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And proclaim the Pilgrimage to mankind And they will come to you…


Qur’ān 22: 27





Contents


Acknowledgements


Introduction: The Politics of Pilgrimage


1. THE PROPHET’S PRECEDENT: THE FAREWELL ḤAJJ OF 10/632


The Prophet and The Pilgrimage


The Rituals of the Ḥajj


The Meaning of Mecca for the Muslim Community


2. FOLLOWING IN THE PROPHET’S FOOTSTEPS: THE ERA OF THE RIGHTLY GUIDED CALIPHS


Table 1


Abū Bakr: Leadership of the Ḥajj and the Nature of Authority in Islam


‘Umar and ‘Uthmān: The Ḥajj as a Channel of Communication


‘Alī b. Abī Ṭālib: All Roads Do Not Lead to Mecca


The Ḥajj as a Platform for Rebellion


Conspicuous by Their Absence: Who Did Not Lead the Ḥajj


3. MU‘ĀWIYAH B. ABĪ SUFYĀN: A NEW REGIME AND A NEW ḤAJJ POLICY


Table 2


Mu‘āwiyah and Leadership of the Ḥajj


Political Choreography: The Ḥajj of the Caliph’s Successor Son


The Ruling Family and Leadership of the Ḥajj


Leading the Ḥajj by Proxy: The Governorship of Medina and the Politics of Martyrdom


Conspicuous by Their Absence: Who Did Not Lead the Ḥajj


4. THE CALIPHATE IN TRANSITION: THE ḤAJJ AS A BAROMETER OF POLITICAL CHANGE


Table 3


Yazīd and Leadership of the Ḥajj: The Ḥaram as an Ideological Battleground


Ibn al-Zubayr: Rebel or Ruler?


Alternative Uses of the Ḥajj: The Ḥaram as the Centre of an Information Network


The Ḥajj of 68 AH: A Platform for Rebellion


5. THE RETURN OF THE UMAYYADS AND THE REINTRODUCTION OF THE SUFYĀNID ḤAJJ POLICY


Table 4


A Tale of Two Holy Cities: Mecca, Jerusalem and the Ḥajj


The Ḥajj of 72 AH: A Barometer of Political Change


Restoring Precedent: The Caliph’s Victory Ḥajj of 75 AH


The Issue of Succession: The Ḥajj Seasons of 78 AH and 81 AH


The Governors of Medina and Leadership of the Ḥajj: The Sufyānid Model Revisited


6. A HOUSE DIVIDING: THE SUCCESSOR SONS OF ‘ABD AL-MALIK: AL-WALĪD AND SULAYMĀN


Table 5


Power and Patronage: The Caliphal Ḥajj of 91 AH


Following in His Predecessors’ Footsteps: Al-Walīd’s Succession Policy and Leadership of the Ḥajj


Following in His Predecessors’ Footsteps II: Al-Walīd’s Governors of Medina and Leadership of the Ḥajj


The Caliphal Pilgrimage of 97 AH: Ḥajj and Jihād in the Same Year


The Politics of Protest: Sulaymān’s Governors of the Holy Cities and Leadership of the Ḥajj


7. ‘UMAR II AND YAZĪD II: A DIFFERENT APPROACH TO THE ḤAJJ


Table 6


‘Umar II: A Ḥajj Policy Based in the Ḥijāz


Yazīd II: Another Ḥajj Policy Based in the Ḥijāz


‘Umar II, Yazīd II and Leadership of the Ḥajj: Some Unanswered Questions


8. THE LAST OF A LINE: HISHĀM B. ‘ABD AL-MALIK


Table 7


Restoring Precedent: The Caliphal Ḥajj of 106 AH


The Ḥajj of the Heir Apparent in 116 AH


The Ḥajj of the Would-Be Heir Apparent in 119 AH


Keeping it in the Family: Hishām’s Governors of the Holy Cities and Leadership of the Ḥajj


All Roads Lead to Mecca: The Ḥajj as a Platform for Rebellion


9. THE THIRD AND FINAL GENERATION: AL-WALĪD II TO MARWĀN II


Table 8


The Ḥajj of 125 AH: The Politics of Reprisal Revisited


The Ḥajj of 126 AH: The Search for Umayyad Unity


The Ongoing Search for Umayyad Unity: The Ḥajj Seasons of 127 AH and 128 AH


The Ḥajj Seasons 129 AH to 131 AH: Power Slips Away


10. SUMMARY: THE MEANING OF MECCA


Power and Patronage at the Pilgrimage


Governing Islam’s First Cities and Leadership of the Ḥajj


The Politics of Protest: Alternative Uses of the Ḥajj


The Politics of Pilgrimage


Appendix A: The Sources and Their Challenges


Appendix B: Further Reading on the Ḥajj and the Umayyads


Bibliography


Index





Acknowledgements


Many people have helped me in the course of producing this book and I am delighted to have the opportunity to thank them here.


First: my parents – for reasons too numerous to list – and my late Granda, William Milford, for his uncanny knack of always knowing what to say and when to say it.


Everyone at Al Saqi bookshop, particularly Salwa Gaspard and Safa Mabgar, for all their help in finding books; and to Lynn Gaspard at Saqi Books for making this process so painless. And thanks to Will Brady for doing such a terrific job on the layout.


My deepest gratitude goes to Professor Hugh Kennedy, without whom this project would never have started, and Professor Robert Hoyland, without whom it would never have ended. And for invaluable assistance at various points along the way: Mr Norman Penney, Professor Alan Jones, Professor Donald S. Richards, Dr Richard Kimber and Dr Angus Stewart.


I would also like to thank Dr Julian and Alison Johansen for the Zamzam water (look at the effect it had!); Professor Jeremy Johns for changing the way I look at the world; Professor Richard W. Bulliet for the inspiration of his work and for being so generous with his time and knowledge; Werner Daum for his helpful comments, and Professor Gerald Hawting whose help made all the difference when it mattered.


And my friends Yaron Peretz, Nasr Abu Al-Rub, Ingrid Alvarez, and a special thank you to Rosie Cleary for her words of wisdom.


Finally, I would like to thank my friend-mentor-fairy godmother, the late and very-much-missed Dr Elizabeth A.M. Warburton whose inspiration made this book possible and who has been with me every step of the way. All errors are my own.



NOTE ON CONVENTIONS



References: Abbreviated forms are given throughout the text. Full references for all sources are found in Appendix B and the Bibliography. Arabic sources are fully transliterated in the footnotes and Bibliography. Footnotes in the text are cited in chronological order.


Translations: Translations are my own with the exception of those from SUNY’s al-Ṭabarī series. References to these translations are given in the footnotes; full details are in the Bibliography.


Transliterations: Where Arabic place names have well-known English equivalents of their names – Mecca (instead of Makkah); Medina (instead of al-Madīnah); Iraq (instead of al-‘Irāq) – the English version has been used here. Other place names, all proper names and all Arabic words have been transliterated throughout the text including those characters which require diacritical marks and long vowels. The symbol ‘ is used to denote ‘ayn; ’ to denote hamzah; and h to denote tā’ marbūṭah.


Dates: Both sets of dates – Muslim and Christian/Common Era – are given throughout the text with the exception of chapter or sub-title headings which refer to a specific ḥajj. In these cases, only the Muslim date is given but throughout the text of the chapter or sub-section, both dates are cited.





INTRODUCTION



The Politics of Pilgrimage


In 68/688, pilgrims gathered in the Holy City of Mecca during the holy month of Dhū al-Ḥijjah to perform one of their faith’s most solemn and most important rituals: the ḥajj.


The ḥajj, the fifth and final of Islam’s pillars, is an obligation on all Muslims who are fit and able and who can afford it. Once in a lifetime, they are required to present themselves in Mecca to show their submission to God’s will by participating in a series of rituals which, according to Muslim tradition, the Prophet Muḥammad set out during his Farewell Ḥajj in 10/632.


As the Islamic year is lunar and not tied to the seasons, the ḥajj can fall at any time of the year. A pilgrimage in the baking heat of an Arabian summer when temperatures can easily pass 40 degrees Celsius is a real test of faith. In the medieval period, the supply of water was often a problem and chroniclers record numerous incidents of pilgrims running out of it en route to the Holy City.


Mecca’s geographical position did little to make the pilgrimage any easier: situated in a rocky ravine, the Holy City was often prone to devastating flash floods which swept away all before them.


For a believer, however, the rewards far outweigh the risks. A successful pilgrimage means nothing less than the remission of sins and the chance to begin life anew.


The spiritual high point of the ḥajj in this regard is the “standing” on the Mount of Mercy at ‘Arafāt, 20 km south east of Mecca. Here, pilgrims gather en masse to ask God for His forgiveness. Here, the midday and afternoon prayers are combined to allow the maximum amount of time to be spent in supplication to God. And it was here that the Prophet Muḥammad preached his famous sermon during the Farewell Ḥajj in 10/632.


But when the pilgrims gathered on the Mount of Mercy in 68/688, they found all was not as it should be. Instead of seeing the caliph’s banner on display as a symbol of his authority, they saw four different banners: one for each of the rival groups competing for control of the caliphate.


One banner belonged to ‘Abd Allāh bin al-Zubayr, a member of the early Islamic elite and a resident of the Prophet’s City of Medina. He was acknowledged as caliph in the Holy Cities and throughout much of the Islamic world. He believed political power belonged in Arabia and in the hands of those who had known the Prophet best and sacrificed the most for the faith during the early days of Islam.


Another banner belonged to Muḥammad bin al-Ḥanafiyyah, a member of the Prophet’s family, though not a direct descendant of the Prophet himself. He too believed power belonged in the hands of those who had known the Prophet best. But to Ibn al-Ḥanafiyyah and those who supported him, that meant the Prophet’s family.


Another banner belonged to ‘Abd al-Malik of the Umayyad family. This family, late converts to Islam, took control of the caliphate following the first civil war and moved the seat of power to Syria. They believed the caliphate was rightfully theirs after the murder of their kinsman, the third caliph ‘Uthmān. By 68/688, they were fighting to reclaim territories they had lost in recent years to Ibn al-Zubayr.


The fourth banner belonged to the rebel group, the Khawārij, whose rallying cry was “Judgement belongs to God” and who believed anyone had the right to be caliph so long as he was sufficiently pious.


These four groups held radically different views as to who should be caliph and why. Yet, in spite of these differences, they turned up at the same place at the same time with the same objective.


Events at the pilgrimage in 68/688 thus pose two key questions relevant to our understanding of the political culture of early Islam: was leadership of the ḥajj understood to equate to leadership of the community? And did the Ḥaram, as well as being the religious centre of Islam, have the potential to become its political centre too?


The Muslim sources for this period – Ibn Khayyāṭ, al-Ya‘qūbī, al-Ṭabarī, al-Mas‘ūdī et al – record who led the ḥajj each year and these records show that events on the ḥajj in 68/688 were no isolated occurrence. There were several pilgrimage seasons in the early Islamic period which witnessed power struggles played out against the backdrop of the Ḥaram at the time of the ḥajj: in 35/656 (at the end of ‘Uthmān’s caliphate); in 39/660 (at the end of ‘Alī’s); and in 129/747 (near the end of the Umayyad era). What these ḥajj seasons have in common is that they occurred in times of political upheaval when power was being realigned.


The Muslim sources also show that successive caliphs, regardless of their political persuasion, were keen to lead the ḥajj in person. Of the four Rāshidūn caliphs, three – Abū Bakr, ‘Umar and ‘Uthmān – led the pilgrimage. Only ‘Alī failed to do so but the unsettled political circumstances of his caliphate largely explain why.1


A number of Umayyad caliphs were also seen in Mecca. Several of them went further than leading the ḥajj themselves and used it to project their power into the future by appointing their successor sons to lead it.2


The Umayyad period in power was interrupted in the 60s/680s when ‘Abd Allāh bin al-Zubayr took control of large parts of the Islamic world. He too was keen to lead the pilgrimage and, based as he was in Medina, he followed the example of previous caliphs resident there and led every ḥajj he could.3


This pattern of caliphal involvement with the ḥajj, combined with events at the pilgrimages of 35/656, 39/660, 68/688 and 129/747 when political rivals used the Ḥaram as the place to stake their claim for power and the ḥajj as the means to do it, point to a political subtext for the pilgrimage which has often been obscured by its more obvious spiritual significance. It is that subtext which we seek to explore here. Each chapter therefore begins with a list of ḥajj leaders for the period under discussion. When taken as a whole, these lists show that members of certain groups in society were appointed to lead the ḥajj – and were repeatedly invited to do so regardless of who was caliph – while other groups were conspicuous by their absence from leadership of the ritual. The consistency in these patterns of leadership implies there was nothing random about who led the ḥajj each year but that successive caliphs devised and implemented carefully thought out policies for the pilgrimage. By doing so, they infused the Holy City of Mecca with a meaning far beyond religion.


This convergence of religion and ritual, power and politics, did not however begin with the caliphs: it began with the Prophet when he led his Farewell Ḥajj in 10/632 and set the precedents every subsequent visitor to Mecca, whether politician or pilgrim, would seek to follow.


It is therefore with the Prophet’s pilgrimage in 10/632 that we begin.


.


 


1 See Chapter 2 below for a full examination of the circumstances of his caliphate and their impact on his ability to lead the pilgrimage.


2 See Chapters 3 to 9 below for the pilgrimage seasons of the Umayyad caliphate.


3 See Chapters 4 and 5 below for an examination of Ibn al-Zubayr’s pilgrimage seasons.





ONE



The Prophet’s Precedent: The Farewell Ḥajj of 10/632



THE PROPHET AND THE PILGRIMAGE



In 10/632, the Prophet Muḥammad left Medina to return to Mecca to perform what Islamic tradition would remember as the Farewell Pilgrimage, the Ḥijjat al-Wadā‘.


Only ten years earlier, Muḥammad had been forced to flee his home city in the dead of night, his life in danger because of the prophetic mission he refused to give up. But the intervening decade had brought him a level of success that allowed him – almost uniquely in history – to be recognized as a Prophet in his own country.


Muḥammad’s goal in Mecca was to perform the ḥajj. The city was an ancient cultic centre and the Ka‘bah had long been home to a pantheon of pagan idols revered by Arab tribes throughout the peninsula.1 Four months of the year were set aside for pilgrimage: the spring month of Rajab for the lesser pilgrimage known as the ‘umrah and the last two months of the year and the first of the new year for the main pilgrimage or ḥajj.2 Raiding amongst tribes ceased during these months and many of them took advantage of their time in Mecca to engage in trade.3 Over the years, the city’s economy had become so closely linked with this commercial activity that fear of losing it lay behind much of the opposition to Muḥammad and his new religion.


The Farewell Pilgrimage saw Muḥammad reinforce the centrality of Mecca as a cultic centre but shift the spiritual focus away from the multitude of pagan gods towards the One God – Allāh. He also set about returning the ḥajj to what he believed were its true origins.4 According to Muslim sacred history, it was Ibrāhīm (Abraham) and his son Ismā‘īl (Ishmael) by the bondswoman Hajar who originally built the Ka‘bah.5 When they finished, Ibrāhīm received divine instructions not to associate any gods with God and to proclaim pilgrimage to the Sacred House.6


Muḥammad saw himself as the restorer of this message and in Mecca in 10/632 he, too, proclaimed pilgrimage to the Sacred House.7 At ‘Arafāt, just outside the Holy City, he delivered a sermon in which he explained the rituals of the pilgrimage and where they were to be done.8


He joined the lesser pilgrimage, the ‘umrah, with the main pilgrimage and abolished the intercalary month to make the Islamic year lunar.9 As the lunar year is eleven days shorter than the solar year, the ḥajj falls earlier each year and, over a thirty-year cycle, rotates through all four seasons. The abolition of the intercalary month thus placed the Islamic pilgrimage outside the cycle of the seasons. This break with the past left no room for ambiguity about the meaning of the new ḥajj: it was an act of worship directed to God, and only God, not a celebration of nature or a god of nature.10


Rather ominously during his sermon, the Prophet warned his listeners to pay careful attention to what he was saying because he did not know if he would ever be with them again in Mecca.11 Days later, on his way home to Medina, he fell ill and died soon afterwards.


The Farewell Pilgrimage is an important part of Islamic sacred history. Western scholarship has, however, questioned whether the rituals of the pilgrimage were finalized at that time or whether this process occurred over a much longer period.12 Attempts to understand the historical development of the ḥajj are further complicated because the accounts we have of Muḥammad’s life and religious mission were written over a century after his death; a time delay which has provoked considerable – and often impassioned – debate over their likely reliability.13


As well as tracing the development of the pilgrimage, scholars have also sought to find a historical context for the rites performed during it. Some see traces of stone worship, pre-Islamic pagan practices, or the influence of Judaism in the rituals of the ḥajj.14 Others have interpreted them as independent developments originating within Arab-Islamic culture.15


The origins of the rituals may never become fully clear. And perhaps the last word on the subject should go to the great philosopher al-Ghazālī who declared that, for Muslims, the ḥajj stands beyond explanation. Like Islam itself, it is a willing act of submission to God. God commands it, therefore it is done.16



THE RITUALS OF THE ḤAJJ17



Day 1: Dhū al-Ḥijjah 8


The ḥajj takes place in Dhū al-Ḥijjah, the twelfth – and final – month of the Islamic year and lasts for six days: from the 8th to the 13th.18


The first day is known as Yawm al-Tarwiyah, the day of quenching.19 On this day pilgrims enter the state of ritual purity, iḥrām, and declare their intention, niyyah, to perform the ḥajj.


The state of iḥrām places a number of obligations on pilgrims which are aimed at focusing their attention on the internal and the spiritual rather than the external and the secular. Pilgrims must therefore abandon everyday activities such as shaving, cutting hair and wearing scents or perfumes. They must also abstain from sex.


For the state of iḥrām to be complete, pilgrims have to adopt specific clothing.


For men, this consists of two pieces of white fabric; one wrapped around the waist, the other draped over the right shoulder.20 The adoption of these garments by all male pilgrims creates a powerful visual image of unity, reinforcing the spiritual harmony among pilgrims as members of the same community of the faithful. Women are required to dress modestly and leave their hands and face uncovered.


The iḥrām, along with the niyyah, is one of the four pillars, arkān, of the ḥajj. These four pillars are obligatory and failure to complete any one of them renders the entire ḥajj invalid.21


The pilgrims now enter the Holy Mosque and circle the Ka‘bah seven times counter-clockwise. This circumambulation is the ṭawāf al-qudūm, the ṭawāf of arrival or welcome.22


Upon completion, pilgrims proceed to Minā reciting what is known as the talbiyah as they go. Talbiyah comes from the verb labbā which means to follow or obey. It begins with the words “Here I am O Lord, here I am…” and, in this context, has the meaning of answering God’s call to come to Mecca and perform the ḥajj.


The pilgrims stay in Minā until they have prayed the dawn, fajr, prayer the following day.23


Day 2: Dhū al-Ḥijjah 9


The second day of the ḥajj is the spiritual high point of the pilgrimage.24


After sunrise, the pilgrims leave Minā for the Mount of Mercy, the Jabal al-Raḥmah, in ‘Arafāt. Of such importance is this day for the pilgrims that the Prophet is reported to have said there is no ḥajj without ‘Arafāt.25


Here, pilgrims perform the wuqūf, the “standing”; the second of the four pillars of the ḥajj which must be completed for the ritual to be considered valid.26


During their wuqūf, the pilgrims seek God’s forgiveness and mercy. On this day, the gates of Heaven are said to be open wide and in order for pilgrims to take advantage of this and maximize the amount of time spent in supplication to God, the noon and afternoon prayers are shortened and combined at midday.27


After midday, a sermon is preached in the place where the Prophet delivered his famous sermon during the Farewell Ḥajj.28


The pilgrims leave for Muzdalifah after sunset and spend the night there.29


Day 3: Dhū al-Ḥijjah 10


The third day of the ḥajj is the Yawm al-Naḥr, the day of sacrifice. Muslims around the world join symbolically with the pilgrims in Mecca by celebrating the ‘Īd al-Aḍḥā, the festival of sacrifice.30


This particular day is one of the busiest in terms of the number of rituals to be performed. Pilgrims begin the day by travelling to Minā after the dawn prayer. Their goal is the largest of the three pillars there, the one known as the Jamrah al-‘Aqabah.31


In an act charged with spiritual significance, each pilgrim throws seven stones at this pillar to cast out the devil.32


By doing so, they tap into the roots of their faith as one of the three great monotheisms: the stoning ritual recalls the actions of Ibrāhīm, a figure of central importance to Jews and Christians as well as Muslims.


Three times, the devil was said to have tried to tempt Ibrāhīm to disobey God’s command to sacrifice his son, Ismā‘īl. Ibrāhīm’s response each time was to throw seven stones at the devil.33


When the pilgrims finish the stoning ritual, they undertake the rite which gives this day its name: al-hady, the sacrifice. Another deeply symbolic act, the sacrifice represents Ibrāhīm’s willingness to give his son to God. God rewarded Ibrāhīm’s obedience by substituting a ram for Ismā‘īl. After the sacrifice, pilgrims end their state of iḥrām by cutting their hair or shaving before they leave Minā for Mecca.34


In the Holy City, they carry out the ṭawāf al-ifāḍah, the circumambulation around the Ka‘bah, during which they make seven circuits of it.35 This ṭawāf is another of the four obligatory rites necessary for a successful completion of the ḥajj.36


The pilgrims then proceed to the hills of Ṣafā and Marwah to perform the sa‘y, the rushing, which is the last of the four obligatory rituals.37


Starting at Ṣafā, they go back and forth seven times between the two hills in remembrance of Hajar’s actions as she ran back and forth between them frantically searching for water for her young son Ismā‘īl.38


The completion of the sa‘y signals the lifting of all the restrictions of the state of iḥrām.39


The pilgrims now return to Minā to spend the next two to three days there.40


Day 4: Dhū al-Ḥijjah 11


The fourth day of the ḥajj is the first of three known as al-Tashrīq, the drying of the meat from the sacrifice.41


The pilgrims resume their symbolic stoning of the devil in Minā but this time, they do so with a greater intensity for they now stone not one but all three pillars.42


After midday, they stone the smallest of the three pillars with seven stones before moving on to do the same at the middle and largest pillars.43


If, for some reason, the pilgrims were unable to perform the ṭawāf al-ifāḍah the previous day, they may go to Mecca to do so on this day.44


Day 5: Dhū al-Ḥijjah 12


The fifth day of the ḥajj sees pilgrims repeating their actions of the previous day and stoning the three pillars which symbolize the devil.45


They may then leave Minā to return to Mecca but they must do so before the maghrib, the evening prayer.46


Day 6: Dhū al-Ḥijjah 13


The sixth and final day of the ḥajj involves the performance of the same rituals as the previous day if they were not performed then.47


Upon completion, the pilgrims leave Minā for Mecca where they undertake the ṭawāf al-wadā‘. During this farewell ṭawāf, the pilgrims again circumambulate the Ka‘bah seven times.48


With the completion of the last circuit of the Ka‘bah, the pilgrims have reached the end of their ḥajj. They now have the spiritual satisfaction of knowing they have fulfilled their obligation to God by performing the fifth pillar of their faith.


Many pilgrims now take advantage of their proximity to the Prophet’s City of Medina to make a visit, ziyārah, there. Such a visit is not part of the pilgrimage rituals but most Muslims wish to see the place their Prophet made his home.



THE MEANING OF MECCA FOR THE MUSLIM COMMUNITY



These rituals of the ḥajj to Mecca, the City of God, and the ziyārah to Medina, the City of His Prophet, anchor the Islamic faith in its Arabian origins and preserve the sense of historical continuity with Muḥammad and the earliest community of Muslims.49 The ḥajj gives Muslims the chance to follow their Prophet’s precedent, to walk where he walked, and to enact the rituals he laid down in the Farewell Ḥajj.


Yet, with its emphasis on Ibrāhīm, the ḥajj delves even deeper into history than the era of the Prophet and the beginnings of Islam. By ritualizing the experiences of Ibrāhīm and his family within the rites of the ḥajj, Islam places itself in direct religious descent from the monotheistic traditions of Judaism and Christianity and lays claim to a universalism not confined to time or place. The ḥajj effectively becomes the shahādah, the statement of faith, in action, validating not only monotheism in general (There is no god but God) but Islamic monotheism in particular (and Muḥammad is the Messenger of God).


For the pilgrims themselves, performing the ḥajj does more than bring them closer to God; it brings them closer to one another as members of the same community.50 Of the five pillars of the faith, the ḥajj is the most public demonstration of the faith and the faithful as a social entity. By performing the ḥajj, Muslims reinvigorate their spiritual bonds with one another, forging their community anew and demonstrating the enduring power of the message delivered by the Prophet Muḥammad.


As a result, the ḥajj transforms individual pilgrims into a society within a society: the ummah in microcosm, a mass migration of people from all corners of the Islamic world, along with whatever goods, knowledge and ideas they choose to bring with them.51


This community on the ḥajj does not, however, become detached from the rest of the Muslim community during the days of the ritual, as there are aspects of the rituals which act as points of contact to draw in every member of the faith.


To begin with, the very location of the ḥajj, Mecca, is the centre of every Muslim’s spiritual life.52 It is the qiblah, the direction of the daily prayer. Five times a day, Muslims interrupt their activities and turn towards Mecca to affirm their faith. Prayer, or ṣalāh, is the second of Islam’s five pillars and with its focus on Mecca it functions almost as a precursor for the ḥajj: the daily prayer is a spiritual migration towards Mecca; the ḥajj the physical realization of that internal journey.


Secondly, the iḥrām, the ritually prescribed clothing worn by men during the ḥajj, is the burial clothing for all male believers. And just as death is the end of one life and the beginning of another, the ḥajj also symbolizes the end of one life to facilitate a spiritual re-birth.53


And third, the 10th of Dhū al-Ḥijjah is known as the Yawm al-Naḥr, the day of sacrifice. On this day, the pilgrims make their sacrifice in remembrance of Ibrāhīm’s readiness to sacrifice his son as an act of submission to God. Muslims in the wider community join with those on the ḥajj by marking the ‘Īd al-Aḍḥā, the feast of the sacrifice, one of the major rites in the Islamic calendar. In this way, they express their spiritual solidarity with the pilgrims and reinforce the social bonds which unite them as a community.54


With Muslims on the ḥajj linked so strongly to their fellow Muslims in the wider community, and vice versa, leadership of the pilgrimage has the capacity to assume a significance beyond that of overseeing the correct performance of a religious ritual. In the period after the Prophet’s death, it provided his successors with an opportunity to demonstrate their leadership of the community he founded and, in the process, to enhance their political legitimacy. It proved to be an opportunity they were only to willing to take.


.


 


1 Peters, Hajj, 21-30.


2 Peters, Mecca, 29, & Hajj, 57-58; Goitein, “Ramadan, The Month of Fasting”, in Hawting, Development, 153-154.
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TWO



Following in the Prophet’s Footsteps: The Era of the Rightly Guided Caliphs


Table 1 shows who led the ḥajj during the caliphates of the four Rightly Guided caliphs, the Rāshidūn: Abū Bakr, ‘Umar b. al-Khaṭṭāb, ‘Uthmān b. ‘Affān and ‘Alī b. Abī Ṭālib.


Table 1






	

Year




	

Ḥajj leader




	

Relationship to caliph




	

Governor of a Holy City?









	

Abū Bakr




	

 




	

 




	

 









	

11/633




	

‘Abd al-Raḥmān b.




	

x




	

x









	

 




	

‘Awf1 or




	

 




	

 









	

 




	

‘Attāb b. Asīd2 or




	

x




	

Mecca









	

 




	

‘Umar3




	

x




	

x









	

12/634




	

Abū Bakr4 or




	

CALIPH




	

-









	

 




	

‘Umar5 or




	

x




	

x









	

 




	

‘Abd al-Raḥmān6




	

x




	

x









	


‘Umar




	

 




	

 




	

 









	

13/635




	

‘Abd al-Raḥmān




	

x




	

x









	

 




	

b. ‘Awf7 or




	

 




	

 









	

 




	

‘Umar8




	

CALIPH




	

-









	

14/636




	

‘Umar9




	

CALIPH




	

-









	

15/637




	

‘Umar10




	

CALIPH




	

-









	

16/637-638




	

‘Umar11




	

CALIPH




	

-









	

17/638




	

‘Umar12




	

CALIPH




	

-









	

18/639




	

‘Umar13




	

CALIPH




	

-









	

19/640




	

‘Umar14




	

CALIPH




	

-









	

20/641




	

‘Umar15




	

CALIPH




	

-









	

21/642




	

‘Umar16




	

CALIPH




	

-









	

22/643




	

‘Umar17




	

CALIPH




	

-









	

23/644




	

‘Umar18




	

CALIPH




	

-









	


‘Uthmān




	

 




	

 




	

 









	

24/645




	

‘Abd al-Raḥmān




	

x




	

x









	

 




	

b. ‘Awf19 or




	

 




	

 









	

 




	

‘Uthmān20




	

CALIPH




	

-









	

25/646




	

‘Uthmān21




	

CALIPH




	

-









	

26/647




	

‘Uthmān22




	

CALIPH




	

-









	

27/648




	

‘Uthmān23




	

CALIPH




	

-









	

28/649




	

‘Uthmān24




	

CALIPH




	

-









	

29/650




	

‘Uthmān25




	

CALIPH




	

-









	

30/651




	

‘Uthmān26




	

CALIPH




	

-









	

31/652




	

‘Uthmān27




	

CALIPH




	

-









	

32/653




	

‘Uthmān28




	

CALIPH




	

-









	

33/654




	

‘Uthmān29




	

CALIPH




	

-









	

34/655




	

‘Uthmān30




	

CALIPH




	

-









	

35/656




	

‘Abd Allāh




	

x




	

x









	

 




	

b. al-‘Abbās31




	

 




	

 









	


‘Alī




	

 




	

 




	

 









	

36/657




	

‘Abd Allāh




	

cousin




	

x









	

 




	

b. al-‘Abbās32 or




	

 




	

 









	

 




	

‘Ubayd Allāh




	

cousin




	

x









	

 




	

b. al-‘Abbās33




	

 




	

 









	

37/658




	

‘Abd Allāh34 or




	

cousin




	

x









	

 




	

‘Ubayd Allāh35 or




	

cousin




	

x









	

 




	

Qutham




	

cousin




	

Mecca









	

 




	

b. al-‘Abbās36




	

 




	

 









	

38/659




	

Qutham37 or




	

cousin




	

Mecca









	

 




	

‘Ubayd Allāh38




	

cousin




	

x









	

39/660




	

Shaybah b.




	

x




	

Ḥājib (Keeper) of the Ka‘bah









	

 




	

‘Uthmān b.




	

 




	

 









	

 




	

Abī Ṭalḥah39




	

 




	

 











ABŪ BAKR: LEADERSHIP OF THE ḤAJJ AND THE NATURE OF AUTHORITY IN ISLAM



In Table 1, Ibn Khayyāṭ, al-Ya‘qūbī, al-Ṭabarī and al-Mas‘ūdī cite Abū Bakr as leader of the ḥajj in 12/634. But Ibn Khayyāṭ and al-Ṭabarī also cite the early convert ‘Abd al-Raḥmān b. ‘Awf and the future caliph ‘Umar as alternative leaders for that year’s ḥajj.


Al-Ṭabarī, for one, drew his information for leadership of the ḥajj from different sources – Abū Ma‘shar and al-Wāqidī – who did not always agree. His response to that dilemma was the same as that of the sources in general: to present all the information available rather than make a definitive judgement on it. The discussion below will therefore consider the possibility that any one of these three men may have led the pilgrimage in that particular year.


For Muslims, Muḥammad was a unique leader: a Prophet who wielded political power.40 For Muslims therefore, religious acts, such as prayer and pilgrimage, were not simply acts of spiritual devotion but demonstrations of political allegiance.41 To pray with Muḥammad meant not only to accept his religious message; it was an acknowledgement of his political authority. To follow where he led on the battlefield or on the pilgrimage was not only an act of devotion to God but also a show of loyalty to the Prophet He had chosen. That Abū Bakr was the Prophet’s deputy, khalīfah, over prayer was often cited as one of the reasons he was considered most suitable to succeed the Prophet.42


Leading the ḥajj gave Abū Bakr the chance to create a sense of political and personal continuity with the Prophet: Muḥammad led it in 10/63243 and had appointed Abū Bakr to lead it the year before.44 It also gave him a platform to underscore his religious credentials and as a successor to a prophet, this was of paramount importance. A caliph could never hope to emulate the Prophet’s religious authority: Muḥammad’s legitimacy was beyond question in the eyes of those who belonged to the community he founded.45 Leading a ritual like the ḥajj, however, allowed Abū Bakr to achieve the seemingly impossible goal of exercising a political authority that was firmly rooted in religion while not encroaching upon the sacred territory of Muḥammad’s prophecy.


As well as the caliph, a number of men are cited by the sources as leading the ḥajj during Abū Bakr’s caliphate. All of them –‘Abd al-Raḥmān,46 ‘Attāb b. Asīd,47 ‘Umar b. al-Khaṭṭāb,48 and the caliph himself49 – hailed from the Prophet’s tribe of Quraysh and all but ‘Attāb were Companions of the Prophet and early converts to Islam. While ‘Attāb may have lacked the precedence of an early conversion,50 he could nevertheless claim a connection with the Prophet: Muḥammad made him governor of Mecca,51 an appointment Abū Bakr later confirmed.52 If ‘Attāb did lead the ḥajj in 11/633, his appointment may have owed much to practicality because, as governor of the Holy City, he was already in situ and could carry out the task with relative ease.


As the sources cite a range of possible leaders for the ḥajj seasons of Abū Bakr’s caliphate, it is difficult to determine if these men were appointed to the task because of their personal merit; their relationship with the Prophet; their membership of the tribe of Quraysh; or a combination of all three.


The Quraysh were certainly important to Abū Bakr – Madelung refers to his time in power as “the caliphate of Quraysh”53 – and this importance is evident in Abū Bakr’s military campaigns. He repeatedly appointed members of the pre-Islamic Meccan aristocracy (all Qurashī) to lead armies in the riddah campaigns and the early raids outside Arabia: members of two of the main clans in Quraysh, ‘Abd Shams and Makhzūm, led most of these armies.54 By contrast, only one of the early Muslims who sacrificed so much in the early days of the faith was given a prestigious military command during the riddah campaigns – Shuraḥbīl b. Ḥasanah – and not one of the Prophet’s early allies in Medina, the Anṣār, was given the chance to lead a Muslim army.55


But, important though the Quraysh were to Abū Bakr, when it came to leadership of a ritual like the ḥajj, Qurashī descent by itself may not have been enough, for the pre-Islamic Meccan aristocrats who led the armies of the faith they were so slow to embrace were not seen leading the faithful on their pilgrimage. To have the privilege of following in the Prophet’s footsteps in Mecca, early conversion and/or a personal connection to the Prophet may also have been needed.



‘UMAR AND ‘UTHMĀN: THE ḤAJJ AS A CHANNEL OF COMMUNICATION



Once caliph, ‘Umar followed the Prophet’s example of leading the ḥajj and led at least ten (14/636 to 23/644) of his eleven pilgrimage seasons.


There was no religious requirement compelling him to lead the ḥajj on such a regular basis. The ḥajj is a duty to be performed once in a lifetime and there is no obligation upon a Muslim, even one resident in one of the Holy Cities, to perform it so often. Prior to ‘Umar, no one had dominated the performance of the pilgrimage to such a degree but, prior to his caliphate, no one had needed to: there had been no empire to sustain.56


To survive politically, empires usually require elaborate ceremonials and an equally elaborate court to support them: the former providing the means by which the emperor receives obedience; the latter, the physical setting where he receives it.57 But Islam, as a religion based on the submission of the individual’s will to the will of God, makes no provision for the sort of ostentatious display of power often associated with empire.58


What Islam does provide is a number of ritual acts such as prayer and pilgrimage where the caliph could show his obedience to God while simultaneously showing himself as leader of the Muslim community.59 And the ḥajj, based as it is in the birth place of the faith, is one of the most high profile of these acts.


One of the consequences of the massive territorial expansion of the Islamic polity during ‘Umar’s caliphate was that the ḥajj became more than a religious ritual; it became part of the politics of empire. Every year, ‘Umar would summon his governors from every province in the empire to come to Mecca during the ḥajj so he could check how effectively they were carrying out their gubernatorial duties.60
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