), 

underscores the role of naming in identity construction, a theme reinforced by this study. 

The findings show that renaming was not just a linguistic shift but a strategic tool for 

asserting control and shaping cultural memory. The study also sheds light on ongoing 

debates about the city’s earliest inhabitants, illustrating how historical interpretations 

remain entangled with modern political narratives. The broader implication is that 

Jerusalem’s contested identity continues to influence contemporary discourse, with 

different traditions preserving distinct names. Future research should explore similar cases 
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of politically motivated renaming, delve deeper into epigraphic evidence, and examine 

how linguistic shifts shape historical consciousness. 

5. Materials and Methods 

This study adopts an interdisciplinary approach, drawing on primary textual sources, 

material evidence, and secondary scholarship to examine the historical names and 

identities of al-Quds. Primary texts include religious scriptures, classical and medieval 

works (in their original languages and available translations), as well as legal or 

administrative documents that reference the city by various names. Wherever possible, 

epigraphic and archaeological data such as inscriptions, coins, and architectural remains 

supplement the textual analysis by providing material context. Secondary scholarship, 

including modern monographs, journal articles, and critical editions, is utilized to build 

upon existing interpretations, situate the study within contemporary debates, and identify 

potential gaps. 

Sources were chosen to represent a breadth of perspectives, including Jewish, Christian, 

Islamic, and secular viewpoints, spanning distinct historical periods from the Bronze Age 

to the modern era. Works were prioritized based on their direct relevance to the naming 

and perception of the city, their recognized historical or religious significance, the 

availability of reliable critical editions and translations, and scholarly consensus regarding 

their authenticity. In cases where authenticity or dating remains under debate, the study 

clearly indicates such ambiguities and examines the prevailing scholarly positions. 

Given the city’s importance across multiple faiths and cultures, conflicting narratives are 

inevitable. To address these discrepancies, the paper employs textual criticism by 

comparing manuscript variants and parallel accounts in order to assess the internal 

consistency of sources. It also considers historiographical context: understanding when 

and why certain names or interpretations became prominent. Rather than imposing a 

single definitive chronology or meaning, the study highlights areas of scholarly 

disagreement and offers plausible explanations for the evolution of competing narratives. 

Where new archaeological discoveries or modern linguistic analyses challenge established 

views, these are weighed alongside traditional readings to form a balanced, evidence-

based interpretation. 

Debates over Jerusalem’s earliest inhabitants and names, such as whether the Jebusites 

were an early Arab people, often echo modern national or ideological concerns. Scholars 

may emphasize certain archaeological or textual evidence to buttress current political 

narratives that seek to legitimize ancestral claims to the land. Consequently, while ancient 

sources (biblical, epigraphic, or archaeological) can shed light on Jerusalem’s origins, their 

interpretation varies depending on contemporary agendas, research funding biases, and 

overarching societal narratives. By recognizing this interplay, we see that modern politics 

not only fuels interest in uncovering the city’s past but also shapes how conflicting 

evidence is selectively presented and understood. 
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