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Este artículo pretende analizar el papel del 
mutašabbih en la vida activa del  en el 
sufismo del período tardío de los ,Abbasíes 
de Bagdad (finales del siglo VI/XII y principios 
del siglo VII/XIII). Su fuente principal es el 

Hafs
También se analizan otros conceptos y gru-
pos, como la , los s, el 

 (la apariencia de éxtasis durante el 
), además del estatus ambiguo del 
. La amplia categoría de , según 

de afiliación y función en la vida colectiva 
sufí que iban más allá de la posición especí-
fica del  como un discípulo veterano de 
un jeque concreto. La forma  probable-
mente incluía categorías que iban desde una 
afiliación transitoria motivada por algún pago 
a los sufíes, pasando por una más sólida en 
la que el mismo título podría designar a los 
que de forma ocasional visitaban a los resi-
dentes sufíes y participaban en uno o más de 
sus rituales, hasta implicar una residencia real 
de tales “siervos” en el . La teoría de al-

tašabbuh tiene el propó-
sito fundamental de crear un sistema popular 
sufí abierto a todos, con una dinámica inhe-
rente que en última instancia podía permitir 
alcanzar el rango de jeque ( ).

Mutašabbih; rujs t;
,; takalluf.

The aim of this paper is to focus attention 
on the role of the mutashabbih within the 
active life of  in sixth/twelfth and early 
seventh/thirteenth century Sufism of late 
Abbasid Baghdad with its basic source be-

Hafs
Ma . Other concepts and groups are also 
analyzed such as , ,

, which is the semblance of ecstasy 
during , and the ambiguous status of 

. The broad category , accord-
-

ed types of affiliation and function in Sufi 
collective life that went beyond the specific 
position of the  as a senior disciple of 
a particular . The infinitive form 
ma would probably have implied categories 
ranging from a transitory affiliation moti-
vated by some expenditure on the Sufis, 
through a more robust one in which the 
same title might designate those who occa-
sionally visited resident Sufis and partici-
pated in one or more of their rituals, and on 
to actual residence of such “servants” in the 

tashabbuh theory is 
based on the essential purpose of creating a 
popular Sufi system open to one and all, 
with an inherent dynamic that leads ulti-
mately to the rank of -hood (
kha).

Mutashabbih; Rukhs t;
,; Takalluf.
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Around the sixth/twelfth century there were three large currents 
manifest in Sufism. In the East, a vision-based Sufism was embod-

West there was the pantheistic Sufism of Muh ,
Hafs

,
derived from the other two Sufi figures, nonetheless occupies an in-
dependent position of his own and radiates his influence to East and 
West. The Hafs
Ma  signifies a serious attempt to create a unique Sufi identity 
by means of reestablishing both the theoretical doctrines and the 
practical codes produced during the first decades of Sufism. The ef-
fect that this book left on the actual life of the Sufi communities 

had on the Sufi thinking and praxis in general, reached as far as the 
eastern territories of Persia and the Indian subcontinent. Even
though terms like tashabbuh (lit. “imitation”),  (lit. “serv-
ice”), and  (lit. “servant”) had already found their way into 

-
novative implications within one comprehensive and systematical 
framework by which the author attempted to grant the Sufi commu-
nity with an authority and an independent identity that was uniquely 
their own. 

This paper focuses attention on the important role of the mu
tashabbih (lit. “imitator”) within the active life of Baghdadi s
during the 12th and 13th centuries. It is the mutashabbih who man-
ages to imitate the disciplined Sufis yet is unable to comply with all 
their duties. Alongside the chapter on dispensations (rukha ) in the 

uncle of ,
of the Sufis ( ) and the in the 

 written by his nephew ,Umar, will be extensively 
considered. The position of the  in the Sufi communities of 
the late Abbasid period in Baghdad is still an ambiguous topic, and 
therefore invites a detailed investigation of the major s pro-
duced during the period examined. We believe that by shedding 
light on the role of the  in Sufi contexts of the period under 
discussion in comparison with this interesting function in earlier 
sources, we may be able to reveal what might have been considered 
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marginal and implicit in the crucial process of institutionalizing the 
Sufi communities of the late Abbasid era. I argue, therefore, that the 
function of the  should be taken as major part of a wider 
framework of system. The main implications of both 
tashabbuh and  in early medieval Sufism will be presented in 
the final section of the paper. 

I. Tashabbuh in Sufi Literature Prior to the Sixth/Twelfth 
Century

sr
T  (lit. “beau-

tifying oneself”) by stating that: “  is to imitate pious men 
in word and deed.” 1

2 he mentioned 
the critical views of some Sufis regarding the pretence of pious be-
havior: “Ta then, is to imitate people without really acting as 
they do. Those who seem to be what they are not, will soon be put 
to shame, and their secret character revealed.” 3 For ,Abd al-Rah

principles to some extent so as to differentiate between true Sufis 
and their imitators ( ) who dress like them 
and practice their outward mannerisms (

), so that he can distance himself from 
the latter.
disapproves of the semblance of ecstasy of Sufi devotions and man-
ners. According to a statement of his, one who simulates an act that 
he has not been entrusted with, shall waste what he has actually 
been entrusted to him (

). 5 H hammad al-

1 s al-Luma awwuf
2 Kashf al-Ma

Kashf al-Ma .
4 , h awwuf wa- , Y. 

5
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h
the meaning of mu  (loving ones) in discussing the Sufi 
(listening to music). He welcomes those able to offer the Sufis sup-
port in the form of money and help in their daily needs as persons 
to be accepted and warmly received in the Sufi community. Such 
followers, though without the qualifications of true disciples, may 
accompany the Sufis, and through their sincerity and loyalty acquire 
a degree of Sufi light and purity, according to Ah
even as smooth wax holds the heat of the sun.

rukh a, pl. rukha )
that in his view may be granted to those whom he calls the imitators 
of the Sufis ( ). 7 The literal meaning of 
rukh a indicates ease and relaxation. In Islamic law, it refers to con-
ditional lenience in applying a Muslim law (shar a), an ex-
emption from the original behavior code that becomes permissible in 
specific circumstances. 8

adopt rukha  in the same way that He likes them to adopt strict pre-
scriptions ( ).” 9 rukh a follows 

6 T

7

, h , Beirut, 1969, 225. 

Hafs
al-Ma ,

wajd
faqd a Zwei

terms a and 
, Roma, 1940, vol. 2: ,

, Leiden, 
1992, entries a and .

9
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his attempt to justify the separate treatment of this special topic in a 
long and detailed chapter at the end of his manual. He writes: 
“rukh a is a watering place ( ) to which the beginner comes; 
within which the wayfarer (mutawassi ) is restricted, and resting in it 
is vouchsafed for a time to the Sufi in the highest ranks of the path.” 
Accordingly, “true Sufis” may not remain in rukh a status except 
when they intend to leave it as soon as they can. 10

the idea that those who imitate disciplined Sufis mainly in their 
morals and patterns of behavior are warmly welcome to accompany 
them. This is based on another prophetic statement, according to 
which those who imitate certain people actually are one of them 
( ). 11 In his introduction 
to
significant theory on tashabbuh. 12 Milson notes that the author did 
not make use of the early negative interpretation of the word mu
tashabbih, but rather indicated those who had true intentions to ad-

Sufi manual in which this special type of affiliation is clearly pre-
sented. 13 More recently, Eric S. Ohlander devoted three pages in 

(2008) to what he called “lay affili-
Hafs -

ings. The impression formed is that the author attributes the au-

concludes that:

-

-
. 15

10

11 h h -
awwuf

12

14 Sufism
15 Sufism, 245.



ARIN SHAWKAT SALAMAH-QUDSI

 XXXII 1, enero-junio 2011, pp. 175-197

Hafs, who unlike his uncle did not 
prescribe a comprehensive survey of dispensations, insists through-
out his writings on the inferiority of those he calls “possessors of 
dispensations” ( a) to the “possessors of strictness” 
( ). The arguments of both Milson and Ohlander
rest on the assumption that tashabbuh demonstrates a type of weak 

indicates that “the manner in which such individuals actually related 
to or participated in the religiosity of the  however is not en-
tirely clear.” 17

-
self, arouses more questions than it provides answers, and thus in-

Hafs
, for example, or his acceptance of  (semblance of ec-

stasy) during -
ception that the had nothing to do with the Sufi prac-
tices of his disciplined colleagues. His view as quoted above 
restricts the involvement of that to the so-called “cul-
ture of the . Hafs, not those of his uncle, 
provide the theoretical background for a view of the dynamic func-
tions of  in Sufi communities. While such functions 
concerned the daily agenda of the disciplined Sufis, they seem nev-
ertheless to have taken a temporary and instrumental, rather than an 
obligatory form. 

As stated at the outset of this paper, Sufi literature prior to the 
sixth/twelfth century contains several indications of followers who 
used to accompany the Sufis even though they were unable to per-
form Sufi ascetic practices and spiritual duties. It appears that they 
did manage to participate in the Sufi gatherings of  and recol-
lecting God ( ). 18

did not deal with this phenomenon in depth. On the contrary, it is 

16 Sufism.
17 Sufism

, h ,

al-mu , h
al-
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evident that Sheikhs would warn their companions against the pub-
lic disclosure of Sufi theory and the revelation of its deepest secrets. 

H
19 nor al-H

tragic execution in 309/922, nor the other historical manifestations 
of strife and conflict between Sufi leaders and their opponents. 

rukh a con-
cept seems to contradict the early ideal of avoiding acts that might 
be regarded as indulging the lower soul. 20 However, in many in-
stances, the author declares that the rank of dispensations is the 
lowest in the Sufi path, and is not suitable for anyone except the 
“true imitators.” 21

II. The Rank of Mutashabbih in the Text of , ,

In the first part of Chapter 7 of Hafs al-
as one attracted to ta  with-

out being capable of performing all the duties required from disci-
plined Sufis. 22

were for the most part, generalized, the author of locates the 
question of within his detailed classification of the dif-
ferent patterns of initiating a Sufi community. For him, 
should accompany the Sufis, as this is the entrance to all goodness 
( ). 23 Among the various 
patterns for initiating the path, the author places the at

19

-

20 , h

Luma

21

22 , 94. 
, 96.



ARIN SHAWKAT SALAMAH-QUDSI

 XXXII 1, enero-junio 2011, pp. 175-197

the bottom of the Sufi hierarchy. Above him is the muta , then 
the , and at the top stands the . Generally the term 

indicates one Sufi tradition, which at least on the level of 

According to the dominant trend in this tradition, constant suspicion 
against the lower self brought about self-censure and the entire 
avoidance of praiseworthy acts, since all outward appearance of pi-
ety was considered boastful. 25

With the later developments of the  tradition, it appears 
that behavior intentionally outside the social consensus has been 

-
cording to the author practiced “antinomian patterns of behavior” 
( a). There are, nonetheless, two points to note:

. 27 How-
ever, his noting of the antinomian pretenders of the  im-
plies an important difference between the prohibition against 
imitating  on one hand, and permission to imitate mainstream 
Sufis on the other. Due to the ideal of pure sincerity ( ), the the-
oretical base of , this tradition essentially contradicts the idea 
of imitation, which is however permitted to non- Sufis.

24 , 95, 100.
25

, ,
wa-l- -

H h amal
H h

s
2  is to 

-

shu
A

H
, tt

26 , 101.
27 -

, h -
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B. Antinomian pretenders of differ also from other prob-
lematic groups depicted in a chapter of , the . 28

These anti-social traveling Sufis actually won a less hostile and al-
. The atti-

tude to both groups in Chapter 9 of , entitled: “Chapter on 
those associated with the Sufis but not considered Sufis” (

), 29 unless examined 
carefully, is misleading. While the author seems to some extent to 
express sympathy towards “goodness of heart” ( ) of 
the , 30 he accuses pretenders of of antinomi-
anism and disregard for religious obligations. True  try 
to hide their inner states, and hence preserve social customs and re-
ligious commandments. This aspect of  gives it the 

 – as the self-

the sublime rank is that of the  the one who goes beyond the 
level in which he is entirely aware of his own being by controlling 
his sincerity, i.e. the rank of , to a higher level in which to-

own sincerity. For earlier Sufi authors, this was expressed by the 
term  (lit. “to make the sincerity sincere.”) 31

, according to the text of , do not observe 
ascetic rites but rather indulge in worldly pleasures. The main flaws 
the author attributes to them are the abrogation of social customs 
and satisfaction with a minimum of religious duties. Hence Meier

,
does not refer to the  ascetic tradition of his Syrian con-

S

God’s 

29 , 100.
-

Ma h
, in 
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rather to earlier doctrines in the history of this tradition. 32 It is also 
-

tinguished by their asocial behavior, mainly among those s
whom his biographies suggest he might actually have met. 33 Based 
on this assumption, the description of  in  could 
have referred to the s  even though those s were 
not designated as  in other relevant instances in the 
book.

The patched Sufi cloak khirqa was considered a symbol of initia-
tion into Sufi life in the sixth/twelfth and seventh/thirteenth centu-

khirqa upon his disciple 
symbolizes his surrender to the Sheikh, and is considered as an en-
try into steady companionship with him. According to al-

should not be proceeded 
by a period of examination in which the “true intentions” of the dis-
ciple are put to the test. 35 For him, putting on the khirqa may af-

-

 for 
 for ,

JAOS
,

, -
, , , ,

, ,

,

, 106-107.

, 106. 
-

Kashf al-Ma
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remedy could not have affected the illness immediately and may 
even have had no healing power at all. According to the author, 
only disciplined Sufis should be invested with the 
(“cloak of novitiate”), while the  (“cloak of ben-
ediction”) is permitted for Sufi imitators.  An unpublished treatise 
of his declares that he actually sent his to a ruler 
of his time inviting him to adopt the Sufi way of life. 37 It appears, 

wa  (“testaments”) have 
been basically addressed to  encouraging them to join 
the “path.” 38 The is required to preserve Muslim law, 
to follow his companions, the disciplined Sufis, and to look forward 
to being qualified later for the cloak of the novitiate. 39 Clearly, 
then, the following story in Chapter 7, which is devoted to the mu
ta  and his mutashabbih, demonstrates the significant role of 
the outward appearance, mainly dress and behavior, in the theory of 

:

Is h

-

wa h ,
s

wa
, s

s h
s

al-Is , H. Bahr al-, -
tion, 9-10.

, 114.
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40

The technique of lenience with prospective beginners finds le-
gitimacy in a statement attributed to a famous early figure in the 
history of ta
909) is much quoted in this context. He advises the Sufis to avoid 
strict codes of behavior with the beginner Sufi.
another statement of al-Junayd, according to which he advises al-

single word he says!  Besides such humorous sayings, al-Junayd 
warns his fellow Sufis to avoid public discourse on deep Sufi doc-

such letter, the author may seem to gainsay his own lenience. He 
tells his companions that a letter of his fell into the hands of some-
one who misunderstood it, obliging al-Junayd to make great efforts 
to avoid an imminent conflict by offering a moderate interpretation 
of what he wrote. Subsequently, in the text of Luma , al-Junayd in-
dicates that what he has said about being lenient is not to be under-
stood as revealing the deep secrets of the path to them because tell-
ing someone about matters he cannot understand is not considered 
as lenience.

) in the 
context of  while differentiating between two types of .
The first type is performed for sake of personal benefits and social 
honor (the author describes this type as making something obscure 
– , and as a deception, ), while the second type is per-
formed for the sake of truth in the same way that the high point of 
ecstasy ( ) is achieved by means of  (pretending ).

40 , 96-97.
41 , 146:

42 , 146.
Luma , 240.

44 , 161. On 

,
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Based on a prophetic tradition, according to which one who meets 
“suffering men” should weep or, if he cannot weep, feign tears,  al-

though as yet without sufficient spiritual qualities, to attend 

in the rituals of  as well as of ecstasy, 
are still “polluted” by love of the world and compliance with their 

 (not worthy).  In one instance in I ,
 (praiseworthy pretense) to 

signify personal techniques adopted by the Sufis in general along the 
path to induce high states of grace by means of artificial stratagems 
( ). Theoretically, his definition assumes that inner states may be 
simulated at the beginning but later become genuine.

 does not invent anything 

pre-existing emotions of the heart.  Logically speaking, Sufis 
might have been allowed to create their own pre-existing emotions 
in order to let the act of listening to music move them. Such logic 
may explain the Sufi ritual of gazing at a beardless youth during 

 parties as a technique for inducing ecstasy. In such cases, the 
youth was not the singer (
ability to attend the  and to fall under its influence. Even so, 

45  Luma , , 161.
46  Luma ,
47 H h

h

h ,

h

, h
Z

49 h -

, ,I. al-H
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this ritual was most likely an exceptional practice among the Sufis in 
the Middle Ages. 50

to either beardless youths ( ) or marriageable women (
ram) in , gatherings is forbidden because it leads the 

listener into “seduction” ( ). 51 Nonetheless, whoever denies 
( ) who is 

not susceptible to sexual desire or a blind person incapable of enjoy-
ing human beauty. 52 -
sion of  in , though only if it is performed “for the sake 

this problematic topic, like that of other Sufi theoreticians of the so-
called moderate streams in Classical Sufism, most probably played 
an important role in opening the gates before “less restricted” prac-
tices in  and other popular Sufi rituals later on. 

h
h

H  and 
fusq s

,
-

st ,
s

A

50

,
51

 or 

 al- ,
z , Beirut, 1994, 12, 120.

52 , 159.
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III. The Gazing Effect

In his , R. Gramlich men-
tions the seminal role that gazing at the Sufi master plays in the inner 
development of the disciple. 53 The spiritual effect of observing the 

reiterates.  Al-Junayd declares: “Whoever looks at a friend of God, 
kisses him and confers honor upon him, God will confer His own 
honor upon him.” 55 There is also a common saying: 

 (lit. “One who looks not at a prosperous man will 
not himself become prosperous.”) The gazing effect marked later 
developments of the master-disciple relationship too. According to 
, ,
the Sheikh at his disciple could be enough to elevate him from the 
lowest rank in the path to the highest state of divine knowledge! One 
such glance can turn the disciple into pure gold and suffice to exempt 
him from rigorous exercises! 57

The foregoing brief arguments regarding the implications of in-
ducing on the Sufi doctrines in general, along with the liter-
ary evidence of the gazing act as a pragmatic feature in Sufi com-
panionship ( u ba), combine to draw attention to the crucial role of 
the concept in practical Sufi life after the twelfth century.

IV. The Status of 

A major task of the problematic  seems to have been so-
liciting donations for  residents. 58 Here one should ask who 
the favored in a particular chapter in his , is, follow-

246-251.
54

55 , 150.
56 , 111.
57 , , id al- ,

Beirut, 1999, 1, 99. 
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 (the status of master), and 
what makes the  an important element in theory. 

, and a  (“compan-

made a similar distinction. 59 Ohlander supposes that was
an advanced disciple of a particular sheikh and so proposes the 
word “superintendent” to translate the Arabic original.  Indeed, 

disciples to the . By contrast with the “high-ranking” position 
of , the sole duty of a  was to serve the resi-
dents of the . The “companion of service,” given his inade-
quacy for Sufi discipleship, is the one addressed in the tashabbuh
theory. It is this category that reminds us of the idea raised by 

u ba) with those who 
are of a higher degree than yours is simply . Most likely, 
the word  here simply indicates service in daily life and mun-
dane affairs. 

The position of  as an advanced disciple of a particular 
sheikh may partially clarify the potential confusion between Sheikh 
and -
plined Sufis.  Besides, it would be very important to make it clear 
that the  as a senior disciple, who by accompanying his 
Sheikh and personally serving him succeeds in becoming Sheikh by 
his own right,  was a well documented topic in early as well as 

59 , h Mi

60 Sufism
61 Sufism
62 , 145.

64

,
a
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later Sufi literature.  However, one should ask whether the position 
of
in a way that might have been restricted basically to his position as 
a senior disciple of the sheikh. Most probably at that time, the term 

 and its infinitive form  were not yet institutionalized, 
and were thus applied to a wide range of positions within the active 
life of the riba . Notably, the word , in one contemporary 
biography such as , could designate various meanings 
such as a non-religious work or an uncertain profession.  In other 
instances, it designates the simple act of serving people,  or, in some 
cases, the pure will of worshipping God.

is essentially a person who is 
willing to “give rest to disciplined Sufis and let them devote them-
selves to the inner life with God by guaranteeing their living.”

the ( ) who serves the 
Sufis to gain public praise, and ceases to do so when his acts do not 
serve that purpose. 70 However their flawed service does not keep 
the from being welcome to accompany the Sufis and 
attain the same reward as the regular . 71 Even though this 

65

Sufism
S , d t  and 

H
h H

S
translation in: 

S s
,

t h awwuf,
h

66 , 255, 257. 
67 , h

, 2, 269. 
69

h -

70 , 109.
71
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attitude opens the door for questionable affiliates to be freely in-
volved in the activities of the Sufi centers, one of its prominent ad-
vantages lies in its openness, as well as its usefulness for poor and 
rich alike. It allowed the poor to serve disciplined Sufis in their 
household, in return for which they enjoyed the amenities of the 
Sufi centers. For the rich, social reputation and potential economic 
interests seemed to be the major rewards expected for financial 
service to the Sufis. 72 Being aware of the problematic outcomes of 

men who used to adopt Sufi dress and enjoy the endowments of the 
s. He believes that in order to solve this problem, Sufi masters 

should encourage young men to perform  for the disciplined 
Sufi residents of the  in return for their enjoyment of shar

. 73 Therefore
plays a fundamental role in “purifying” and preparing the ground 
for the  to act in the framework of the -
munity in the most legitimate way.

A key function related to and in many cases to 
 as well, in the text of  is that such individuals appear 

to have acted as a support system that provided disciplined Sufis 
with the financial means for their daily life. Chronicles that cover 
this period furnish us with numerous indications of individuals who 
were involved in , and seemed to have provided the financial 
support of the  community or of individual Sufi figures. ,Abd

,
H

h t

Ajma , in 
waqf

72  or, 
-

if an lahum 
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heritage on them.”  According to one indication mentioned along 

h
to serve the Sufis and to gather money and expend it on them” (

a ). 75

According to Chapter 15 in ,  (“on the features and affairs 
of the people of ”), the plays another role within the 
walls of . The author orders the disciplined Sufis to take the 

 or the as a judge in their disputes with their fellows. 

for each dispute, and resolve it through This involves ques-
tioning both parties about their behavior in a sharp, accusatory 
tone. On this point, the Sufi ideal of preserving community har-
mony, the 77

existed side by side with another ideal according to which “the Su-
fis still prosper inasmuch as they dispute, but if they become recon-
ciled they will be totally wiped out.” 78

There were two facets to the collective life of the Sufis in the 
, which was accordingly divided into two spatial areas. The first 

area was devoted to the collective rituals of the resident Sufis ac-

74 , , , t

75 h h , ,

, , z al-
, s

76 z
al-

77 , 120.
ala  is a statement 

, 171; 

-

,
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companied by another types of participants such as the non-disci-
plined companions or stranger-guests, the a (lit. house 
of the community). The other area, by contrast, was for the most part 
assigned for individual training and retreat ( ), and called a 

, 79 which was a domain restricted to old men and masters, 
because “their souls require much rest and control of movement and 
inactivity.” For young disciples living together with their peers in the 

a, this created a situation in which their behavior was 
monitored, and provided a satisfactory means for keeping their soul 
under constant and effective control. When the communal sphere of 
the  becomes harmful to the young disciple, when worldly dis-
cussions replace spiritual practices, masters should impose a period 
of reclusion upon the disciple by granting him his own . 80 At 

a
 within . According to the definition used here, a mem-

ber of this group is one who “entered the  as a beginner, did not 
81 and who is not able to observe 

his inner states.” Meanwhile, serving the resident Sufis is not actual-
ly harmless for this type of affiliate, and thus Sufi manuals empha-
size the need to be one of the larger Sufi community in the sense of 
being in basic sympathy and agreement to them, in order to be ac-
cepted as a
but human beings, and manifestations of this humanity through un-
acceptable behavior might harm one not familiar with Sufi doctrines 
as it can also bring about misunderstandings and unnecessary criti-
cism. It is not clear in ,  whether a , as a specific 
type of the general group of imitators, took up residence in the 
or not. However, one might assume at least on the conceptual level, 
that the broad category title  would have included shades and 
types of affiliation and function in Sufi collective life, from a transi-
tory affiliation motivated by expenditure on the Sufis, 82 through a 
more robust one in which the same title is used for those who occa-

79

.

a ma al-ma lam
,Umar, 

, 119.
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sionally visit the resident Sufis, participate in one or more of their 
rituals (using the technique of ), and on to actual residence of 
the a  in the . The third is the most active type in 
terms of spiritual development and practical training. By constant 
observation of the Sufis, listening to their conversations, and imitating 
their behavior, companionship ( u ba) becomes a pragmatic instru-
ment for inner progress up to the ultimate rank of . In all 
versions, the basic principle of sympathy towards the Sufis had to be 
preserved. It was probably a function of the Sheikh to examine the 

version of his affiliation might be.

V. Major Implications of the Tashabbuh Theory

The following are suggested as the major implications of tashab

A. Sufis during the period in question had become aware of the 
uniqueness of their collective way of life. Sufism therefore overcame 
the early stage of severe conflicts with both religious and political 
authorities and moved on towards a new era of widespread penetra-
tion among the masses. Gradually, the Sufi way of life and thinking 
became a basic feature in the religious life of Mediterranean Muslim 
societies. Sufi awareness of their unique role in their communities, 
and their inclination to disseminate Sufi doctrines might also have 
been motivated by the growing influence of their masters, who by 
degrees had consolidated their control over their disciples, closely 
monitoring their progress to the point of interfering in the minutiae 

dispensations, he attributes to the Prophet this saying: 
 (“whoever increases the number of a 

group of people is considered a member of it.”) 83 This in essence 
gives the impression that a serious pragmatic purpose of expanding 
the Sufi framework among a wider group of affiliates lies at the ba-

tashabbuh derived from his numerous 
dispensations. Remarkably, moreover, initiating a Sufi community in 
that period came to be conditioned no longer on strict seclusion and 
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renunciation of social relations and worldly affairs. In other words, 
the “price” of initiating the Sufi path became cheaper than ever and 
thus came to interest “purchasers.” It may also be possible to at-
tribute part of this theoretical and practical change to the 
principle of preserving a full social life and avoiding public displays 
of piety, so as to conceal true inner states.

B. The concept demonstrates the dogmatic system of 
twelfth century Sufism. It contributed to creating a popular system 
open to one and all, even to one with nothing else except his sym-
pathy for Sufi ideals. Thanks to this system, the institutionalized 
Sufi centers were supported by potential waves of adherents from 
all social sectors and educational levels. 

C. Through the new institutionalized Sufi system the theory of 
proposed a potential alternative to the hierarchical struc-

ture of Abbasid society. Mobility, flexibility, and an absolute belief 
in the ability of every person to rise from the rank of to 
the exalted rank of  through intensive self-development, 
all suggest that such a dynamic system led by increasingly influen-
tial Sufi masters, could offer the ordinary man a new formula of sol-
idarity and collaboration within a unique form of collective life.

VI. Conclusion

A. Through the forty dispensations (rukha ) listed in the last 
, the con-

cept of tashabbuh was expressed for the first time in a comprehen-
sive and positive manner. Moreover, through the interest in rukha

Hafs, there developed a full-scale pres-
entation of the imitators (  as a class within a dynam-
ic and a creative system of self-improvement and independent 

Hafs
and locating his place within the Sufi community, while also pro-
posing a system for his inner development that opened the doors to 
the high rank of .

Sufism
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B. The term mutashabbih Hafs, seems 
to be fluid, while , besides indicating a senior disciple, de-
notes a very specific type of imitator. Reading the relevant chapters 
of  leaves the impression that the concept
was confused with that of Sheikh when opportunists took advantage 
of their expenditures on a group of s to gain that high title, and 
probably also due to the similarity of some administrative tasks as-
cribed to both masters and their assistants. The author warns the 
Sufis against considering such men as Sheikhs when they are actu-
ally s, a remark indicating how essential were financial mat-
ters within the contemporary institutionalized life of the Sufi cent-
ers. If this was indeed the case, then the high rank of ,

Hafs himself, seems in fact to have been 
shared by many rich opportunists better described as s. 85

While such a type of affiliation does not relate to Sufi life and prac-
tices inside the , a  might be a rich man who just be-
cause he is unlike the other affiliates of the can be charged 
with some of the administrative affairs of the Sufis. On the other 
hand, the a  are ordinary s for whom serving the 
Sufis, in the literal sense of the word, was the only way to qualify 
for true discipleship. 

C. This paper proposes to draw attention to the influential role 
of the tashabbuh Hafs

transformed into a wide-ranging system that attained mass popular-
ity. Clarifying the important role of  as a senior disciple of 
the Sheikh, as a financial supporter or as a mere servant, and grant-
ing him the Sufi “blessings” by openly recognizing his involvement 
in collective Sufi life, contributed, along with other dynamics, to in-
stitutionalizing the Sufi system in later decades. 
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