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FROM MECCA TO MASHHAD: THE NARRATIVE OF AN ILLUSTRATED
SHI‘I PILGRIMAGE SCROLL FROM THE QAJAR PERIOD

During my residency at the Doris Duke Foundation for
Islamic Art in Shangri La, in Honolulu, Hawai‘i, in Sep-
tember-October 2012, a previously unknown illustrated
nineteenth-century Shi‘i pilgrimage scroll came to my
attention. The scroll, acquired in the Iranian city of Ker-
man in1971, is currently preserved in a private collection
in Kailua, Hawai'i, where I was able to inspect it in per-
son. According to its present owner, the scroll is roughly
20 centimeters by 194 centimeters and the paper is print-
ed in six sections and glued to a fabric (perhaps cotton)
backing. The first five sections (from right to left) are
each 32 centimeters wide, the last one 34 centimeters.
There is a faded red wash on the top and bottom bor-
ders, as well as on portions of the monuments (fig. 1).

The scroll was printed by way of lithography and is
currently preserved under glass in a custom-made
frame. It is in fragile condition, with a large piece of pa-
per missing in the fourth section along with various
other small pieces. Several areas bear water stains, par-
ticularly a considerable part of the first section. In a
small section at the end of the document, on the far left,
most of which is left blank, we find mention of the per-
son who commissioned the print (in nineteenth-centu-
ry wording hasb al-khvahish-i ..., “According to the order
of ...”). The client’s name is given as Muhammad Ja‘far
Kasa’i, a cloth merchant (bazzaz) from Karbala. Com-
missioning, and thus paying for the production of, an
item such as the pilgrimage scroll, or, for that matter,
any item of religious import, was regarded as deserving
of religious reward (savab), so clients made it a point to
have their names mentioned.

Judging from the style of its illustrations, the scroll
was made around the end of the nineteenth century or
the beginning of the twentieth. While lithography was

Muqg31_Book l.indb 1

the dominant technique for producing printed items
during much of the Qajar period, research has so far fo-
cused on lithographed books and journals.! Items of a
more ephemeral nature, such as single-leaf prints of il-
lustrations,? amulets,3 charms, and announcements of
personal or public import, have rarely been preserved
and, if so, are often in extremely fragile condition. In this
respect, the present essay is a contribution to the his-
tory of printing in Iran.

Essentially, the pilgrimage scroll presents a visual
journey from Mecca to Mashhad. The visual presenta-
tion is accompanied by rhymed passages treating vari-
ous stations of the journey. As far as these stations and
the related rites are concerned, the scroll is closely
linked to other documents of a similar nature, such as
manuals for pilgrims and historical travelogues. While
there is a substantial body of published travelogues, par-
ticularly from the Qajar period,* along with related stud-
ies,5 the present essay does not intend to discuss the
scroll consistently in correlation with these sources.
Rather, the main intention is to present and discuss the
scroll’s visual aspects and to contextualize these his-
torically vis-a-vis Muslim, and particularly Shi‘i, visual
culture® by relating the scroll to both earlier and later
similar documents.

ILLUSTRATED HAJJ CERTIFICATES:
A SHORT SURVEY

Hajj certificates are stylized legal documents testifying
to the fact that a certain individual has participated in
the pilgrimage to Mecca and has executed the required
rituals. Even though there is a terminological differen-
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tiation between the minor pilgrimage (Arabic umra),
i.e., the execution of the pilgrimage rites at any time of
the year, and the major pilgrimage (Arabic Aajj), i.e., the
pilgrimage during the month of Dhu 'l-hijja, the designa-
tion hajj certificate is indiscriminately applied to both.
Providing that one can manage it physically as well as
financially, it is obligatory for every Muslim to under-
take the pilgrimage to Mecca at least once in his or her
lifetime. Meanwhile, people who, for various reasons,
are not able to do so, may commonly delegate their ob-
ligation to another individual to perform the pilgrimage
in their stead (hajj al-badal). Accordingly, the certifi-
cates either testify to the pilgrimage of the person phys-
ically present or to the fact that this person participated
in the pilgrimage as somebody else’s proxy.

A large variety of historical hajj certificates dating
from as early as the Seljuk period and ranging up to the
Ayyubid period are today preserved in the Museum of
Turkish and Islamic Art in Istanbul. They are part of a
hoard of documents that the Ottoman rulers had trans-
ferred to Istanbul from Damascus in 1893.7 Since the
1960s most of the pilgrimage documents preserved in
Istanbul have been studied by the French scholars Dom-
inique Sourdel and Janine Sourdel-Thomine,® and ad-
ditional studies have been published by Sule Aksoy and
Rachel Milstein,? and David J. Roxburgh.!® The chiefim-
portance of the hajj certificates lies in their documen-
tary value. Meanwhile, because of their artistic content
they also pertain to the field of Islamic art. First and fore-
most, in addition to the text, many of the certificates
contain illustrations of the sacred Muslim sites in Mecca
and Medina, sometimes also including the Haram
(sanctuary) in Jerusalem.!! These illustrations not only
constitute fascinating subjects of research in their own
right but also, as previous studies have argued, might
document earlier stages of buildings and structures that
are otherwise known only from textual evidence.1?
Moreover, the visual representations of the sacred Mus-
lim sites supplied in the hajj certificates are early speci-
mens of illustrations that later served to guide pilgrims
at the sacred sites of Islam. Illustrations extremely close
to those first appearing in the hajj certificates are sche-
matically included in such widely used books as the
Dala’il al-khayrat (Guide of the Perplexed) by Muham-
mad ibn Sulayman al-Jazuli (d. 1465),'3 the Futah al-

Haramayn (Revelations of the Two Sanctuaries) by
Mubhyi al-Din Lari (d. 1526),* and the Kitab Mawlid al-
Nabi (Book of the Celebration of the Birth of the Proph-
et) by Ja‘far ibn Hasan al-Barzanji (d. 1766).® Similar
images were later also included in various manuals for
pilgrims, 6 or produced separately on single leafs.1” The
public display of illustrated hajj certificates in mosques
might furthermore have given rise to depictions of the
sacred precincts in Mecca and Medina on tiles,'® a phe-
nomenon that is particularly known from the Ottoman
period.!® Besides their visual characteristics, many of
the early documents are also pertinent to the study of
Islamic art because, rather than being written or illus-
trated by hand, they were produced in the early tech-
nique of woodblock printing.2? This technique was
probably derived from Buddhist practice?! and enjoyed
considerable popularity in the Arab world between the
beginning of the tenth and the middle of the fifteenth
century. The fact that woodblock printing was often
used for the production of amulets?? links the religious-
ly motivated hajj certificates to other practices in the
area of popular belief systems and the occult arts.
Besides the documents preserved today in the Istan-
bul Museum of Turkish and Islamic Art, numerous
manuscript copies of hajj certificates from various
collections have been published and discussed.?3 Par-
ticularly magnificent specimens include the 212-centi-
meter-long pilgrimage scroll testifying to the hajj of
Maymuna bint ‘Abdallah al-Zardali in 836 (1433), pre-
served in the British Museum in London;?# the equally
brilliant 665-centimeter-long scroll acknowledging the
‘umra of Sayyid Yusufibn Sayyid Shihab al-din Mawara’
al-Nahri dated 21 Muharram 837 (September 6, 1433),
preserved in the Museum of Islamic Art in Qatar;?> and
the hajj certificate (Turkish hacvekdletnamesi) prepared
in 951 (1544) for Sehzade Mehmed, preserved in the
Topkap: Palace Museum in Istanbul.26 The Aga Khan
Museum in Toronto recently acquired a late eighteenth-
century pilgrimage scroll sized 918 by 45.5 centimeters
that, in addition to images of Mecca, Medina, and Jeru-
salem, contains representations of Najaf and other Shi
sites; it was prepared by a certain Sayyid Muhammad
Chishti.?” In contrast to the pilgrimage certificates ex-
clusively depicting sites of Sunni—or rather common
Muslim—relevance, the items in Qatar and Toronto “go
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beyond the canonical pilgrimage to Mecca to include
sites of particular Shi‘i veneration.”?8 Since full versions
of these hajj certificates are currently not available, the
extent to which they are pertinent to the present discus-
sion of Shi‘ visual pilgrimage documents remains to be
determined by future detailed scrutiny.

MODERN PRINTED HAJJ CERTIFICATES

Most studies of hajj certificates and related phenomena
are concerned with specimens that are either very old
or particularly attractive in terms of their execution.
Fairly recent items, such as the fascinating eighteenth-
century metal plaque for printing a pilgrimage certifi-
cate preserved in the Walters Art Museum in Baltimore,2?
have not received much attention. And a late nine-
teenth-century printed “Mecca certificate” first pub-
lished in Samuel M. Zwemer's study Arabia: The Cradle
of Islam (1900) has gone largely unnoticed (fig. 2).3°
Even in comparison to many of the brilliantly exe-
cuted historical items, the specimen published by
Zwemer is not devoid of a certain charm. Notably, its
traditional iconography of the pilgrimage sites in Mecca
and Medina is by no means less detailed than that of its
historical manuscript predecessors. The chief impor-
tance of the printed certificate, however, lies not in its
historical value or artistic merit. Rather, this particular
item becomes meaningful because it was produced and
distributed in the hundreds, maybe even thousands. In
this manner, it gains a social dimension as a document
testifying to the continuation of a traditional practice
with modern technical means. Modern printed hajj cer-
tificates were not available only to the “privileged few,”3!
who would have spent considerable funds on the pro-
duction of magnificent items produced by talented and
diligently working artists. Even in comparison to the
early printed documents, modern printed hajj certifi-
cates would reach a much wider audience, since paper
was no longer an expensive rarity. With the introduc-
tion of printing, for the first time in history hajj certifi-
cates became commodified accessories for pilgrims. It
is particularly interesting that in Zwemer’s hajj certifi-
cate many of the names and terms given inside the im-
ages are rendered not only in Arabic but also in the
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Latin alphabet, whether as a translation or as an ap-
proximate transcription. This feature raises the ques-
tion of the document’s intended audience—an audience
that was obviously not expected to read Arabic fluently.
Since the translated terms in Latin writing are supplied
in English, we may presume that the certificate was di-
rected at a Muslim audience originating from the Indian
subcontinent.

Zwemer's hajj certificate is closely paralleled by an-
other, vaguely contemporary one (fig. 3). This item for-
merly belonged to the professor of New Testament
exegesis and subsequent archbishop of Sweden, Erling
Eidem (1880-1972), who had most probably acquired it
in the second decade of the century during his peregri-
nations in Egypt and Palestine. In 1931, Eidem donated
the document to the University in Lund, Sweden, where
it is now on display in the Faculty of Theology. The vi-
sual details of this “very unpretentious popular print”
have been minutely discussed by Jan Hjérpe.32

The four images rendered in both printed items de-
pict essentially the same scenes. From right to left they
illustrate: (a) the ritual sites a pilgrim is required to vis-
it in the vicinity of Mecca; (b) the Haram in Mecca;
(c) the Prophet’s mosque in Medina; and (d) the Haram
in Jerusalem. Both items also share a written passage
located at the bottom of the first illustration on the right
side. Serving as the actual pilgrimage certificate, this
passage offers blank spaces to fill in the pilgrim’s name
and provenance, and the actual date of the performance.
At the very end, after the words “Testified to the above”
(shahida bi-dhalika), a number of witnesses (four in
Zwemer's item and three in the Lund certificate) would
sign their names acknowledging the proper execution
of the required rituals.

In addition to the printed hajj certificates with a stan-
dard set of four images, there were also printed certifi-
cates for specific individual sites, such as Medina (and,
possibly, Jerusalem), as demonstrated by the published
example of a mid-nineteenth-century Medina certifi-
cate.33 Whereas the Lund example is bordered by small
circles that alternately frame the names of Muhammad
and Allah (the latter written in a number of minor vari-
ations), it is interesting to note that the ornaments bor-
dering the image of the Medina certificate are the same
ones used in Zwemer’s Mecca certificate, so both cer-
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Fig. 2. The Mecca certificate. Samuel M. Zwemer, Arabia: The Cradle of Islam (London: Darf, 1986), foldout after p. 4o.

Fig. 3. Printed hajj certificate. Faculty of Theology, Lund, Sweden. (Photo: courtesy of the Faculty of Theology, Lund, Swe-
den)
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tificates were probably produced in the same printing
establishment. Meanwhile, the graphic layout of the
buildings on the Medina certificate is noticeably differ-
ent from that of the Mecca certificate. Both documents
include a written passage testifying to a given individu-
al’s visit. The passage includes empty spaces for the
names of that individual and for a total of four witnesses
(fig. 4).

While recent printed certificates such as those dis-
cussed above deserve attention, it is striking to note that
most of the pilgrimage documents studied so far be-
speak a Sunni perspective. Although visual aspects of
Shi‘i Muslim culture have increasingly gained attention
in recent Western scholarship,3* the visual dimension
of pilgrimage from a Shi‘i perspective still calls for ade-
quate consideration. Notably, the Shi‘i perspective re-
lates not only to the pilgrimage to Mecca (hajj, ‘umra)
but also to the popular pilgrimage (Persian ziyarat) to
major sites of Shi‘i remembrance and worship in Iraq
and Iran, such as the tombs of the imams and the in-
numerable shrines of their descendants (the Imam-
zadas). These popular pilgrimages, which had always
been regarded as “meritorious acts of devotion,” had, in
the Safavid period, “acquired growing canonical status.
Theoretically they were even placed on the same level
as the hajj.”3% Unillustrated pilgrimage certificates at-
testing to visits to the shrine of Imam Rida in Mashhad
are known from as early as the sixteenth century,36 and
single-leaf prints depicting the tragic events of Karbala
are known to have been produced at the beginning of
the twentieth century, when they were probably distrib-
uted or sold to Shi‘i pilgrims at the shrines in Najaf or
Karbala (fig. 5).37 These images not only constituted
items of pious commemoration but would probably also
have served to document the owner’s actual visit to the
sites of Shi‘i pilgrimage in Najaf and/or Karbala.

Meanwhile, as a direct case in point, there are also
popular prints of Shi‘i pilgrimage certificates dating
from the late nineteenth and early twentieth century.
Two of these documents have been published casual-
ly—i.e., without any references to their provenance or
present location.3® While both documents are extreme-
ly similar, the older one, probably dating from the end
of the nineteenth century, was executed with compara-
tively greater professional care.3 Already at first sight,
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Fig. 4. Medina certificate. Leiden UB, plano 53 F 1, sheet 58.

(Photo courtesy of Leiden UB)

these documents demonstrate features that are closely
similar to those of the corresponding Sunni items.
Whereas the modern publisher of the older item edited
the document’s text, the reproduction of the second,
later document is so small that the text passages are
hardly legible. As in the Sunni documents, the centrally
placed text of the hajj certificate proper leaves blank
spaces intended for the name of the pilgrim and his
place of origin. The more recent hajj certificate is dated
9 Dhu 'l-Hijja 1321 (February 26, 1904). It is thus more or
less contemporary with the Sunni hajj certificates pub-
lished by Zwemer and Hjérpe. Instead of the regular set
of four sites of pilgrimage seen in the printed Sunni
documents, the top sections of both printed Shi‘i hajj
certificates illustrate a set of five sites that imply a
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Fig. 5. Two single-leaf lithographed prints depicting scenes from the battle of Karbala. From Jean Vinchon, “L’imagerie
populaire persane,” Revue des Arts Asiatiques 2, 4 (1925): 10-11.
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distinctly Shi‘i perspective, particularly with regard to
the last two images (fig. 6).

Reading the images from right to left, there are (a) the
Haram in Mecca and (b) a double image depicting a pil-
grim and a number of sheep at Mount Arafat above and
two pilgrims to the side of a set of steps below; these
steps represent the mas‘a between Safa and Marwa, i.e.,
the distance that pilgrims are requested to trot back and
forth as did Abraham’s wife Hagar when searching for
water for her infant son Isma‘il. In addition to these two
sites of the Sunni—or rather the common Muslim—di-
mension of the pilgrimage in Mecca, there is an image
of (c) the Prophet Muhammad’s mosque at Medina that
also belongs to the regular set of images depicted on the
Sunni hajj certificates. The next illustration depicts (d)
the cemetery in Medina known as Baqi‘ (here denoted
in Persian as bargah-i Baqi), a site that is rarely, if ever,
included in the visual program of the Sunni hajj certifi-
cates (although it has been visualized in manuscripts of
the Futuh al-Haramayn).*° This cemetery is particularly
dear to the Shi‘i community because it holds not only
the graves of Muhammad’s wives and his daughter Fati-
ma, but also those of a number of the early Shi‘i imams:
the Second Imam, Hasan (d. 661); the Fourth Imam, ‘Ali
ibn al-Husayn “Zayn al-‘Abidin,” also known as the
imam Sajjad (d. ca. 713); the Fifth Imam, Muhammad
al-Baqir (d. ca. 733); and the Sixth Imam, Ja‘far al-Sadiq
(d. 765). Today, the mausolea in the cemetery are no

Fig. 6. Shi‘i hajj certificate (top section). From Jabir ‘Anasiri,
Dar amadi bar namayesh va niyvyesh dar Iran (Tehran:
Jihad-i daneshgahi, 1366 [1987]), 151.
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longer extant, having been destroyed by iconoclast
Wahhabis, apparently in 1925—-26. The fifth and final il-
lustration, in the far left section of the document, de-
picts (e) the oasis Fadak (bagh-i Fadak), a place in the
vicinity of Medina that was formerly renowned for its
rich date palms. This site is also imbued with a particu-
lar significance for the Shi‘i community. Before the
spread of Islam, the oasis had belonged to the Jewish
community, who gave it to Muhammad as part of the
peace agreement they had reached. Muhammad de-
voted the revenue from the date palms to needy travel-
ers and the poor. Following Muhammad’s death a
dispute broke out between his daughter, Fatima, and
the first caliph, Abu Bakr, as to who was the rightful
owner of Fadak. Whereas Fatima regarded the oasis as
part of her inheritance, Abu Bakr maintained that the
revenue should be spent in exactly the same way as the
Prophet had settled it. Since Fatima could not produce
witnesses sustaining her claim that would satisfy Abu
Bakr, he did not relent. The Shi‘i community regards
Abu Bakr’s rejection of Fatima'’s claim as an act of injus-
tice that belongs to a long series of Sunni atrocities de-
nying the Prophet’s family its rightful position and
inheritance. Together with the Persian text, part of
which describes the pilgrim’s acts during his journey to
the various sacred sites, this hajj certificate thus pres-
ents a decidedly Shi‘i perspective.

THE SHI'I PILGRIMAGE SCROLL

The Shi‘i pilgrimage scroll that is the main subject of this
essay consists essentially of two areas of a different na-
ture. The scroll’s middle area has a total of twenty-four
images illustrating the various Shi‘i pilgrimage sites.
Both the top and bottom borders contain poetry. Be-
sides the scroll’s dominant visual character, the texts
also contribute to the study of pilgrimage practices and
their Shi‘i dimensions.

The Shi‘i Pilgrimage Scroll: The Verses

In the area containing the poetry, each couplet is bor-
dered by an ornamental frame that separates it from the
following one. Each section contains seven verses, total-
ing eighty-four verses altogether. The verses are fairly
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crude in terms of meter, and simple as well as repetitive
in wording. Most of them rhyme with “.. kardim” (we
did); and most of the final verses in the bottom of sec-
tions five and six rhyme with “... avarda’im” (we brought)
and rasid (it came). In general, the verses, each of which
forms an independent unit, illustrate the pilgrims’ itin-
erary. If one wants to follow this itinerary chronologi-
cally, one would first read all of the verses on the top
border and then continue with the ones on the bottom
border. This sequence makes it clear that the verses do
not stand in direct relation to the images in the middle
area. In fact, most of the verses deal with the pilgrims’
sojourn in Mecca, Medina, Najaf, Kufa, and Karbala.
Other sites of Shi‘i pilgrimage such as those in Kazi-
mayn, Samarra, and Mashhad are only mentioned in a
retrospective passage in the final section at the bottom
of the scroll.

Since the verses are pronounced in the first person
plural, they are obviously spoken by an individual rep-
resenting a group of people, such as the leader or guide
of the pilgrims. In fact, this is an example of the poetry
known as chavushi-khvani—the verses pronounced by
the pilgrimage guide known as chavish (or chavush) as
the pilgrims return to their homes. Besides guiding the
pilgrims and instructing them about the proper execu-
tion of pilgrimage rituals, the chaviish was responsible
for travel arrangements of all kinds, including means of
travel and accommodation. Substantial Western re-
search on this phenomenon is lacking, but a fair number
of studies published by Iranian scholars* indicate that
the chavish was a phenomenon of traditional Shi‘i cul-
ture that probably still exists today in rural areas of Iran.
The verses recited by the chavish present a rhymed and
somewhat stylized narrative of the pilgrims’ visit to dif-
ferentlocations, including their experiences on the way
and the presents they brought back to their home com-
munity. It is open to speculation to what extent verses
of this kind were recited from booklets known as
chavushi-nama, a genre obviously denoting simple and

Fig. 7. Shi‘ pilgrimage scroll (top, section 1).

uncritical publications of the “Bazaar” kind.#? Similar
booklets, containing the text of ta‘ziya dramas of vener-
ated persons like Husayn, Bibi Shahrbanu, Husayn’s
half-brother Abu '1-Fadl ‘Abbas, Muslim (ibn ‘Aqil), or
Husayn’s sons Qasim and ‘Ali Akbar, are still sold to-
day.*3

Besides their crude and somewhat monotonous char-
acter, a striking feature of the verses is their emotional
charge. Whereas the rites and practices of the pilgrim-
age in Mecca are mentioned in a matter-of-fact way,
from their visit to the cemetery at Baqi‘ onwards the
pilgrims shed tears, weeping and wailing ever so often.
Even though the reasons for this attitude are not men-
tioned explicitly, it obviously results from the deeply
experienced emotional understanding of the historical
injustice the venerated persons suffered, from the des-
titution they experienced, and from the relative guilt the
pilgrims would share as the descendants of those who
had not kept their promise to assist Husayn and his
companions. The pilgrim brings back with him many
spiritual gifts, but the ultimate expression of compas-
sion is seen in his eyes, still “filled with blood” from
weeping at Husayn’s tomb. As a counterpart to the pil-
grim’s remorse as expressed in his tears, the equally
emotionally charged term of reliability and faithfulness
(vafa) also links the pilgrims’ visit to the historical situ-
ation in that the pilgrims are truly faithful to Husayn, in
contrast to those who had historically promised to stand
by his side but then deserted him.

These are the verses on the pilgrimage scroll, follow-
ing their order in the printed sections. Words or parts of
words that have been reconstructed are added in brack-
ets. Instead of a literal translation, the content of the
verses is summarized in English:

loe (L)dly o Ko
S ke (P
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Setting off for the pilgrimage from an unnamed location,
after a lengthy journey the pilgrims reach a seaport
(most probably on Iran’s southern coast) from where
they continue their journey by steamboat. Following
their arrival at the migat (the site stipulated for the as-
sumption of the iiram), most probably the port of Jidda,
they enter the state of iaram (i.e., the state of having
declared twenty-four specific acts forbidden), and pro-
nounce their intention (niyyat) to complete the pilgrim-
age. They then perform a short prayer (of two rak‘a) and
the ritual ablution so as to reach the required state of

purity (fig. 7).
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Fig. 8. Shi‘i pilgrimage scroll (top, section 2).

Fig. 9. Shi‘i pilgrimage scroll (top, section 3).
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As the pilgrims exclaim the ritual greeting labbayka
(Here I am at our service!), their eyes fill with tears.
When they reach the walls of Mecca, they prostrate
themselves repeatedly. They enter the sacred precinct
(haram) through the Bab al-Salam, the gate on the pre-
cinct’s northeastern side, facing the door of the Ka‘ba,
and perform the proscribed circumambulation (‘umra)
seven times. After praying at the magam Ibrahim, the
site where, according to legend, Abraham stood when
building the Ka‘ba, they then proceed to perform the
ritual trotting between Safa and Marwa seven times (i.e.,
walking to Safa four times and returning to Marwa three
times). Having performed the required rituals, they
leave the state of ikram (fig. 8).
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On the seventh day, the pilgrims set off for Mount
Arafat. At the hijr Isma‘l, the stone wall encompassing
the graves of Isma‘il and his mother, Hagar, they per-
form the ritual ablution (ghus!) with water from the well
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of Zamzam. Again pronouncing the ritual greeting lab-
bayka, they travel to the valley of Mina on camelback.
They spend the night there wailing in the mosque of
Khayf. The next morning they continue to Mount
Arafat, where they perform the prescribed rituals

(fig. 9)-
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After securing a place to stay overnight, at dusk the pil-
grims set off on their way to the mosque in Muzdalifa
(al-Mash‘ar al-haram). They then return to Mina, where
they slaughter sheep for the Feast of the Sacrifice (id-i
qurban) and perform the ritual throwing of pebbles
against Satan (ramy). After having their heads shaved,
they return to Mecca, where they again enter the sacred
precinct from the Bab al-Salam to perform the circum-
ambulation of the Ka‘ba (fig. 10).

£35Sk () $Pes s o e (W)

g5k o3ly 5w 55 S 5ol Osb e
(;aj_(flé,:)&.q.)_oj_‘\ﬂa .......... ossln 4
.......... T Y L)

Fig. 10. Shi‘i pilgrimage scroll (top, section 4).

Fig. 11. Shi‘i pilgrimage scroll (top, section 5).
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This section is heavily damaged and most of the words
are notlegible. After returning from Safa and Marwa, the
pilgrims perform the tavaf-i nisa’, a specifically Shi‘i cir-
cumambulation by which they gain permission to have
sexual contact with women. Mention is again made of
Mina, but the numerous lacunae do not permit a recon-
struction of what is supposed to happen there. The final
line mentions the pilgrims visiting the cemetery of Baqi
in the vicinity of Medina, where they kiss the graves of
the four Shi‘i imams, Hasan, ‘Ali “Zayn al-‘Abidin,” Mu-
hammad al-Baqir, and Ja‘far al-Sadiq, and lament their
deaths (fig. n).
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From Medina, the pilgrims travel towards Najaf, where
they are emotionally touched by the memory of the
tragic historical events. Here, for the first time, the
speaker exclaims a line that is to follow at intervals for
atotal of four times: “The place of all friends and persons
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dear to us is empty!"—meaning that one wishes they
were there, too. The speaker mentions a session of
rawda-khvani, i.e., a recitation pertaining to the tragic
events of Karbala, which makes the pilgrims feel
ashamed because it makes them aware of all their sins.
Full of remorse, the pilgrims pay their respects to ‘Ali
(Shahinshah-i mubin), Noah, Adam, and Muhammad
(payghambar-i din) (fig. 12).
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After visiting ‘Ali’s tomb in Najaf, the pilgrims continue
toward Kufa, where they visit the site of ‘Ali’s martyr-
dom in the mosque. Their eyes filled with tears, they set
off for Karbala (fig. 13).
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Fig. 12. Shi‘i pilgrimage scroll (top, section 6).

Fig. 13. Shi‘i pilgrimage scroll (bottom, section 1).

Fig. 14. Shi‘i pilgrimage scroll (bottom, section 2).
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In Karbala the pilgrims visit the tombs of Husayn, Hu-
sayn’s son Qasim, Habib (ibn Muzahir al-Asadi), and
Husayn’s half-brother ‘Abbas, as well as of all the other
martyrs. Continuously lamenting, they reach the site
where Husayn’s troops had pitched their tents (the
khayma-gah). At Qasim’s bridal tent they start weeping,
and they cry again when they visit the site of the mar-
tyrdom of Hurr (ibn Yazid al-Tamimi), the Umayyad
general who joined Husayn’s side (fig. 14).
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From Karbala the pilgrims again turn to Najaf, where
they pay homage to ‘Ali, Adam, and Noabh, kissing ‘Ali’s
tomb. At the mosque of Kufa, they visit the tombs of
Muslim (ibn ‘Aqil), Hani (ibn ‘Urwa, the person who
gave shelter to Muslim in Kufa), and Mukhtar (ibn Abi
‘Ubaydallah, the person who led a rebellion against the
Umayyad caliphs to avenge Husayn’s death). Having
requested permission (rukhsat) from ‘Ali (Haydar-i
karrar, “the boisterous lion”) to leave, the pilgrims re-
turn to Karbala (fig. 15).
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In Karbala the pilgrims again participate in a session of
rawda-khvant. They ask for pardon from God for their
parents, and they pray for their sisters and brothers as

Fig. 15. Shi‘i pilgrimage scroll (bottom, section 3).

Fig. 16. Shi‘i pilgrimage scroll (bottom, section 4).

Fig. 17. Shi‘i pilgrimage scroll (bottom, section 5).
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well as their uncles, cousins, and other relatives. They
are sure that God has forgiven their sins because ‘Ali is
in their hearts (fig. 16).

¢:‘°>u"3&fb\)l¢5}—‘f46}) (:‘°>u‘—‘-*='-zﬁuwb‘¢%‘x
oyl B0 Lol (e s ol sy glondle i) K

glosssls bl 0BG S cdL s ol gl ST, wa b,

ﬁ\o;),\'\ﬁqg,’.g\“;\‘;f,’k ﬁ\o.y_sc\weugfbo@iz
glos)s1oB a5, aS Olb L Js sole sl gles ST, ke rle Lo5b
f:\u)}\—lﬁfa.u.;bl:“)%;\l ;\f:\ufo)lpl_(..)\) O 9> 9ol b

losssl sl a8 S clasK Jar 5o B (s 8 0
With the first of the final two sections, both the meter
and rhyme of the verses change. Mention is first made
of the spiritual presents the speaker brings back from
his journey. ‘Ali’s tomb smelled like ambergris. From
their humble visit to Mecca they return with pride, and
the pilgrim’s eyes are still filled with blood from exten-
sive weeping at the site where Husayn was killed. They
visited the tomb of ‘Abbas, the Ka‘ba, the plain where
Husayn and his troops had pitched their tents, and the
tombs of the seventy-two martyrs of Karbala. These
moral presents should help their friends to gain peace
of mind. From the tomb of the Seventh Imam Musa al-
Kazim (in Kazimayn [d. 799]), they brought back some
soil (khak), to be used for the preparation of a special
ointment to protect the eyes (tutya’) (fig. 17).
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On their way, the pilgrims also paid homage to the tomb
of the Ninth Imam, Muhammad al-Tagqi (also called
Muhammad al-Javad [d. 835]), in Kazimayn as well as to
those of the Tenth Imam, ‘Ali al-Naqi (also called ‘Ali
al-Hadi [d. 868]), and of the Eleventh Imam, Hasan al-
‘Askari (d. 873 or 874), in Samarra (these two imams are
commonly addressed together as al-‘Askariyayn [the
two ‘Askaris]), professing to their close relationship
with them. In Samarra, they also visited the site where
the Twelfth Imam, Muhammad al-Mahdji, the Imam-i
zaman, is supposed to have gone into occultation, thus
earning for themselves a document testifying that all
their sins had been forgiven. Even though merchants
might gain (financial) profit from the holy cities, the
true (moral) profit was thus brought back by the pil-
grims from Karbala. The voyage was strenuous and they
were harassed by the Bedouins on their way through the
desert. Even so, they brought back from Karbala a pray-
ing-stone (muhr)** and a rosary (tasbih).*>

The final lines are, again, badly damaged. It is, how-
ever, possible to reconstruct their wording from corre-

Fig. 18. Shi‘i pilgrimage scroll (bottom, section 6).
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sponding lines in the published chavishi-nama. The
speaker is happy that his prayers have been fulfilled
since he was able to visit ‘Ali’s tomb in Najaf. All of the
requests he might have had have now been revealed at
‘Ali’s shrine.*¢ The speaker finishes by wishing that God
may enable all Shi‘i Muslims to visit Najaf and Karbala
annually, as well as the Haram of the Eighth Imam, ‘Ali
ibn Musa al-Rida (d. 818), in Mashhad (fig. 18).

The Shi‘i Pilgrimage Scroll: The Images

The middle area of the pilgrimage scroll, flanked by the
verse narrative above and below, presents a visualiza-
tion of the sites and buildings that bear particular rele-
vance for Shii Muslim pilgrims. In contrast to the verse
narrative, which focuses on Mecca, Medina, Najaf, Kufa,
and Karbala, mentioning other sites of Shi‘i pilgrimage
such as Kazimayn, Samarra, and Mashhad only in the
final summary, the visual journey reveals a different em-
phasis. In exactly the same way as in the Shi‘i hajj cer-
tificate discussed above (fig. 6), the journey starts in
Mecca and the ritual sites in its vicinity (image nos. 1
and 2 [these numbers refer to the images in the follow-
ing passages; see figs. 19-24, images read from right to
left]), followed by Medina and the local Shi‘i pilgrimage
sites of Baqi‘ and Fadak (nos. 3—5). At this point, the
visit to sites related to the hajj in the stricter sense is
finished, and the overlap with the printed Shi‘i hajj cer-
tificate (fig. 6) ends. After concluding their visit to the
pilgrimage sites in Saudi Arabia, Sunni Muslims would
be likely to continue their journey by visiting the Haram
in Jerusalem, from where Muhammad, according to leg-
end, set out on his Nocturnal Journey, the mi7aj.#” Shii
travelers, however, would aim to visit sites of particular
relevance to the history of the Shi‘i creed, especially the
shrines of the Shi‘i imams (‘atabat-i ‘aliyyat). The scroll’s
visual journey thus continues to Najaf (no. 6), Kufa
(no.7), and Karbala (nos. 8-12), all three of them belong-
ing to the sites that are prominently mentioned in the
verses. After Karbala, the second half of the images then
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features sites that receive little or no attention in the
verses, such as Kazimayn (no. 13), Samarra (nos. 14-15),
Qum (no. 16), Rayy (nos. 17-18), and Nishapur (no. 19).
The final site the pilgrim visits is Mashhad (nos. 20—24).
While most sites depicted on the scroll are located in
either Arabia (nos. 1-6) or Iraq (nos. 7-15), Shi‘i sites of
pilgrimage within the borders of Iran (nos. 16—24) re-
ceive particular attention, even though some of them
are only minor ones. The journey both culminates and
ends in Mashhad. Considered together, the starting
point of the visual journey is a hajj proper, which is then
followed by the pilgrim’s return to Iran, on the way visit-
ing Shi‘i sites of remembrance in Iraq. As the verse nar-
rative mentions, the pilgrims would have started their
journey by travelling from Iran to Saudi Arabia by boat,
so the obvious choice for the return journey is the land
route, during which religious merit would be earned by
visiting Shi‘i sites of pilgrimage in Iraq and Iran. If one
considers the distance of more than 3,500 kilometers
that pilgrims would have had to travel between Mecca
and Mashhad, and if one adds certain periods of sojourn
at the sites of pilgrimage, it is not unlikely that prior to
the accessibility of modern means of travel, the journey
would have lasted at least several months, probably
even up to halfa year.

The images in sections1, 2, 3, and 5 are 14 centimeters
in height; section 4 is only 13.9 centimeters, and section
6 is slightly larger at14.4 centimeter high. Averaging four
images per printed section, the images are unevenly dis-
tributed (sections 1-6 with 3, 4, 4, 3, 5, and 5 images,
respectively). This phenomenon results to a certain ex-
tent from the fact that some images are so wide (e.g., no.
1: Mecca; no. 13: Kazimayn) as to occupy the space that
would regularly be covered by two images. In the follow-
ing, the exact width of each image is given together with
its description. In terms of number of images dedicated
to a specific location, the visual journey clearly empha-
sizes both Karbala and Mashhad. The visit to Karbala
has a total of five images (nos. 8—12), and the final desti-
nation at the sanctuary of Imam Rida (including the site
east of Nishapur where his footprints are worshipped
[no. 19]) is represented with a total of six images (nos.
19—24).

Except for a few instances (no. 1: Mecca; no. 7: Kufa;
no.18: Bibi Shahrbanu), all of the images are divided into
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a top and bottom half. The two halves are separated by
an ornamental band bearing the caption, which is usu-
ally positioned just below the middle of the image. Be-
cause of this arrangement, the top section is slightly
larger than the bottom one. In the images depicting a
mosque or a similar type of sanctuary (nos. 3, 4, 6, 8-17,
20, and 21), the top half presents the building from a
distance with its centrally placed dome and, most often,
minarets on both sides. The domes of the larger shrines
are so-called onion domes with a finial at their crest.
They usually rest on a drum, sometimes a slightly elon-
gated one that would often display a number of win-
dows. The domes of the smaller shrines (no. o:
Khayma-gah; no.19: Qadamgah-i Imam Rida) are round
and do not rest on a drum. A golden cover of the domes
and sometimes of the minarets is visualized by a brick
structure, while tile covers are depicted as flowers or
geometrical ornaments. The bottom half of the mauso-
leum-type shrine shows a cross-section of the sanctuary,
allowing a glimpse into the building’s interior. Here, one
would regularly see the silver lattice structure enclosing
the venerated individual’s tomb in a room adorned with
centrally placed chandeliers, symmetrically arranged
lamps, and sometimes additional candlesticks on the
floor. Frequently, the sanctuary’s tomb chamber is
flanked by small entry chambers on both sides. In terms
of architectural detail, the buildings are presented in a
fairly uniform manner. However, the artist has taken
great care to introduce a certain variation in the pat-
terns of the brickwork or ornamental tiles. In a similar
manner, the inner chambers of the sanctuaries also di-
verge in terms of the number or arrangement of lamps
and chandeliers. While the majority of the images de-
pict buildings, two present bird’s-eye views of larger
areas (no. 1: Mecca; no. 7: Kufa). Some images include
renderings of landscape or elements of nature such as
trees (no. 2: Arafat; no. 5: Fadak; no. 9: Khayma-gah; no.
12: Tiflan-i Muslim; no. 18: Bibi Shahrbanu; and 19:
Qadamgah-i Imam Rida). With the exception of the
commemorative building dedicated to Bibi Sharbanu
(no.18), all of the images depicting shrines are adorned
on top with either one or two crescents with five-point-
ed stars in their centers. Sometimes, two crescents may
denote the shrines of more than one individual (nos. 8,
13, and 14), while at other times they probably serve to
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Fig. 19. Shi‘i pilgrimage scroll (section 1, image nos. 1-3).

emphasize the respective individual’s particular signifi-
cance (no. 3: Muhammad; no. 10: hadrat-i ‘Abbas).

In addition to the above-mentioned points, several
other visual features of the lithographed scroll deserve
attention, even though solutions to some of the prob-
lems it poses at present remain tentative. For instance,
only the sanctuaries in Mecca (no.1) and Kufa (no. 7) are
shown in plan rather than in elevation-cum-cross-sec-
tion. While this visual statement might indicate that
these two sanctuaries were accorded a higher status
(which would hold true for Mecca, but not for Kufa), it
primarily appears to result from a previous tradition ac-
cording to which the sanctuary in Mecca would usually
be depicted in this manner, probably since the image
shows a larger area rather than a single building. If this
assessment holds true, then it would also be valid for the
depiction of the mosque in Kufa that—similar to Mec-
ca—features a larger area.

Muqg31_Book 1.indb 15

1) The Haram in Mecca (4eksns 8 4085 14.7 x 14 cm) is
depicted as a square with the Ka‘ba in the center. The
square is surrounded by arcades. There are eight arches
on the left and right sides, and nine on the top and bot-
tom sides, respectively. Similar arches are depicted in
the four corners, with the space in the upper left corner
bearing the image’s caption. The image presents the
holy precinct in the traditional manner, from the portal
on the northeastern side, the Bab al-Salam, a gate that
is also mentioned in the verses of the scroll as the stan-
dard entrance. Except for the Ka‘ba, which is displayed
in a three-dimensional perspective, all other structures
are presented in flat projection, emulating a bird’s-eye
view. Most of the additional structures are oriented to-
wards the Ka‘ba at the center of the image. Two pairs of
identically ornamented minarets, one pair above and
the other one below, point from the square’s four cor-
ners towards the center. The traditionally depicted de-
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tails of the Ka‘ba are clearly discernible: the building
rests on an outwardly protruding platform; the black
stone on the building’s eastern corner, here on the left
side, is indicated by a curving white line against the
building’s black draping, the kiswa; the Ka‘ba’s door ap-
pears to be open, enabling the viewer to look inside the
building. To the right of the Ka‘ba is the stone wall
known as Ajjr Isma‘il, and on the corner of the building
opposite the black stone is the gutter known as mizab
al-rahma. Four single words, of which the one on the left
side is barely legible, are written inside the Haram and
surrounding the Ka‘ba on its four sides. They identify
some of the smaller structures inside the holy precinct,
including the wooden pavilions belonging to the four
legal schools of Sunni Islam, albeit not in the correct
position. Starting from the top and reading clockwise,
the captions identify the Shafii, Hanbali, Hanafi, and
Maliki pavilions. (The correct order is, starting from the
bottom and reading clockwise: Shafi‘i, Hanbali, Maliki,

Fig. 20. Shi‘i pilgrimage scroll (section 2, image nos. 4-7).
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and Hanafi.) Two structures in the foreground appear to
be pulpits (minbars). Other structures often depicted in
other traditional illustrations, such as the well of Za-
mzam and the magam Ibrahim, are not identified.

2) The second image depicts Mina and Mount Arafat
(s o;x:ui:) in the top section, and the trotting space
between Safa and Marwa (s5_» 3 \ase 442) in the bottom
section (7 x 14 cm). In the image of Mount Arafat, the
slopes of the mountainous region are indicated by short
and curved hatched lines in the foreground and large
tufts of grass in the background. A fence-like structure
at the bottom of the image is somewhat enigmatic.
The bottom image establishes the trotting space be-
tween Safa and Marwa by two rows of arcades at the top
and bottom of the image. The respective sites them-
selves are indicated by two sets of steps. The site on the
left is made of larger bricks and has four steps. The
smaller bricks of the site on the right allow for six steps
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to equal roughly the same height. In comparison with
the second image of the modern printed Shi‘i hajj cer-
tificate discussed above (fig. 6), the present image does
not depict any human beings nor, in fact, any other liv-
ing creature.

3) The Prophet Muhammad’s mosque in Medina (44
¥ ey O o> o@b ;7 x 8.9 cm) is portrayed in the stan-
dard manner as outlined above. In the top section of the
image, the mosque’s centrally placed dome is flanked by
two minarets, both of them adorned with tile work, as
is the dome. Two crescents and stars between the mina-
rets emphasize Muhammad’s superior position in Islam.
The Prophet’s tomb chamber in the bottom section is lit
by a central chandelier and two symmetrically placed
lamps, as well as by two large candles in candlesticks on
the ground. The small entrance rooms on both sides of
the tomb chamber are also lit by lamps.

4) The image of the cemetery of Baqi in Medina (4u
&R o?)lg; 6.3 x 14 cm) shows a single sanctuary. Neither
the caption nor any other particular features of the im-
age, such as the number of lamps, allow for further
specification. Displaying a decorated dome, the mauso-
leum’s tomb chamber follows the standard visual layout
in the scroll. In fact, in this particular case the imagery
appears to be fairly stereotypical, since the sanctuary
displays the typical features of a Shi‘i (or rather an Ira-
nian-style) shrine. This is particularly evident in the sil-
ver lattice structure enclosing the venerated individual’s
tomb. While the shrines in the cemetery are not extant
today, both the “personal narrative” of Sir Richard Bur-
ton, who clandestinely visited Mecca in 1853,%® and the
travelogue of the Iranian official Mirza Mohammad Hu-
sayn Farahani, who performed the hajj to Mecca in
1885-86, speak of a single building.#® According to Bur-
ton, the mausoleum was originally built by the ‘Abbasid
caliphs in 519 (1125); in his day, it was called the “Dome
of ‘Abbas,” because ‘Abbas ibn ‘Abd al-Muttalib, uncle
of the Prophet Muhammad, was also buried there. Fara-
hani speaks of a “large mausoleum built like an octa-
gon.”>® While Burton mentions that the names of the
people buried there “are subjects of great controversy,”>!
he essentially agrees with Farahani on the names of the
four Shi‘i imams.
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5) The scroll’s next image depicts the orchard in the oa-
sis Fadak (S gl 4% 6.7 x 14 cm) that, according to
Shi‘i tradition, was unlawfully denied to Muhammad'’s
daughter, Fatima. The caption for the image has been
artistically integrated into the decoration of the or-
chard’s gate. The spectator views the area from outside
while looking inside over and above the closed entrance
gate. The orchard is framed by walls on the left and right
sides. At the far end of the perspectivally reduced cen-
tral walkway is a pavilion adorned with a small dome.
The agricultural areas on both sides of the walkway are
each indicated by a single palm tree, their fertility indi-
cated by two bundles of dates dangling beneath their
leaves. A large, leaf-bearing tree whose top covers the
central upper part of the image would offer some shade
to visitors. As in the modern printed Shi‘i hajj certificate
(fig. 6), Fadak is the last site in the vicinity of the stan-
dard Muslim pilgrimage sites in Mecca and Medina.
While the illustrative program of the hajj certificate
proper ends here, the visual journey of the pilgrimage
scroll continues towards the sacred sites in Iraq.

6) The first Shi‘i site in Iraq visited during the visual jour-
ney is the mosque of “Ali in the city of Najaf (s§)|, 412
¥ sl & 2> 7.8 x 14 cm). The caption for the image
refers to ‘Ali not by name, but by his equally unambigu-
ous honorific title amir (short for Arabic amir al-
mu’minin, “Commander of the Faithful”). The mosque is
presented in the standard fashion, with a dome that is
centrally placed between two symmetrically arranged
minarets. Notably, neither the dome nor the minarets
are covered with ornaments to emulate tile work. At the
order of Nadir Shah Afshar (r. 1736—47), the previously
existing tile work had been removed and replaced by
golden plates that are here indicated by the brick-like
design. The tomb chamber is also illustrated in the stan-
dard fashion, with a centrally placed chandelier and a
number of single lamps. Again, the tomb chamber is
flanked by two small entrance rooms.

7) The visual journey continues to the mosque of Kufa
(49 Jdws; 9.4 x 14 cm). For various reasons, this city is
of central importance for the Shi‘i community. First, its
inhabitants refused to come to Husayn’s support, as
they had previously let him believe they would, thus
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leaving his small group of warriors at the mercy of Ca-
liph Yazid’s troops. Second, Kufa is also regarded as a
place of resistance against Sunni oppression, since vari-
ous incidents connected with the events at Karbala are
located here. Muslim ibn ‘Aqil ibn Abi Talib, a cousin of
‘Ali ibn Abi Talib’s sons Hasan and Husayn, had served
as an army commander under ‘Ali and, later, Hasan.
When Husayn decided to accept the invitation of the
population of Kufa to serve as their imam, he sent Mus-
lim to Kufa as his emissary to explore the situation and
assure the population’s allegiance. Muslim was, how-
ever, sought out by ‘Ubaydallah ibn Ziyad, Caliph Ya-
zid’s governor in Basra, and executed about a month
before the battle of Karbala. Immediately after him,
Hani ibn ‘Urwa, a man who had given him temporary
shelter, was also executed. Even though Muslim did not
die at Karbala, the Shi‘i community regards him as a
martyr. His fate is experienced as particularly painful,
since Muslim’s two adolescent sons, Muhammad and
Ibrahim, were also killed by the caliph’s men.

The image, which is slightly wider than the two previ-
ous ones, illustrates the mosque in Kufa, in a mixture of
a bird’s-eye view and flat projection similar to the rep-
resentation of the Haram in Mecca. The mosque’s court-
yard is shown as a regular square, each side of which is
occupied by six arches. The caption for the image is
placed in the middle of the courtyard, which is other-
wise filled with a total of six small pavilions and three
centrally placed somewhat enigmatic elements. A verti-
cal element just north of the square’s center appears to
be a column; an octagonal element below the center
looks like a water basin, below which is a boat-like struc-
ture. According to late nineteenth-century eyewitness
accounts, the column (whose height is given at more
than five meters) used to serve as the gnomon of a large
sundial that would indicate the correct times of prayer.
Popular beliefhad it that men who were able to span the
column with the pinkies and thumbs of their hands
meeting could be sure of their legitimate birth; in order
to spare men with smaller hands a possible disgrace, the
authorities allegedly thinned the column’s breadth at a
certain point.52 Muslim tradition regards the site of the
mosque as the dwelling place of Noah, who is said to
have constructed his Ark there. Some explanations link
the octagonal water basin to the “boiling caldron” men-
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tioned in the Koran (11, 40; 23, 27), stating that it was
water flowing from this pit that caused the Deluge.53
According to Muslim tradition, the mosque was estab-
lished by Adam, and so both Adam and Noah are vener-
ated here, as mentioned in the verses (figs. 12 and 15).

The top side of the square opens to a rectangular en-
trance area about a quarter the size of the square, which
is flanked by small open chambers. To the left and right
sides of the entrance area we see the mausolea of Mus-
lim (s ,8) and Hani (3la ,8), the captions being placed
on an ornamental band just below the domes. Both
buildings are fairly unpretentious. Their small domes,
depicted from the outside, are free of adornment, and
the view into the inner chambers shows two relatively
small tombs. While the martyrs are thus awarded due
recognition, their tombs are clearly second in impor-
tance to those of the Shi‘i imams and those of Husayn’s
companions who died in Karbala.

8) The most important site of Shi‘i commemoration is
the shrine of Husayn in Karbala (¥ ¢|dg&)l dew 9@, and;
11.2 x 14 cm). Given its prominence, this image is consid-
erably wider than the following three images in this sec-
tion. In addition to Husayn’s mausoleum, the caption
for the image mentions three other sites of Shi‘i worship:
the tomb of Habib ibn Muzahir (Ca> $), the palm tree
of Mary <f'f‘ ZU-), and the tombs of the martyrs (of
Karbala: s|ags 8).

The shrine housing Husayn’s tomb is depicted in the
standard manner. Its dome is golden, and the two min-
arets to the sides of the dome are identically adorned.
In addition to the standard layout of the buildings, there
is a flag protruding from the dome’s upper right side and
a star on the dome’s tip. The actual shape of the tomb is
somewhat different from the usual rectangular layout in
that there is a short extension added on one side. The
illustrator aims to emulate this feature by depicting an
empty space between the two sections of the shrine,
thereby indicating that he was aware of the tomb’s un-
usual shape. The tomb chamber is also depicted in the
standard manner, but the usual chambers to both sides
of the tomb are here used for different purposes.

To the far right, directly beneath the related inscrip-
tion, is a small chamber holding the tomb of Habib ibn
Muzahir, one of Husayn’s companions killed during the
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Fig. 21. Shi‘i pilgrimage scroll (section 3, image nos. 8-11).

battle of Karbala. Rising above the tomb chamber is an
additional minaret of slightly smaller size whose adorn-
ment differs from that of the two minarets flanking the
central dome.

Between the small tomb chamber of Habib and the
large one of Husayn, again placed directly beneath the
related inscription, is a small room labeled “the palm
tree of Mary.” The image shows two short columns that
apparently symbolize two palm trees. According to
Muslim tradition, this marks the site where Mary gave
birth to Jesus: the Koran mentions that after having con-
ceived Jesus, Mary retired to a remote place where she
gave birth under a palm tree (Sura 19, 22—23). Having
been constructed by order of the Jalayirid Sultan ‘Uways
I (r.1356-74), the site was destroyed by the Iraqi provin-
cial government in the 1940s.

A separate small chamber beneath the minaret on
the left side apparently holds a tomb with the remains
of some of the other martyrs who died at Husayn’s side.
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9) After their visit to Husayn’s shrine in Karbala, the pil-
grims would visit the site where Husayn and his army
were said to have pitched their tents (o ?Ac’uﬁf», 5.9 X 14
cm). This space, located in the southwestern vicinity of
the shrine, is here designed as a hill or a small mountain
together with four palm trees that are symmetrically
placed in pairs on opposite sides of the image. The com-
memorative building in the foreground has a small
dome. The courtyard in front of its entrance is flanked
by two open chambers on each side.

10) Husayn's half-brother Abu 'l-Fadl ‘Abbas (o@l; and
u*be & 2> 7.1 x 14 cm) plays a prominent role in the
narratives about the battle of Karbala, as he was cruelly
mutilated by the enemy when he attempted to fetch
water from the river for his thirsty companions. His
shrine is again depicted in the conventional manner,
with a star on the dome’s crest, as in Husayn’s shrine.
The top area is adorned with two crescents and stars
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Fig. 22. Shi‘i pilgrimage scroll (section 4, image nos. 12-14).

instead of the usual single ones. Besides the Prophet’s
mosque in Medina, this is the only instance where the
shrine of a single person is adorned in such a manner.

11) The final image in section 3 features the shrine of
Hurr ibn Yazid ar-Riyahi (_~ og)h 485 6.1 x 14 cm), an
individual who played an important role in the battle of
Karbala. Hurr was originally sent by order of Caliph Ya-
zid ibn Mu‘awiya to prevent Husayn and his followers
from reaching their destination at Kufa. According to
Shi‘i tradition, Hurr soon recognized Husayn'’s rightful
position, joined his party in their battle against the ca-
liph’s troops, and died as a martyr at Karbala. Hurr’s
shrine is somewhat more modest than the previous
ones, displaying an onion dome resting on a drum, but
no minarets. The flag adorning the dome of the shrine
indicates Hurr’s particular allegiance to Husayn. Other-
wise, the image follows the conventional layout.
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12) The commemorative building housing the tombs of
Muslim’s adolescent sons (s O Miby; 6.7 x 13.9 cm), Mu-
hammad and Ibrahim, is located in the vicinity of Kufa.
It has two relatively small domes, each flanked by a
palm tree on the outer edges of the image, but no mina-
rets. The tomb chamber, which is depicted in the stan-
dard manner, is the only one to hold two tombs in a
single room. Despite the fact that the image features the
tombs of two individuals, it is only adorned by a single
crescent and star.

13) The scroll’'s widest image represents the shrine of
Kazimayn (“The two Kazims”; legle (b6 085l ans

Ml 15.6 x 13.9 cm). Today, this shrine, which holds the
tombs of the Seventh Imam, Musa al-Kazim, and the
Ninth Imam, Muhammad al-Taqj, is situated in a quar-
ter in the northwestern outskirts of Baghdad. Two cen-
trally placed golden domes grace the shrine of Kazimayn,
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Fig. 23. Shi‘i pilgrimage scroll (section 5, image nos. 15-19).

as well as two large minarets and two small minaret-like
towers on each side. In the tomb chamber, which is
larger than any of the previous ones, there is just one
large tomb, whose top cover protrudes outwards. The
walls of the small rooms leading to the tomb chamber
are lavishly decorated with tile work. The sky above
is adorned with two crescents and stars that flank a
radiant centrally placed sun. This unusual feature prob-
ably symbolizes the fact that the two imams buried here
are the father and the son, respectively, of the Eighth
Shi‘i Imam, Rida, who is particularly venerated by the
Iranian Shi‘i community. This is the only imam whose
shrine islocated on Iranian territory, in the city of Mash-
had.

14) The following image (8.7 x 13.9 cm) is heavily dam-
aged, lacking about a third of the original paper. Even
so, the shrine’s regular features are clearly discernible,
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showing a golden dome and two minarets covered with
tiles. The tomb is somewhat unusual in that it has a large
centrally placed structure with a smaller structure visi-
ble to the right. The top area of the image is adorned
with two crescents and stars. Even though the caption
for the image is not preserved, this building certainly
represents the shrine of the two imams known as al-
‘Askariyayn (the two ‘Askaris), a term that serves as a
common denomination for the Tenth Imam, ‘Ali al-Nagqi
(also called ‘Ali al-Hadi; d. 868), and the Eleventh Imam,
Hasan al-‘Askari (d. 873 or 874). These are the only two
out of the twelve Shi‘i imams whose shrines would oth-
erwise not be illustrated on the scroll. The shrine of the
“two ‘Askaris” is known to be located in Samarra, in the
vicinity of the shrine depicted in the following image. It
thus constitutes a logical station between the previous
site in Kazimayn and the next one, which is also situ-
ated in Samarra.
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15) The image of the next shrine is somewhat unusual,
since it is not of an actual tomb. This is the shrine of the
cellar water basin (¥ ca-lo &> Ol w 4l 6.2 x 14
cm) in Samarra that in popular Shi‘i belief is connected
to the occultation (Persian ghaybat) of the twelfth Shi‘i
imam, who is commonly designated as Sahib-i zaman or
Imam-i zaman. In the image one sees an ornamented
dome with no minarets; at the bottom is a room with a
brick staircase on the right side; it apparently leads to
the underground cellar containing an object that re-
sembles a tomb. The object is open on one side, thus
allowing a view onto the round basin within. According
to Shi‘i tradition, this basin was the place where the
tenth and eleventh imams would perform their ritual
ablution. Even though learned Shi‘i tradition does not
sustain the claim, popular tradition holds that this is the
site where the Twelfth Imam, Muhammad al-Mahdi,
went into occultation in the year 941 and where he will
appear again when the time comes. This shrine is the
last one situated in Iraq. From here on, the visual jour-
ney moves to Shi‘i pilgrimage sites in Iran.

16) The first Iranian site the pilgrim returning from the
‘atabat would visit is the shrine of Hadrat-i Ma‘suma
(Her virginal Excellency), i.e., the shrine of Imam Rida’s
sister, Fatima, in Qum (é 4sgv22s; 6.7 x 14 cm). Hadrat-i
Ma ‘suma, who never married, died in Qum in 816, at the
age of 28. Paying homage to her shrine is particularly
dear to Iranian Shi‘i Muslims, for whom it is the second
most important shrine on Iranian soil after the sanctu-
ary of Imam Rida in Mashhad. According to a tradition
based on a statement by her brother, a visit to Hadrat-i
Ma‘suma earns pilgrims a place in Paradise. The shrine
is depicted in the standard fashion, with a centrally
placed dome flanked by two minarets, all of which are
covered in gold.

17) From Qum, the pilgrim would travel to the shrine of
‘Abd al-‘Azim (bl ds 515805 5.4 x 14 cm) in Rayy,
today a southern suburb of Tehran. ‘Abd al-‘Azim was a
descendant of ‘Ali ibn Abi Talib’s eldest son, Hasan,
who, according to Shi‘i tradition, lived a secluded and
pious life in Rayy. The shrine, whose origins date from
the ninth century, has been repeatedly expanded. The
golden plating of the dome dates from the Qajar period,
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when the minarets flanking it today had not yet been
constructed. The dome is distinguished by a large star
on top. This feature is only shared with the shrines of
Husayn (no. 8) and Abu 'I-Fadl ‘Abbas (no. 10). This is
the only instance of a shrine with a tomb chamber that
has no small rooms on each side. Instead, to the back of
the tomb is an adorned space, probably a tile panel,
from which three lamps are suspended.

18) Next is the shrine of Bibi Shahrbanu, situated on a
mountain in the vicinity of Rayy (5l _¢* 3 3 o;; 5.5. X
14 cm). The shrine is here depicted as a modest building
surmounted with a small dome; the hilly countryside is
indicated by drawn and hatched lines interspersed with
tufts of grass, bushes, large flowers, and a single large
tree to the right of the shrine, behind which an uniden-
tified building is visible in the distance. According to
legend,5* Bibi Shahrbanu was a daughter of the last Sa-
sanian king, Yazdigird III (r. 632—51), who was defeated
by the Arabs. Captured and taken to Medina, Bibi Shah-
rbanu was married to Husayn and bore him the son ‘Ali
Zayn al-‘Abidin, who later became the Fourth Shi‘i
Imam. After the battle of Karbala, Bibi Shahrbanu fled
back to Iran, pursued by her dead husband’s enemies.
They were close to her when she reached Rayy, and in
desperation she tried to call on God; but instead of
Yallahu her weary tongue uttered Ya kith “O mountain!”
The mountain opened miraculously, and she found
shelter in its rocks. The shrine that was built in due
course appears to have originally been a Zoroastrian
holy place.

19) There are various sites in Iran purporting to show the
footprints of Imam Rida; that depicted here is located in
the vicinity of Nishapur, an important caravan stop on
the pilgrim’s journey toward Mashhad (& ja> o848
Loy rl.a\; 6,2 x 14 cm).5® The image is divided into three
separate sections. The top section depicts a hilly coun-
tryside with hatched lines indicating the slopes. There
are three leaf-bearing trees, two of which frame the
shrine’s adorned dome, and two small buildings are vis-
ible in the far distance. The second image covers the
upper half of the bottom section. The empty space in the
ornamental band above should probably have con-
tained the caption that is now placed below, as it depicts
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Fig. 24. Shii pilgrimage scroll (section 6, image nos. 20-24).

the imprint of a single right foot (instead of the pair of
feet shown today) against a rectangular black back-
ground. On the right side of the lower half of the bottom
section we see a brick staircase similar to the one lead-
ing to the sardab-i hadrat-i Sahib (no.15). The staircase,
today covered by a separate building, leads to an under-
ground water basin framing a spring, itself a venerated
site known as chashma-i hadrat. According to legend, it
sprang forth when Imam Rida wanted to perform the
ritual ablution; if there had been no water he would
have had to use sand (tayammum).

20) Before reaching the shrine of Imam Rida in Mash-
had, the visual journey takes the pilgrim to the adjacent
mosque built between 819 and 821 (1416-18) under the
patronage of Gawharshad (here misspelled as Joeus
ol a ; ; 6 x 14.4 cm), wife of the Timurid ruler Shah-
rukh.5¢ The mosque is particularly renowned for its
splendid tile work, here shown in almond shape on the
dome and the two flanking minarets. Instead of the
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tomb chamber most often depicted in the bottom sec-
tions of shrines, we see a large portal with an alcove on
each side that probably corresponds to the gibla iwan
of the actual mosque.

21) The shrine of Imam Rida in Mashhad (& 2> °€)L}
¢ Lo, p Lk 7.7. x14.4 cm) is the pilgrim’s final destination.
Both the dome and the flanking minarets are covered in
gold. The depiction of the tomb chamber follows the
standard layout. The remaining three frames depict two
sites each, all of them in one way or another related to
the life and times of Imam Rida. This is the only instance
in which a venerated person is accorded special atten-
tion, emphasizing the high standing of Imam Rida with-
in the Iranian Shi‘i community.

22) This frame is divided into a top and a bottom half
(5.3 x 14.4 cm). In the top half, the first of the images
related to Imam Rida’s life features a large chandelier
(C\ |~ J¢) with a total of fifteen glass bowls. It is flanked
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by two large candlesticks placed on the ground. Where-
as today there are many similar chandeliers in the Mash-
had sanctuary, this particular item might well be the one
donated to the Haram by Nadir Shah Afshar in 1153
(1740).

In the bottom half of the frame is a large hall with a
central doorway that is flanked by two small doors, each
of which appears to be partly blocked by rows of bricks.
High up on the wall above the portal, alarge round plate
(sint) is displayed (_») ). According to Shi‘ tradition,
Imam Rida was killed by the Abbasid caliph al-Ma’mun
when the latter offered him poisoned grapes on this
plate. In his travelogue, Mulla Rahmatullah Bukhara’i,
who visited Mashhad in 1303 (1885), described the plate
as being displayed on the wall of the room known as Dar
al-huffaz (house of the reciters of the Koran).5”

23) This frame is again divided into a top and a bottom
half (4.8 x 14.4 cm). In the top section is a room where
the sanctuary’s kettledrums are kept (2> &b o,\2).
These drums would be beaten at given intervals or spe-
cific times such as the rising or setting of the sun. The
interior of the room shows five drums of various sizes
and four oblong objects that might be trumpets. The
lower part of the top half appears to be adorned with tile
work.

The bottom half of the frame is erroneously labeled
“The Excellency’s hospital” (& 2> % la2). The image
shows a wooden structure with a dome resting on four
slim pillars. The single lamp hanging from the dome’s
center is placed above a large bowl, most probably a
stone basin. As this basin would hold water, the image
presumably illustrates the sanctuary’s sagqa-khana, the
place where water is offered to thirsty pilgrims. The
graphic representation of the word sagga in Persian is
extremely similar to that of the erroneously written
shafa. The saqqa-khana is also mentioned in the travel-
ogue written by Mulla Rahmatullah Bukhara’i (where it
is spelled sagqab-khana).>®

24) The scroll’s final frame depicting details of the shrine
of Imam Rida is also divided into a top and a bottom half
(6.8 x14.4 cm). Two of the sanctuary’s charitable institu-
tions for the needy are illustrated, namely, a kitchen
supplying food (& 2> % ,41) and a hospital offering
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free medical treatment (& 2> %> ,\.). The hospital in
the bottom section illustrates an open courtyard with a
total of sixteen arches on its three sides. A large tree in
the courtyard offers cooling shade.>®

In the kitchen in the top section one sees a number
of pots and other vessels for cooking. Smaller vessels for
serving food are placed on a brick wall in the back-
ground. To the right side of the pots, on the kitchen
floor, is the written attribution to the person who com-
missioned and sponsored the production and printing
of the pilgrimage scroll, as mentioned above. Whether
or not the empty space on the pilgrimage scroll might
have been used to fill in any other names, such as that
of the individual pilgrim, is open to speculation.

THE PILGRIMAGE SCROLL’S TRADITIONAL
DIMENSION

Documents such as the lithographed Shi‘i pilgrimage
scroll were probably published and distributed in the
hundreds, but no similar item from the Qajar period has
so far been published. The scroll’s present owner men-
tioned having seen similar scrolls during a visit to a mu-
seum in Bukhara in 1971, and comparable items might
well be preserved in local museums or private collec-
tions in Iran.

In terms of visual tradition, the Qajar scroll fits in
neatly between similar Shi‘i documents, both earlier
and later. As a historical document, the “scroll with Shi‘i
sanctuaries”®? acquired by the German explorer Carsten
Niebubhr (in the service of the Danish king) at the Mash-
had Husayn in 1765 deserves particular mention. This
scroll, which is today preserved in the National Museum
of Denmark, “evidently is the earliest of its kind.” Origi-
nally prepared as a scroll 22 centimeters high and 192
centimeters wide and thus similar in size to the printed
scroll from the Qajar period, the paper item was glued
onto cardboard and cut into three pieces of varying
width (approximately 57.7 + 56.7 + 77.5 cm). The rudi-
mentary catalogue description of this highly unusual
item mentions “innumerable names and inscriptions
along the edge, and later commentaries were added on
the picture area itself in ink that is now yellowed.” The
visual journey depicted on the Niebuhr scroll takes the
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Fig. 25. The Niebuhr scroll. © The National Museum of Denmark, Ethnographic Collection. (Photo: courtesy of the National

Museum of Denmark)

viewer from Mecca to Mashhad along almost the same
route depicted on the lithographed item, with the no-
table exception of placing the Mashhad Husayn directly
after the Prophet’s tomb in Medina and before the
graveyard at Baqi‘. The scroll ends in a set of figures re-
lating to either Muhammad or “Ali. There is the Buraq
(the fabulous steed that served Muhammad on his Noc-
turnal Journey [mi‘raj]); a camel bearing a mahmal (sup-
posedly the mahmal that would contain the new kiswa,
the large textile litter covering the Ka‘ba that was ex-
changed for anew one every year); alion that, as Niebuhr
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himself had already mentioned, stands for ‘Ali himself;
the seal of the Prophet Muhammad; ‘Ali’s horse Duldul;
his famous two-bladed sword Dhu 'l-figar; and his slave
Ghanbar (i.e., Qanbar) (fig. 25).

Niebuhr himself regarded this document with con-
tempt, as to his eyes the images were “badly executed.”
Consequently, he presumed that readers would not ap-
preciate a copper engraving of the scroll’s images in his
travel account.®! The only items he thought worthy of
reproduction were the Prophet’s seal and ‘Ali’s sword.62
In the context of the present study, the Niebuhr scroll is
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a highly unusual and, in fact, an invaluable mid-eigh-
teenth-century manuscript precursor to the nineteenth-
century lithographed item. The journey’s stations or
sites are more or less the same as in the lithographed
scroll. Identified by captions written inside the images,
the journey begins in Marwa and Safa, followed by the
sanctuary in Mecca. The two shrines depicted after
Mecca are those of Muhammad in Medina and of Hu-
sayn in Karbala. While the depiction of Husayn’s shrine
is strangely out of order, its placement next to that of
Muhammad stresses the shrine’s supreme importance
for the Shi‘i community. Next come the small shrines on
the cemetery of Baqi', followed by the orchard of Fadak
and the shrine of ‘Ali in Najaf. In the mosque at Kufa,
Noah’s Ark is clearly identifiable. The last image of the
first section shows the sanctuary of the martyrs of
Karbala. The sites on the second section of the scroll
comprise the shrines of Abu 'l-Fadl ‘Abbas, Kazimayn,
‘Askariyayn, and the Sahib-i Zaman. Before reaching the
final destination in Mashhad, there is an image of Imam
Rida’s footprints (in Nishapur); the same frame also
shows the “scales of justice” (mizan-i ala), on which ev-
ery person’s good and bad deeds will be weighed on the
day of judgment, and a large hand, whose five fingers
symbolize the five members (panj tan) of the Prophet’s
family—i.e., Muhammad, his daughter, Fatima, her hus-
band, ‘Ali, and their sons, Hasan and Husayn. In a sepa-
rate frame, there is a set of three cypress trees. Many of
the captions have been translated into German, but the
ink in which these words were added is so faded that
they are hardly legible. The verses framing the images
on all four sides correspond closely to those on the lith-
ographed scroll, and most of the shrines are depicted in
a similarly stereotypical manner.

The Niebuhr scroll shares an important feature with
the lithographed scroll, and only with that nineteenth-
century item, in that both are arranged horizontally. As
far as we are able to judge from the published evidence,
all older scrolls, whether of a predominantly Sunni or
Shi‘i type,®? are indiscriminately organized vertically,
and their images are read from top to bottom. Consider-
ing the hypothesis that pilgrimage scrolls were intended
for display (either public or private),5* the new arrange-
ment might be taken as a further argument for the com-
modification of these objects, since the hanging of the
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vertically arranged scrolls would only have been possi-
ble in a room with a high ceiling, either a mosque or a
large residence. The horizontal arrangement now allows
the document to be displayed in the more modest atmo-
sphere of a private home, where it would be relatively
easy to find enough space for such an item.%>

In both Shi‘i scrolls, and, in fact, in all of the Shi‘i
items discussed here, the domed shrines are seen from
the exterior above and in cross-section below. In the
lower part, the viewer can gaze directly into the interior
of the tomb chamber, which contains the grave sur-
rounded by a screen. The elevation-cum-cross-section
might serve to highlight the importance of the tomb-
centered pilgrimage site for Shi‘i mourning rituals. How-
ever, this hypothesis needs to be checked against the
evidence of the earlier, vertically arranged Shi‘i pilgrim-
age scrolls once complete reproductions of these items
are available for research. With the presently available
evidence, we might presume that this particular feature
of representation was probably a later phenomenon, in
a period when Shi‘i pilgrimage scrolls developed an ico-
nography and layout of their own.

The Niebuhr scroll is “presumably a typical type of
18th century tourist object, designed to be purchased by
pilgrims as proof that they had been to the shrine.”66
Whether or not it “can probably be viewed as the pro-
totype or forerunner of the prints that have been so
popular”®? in the twentieth century,5® many of the
aforementioned criteria also apply to Iranian posters
dating from various periods of the twentieth century.
These posters depict more or less the same sites in a
strikingly modern and colorful style, thus testifying to
both the lasting tradition of the Shi‘i pilgrimage to the
‘atabat-i ‘aliyyat, as well as to the need for documenting
the pilgrim’s pious journey (fig. 26).

A mid-twentieth-century specimen of this genre,
sized 36 by 45 centimeters, is among those analyzed in
great detail in Elisabeth Puin’s study of Islamic post-
ers.59 The visual levels of this item, whose images es-
sentially have to be read from the upper right to the
lower left side, appear to betray its origin from the orig-
inal format of a scroll. Without going into much detail
here, suffice it to point out that this poster, while depict-
ing more or less the same sites as the previous specimen,
puts additional emphasis on Imam Rida as the one Shi‘i
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Fig. 26. Twentieth-century Iranian pilgrimage poster. (Photo courtesy of Elisabeth Puin, Saarbriicken)
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Fig. 27. Mashhad poster. Private collection of Ulrich Marzolph (original size 30 x 39 cm). (Photo: Ulrich Marzolph)

Mug31_Book 1.indb 28 3-9-2014 14:49:23



FROM MECCA TO MASHHAD 29

imam buried in Iranian soil. In the middle of the right
and left sides, respectively, are two scenes connected to
Imam Rida’s life (and death). On the right side we see
Caliph al-Ma’mun offering poisoned grapes to Imam
Rida, and on the left side, the compassionate Imam Rida
asks a hunter to spare a gazelle and her young ones—an
anecdote that is also narrated for the Prophet Muham-
mad.”® Imam Rida’s national importance is furthermore
stressed by two Iranian flags flanking the golden dome
of his sanctuary.

This poster is significant in several ways. First of all,
its iconography is closely related to the historical items,
as is its combination of imagery and chavushi-khani
verses on the borders. Second, the poster comprises not
only the “complete” visual itinerary from Mecca to
Mashhad, including such typically Shi‘i sites as the cem-
etery at Baqi‘, but also (just left of the center) an image
of the Temple Mount in Jerusalem that is not part of the
repertoire in the older Shi‘i items. Whether or not this
extension relates to an evolution in preferences for the
pilgrimage itinerary will have to be discussed against
the evidence of historical travelogues. Lastly, the mod-
ern poster is related to similar items that, probably from
the middle of the twentieth century onwards, would fo-
cus solely on details of the Mashhad sanctuary and the
history of Imam Rida, such as a poster in the author’s
private collection (fig. 27).”

The documents discussed above prove, if anything,
that the lithographed pilgrimage scroll from the Qajar
period is not unique in its approach to depicting the
pilgrim’s visual journey from Mecca to Mashhad. Rath-
er, to the contrary, it is part of a specifically Shi‘i visual
tradition that extends historically at least to the final
years of the Safavid period. Already in the seventeenth
century, Adam Olearius, who visited Iran in the 1630s,
had mentioned pilgrimage certificates that were issued
in both Ardabil and Mashhad as documents testifying
to the pilgrims’ voyage and to the rites they had per-
formed.” It remains to be determined whether these
early, specifically Shi‘i certificates were illustrated, and
if so, when such illustrations first began to be included.
At any rate, the modern descendants of the historical
Shi‘i pilgrimage certificates were produced until the
middle of the twentieth century.
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THE LITHOGRAPHED PILGRIMAGE SCROLL AND
ITS SHI'I PERSPECTIVE

Besides its value as a historical document, the prime
importance of the lithographed scroll lies in adding a
Shi‘i dimension to the study of hajj certificates, a dimen-
sion that has so far been neglected. This Shi‘i dimension
is, first of all, evident in the physical aspect of the pil-
grimage as it is presented in both the verse and the vi-
sual narrative. Quite naturally, Shi‘is would visit sites
that are of particular relevance for adherents of the Shi‘i
creed. Visually, this emphasis is already evident for the
sites visited in Arabia, such as the cemetery of Baqi‘ and
the oasis of Fadak, none of which play a major role for
Sunni pilgrims. Shi‘i preferences then become domi-
nant for the sites visited in Iraq, most of which are linked
to the traumatic experience of the battle at Karbala.
When finally turning to Iran, the Shi‘i perspective is wid-
ened through the inclusion of sites dedicated to vener-
ated relatives of various imams. Moreover, by travelling
via Qum to Mashhad, the intensity of veneration
increases until it culminates in the pilgrim’s final desti-
nation at the shrine of Imam Rida in Mashhad. By repre-
senting this site with a larger amount of detail than any
other, the scroll’s images underline the supreme holi-
ness of this shrine, the holiest one within Iranian terri-
tory. The Shi‘i documents share with the Sunni hajj
certificates the perspective that the hajj to Mecca is the
fulfillment of the supreme religious duty of all Muslims.
After Mecca, Sunni illustrated hajj certificates would
sometimes move on to Medina and end in Jerusalem,
thus documenting a visit to other venerated sites whose
religious importance, however, is clearly secondary to
Mecca. In the Shi‘i pilgrimage certificates, the hajj ac-
quires the character of a mere starting point, almost a
pretext to the pilgrim’s subsequent journey. This jour-
ney is much more than a supplement to the hajj proper
(as in the Sunni items), and much more than a return to
the pilgrim’s place of origin, since the scroll’s visual
course eventually succeeds in displacing Mecca. The
Shi‘i pilgrim’s additional, and equally important, goal is
his visit to the holy sites in Iraq and Iran. The tomb of
Husayn in Karbala remains, as it has always been, the
most important Shi‘i sacred site.” But the final and, in
fact, the ultimate destination of the lithographed pil-
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Fig. 28. Representation of the shrine of Imam Husayn at
Karbala (initial chapter heading of Riyadi, Bahr al-fava’ed
[Mashhad, 1324 (1906)], fol. 1b).

grimage scroll is the sanctuary of Imam Rida in Mash-
had. As a centrally placed line of poetry on the modern
Mashhad poster (fig. 27) emphatically states, the divine
reward (savab) of a single visit (tavaf) to Imam Rida’s
tomb is 7,770 times more than that of the hajj. By relying
on the hajj paradigm, and by combining its traditional
visual code with the specifically Iranian element of
chavushi-khant traditions, the scroll succeeds in Irani-
cizing the pilgrimage and in embedding the sacred Ira-
nian territory in a Shi‘i world view.

On a second and somewhat less obvious level, the
Shi‘i perspective also shows in the varying degrees of
faithfulness and detail with which the artist visualizes
the pilgrimage sites. The artist’s presentation of the
Shi‘i sites in Iraq and Iran often betrays an intimate
knowledge of specific details, almost as if he had been
physically present. Direct points of comparison are
extremely rare, but I was able to identify at least one
lithographed representation of the shrine of Imam Hu-
sayn in Karbala in a vaguely contemporary Persian book
(fig. 28).

The caption for the image, placed between the mina-
rets and the dome, reads: s Le J| juale & 2> Bl ans
sladl 4 (Wl > | By alluding to the fifth (khamis)
member of the Muslim holy family (the al-i ‘aba’), the
caption unambiguously identifies the building as Hu-
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sayn’s shrine. As in the scroll’s rendering of this shrine,
the dome and the two minarets are covered in gold, here
again emulated by a brick-like design. The peculiar
shape of Husayn’s tomb is clearly discernible, as are the
two rooms to its side. On the left side, we are able to
identify the “tombs of the martyrs (of Karbala),” and on
the right side we see a single column representing the
palm tree of Mary, the nakhla-i Maryam.

The representation of the pilgrimage sites in Arabia,
to the contrary, sometimes lacks detail, is incorrect, or
tends toward conventional stereotypes. This evaluation
applies, for example, to the palm tree orchard in Fadak,
which is rendered more or less as the typical vision of a
Persian garden. The design of the dome of the exem-
plary shrine in the cemetery of Baqi‘ does not differ de-
cisively from those of any of the Shi‘i shrines depicted
later. And the silver lattice structure enclosing the ven-
erated individual’s tomb (Persian darih) is unanimously
applied to all tombs, whether Shi‘i or not, thus serving
as a Qajar-period iconographical shorthand for a vener-
ated tomb. Contrasting with the application of this ste-
reotypical imagery, the sites of the four legal schools of
Sunni Islam in the Haram at Mecca were incorrectly
situated, while both the well of Zamzam and the magam
Ibrahim are absent altogether. Even so, the artist’s pre-
sentation of the Ka‘ba is firmly in line with visual tradi-
tion, as documented by the many available samples
from earlier hajj certificates and illustrations in a variety
of books. Notably, it is more detailed and more faithful
than in most other contemporary lithographed illustra-
tions, several of which have been identified in litho-
graphed books of the period (fig. 29).

Both illustrations reproduced here are the work of
Mirza ‘Ali-Quli Khw’i, the most prolific artist of litho-
graphic illustration of the Qajar period.” The image on
the left illustrates the moment when Muhammad and
his troops victoriously enter the holy precinct in Mec-
ca.”® The one on the right illustrates one of the miracles
attributed to ‘Ali ibn al-Husayn “Zayn al-‘Abidin,” the
Imam Sajjad, as the black stone testifies to his rightful
position.”® Even though in both instances the protrud-
ing platform of the Ka‘ba is shown correctly, the black
stone is erroneously placed to the right side of the
Ka‘ba’s door. Consequently, the second image here
shows the mizab on the left side of the door, whereas it
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Fig. 29. Illustrations of the Ka‘ba in two nineteenth-century Persian books: Hamla-yi Haydariyya (Tehran, 1269 [1852]),
fol. 132b, and Akhbar-nama (Tabriz, 1267 [1850]), fol. 32b.
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is correctly located on the corner of the Ka‘ba opposite
the black stone. While it is not clear why the artist did
not render the details correctly, it is unlikely that his il-
lustration draws on the visual experience of a visit in
person.

Further findings will hopefully enable us to explore
in the future the context of the lithographed Shi‘i pil-
grimage scroll in more detail. Until then, the Qajar-pe-
riod scroll provides a fascinating extension to the
“regular” hajj certificates that are dominated by a Sunni
perspective. Whether this and similar pilgrimage cer-
tificates acted as records of pilgrimages by proxy or
whether they were acquired and kept by the pilgrims
themselves as personal mementos or tokens”” “replac-
ing the urge to carry home one’s experience of the
place,””8 they obviously served an important function.
From today’s analytical perspective, they attest to the
transformation of geographical places into visually con-
structed sacred spaces,”® and of terrestrial geography
into religious topography, thereby authenticating the
related set of religious practices and beliefs.8% These
mechanisms are ruled by a specific interpretation of his-
tory that on the one hand historicizes Shi‘ism, while on
the other presenting historical events from a decidedly
Iranian Shi‘i perspective. In this manner, the litho-
graphed Shi'‘i pilgrimage scroll also testifies to the grow-
ing self-awareness of the Iranian Shi‘i community in the
Qajar period, an awareness that only in the twentieth
century would begin to receive its due scholarly recogni-
tion.
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ABSTRACT

Hajj certificates are stylized legal documents testifying
to the fact that a certain individual has participated in
the pilgrimage to Mecca and has executed the required
rituals. While most previous studies of hajj certificates
and related phenomena are concerned with specimens
that are either very old or particularly attractive in terms
of their execution, fairly recent items, and particularly
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printed ones, have not received much attention. More-
over, hajj certificates have so far mostly been studied as
a Sunni or general Muslim phenomenon, and items with
a specific Shi‘i agenda have largely been neglected. The
present essay discusses in detail an illustrated Shi‘i pil-
grimage scroll from the Qajar period that is currently
preserved in a private collection in Hawai‘i. Preceded by
the Niebuhr scroll, an illustrated manuscript copy dat-
ing from the middle of the eighteenth century, and fol-
lowed by modern printed posters, the lithographed
Qajar-period scroll presents a distinct Shi‘i perspective
in that the pilgrim’s ultimate goal is the sanctuary of the
Eighth Shi‘i Imam, ‘Ali ibn Musa al-Rida (d. 818), in
Mashhad.
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NOTES

Author’s note: This study was conceived during my research stay
as scholar-in-residence at the Doris Duke Foundation for Islamic
Art in Shangri La, in Honolulu, Hawai, in September—October,
2012. An earlier, much shorter version of the present essay is
available online as “From Mecca to Mashhad: The Narrative of
an Illustrated Shiite Pilgrimage Scroll from the Qajar Period,”
Shangri La Working Papers in Islamic Art 5 (July 2013): 1-33, at
shangrilahawaii.org (last accessed February 15, 2014). I would
like to thank the staff at the institution, in particular Public Pro-
gram Manager Carol Khewhok and former Curator of Islamic
Art Keelan Overton, whose hospitality and helpfulness made
my residency a memorable experience. I am deeply grateful to
the owner of the scroll for permitting me to study and publish
this fascinating object. I owe a particular token of gratitude to
my former assistant Roxana Zenhari for her help in reading the
poetry and identifying the various sites depicted on the scroll.
Several colleagues have lent their support and advice. For their
assistance and comments on earlier versions of this essay, I thank
Mohsen Ashtiany, Ali Boozari, Willem Floor, Maria Vittoria Fon-
tana, Anne Haslund Hansen, Rasul Ja‘fariyan, Majid Gholami
Jalise, Shahnaz and Seifoddin Nadjmabadi, Keelan Overton,
Elisabeth Puin, Arnoud Vrolijk, and Jan Just Witkam. Christiane
Gruber has been most generous in commenting on an earlier
version of this text, suggesting interpretations, and supplying
numerous references. I am grateful to the editors of Mugarnas as
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well as to the anonymous reviewer for their valuable comments

and suggestions. The remaining shortcomings of this essay are

my own.
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