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The fifth pillar of Islam, Hajj, is not obligatory for individuals who are accountable under Islamic law 
unless they meet the necessary conditions, which include ability and freedom. The Hajj is distinguished 
from other Islamic rituals in a number of ways. First of all, it combines physical and financial worship, 
and its rituals are linked to a specific space and season of the year. Moreover, it is a religious duty 
that must be performed only once in a lifetime. Like most acts of worship, the Hajj is deeply rooted in 
Arab culture, being an ancient ritual. Indeed, it was a widespread practice in the Arabian Peninsula 
prior to the emergence of Islam, being primarily associated with circumambulation of the Kaaba. 
What concerns us most directly here is not the fact that the Hajj preceded Islam, and was approved 
as an Islamic rite of worship after modifications were made to it. Rather, our concern here is with 
the evolution that has occurred in connection with the Hajj since the earliest beginnings of Islam 
and continues to this day, and the role it has played in the transmission of news, knowledge, and 
technologies in the Arab and Islamic spheres.

The Hajj does not end with the conclusion of the pilgrimage season and the pilgrims’ return to 
their homelands; as such, it is not limited to a gathering of people for the purpose of performing 
known rituals in a specific time and place. Rather, it is in essence a vast, extended space in which 
multifaceted relationships emerge. Combined with exchanges of products and merchandise, it is a 
channel through which ideas and innovations have spread after the pilgrims’ return to their places 
of domicile, and which has contributed to material changes and profound political and cultural 
transformations within societies throughout history.

The histories of all the Muslim countries could be written from the perspective of the history of the 
Hajj, be it in the economic, social, or political sphere, especially given the fact that since the advent 
of Islam, securing the Hajj routes has been one of the most important tasks of Muslim rulers. As we 
have seen, the Hajj season has always been a time of economic and political exchange. However, the 
nature of the Hajj and its non-religious functions has evolved in response to political and technological 
development and the evolution of means of transportation and communication. Given the importance 
of the history of the Hajj, the Arab Center for Research and Policy Studies has organized this year’s 
annual conference on historical studies around eight related themes, which are detailed below.

First: Sources for Writing the History of the Hajj
Both Islamic and European archives contain numerous texts and documents of relevance to the 
subject of the Hajj to Mecca. Of all the Islamic archives, the Ottoman archive boasts the most abundant 
holdings. Among the most important of these documents are the Ṣurra book (daftar al-ṣurra)—the 
word ṣurra referring to the traditional funds sent to Mecca by the various Islamic countries with their 
respective Hajj caravans—which contains records of the amounts of money that were sent annually 
by the Ottoman administration during the Hajj season to be distributed to those who served the Two 
Holy Mosques and their visitors from Mecca and Medina. These records, which were created in 1600,1 

1 Durak Ahmet, Osmanlı Devleti’nde Surre-i Hümayun Geleneği, “18 Ekim 1656 Tarihli Mekke’ye Gönderilen Defter Örneği,” Kulliyat Osmanli Arastirmalari 
Dergisi, Sayi 4 (Nisan 2018).
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reflect the care that the various Ottoman sultans devoted to those serving the pilgrims, including 
Ottoman officials (aghas) and others. These texts allow researchers to observe the different cash 
sums that were sent with official delegations from one year to the next; in addition, they reveal 
the professions and crafts that the Ottoman court supported financially, especially those related to 
the functions of the Hajj. In addition to the Ṣurra books, the Namah Humayun books, or imperial 
correspondence, are an important source of information on the Hajj and related manners. They 
include the letters sent by Ottoman sultans to the Sharif of Mecca in particular. An examination of 
these letters yields information on a number of topics pertinent to the Hajj, including, for example, 
protecting the Hajj routes, as well as pilgrims’ property and effects; repair and maintenance of the 
Kaaba; the disciplinary measures taken to curb the phenomenon of banditry in Hejazi cities; and 
ensuring that the shares of the Ṣurra allocated to the Two Holy Mosques were distributed to those 
to whom they were due. Overall, these letters reveal the importance the Ottomans assigned to the 
Hajj, as well as the efforts made by the emirs of Mecca and the role of the officials of the Two Holy 
Mosques in regulating affairs of relevance to this sacred rite.

Among the documents that can guide the study of the Hajj and pilgrims is the “post-mortem property 
inventory.” A study undertaken by Gilles Veinstein on the pilgrims of Mecca based on such documents 
reveals the nature of the property left behind by a pilgrim who died during the return journey. These 
documents provide an accurate record of the articles the pilgrim was carrying with him, the sums of 
money he had in his possession, and the types of items he had acquired in the holy places. Thus, they 
reflect commercial trends, as well as the nature of the reciprocal relations that obtained at that time 
between pilgrims’ homelands and the Arabian Peninsula, thus manifesting material influences on 
the individual and communal levels.

After the colonial expansion in Islamic countries, the Hajj became an international affair, especially 
after the establishment of consulates in Jeddah during the nineteenth century. The texts of consular 
and colonial documents help us track news of the Hajj, which, from the early years of colonization 
in the region, was the major reason for opening consulates, and dominated the consular archives 
which were produced. In parallel, these diplomatic institutions arrogated to themselves the right 
to intervene in decision-making related to Hajj affairs, especially those having to do with health 
monitoring. As Luc Chantre 2 has shown, the process of studying the history of the Hajj in the 
contemporary period requires a critical dialogue between colonial and diplomatic sources on the 
one hand, and Arabic and Turkish sources on the other, especially on topics related to statistics on 
the Hajj and pilgrims’ movements. The French colonial authorities feared that the annual gathering 
of hundreds of thousands of Muslim pilgrims might turn the holy places into a broad forum from 
which anticolonial movements could be launched. Therefore, consular documents recorded pilgrims’ 
movements and the relationships that developed between them.

2 Luc Chantre, Le Pèlerinage à La Mecque: une affaire française. Anthologie de langue française sur le hajj (1798-1963)) Rennes: Presses Universitaires de 
Rennes, 2021(, p. 1022.
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Accounts of pilgrimage journeys are also an important source on which to base a history of the Hajj, 
and numerous pilgrims have undertaken to write about their journeys. The group that has most 
distinguished itself in this literary genre is the Moroccans, so much so that Moroccan historian ʿ Abd 
al-Hādī al-Tāzī devoted an entire book to this topic. His work entitled Riḥlat al-Riḥlāt: Makka fī Mā’at 
Riḥla Maghribiyya wa Riḥla [The Journey of Journeys: Mecca in One Hundred and One Moroccan 
Journeys] covers various historical periods, from the Middle Ages when the first such account was 
recorded by Muḥammad al-ʿAbdarī (c. 700 AH/1300 CE), to the beginning of the current century.3

Although the Moroccans dominated this literary genre, their interest in it was shared by their 
counterparts in the Islamic East. A number of Ottoman Turks recorded their journeys to Mecca and 
Medina; these include Sair Nabi 4 who, in around 1678, wrote an account entitled Tuḥfat al-Ḥaramayn 
[The Masterpiece of the Two Holy Mosques] in which he showed the importance the Ottomans 
attached to organizing the Hajj and securing its route. In addition to its accurate description of 
the Arab countries through which the Hajj procession passed, especially the Levant, the text was 
distinguished by a detailed description of Mecca and the events that took place there, particularly a 
heated conflict between the Ottoman and Levantine caravans on one hand, and the Egyptian caravan 
on the other over the celebrations held on the night the pilgrims spent at Mina and as they departed 
Arafat. An account written by ʿAbd al-Raḥmān Ḥabrī 5 in 1732 highlights two prominent events that 
marked his pilgrimage journey. The first was the looting and theft of the pilgrims’ caravan as they 
were returning from the Hijaz; they were attacked by Bedouins of the Hijaz, resulting in the deaths 
of a number of pilgrims and the theft of a number of camels laden with merchandise and other 
goods. The second was a riot that broke out in the Hijaz region, news of which reached the pilgrims 
during their stay in the Levant, and the cause of which was a dispute that had arisen between the 
nobles of the Two Holy Mosques over the position of Emir. Eventually the imams of Yemen intervened 
militarily at the request of one of the disputing parties; the Egyptian army also came to put down 
the disturbance, in which the Sharif of Mecca and the Commander of the Egyptian Army were killed.

As for the Iranians, they have long demonstrated an interest in recording their journeys, whether 
inside or outside Iran. According to the count made by Tomoko Morikawa, the number of these 
journeys during the Qajar period came to 283, including the Hajj to Mecca. Of the various Iranian 
travel writers, the most distinguished are Mirza Abu al-Hasan Khan (1776-1848), Mirza Mahmud 
Khan (1734-1797), and Mirza Muhammad Ali Khan (1780-1852). Iranian accounts of the pilgrimage are 
of particular importance, as they highlight the political stakes involved in the Hajj and Iranians’ view 
of its organization; they also reflect their impressions of local religious practices and their reflections 
on the difference between local representations and those they encountered in Mecca and Medina.

3 Pilgrimage travel accounts have been recorded by numerous Moroccan patriots, intellectuals and litterateurs, including, for example, Hajj Aḥmad 
Maʿnīnū, historianʿ Abd al-Hādī al-Tāzī, and novelist Aḥmad al-Madīnī.

4 Sair Nabi, Hicaz seyahatnamesi: Tuhfet’ul Harameyn, mutercim Seyfettin Unlu )İstanbul: Timas yayinlari, 1996(, p. 50.

5 Abdurrahmane Hibri, “Menasik- i mesalik,” ҫeviren Sevim Ilgürel, Tarih enstitüsü dergisi, Istanbul Üniversitesi Edebiyat Fakültesi, no. 6 (1975), p. 111.



4

 The Historical Studies Conference on - The History of Hajj in Islamic Countrie: Sources, Developments, and Challenges - Reference Paper

After the manner of the various Arabic, Persian and Turkish travel accounts, Indians contributed a 
significant number of such accounts in the Urdu language, especially during the days of the Mughal 
Empire. Among those who recorded such accounts was the Indian reformer and intellectual Sir 
Syed Ahmed Khan (1817-1898), author of Asar-ul-Sanadid on the history and monuments of the 
Mughal Empire. Khan chronicled his pilgrimage in 1869 under the title Journey to Mecca, in which 
he presented his observations on the holy places, customs and traditions related to the Hajj, and 
interactions with other pilgrims. With Muhammad Iqbal (1877-1938), Indian pilgrimage chronicles 
registered another trend, which was distinguished primarily by its mystical spirit and the desire to 
revive Islamic solidarity. Iqbal viewed the Hajj an opportunity for reflection and spiritual renewal, 
and he drew inspiration for many of his ideas about Islamic identity and unity among Muslims from 
this experience. Hence, his record of the pilgrimage journey is considered an important part of his 
intellectual and literary heritage.

In addition to the travel writings devoted to the Hajj, there are other writings which include 
specific chapters on the pilgrimage journey. These include Ibn Battuta’s Tuḥfa (1326), Ibn Khaldun’s 
Taʿrīf (1388), Evliya Çelebi’s Seyahatnâme (1671), Abu al-Qasim al-Zayyani’s Tarjumāna (1784), and 
Abdurresid Ibrahim’s al-ʿĀlam al-Islāmī (1910).

These writings include not only descriptions of the cities and villages the traveler passed through, 
but, in addition, the biographies of the men he met during his journey, information about the books 
he read, and various juristic issues raised by scholars at that time, whether in the scientific and 
religious institutions that he frequented in Egypt, the Levant, and Jerusalem, or in Mecca or Medina 
while performing his rituals.

Second: Organizing the Hajj in Islamic Countries
Throughout history, the political authorities in the Islamic countries have attached great importance 
to the Hajj and its organization. The Rightly Guided Caliphs themselves would oversee the Hajj, and 
insisted on actually taking part in its rites every year. The only one who departed from this practice 
was ʿAlī b. Abī Ṭālib due to the conditions resulting from the First Fitna. It was natural for the Caliphs 
of that era to participate in the Hajj given the fact that the base of their rule was located between 
Mecca and Medina. However, when the headquarters of the ruling body were moved to Damascus 
under the Umayyads, it became difficult for the Caliphs to oversee the Hajj directly.

When the seat of the Caliphate was moved to Baghdad during the Abbasid era, major changes 
occurred in the organization of the Hajj due to the growing numbers of pilgrims. The Abbasid Caliph 
al-Mahdi worked to expand the Prophet’s Mosque in Medina and restore the Kaaba; he also took 
care of the roads leading to the Two Holy Mosques. Of all the caliphs, however, it was Hārūn al-Rashīd 
who took the greatest interest in the Hajj. He himself went on the Pilgrimage numerous times, which 
reflected a desire to exercise direct supervision over the rite.
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The political authorities in the remaining Islamic countries, whether in the Maghreb or the Mashreq, 
were keen to sponsor the pilgrims and secure the routes leading to the sacred lands. The sultans 
and rulers of Morocco took care to organize caravans within the framework of what is known as 
the “Moroccan Hajj Procession,” and would appoint a Hajj Emir, or Commander, for each caravan. 
The organization of the Hajj became an annual tradition that was of great interest to the Moroccan 
political authorities; indeed, it was surrounded by an aura of veneration. The Saadi and Alawi sharifs 
among them viewed it as one of their principle duties to maintain strong ties with the sharifs and 
rulers of Mecca, and every year they would send gifts to them with the delegations of pilgrims. 
Reports from that era speak of these gifts and the amounts they came to. One, for example, tells 
us that “every year they send ten ingots to the Bakri sharifs [...] and to the Sharifs of Yanbūʿ, 200 
miskals of gold,” while “olives from … Meknes are set aside as a religious endowment for the Two 
Holy Mosques in Mecca and Medina.”6

The Ottomans occupied themselves with organizing the Hajj procession from the day when Selim I 
entered Cairo in 1517. From the time when the Ottoman Sultan became the protector of the Two Holy 
Mosques, the Ottomans took special care of Mecca and Medina, and assigned the Sharif of Mecca 
a status higher than that enjoyed by the governors of other Arab vilayets. They also devoted great 
care to the other sharifs of Mecca, and conscientiously sent them the ṣurra every year. Indeed, upon 
the annexation of Greece to the Ottoman Empire, Sultan Suleiman the Lawgiver (aka, Suleiman the 
Magnificent) even went further by setting aside the land tax collected from Greece as a waqf, or 
religious endowment, to support the Two Holy Mosques. However, this largesse towards the sharifs 
of the two Holy Mosques and the Sharif of Mecca in particular did not come free of charge, as the 
Ottoman sultans required the Sharif to enforce security along the roads leading to the Two Holy 
Mosques in order to ensure the protection of pilgrims’ lives and property. This fact is confirmed by all 
the imperial letters sent on the occasion of the appointment of the Sharif of Mecca.

The Ottomans viewed the supervision and facilitation of the Hajj as one of their most fundamental 
duties. Thus, they worked to organize the routes and provide security by building castles and forts, 
digging wells, and constructing inns and caravansaries to provide shelter for travelers. They specially 
appointed military forces to accompany the pilgrim caravans, which were supervised by a sirdār 
ḥajj, or caravan commander, while closely monitoring these commanders’ performance. When the 
Levantine Hajj caravan came under attack by Banū Rashīd Bedouins in 1671, leading to the deaths of 
many pilgrims, the State punished the caravan commander and reviewed its selection criteria for this 
post. From that time on, assignments took place in full coordination with the governor of the Levant, 
who assigned this mission to members of prominent families due to their “precise knowledge of 
local conditions” and their “ability to resist Bedouin attacks.”

Following the establishment of the first Arab emirate in the Sindh, the organization of the Hajj 
also became a priority for the emirates and states that ruled India. This patronage continued with 

6 Muḥammad al-Manūnī, Min Ḥadīth al-Rakb al-Maghribī [Reports on the Maghrebi Procession] (Tetouan: Manshūrāt Maʿhad Mawlāy al-Ḥasan, 1953), p. 
23.



6

 The Historical Studies Conference on - The History of Hajj in Islamic Countrie: Sources, Developments, and Challenges - Reference Paper

other Islamic emirates, reaching its peak following the establishment of the Mughal Empire in the 
sixteenth century and during the period of Mughal rule in India, turning Indian ports into points of 
assembly for pilgrims from the South Asian regions. Over time, these Arab emirates began supporting 
and financing Hajj voyages. They even allocated ships to transport pilgrims as a means of fostering 
positive relations with the sharifs of the Hijaz, which contributed to the expansion of Indian trade in 
the Hajj season’s largest commercial forum.

As one can see from the foregoing, the process of organizing the Hajj was one in which numerous 
entities interfered. By 1932, the organization of this rite had been centralized, its management having 
been delegated to the Kingdom of Saudi Arabia, which was now the sole authority entrusted with 
this role. The Saudi state had been striving since 1902 to monopolize the tasks of organizing the Hajj. 
However, its tense relations with the sharifs of the Hijaz, who supervised the caravans as soon as 
they arrived in their countries, its treatment of the pilgrim caravans from the Levant, Egypt, Iraq and 
Anatolia due to doctrinal disagreements, and the Wahhabis’ attacks on the outskirts of Damascus, 
Baghdad and other cities, trespassing beyond the borders of Najd, delayed the supervision of the 
Hajj’s organization until the Saudi state had subjected the Najd region to its control.

Since that time, the organization process has undergone many developments. In addition to 
concluding agreements with other Islamic countries regarding their respective shares of pilgrims, 
the Saudi government has developed its Hajj facilities on a major scale in light of policy studies 
and research and invested in the world’s latest technologies, including post-modern technologies 
and methods, thus ushering the Hajj into a new historical phase that differs radically from all that 
preceded it.

Third: Hajj Routes
There have always been numerous Hajj routes. However, two main types of routes can be 
distinguished: the land route and the sea route. Despite the difficulty of land routes, pilgrims tended 
to prefer them over sea routes. This may be due to two factors: one psychological and one religious. 
The psychological factor has to do with the fact that Muslim pilgrims tended to fear the sea, as we are 
informed by some accounts. As for the religious factor, it has to do with the fact that many pilgrims 
were reluctant to ride in ships run by infidels lest Christians’ laws be applied to them, as well as 
problems that faced some who had used this route; in 1780, for example, Moroccan pilgrims were 
abandoned in Tunisia instead of being taken to Tetouan.7

The land route continued to be fraught with dangers, and it was not only wars that forced pilgrims 
to choose an alternative they would rather have avoided. Rather, Bedouin attacks on caravans were 
one of the major risks that faced both pilgrims and merchants, and this despite the availability of 
military forces to protect travellers’ lives and belongings. With the technical advances that had 

7 Korkut (B), Aapski Dokumenti u Drzavnom Archivu u Dubrovnik )Sarajevo, 1960(, p. 10.
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occurred in modes of maritime transportation since the invention of steamships, the sea route 
became far easier in view of the time saved by these new technologies and the comfort they 
afforded to travellers. Research has shown conclusively that these technologies led to an increase in 
the number of pilgrims, especially from Asia, as they allayed Asians’ fears of the monsoon winds that 
had sunk so many sailing ships. In addition to the invention of steamships, the opening of the Suez 
Canal in 1869 contributed to an increase in sea travel to the point where, by the last three decades 
of the nineteenth century, the sea had become the Hajj route par excellence. This shift resulting 
from the intensive use of ships led to another shift of no less importance, in that supervision of the 
organization of Hajj-related sea travel was transferred to European companies, especially British 
companies, which impacted pilgrims’ experience of the journey.

With the wave of modernization that occurred at the end of the nineteenth century, including 
road construction and the creation of new modes of transportation, work was begun on building a 
railway line between Damascus and Mecca, and its operation was inaugurated in August 1908. The 
construction of the Hejaz Railway had major effects, as it reduced the travel time from Damascus 
to Mecca from forty days to four days, while enabling pilgrims to avoid the security problems that 
had resulted from Bedouin raids. The railway also had an impact on economies along the route, as 
pilgrims no longer needed to stop in many markets. The use of steamships and railways had a direct 
impact on the geography of the Hajj journey as well, as coastal cities and ports now constituted the 
backbone of the journey instead of the holy Islamic cities as had been the case previously. The only 
exception to this was Damascus, which retained its role as a way station for some pilgrims coming 
from the north.

However, these new routes were short-lived, as the change in means of transportation had a major 
impact, which was reinforced with the emergence of the modern nation-state in the Arab world 
and changes in geographical borders. In 1930, air transport entered the Hajj scene, and the year 1933 
saw both the establishment of the Egyptian airlines (EgyptAir), and the first Hajj flight to Mecca. As 
time went by, airplanes played a burgeoning role in the transport of pilgrims until, by the late 1950s, 
they were virtually the only means by which pilgrims could make their way to Mecca [from Egypt). 
Needless to say, these developments had a negative impact on the tradition of Hajj processions, 
especially after the ruler of the Hijaz, Abdul Aziz bin Saud (1925-1953), approved the replacement of 
caravans with cars and buses; since that time, the Hajj journey has been undertaken via modern, 
convenient means of transportation.

The changes that have occurred in means of transportation have thus impacted not only the time of 
the pilgrimage and the speed of travel, but pilgrims’ life experiences, including “what they discover 
along the way, or what they come in search of.”8 For example, pilgrims from Morocco would stop in 
numerous cities, such as Tunis and Cairo, while many of them preferred to return via Jerusalem “to 

8 Sylvia Chiffoleau, De la caravane à l’avion: L’expérience du monde dans le voyage à La Mecque : Les pèlerinages en Islam, Conférences de ISSM, pp. 
101 - 121.

https://books.openedition.org/diacritiques/person/7537
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lend greater sanctity to their pilgrimage” in what has been termed “consecration of the pilgrimage.” 
This stopover would lay the groundwork for relationship-building, and for discussions among 
traveling scholars. It would also allow them to shop and exchange goods.

Fourth: The Hajj in Times of Epidemic
People were shocked at the drastic reduction in the number of pilgrims during the COVID-19 pandemic 
of 2020. A plethora of questions were raised, and numerous fatwas were issued on the topic, ranging 
from the fatalistic to the realistic. However, this is an age-old discussion, one that has been raised 
whenever an epidemic has spread in any of the places through which caravans pass on their way to 
the land of the Two Holy Mosques. In this connection we will recall two prominent events, the first 
of which took place in the Middle Ages, and the second of which came during the transformations 
witnessed by the Islamic East during the nineteenth century.

The Black Death broke out in 1348 CE, and when pilgrims arrived from Egypt and the Levant, the 
infection spread and the epidemic reached crisis proportions through the pilgrims, as we learn from 
the descriptions of Moroccan explorer Ibn Baṭṭūṭa and Egyptian historiographer Taqī al-Dīn al-Maqrīzī. 
Due to the deteriorating conditions in Islamic countries, especially in Morocco, the political authorities 
were unable to bring the situation under control, and took no measures to prevent movement from 
one part of the country to another. Similarly, they were unable to persuade people not to go on the 
Hajj. Hence, the Black Death ravaged Islamic countries even more fiercely than it did Europe.

The epidemics of the seventeenth century were no less horrific than those of the previous centuries. 
Researchers believe that the epidemics of the seventeenth century were more severe than those of 
the fourteenth century and had a greater impact on demographic conditions. They were transmitted 
more quickly, which doubled and tripled the numbers of those infected. Perhaps the best example of 
this is the epidemic known as the bubonic plague, which spread in Europe between 1617 - 1642. It also 
affected the Mediterranean region, a region through which pilgrimage caravans pass.

By the turn of the nineteenth century, the type of epidemics had multiplied, greatly impacting 
performance of the Hajj rituals. Some historical texts have estimated that during the 1831 epidemic, 
three-fourths of all pilgrims to Mecca succumbed to the disease. The spread of epidemics and 
infectious diseases in successive years, especially once the Hajj had become a colonial concern, 
may have been what prompted European countries between 1851 and 1938 to hold more than 14 
international conferences aimed at eradicating cholera epidemics. Among these conferences was 
the one held in Istanbul in 1866, which identified the threat posed by the Hajj,9 and thus worked to 
establish a quarantine similar to what had been in effect in relations between the Islamic East and 
the European West since the fourteenth century.

9 Soufiane Bouhdiba, “Le pèlerinage à La Mecque, une menace épidémique?” Hajj et choléra au XIXe siècle, Politiques du pèlerinage du XVII siècle à nos 
jours, Luc Chantre, Paul d’Hollander et Jérôme Grévy (dir.) )Rennes: Presses Universitaires de Rennes, 2014(.
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In Morocco, the Board of Health became the institution that was entitled to make decisions to prevent 
the spread of epidemic diseases that might threaten the country from the seafront. The maritime 
sphere thus came under the jurisdiction of the foreign diplomatic corps in Tangier. As significant as this 
preventive measure may seem, it was taken in the service of colonial interests, most notably the aim of 
providing a healthy climate to encourage a stable foreign presence in Morocco. The monitoring of ships 
traveling to and from the holy lands went into effect based on the decisions made by this board, which 
had the power to force ship owners to quarantine before coming to Tangier. The issue of quarantine 
sparked a dispute among scholars, while its enforcement caused many problems. Thus, in 1867, Sultan 
Abdul Aziz asked scholars to issue a fatwa on the matter, and decided to place a temporary ban on 
the Hajj during that year in response to the questions raised by the Board of Health. This decision is 
currently known as the answer to the case handed down by Muḥammad b. Jaʿfar al-Kattānī.

Fifth: The Hajj in war time

Regional wars have affected the Hajj, obliging scholars to issue fatwas requiring that the Hajj ritual be 
cancelled in certain years. In this connection, one thinks of the Mongol invasion of Baghdad and the 
Crusades. Local wars have also affected the performance of the Hajj. Of these wars, we can distinguish 
between those that erupted in the broader Hijaz region, and those that broke out in the heart of the 
Hijaz, that is, inside the Holy Mosque in Mecca. Wars hinder most pilgrims from performing the Hajj, 
and even confrontations that take place in other areas of the Islamic world impact the ability of 
Muslims living in these areas to reach the Holy Land, thus disrupting the Hajj rites. Historians have 
addressed aspects of these wars since the earliest beginnings of Islam. We mention, for example, 
the fighting that broke out in the Arabian Peninsula between the Umayyads and the Zubayrids in 
73 AH/692 CE. Other examples of wars in other regions that impacted the performance of the Hajj 
include the conflict that raged between the Ayyubids and the Fatimids in 562 - 563 AH/1167-1168 CE, 
and which caused severe difficulties for the Egyptians wishing to undertake the pilgrimage. Similarly, 
the conflict that broke out in the Levant between the Ayyubids and the Mamluks in 648 AH/1251 CE 
made it impossible for the people of the Levant to perform the Hajj that year.

As a conflict expands, its impact reaches broader and broader regions, including the would-be 
pilgrims who call these regions home. This is the situation that obtained during the conflict between 
the Fatimids and the Abbasids in the fifth century AH/eleventh century CE. Ibn ʿIdhārī al-Marrākushī 
tells us that in 401 AH/1011 CE, “no one from the Levant, Iraq, Khorasan, or anywhere else performed 
the Hajj, the only exceptions being the people of Yemen and a small number of people living nearby 
in Mecca.”

These wars led to the issuance of fatwas prohibiting the Hajj in order to prevent harm and bring benefit. 
Perhaps the best example of this is the fatwas issued by Ibn Rushd, which met with approval and 
support from leading jurists of the Maliki school in Andalusia, and which emphasized the necessity of 
preserving life at a time when the security situation had deteriorated during the Crusades.
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Sixth: The Hajj as a Political, Economic and Social Phenomenon
As pilgrims made their way to Mecca to perform the Hajj rituals, villages and cities along their route 
enjoyed heightened economic activity. Needing to change their means of transportation, pilgrims 
would rush to buy camels. Thus, camel markets would be noticeably more lively during the times 
when caravans were passing through. This was especially true for stragglers, who were in a race with 
time to reach their destination, as Thurayyā Fārūqī has observed.

In addition to buying riding animals, pilgrims would stock up on the provisions they needed to continue 
their journey. Moreover, the demand for provisions was equaled only by the demand for water. 
Whenever a caravan would stop in a city, local business would pick up significantly as pilgrims shopped 
in the markets through which they passed; however, they would also transport certain commodities 
to the Hijaz from Egypt and the Levant, the most important of which, perhaps, were grains, gold and 
silver. More specifically, Moroccan pilgrims would come laden with Moroccan goods for which there 
was a demand in the Levant, including leather, salt, and spices such as cloves and saffron. Some villages 
also became centers for currency exchange; Moroccan pilgrims, for example, would be anxious to get 
rid of the dirhams they had brought from eastern Morocco and exchange them for riyals, which were 
the currency in use throughout the Arab world, as we are told by Abu Salim al-ʿAyyāshī.

In the social sphere, pilgrims forged personal relationships with the residents of the areas they 
visited, growing acquainted through them with the customs and traditions of the communities they 
lived in. This process was facilitated by the fact that they shared a common religion. As a result of 
these relationships, many of these pilgrims chose to settle in cities such as Alexandria, Cairo and 
Damascus, while others settled in Jerusalem, Mecca or Medina after performing the Hajj. Known as 
the mujāwirīn, or “those who live nearby,” these people all integrated fully into the cities in which 
they settled, even establishing neighborhoods of their own, such as Jerusalem’s Moroccan Quarter. 
The trend toward settling in these cities then increased due to newly arising conditions in the 
Maghreb region at that time, especially after the French occupation of Algeria.

As for the pilgrims who returned to their homelands, they came to occupy an honored social position, 
and the title of “Ḥājj”—someone who has performed the Hajj rite—is symbolic of this change in the 
social status of those who had performed the Hajj rituals. Many towns in Anatolia prided themselves 
on the large number of their residents who bore this title, indicating that from a religious and symbolic 
standpoint, the Hajj is viewed as “a blessed and desirable undertaking”10 in Islamic societies.

Seventh: The Hajj and Colonialism
From the time of the Prophet, the Hajj had remained a purely Muslim concern. However, the 
developments witnessed by Islamic countries at the turn of the nineteenth century allowed foreigners 

10 Thurayyā Fārūqī, Ḥujjāj wa SalāṭIn al-Ḥajj Ayyām al-ʿUthmāniniyyīn [Pilgrims and Sultans of the Ḥajj in Ottoman Times], Abū Bakr Aḥmad ABāqādir 
(trans.) (Beirut: Manshūrāt al-Jamal, al-Markaz al-Dawlī li-l-Khadamāt al-Thaqāfiyya, 2011), p. 17.
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to begin interfering in this Islamic matter. The harbingers of this change appeared with the arrival 
of the French campaign in Egypt in 1798, at which point the Hajj became a colonial concern as well.

In recent years, numerous works have appeared on the relationship between colonialism and the 
Hajj, along with a new term, namely, “Hajj colonial culture.” From the beginning of the French colonial 
presence in Algeria, the Hajj received a place on the calendar of the French colonial authorities, who 
were alarmed by the prospect of unrestricted movement among the various regions of the Islamic 
world. In the early years of their colonial rule, therefore, they sought to limit this movement by 
preventing and hindering the Hajj. Then, on 10 December, 1894, the colonial authorities issued a 
decision which declared them the guardians of Hajj affairs by force of law. They sought to minimize 
the number of pilgrims and monitor them under the pretext of providing healthy and safe conditions. 
Beginning in the twentieth century, colonial authorities began seeking to exploit the Hajj in the 
service of various ends. In 1916, the British administration in the Levant and the French administration 
in the Maghreb began spreading propaganda against the Ottoman Empire, which had entered the 
First World War on the side of the Germans, making use of Hajj delegations heading for Mecca and 
Medina for this purpose.

The French colonial administration in the Maghreb countries continued its policy of dominating 
the organization of the Hajj, and sought to monitor those who took part in arranging Hajj caravans. 
They also strove to limit the contacts which nationalists in the Arab Maghreb sought to establish 
with citizens of eastern Islamic countries. This attempt at control was manifested in the colonial 
authorities’ imposition of air travel as a primary means of transportation for pilgrims. However, this 
policy was resisted by Muslims of the Maghreb countries, who encouraged pilgrims to travel with 
the traditional caravans as a way of affirming their religious identity and their rejection of colonial 
institutions’ attempt to dominate one of their most important and sacred religious rituals.

The Spanish colonial administration in northern Morocco proved to be no exception to this 
rule. After General Franco’s successful overthrow of the republican regime in 1936,11 he made a 
clear change in the Spanish colonial administration’s religious policy, whereby he exploited the 
Hajj to recruit Moroccans into his ranks in the civil war that was raging in Spain. The Spanish 
colonial administration organized Hajj trips for Moroccans in the Caliphal Region in 1936, 1937 
and 1938. However, Moroccans resisted foreign interference in pilgrims’ affairs, which serves as 
further evidence of the importance of the Hajj as a political tool in the conflict between colonial 
administrations and local populations.

The developments the Islamic world experienced in its relationship with colonialism during the 
interwar period, especially given the state of apprehension and instability the world experienced 
after World War I and the resulting imposition of artificial borders between the newly created states 
following the Lausanne Conference of 1923, had the effect of reducing pilgrims’ numbers. When 

11 Nūr al-Dīn Aḥmayān, al-Ḥajj wa-l-Diʿāya fī al-Siyāsa al-Islāmiyya al-Frānkuwiyya bi-l-Maghrib Ibbān al-Ḥarb al-Ahliyya al-Isbāniyya, 1936 - 1939 [The Hajj 
and Propaganda in Franco’s Islamic Policy in the Maghreb during the Spanish Civil War, 1936-1939], PhD Dissertation in History, Sidi Mohamed Ben Abdellah 
University, Fez, 2024.
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the World War ended, another impact of war and colonialism became apparent, as the traditional 
land routes for the Hajj were relegated to last place. The growing prominence of air travel had major 
repercussions for the relationships pilgrims had once cultivated with each other through the long 
months they spent in the caravans. Moreover, since the price of air travel was exorbitant, this affected 
the sociology of the Hajj, which was no longer accessible to anyone but the wealthy and influential.

Just as control of the Hajj was used as a tool of colonialism, so also was it used as a tool of resistance to 
colonialism by liberation movements in the Islamic world. Of these we will mention three examples. 
The first, from Morocco, highlights the relationships that were formed by the Moroccan resistance 
movement with various other movements, particularly Islamic ones, and the way in which their 
leaders’ encounters are reflected in colonial archives. Protectorate Administration reports closely 
monitored the meeting that took place in 1947 between Hassan al-Banna and Muhammad al-
Mukhtar al-Soussi, one of Morocco’s most prominent nationalist leaders, during their performance of 
the Hajj rituals. The second example is the meetings that took place between pilgrims from Indonesia 
and North Africa, in which many Moroccan pilgrims received invitations to join in solidarity with the 
liberation movement in Java. These meetings were discussed in French reports that referred to their 
intention of tightening the noose around anyone who had received such an invitation.12 And the 
third example comes to us from India, whose representatives became involved in a global Islamic 
movement whose leading figures gathered during the Hajj season to discuss conditions in the 
Islamic world after the Ottomans’ defeat in World War I, and possible options for confronting the 
British colonial machine.

Eighth: The Hajj as a Space for the Transmission of Ideas
Those who read the books describing pilgrimage journeys will be dazzled by the encounters that 
took place in Mecca and Medina between pilgrims and scholars, who would take advantage of their 
proximity to people from all over the world to discuss juristic and academic issues. Some of them 
would take advantage of their long journeys and stops in the cities of Kairouan and Cairo to sit with 
the leading scholars of the Maliki, Hanafi and Shafi`i schools at the al-Zaytuna and al-Azhar mosques. 
Others would make use of the Hajj season to strengthen their academic ties with scholars of the 
Hijaz, while still others preferred to make use of their lengthy stays in the two cities to continue 
learning and the pursuit of knowledge. Abū Sālim al-ʿAyyāshī, for example, regularly attended the 
study circles taught by sheikhs who have left their mark on the intellectual map of the Arab East.

Historians who went on the pilgrimage sometimes took advantage of the opportunity afforded 
by their travels to fill in some of the blanks in the texts they were writing, and to obtain missing 
information which they needed to complete their works. Ottoman historian Munejjim-Bashi Ahmed 
Dede (d. 1702), author of Ṣaḥā’if al-Akhbār, is an example of this trend. During his time on the Hajj, 

12 Nantes Archive Center, Archive on the French Protectorate in Morocco, Interior Directorate, 1MA/200/337, letter from the Commander of the Oujda 
Region to the Director of the Interior, no. RO/2 462.
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Munejjim-Bashi obtained the historical reports he needed on Morocco from the end of the Saadi 
Sultanate to the time of writing from a Moroccan pilgrim whom he called ʿAbd Allāh al-Fāsī. Another 
example is the Moroccan historian Abū al-Qāsim al-Zayyānī, who devoted a chapter of his book al-
Tarjumān al-Muʿarrab ʿan Dawlat al-Mashriq wa-l-Maghrib to the Ottoman State.
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The Arab Center will cover the costs of travel and accommodation for researchers whose papers have 
been accepted for presentation at the conference.

No compensation will be paid for any research presented at the conference; all research shall be 
deemed the intellectual property of the conference and may not be published, in whole in or part, in 
any electronic or written medium without written approval of the Center.

The Academic Committee will nominate some research papers for publication in the Center’s 
periodicals, and in a collective work containing the conference proceedings.
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