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Abstract: Sheikh Abdullah Salahaddin al-Ussaki, renowned as the Ibn Arabi of the Ottomans, is one of the
important figures of the Akbarian tradition. He is considered the “pir-i salis” in the Halveti-Ugsaki tariqah and
is also affiliated with many other tarigahs. Under the pen name Salahi, he produced numerous works in Turkish,
Persian, and Arabic in the genres of translation, authorship, and commentary, including sufistic and literary
poetry and prose. While various studies have been conducted on al-Ussaki’s works, there is no independent
study that systematically addresses his understanding of nafs. The present study aims to examine the author's
sufistic views on the degrees of nafs within the framework of his risala entitled al-Etvar al-Seb’a. al-Ussaki
states in his work that his purpose in writing this risala was to introduce the degrees of nafs and teach nafs
refinement to his disciples. According to him, there are degrees that one's nafs must pass through on this journey
undertaken to reach Haqq. This is because nafs, which was a divine and luminous essence when humans were
created, fell into darkness as it passed through different levels of existence during the stage of its embodiment.
Having remained oblivious to eternal knowledge in this state, the nafs has been imprisoned in ignorance and
darkness; thus, it has become a vessel for the manifestation of bad morals. Based on these preliminary insights,
the present study aims to examine the degrees of nafs, the characteristics attributed to it, and the main steps in
the process of the maturation of nafs, focusing on the risala al- Etvar al-Seb’a by Abdullah al-Ussaki, Sheikh
of the Halveti Order and one of the 18th-century Ottoman Sufis, by making certain comparisons with a holistic
approach.
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Oz: Osmanlinin Tbn Arabisi olarak sohret bulan Seyh Abdullih Salahaddin-i Ussaki, Ekberi geleneginin
onemli isimlerinden birisidir. Halveti-Ugsaki tarikatinde “Pir-i salis” kabul edilmesinin yanisira diger birgok
tarikata da intisab1 olan bir zattir. Salahi mahlasiyla basta Tiirk¢e olmak iizere Fars¢a ve Arapga olmak iizere
terciime, telif ve serh tiirlerinde tasavvufi ve edebi manzum ve mensir ¢ok sayida eser vermistir. Ussaki’nin
eserleri lizerine yapilmis ¢esitli arastirmalar mevcut olmakla birlikte, onun nefis anlayisini sistematik bi¢cimde
ele alan miistakil bir galigma bulunmamaktadir. Elinizdeki ¢alisma, miiellifin nefis mertebelerine dair tasavvufi
goriislerini, Etvdr-1 Seb ‘a adli risdlesi ¢ergevesinde incelemeyi amaglamaktadir. Ussaki, bu risdlesini yazma
maksadinin nefis meratibini tanitarak miiritlere nefis terbiyesini 6gretmek oldugunu eserinde beyan etmistir.
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Ona gore miiridin Hakk’a vasil olmak i¢in ¢ikmis oldugu bu yolculukta nefsinin kat etmesi gereken mertebeler
vardir. Ciinkii nefis, insan yaratildiginda rabbani ve nurani bir latife iken, bedene birakilma asamasinda farkli
varlik mertebelerinden gecerek karanliga diismiistiir. Nefis, bu haliyle ezeli bilgiden gafil kaldigindan, cehalet
ve zulmet igerisinde mahkiim olmus; boylece kotii ahlakin tecelli ettigi bir yer haline gelmistir. Bu 6n
bilgilerden hareketle aragtirmamizin amaci XVIII. yiizy1l Osmanli mutasavviflarindan Halveti seyhi Abdullah
Ussaki’nin Etvar-1 Seb ‘a adli risalesini merkeze alarak, nefis mertebeleri, nefse nispet edilen sifatlar ve nefsin
olgunlasma siirecinin ana basamaklarini biitiinciil bir yaklagim ile incelemektir.

Anahtar Kelimeler: Tasavvuf, Halvetiyye, Ussakiyye, Abdulldh Salahaddin-i Ussaki, Etvar-i Seb a.
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Structured Abstract:

The disciplining and purification of the nafs constitutes one of the fundamental dimensions of al-sayr
wa al-sultik in Sufi thought, through which the salik seeks to attain moral and spiritual perfection. Within this
framework, the doctrine of Atwar al-Sab‘a developed as a systematic model of spiritual training that explains
the gradual maturation of the salik through the seven stages of the nafs. The Khalwatiyya, which placed the
disciplining of the nafs at the centre of its spiritual training, became one of the Sufi orders in which the doctrine
of Atwar al-Sab‘a was systematically elaborated. During the Ottoman period, treatises on Atwar al-Sab‘a
emerged as important texts integrating theoretical Sufi teachings with practical spiritual education. Abdullah
Salahaddin al-Ussak, known as the “Pir-i Salis” within the UssakT tradition, occupies an important position in
eighteenth-century Ottoman Sufi thought as a Sufi master, commentator, exegete, and poet. Writing under the
pen name Salahi, he interpreted central concepts of the Akbarian tradition in relation to Khalwati spiritual
discipline. Although various studies have addressed al-Ussaki’s life, works, and Sufi thought, no independent
study has focused specifically on his Risala al-Atwar al-Sab‘a and systematically examined the model of
disciplining the nafs developed therein. Accordingly, this study examines al-Ussaki’s conception of the nafs
through the Risala al-Atwar al-Sab‘a, identifies the Sufi elements associated with its seven stages, and
determines the position of the treatise within the Khalwati-Ugsaki tradition of al-sayr wa al-suliik and Ottoman
Atwar al-Sab“a literature.

The study employs a qualitative research design combining document analysis, text-centred analysis,
and conceptual analysis. Its primary sources consist of the manuscript copies of Abdullah Salahaddin al-
Ussakt’s Risala al-Atwar al-Sab‘a together with the published edition prepared by Mehmet Akkus. Classical
Sufi sources and contemporary studies concerning the Khalwatiyya, the Ussaki tradition, Atwar al-Sab‘a
literature, the disciplining of the nafs, and al-sayr wa al-suliik are also consulted. The analysis is not restricted
to the literal content of the treatise; attention is also given to the meanings of its principal concepts within the
Khalwati Sufi tradition and their relationship to Akbarian thought. Accordingly, the seven stages of the nafs
are analysed together with the categories associated with them, particularly sayr, spiritual realms (awalim),
spiritual loci (mahall), divine inspirations (waridat), spiritual states (halat), divine illuminations (anwar), and
rijal al-ghayb. This approach identifies the systematic structure through which al-Ussaki explains the stages of
the nafs and the distinctive features of his classification within the broader Atwar al-Sab‘a tradition.

The findings demonstrate that Abdullah Salahaddin al-Ussaki adopts the classical Sufi classification
of the seven stages of the nafs while reinterpreting them within a multidimensional model of spiritual education
shaped by the Khalwati-Ussaki understanding of al-sayr wa al-sulik. Rather than explaining nafs al-ammara,
nafs al-lawwama, nafs al-mulhima, nafs al-mutma’inna, nafs al-radiya, nafs al-mardiyya, and nafs al-kamila
solely in terms of their moral characteristics, al-Ussaki associates each stage with the salik’s spiritual journey,
spiritual realm, loci and subtle centres of dhikr, divine inspirations, spiritual states, divine illuminations, and
the hierarchy of rijal al-ghayb. The disciplining of the nafs is thereby transformed from a theoretical
classification into a practical model of al-sayr wa al-sultik guiding the salik’s spiritual development.

Within this framework, spiritual progression through the stages is not conceived as a series of
independent phases, but as an integrated process that gradually completes the salik’s inner transformation. The
changing elements of sayr, hal, waridat, and anwar at each stage demonstrate that the disciplining of the nafs
advances in parallel with the salik’s spiritual perception and that the various dimensions of al-sayr wa al-sultk
are structured in an interconnected manner.

The analysis further reveals that the treatise is organised into eight interconnected sections:
Mugaddima, Asyar, Awalim, Mahall, Waridat, Halat, Anwar, and Rijal al-Ghayb. This systematic organisation
constitutes one of the distinguishing features of the work. Within this structure, each stage of the nafs represents
not merely a particular moral condition but a distinct level encompassing different dimensions of the salik’s
spiritual experience. Particularly significant is the association of rijal al-ghayb with the stages of the nafs and
the integration of al-sayr wa al-sulik with the system of subtle spiritual centres (lataif), indicating that al-
Ussaki conceptualises Sufi training as a multidimensional process. The findings also demonstrate that al-Ussakt
does not restrict the disciplining of the nafs to the elimination of blameworthy traits and the acquisition of
virtuous qualities. Progression through the stages simultaneously transforms the salik’s understanding of
tawhid, knowledge of God (ma‘rifa), and perception of divine manifestations. Thus, spiritual maturation in al-
Ussaki’s framework possesses epistemological and ontological dimensions in addition to its ethical character.
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His integration of sayr, anwar, lataif, and rijal al-ghayb within a single system further demonstrates an attempt
to interpret Akbarian metaphysics together with the practical discipline of the Khalwati-Ussakt tradition.

The study demonstrates that Abdullah Salahaddin al-Ussaki’s Risala al-Atwar al-Sab‘a should not be
regarded merely as a didactic treatise describing the seven stages of the nafs. Rather, it constitutes a systematic
and practice-oriented text of Sufi education that articulates the Khalwati-Ussaki understanding of al-sayr wa
al-sulik. The distinctive character of the treatise lies not simply in reproducing the classical seven-stage
classification but in integrating each stage with sayr, spiritual realms, spiritual loci, divine inspirations, spiritual
states, divine illuminations, and rijal al-ghayb, thereby constructing a comprehensive model of spiritual
development. This structure demonstrates that al-Ussaki understands the disciplining of the nafs as a
multidimensional process extending from ethical purification to the realization of tawhid and the attainment of
ma‘rifat Allah. By treating the Risala al-Atwar al-Sab‘a as an independent subject of investigation, the study
addresses a gap in scholarship on al-Ussaki’s Sufi thought and contributes to understanding the theoretical and
practical functions of Atwar al-Sab‘a treatises in eighteenth-century Ottoman Sufism. In this respect, the
treatise may be regarded as an important textual locus at which Akbarian thought and the Khalwati-Ussak1
model of spiritual education intersect.

Keywords: Sufism, Khalwatiyya, Ussakiyya, Abdullah Salahaddin al-Ussaki, Atwar al-Sab“a.

I A (a1 ¢l S bl 5 ] Bl L) aal e gty il g 5 S
0l gl ey a gl ol oagie 3 e (dardl l sy sade ki« Y e By sl (ENAY) Sl ¢ sl
2 peal) GBI (53n) ¢ m s Lt 5 e b kil gy 5 ) iyl 28l Comal 1) )l pall e L
?5‘31’:"“ CA.\S:\A@_A U palS (@l J\_,Si» o Glalge i yela c"g\_«fud\ 2eall JDA o VY <o (@l J\_,Si» Bdc EJ}LLHQ?S&\S\
RS (S 1 A 3 (ol (5 oy s pmal ¢S YT ) 3Um i i iy el i M) ) o 2y Ayl
>y Slaiuall aul) Ciaf S By ) el 5 Lalah 5 | usda 5 U an Walaa difaay e (alill 0 8l (B Alaial) 8 seall S dagarye
SU Y Bl gl sanae Sl ja ol (e pe ) (e g o5 I8 a1 aa HL LeiEBle & ) SV il Ay S el asaliall jld Cua
(eete IS o a5 i€ A () J\)L“y\g‘uuj»g; ald IS8 i Al 50 ol 3S 55 Al il V) saall o S8 5 allaci
:\a_.\.ud\ )\}LY\ M\-ul))) d)\a e «u.néﬂ\»J é\.&,}(\ (:}QAA :\.u\J.‘J\ 532 ALA.\:\ NN L_A‘c EL'\,\J 4:\5 J}L Lﬁﬂ‘ uas.\j\ O“.‘JJS G.J}A.'\»c
D) sha¥yy ool 5 ¢ SLE s -5 5 Il el shadl 5 jauallyy 285 pania Al 51 030 AlSa 228 5 cpanall gl Adasi yall A guaall yualiall san
Slaiall (@),

sy caliall Jdailly cpail) Jsa saaial) dalailly (@5 Jalad G aany U 55 iy Upanald 4l jall padius
dena e g:‘” B giall Aagdall il ‘_,AJ 6‘55@)3.” Cpll C).;a A el (@Aanal) )\)LS_” s jyd ZLL}LM o (e Q_HLJY\ L alaa
Aapad) ) sy canl 5 ¢ SLE Y1 A 5 Ay 5 Al Aaleiall 5 pualaall bl all 5 RIS 4 geall sobiaddl ) g sl a3 LS i STy
O Aol Lgamalin Jlral Uyl alaia) b o 0L ) 8 all (5 gimall (e Jalaill iy Vg el shad) 5yl 5 cuiill Cade s
Y 5 el Aag yall il pe ain ) G adil] sl ) el Jalad iy elld e 3l g A58V Sall Liidle 5 5 g slall 8 saall il
BIE- N PRY(CIN ) -V AN PN PR CEA RN )| Lt Sl 5 () A5 sl g (Al 1) dam s 1) Al sl Ol Lages
Gana 4dall s jpaall Slandl 5 (udil dal e (SLE YN LBA (o 7 0 Al danglal) Ll el 138 205y canll dla s ¢(O)58Y)) AaedY)
B s g¥) (asnd) ) shalyy aulis,

Oan L i Bale ) ae cganad) Gl Jal el (SIS 8 geaall Cayiatl) ity SUE YT Gaall 230 Al s o il el

il 5 (@Y iy b e s cedsbadl s andind (SLE Y155 51N agdl) Al (53 e sl A ll Sad) sasiae g3 e

:\,ﬁ%i}“ L@...aab.a; J}L'\J.A Y «MASJ\ u»iﬂ\»} «a,p)d\ uaéﬂ\»j «:1..3..'4\)3\ uﬂﬂ\»j «M\ u.uéﬂ\»j «w\ uaéﬂ\))} «h\;m‘

VA5 delY) cilalglY) s cAall SA SI e aBlsas com sl Jlaally cdym gl clllad) s Al jo IS GSLESY) Jay py canad

i Jlae g3 g3 ) (5t Cariaai (go bl a8 Jsads @iy sl a5l el il gl CUELEY1 5 dm s )
Gl o g 1) ) sl da g e bl 5,

Ui )5 JoS5 el AlenS s el Jal el (o Al a5) e Jal el yie as ) aaiil) ) GBS Y ¢ eyl s i
Al Y ae (53 5L ity il (a5 55 O Al ya IS 31 5 la ) gl g Jlall y saall 5 jaiall pualinll jedady Uil 15l el
Ayl yie 44y sl dakaie gLl 5yl Aabiaall sl of 5 el a5 ),

Q\AJ\_,!\»j c«d;..d\»_j ‘«r‘”ﬁ’d\»} s«)\.i.uz}(\»_j (Aaiallyy :Ma.}\)la (..L...a\ 3..}.1\.43 Lg dalaia :L“.ujl\ U‘ d.._\laﬂ\ &_ﬁ.&Sg LaSyye

:d;).a JS sy cdS..}@J\ Jaa (ruiag Jaall EJ..A..AA&‘ Gladdl ‘_933‘\ ‘_e@_ud\ ru.l:uﬂ\ AV dSﬁe_g _«aT\:z.iJ\ d\;)»} ‘«J\}J\“») ‘««LYB.“»}
L) gl aa) ey Ll Ao gl A el ddlide e Jady | aaie (5 sinae Js cond Aina L8UAT Ala 3 jne Gudil) Jal e 0
«J}\.a; ‘_él.m_ﬂ“ U\ ‘;“ oy Laa c(ﬁw\) dggall A gyl <) yall ?U& & « bl g allyy fsS) cotll dad yan ) Jas
CLS) 5 A gadall Cliiall (ya (aldil) o Gl (g 35 gealy ¥ SLE ) o ) jedal LS slagl) 3oanta AlenS b guall (o yill

Turkish Studies — Comparative Religious Studies, 21(3)



The Stages of the Nafs in the Etvar-1 Seb‘a Risala of Abdullah Salahaddin-i Ussaki... 4603

Lgly) aUaall 4S) 50 5 o(4d jaall) ALy 4% yaa s cm 5ill ULl gh 8 Y sad dnsi i gl) 3 Caand Jal sl e adills 3apeal) cilinall,
D)5 pall dnad O LS BNAY T anils ) A8La YL 20 g 55 408 yme 13l el S 5Y) e ) (8 a5l geamill ) ¢ il ¢
Ll Laall Bluai¥) e cin ) Ui 2 581 1) 3lisall jpusds 4l slae e 581 IS0 (g a5 plai e o) a5 el
SEsY g sall,

Ja yall Gt daglad Al ) 5 yae W jlie) iy Y S8 Y1 pall 250 4 asd (@l ) Y1 Ay of Al ) (8
S sladl 5l A S5 5V (5 5 510 gl g gy 6o gl A ) Jlna (A A laal) i Lo 3 Lo Lo U3 g3l il andly,
Al gall s ¢l s e S Ty s 3 cqanad) Jal el (53 (SaudS) Gl A2 ls ale) 3 e 8 QS 3] 8 Snaal) dad) (a3 Y
shaill Stalis ladsar i g ccanll Jla s cagly) Yy don sl YAy el Ll dn s 1 @ sall 5 e s
Y dsmaslls sl 3a3 ) ENAY) jpedaill (ha iad ey V) 8a0e lenS udill (g 55 gy (SLESY) O il 138 elads  oa sl
sl Sl daleiall a1 5 sad Al yall o34 i sl Hal) Jiiusa £ guin 508 cchmsndl ) sV Al yy Anllae QA Gag 4l 8 yaa
anall 3 g pde el ¢ il b Ailaial) 48 seall 8 casal) ) sl Sl ) Aleall 5 4y ylaill Cailla gl agh b aalasi ¢ SLi DU
A5l A A ASLE V1A 1A 3 sai g I ST S 4 adaliy Uags U L e ALl 030 i) (S,

Aapdl )l sy ¢ SLE YT cpall 2 Da dlll due ASLE SV ey sl i suall s Apalidal) cilalsllyy,

Résumé Structuré:

La discipline et la purification du nafs constituent I’une des dimensions fondamentales de 1’al-sayr wa
al-suliik dans la pensée soufie, a travers laquelle le salik cherche a atteindre la perfection morale et spirituelle.
Dans ce cadre, la doctrine des Atwar al-Sab‘a s’est développée comme un modele systématique de formation
spirituelle qui explique la maturation progressive du salik a travers les sept étapes du nafs. La Khalwatiyya,
qui plagait la discipline du nafs au cceur de sa formation spirituelle, est devenue I’un des ordres soufis au sein
desquels la doctrine des Atwar al-Sab‘a a été systématiquement élaborée. A 1’époque ottomane, des traités sur
les Atwar al-Sab‘a ont vu le jour, constituant des textes importants qui intégraient les enseignements théoriques
soufis a 1’éducation spirituelle pratique. Abdullah Salahaddin al-Ussaki, connu sous le nom de « Pir-i Salis »
au sein de la tradition Ussaki, occupe une place importante dans la pensée soufie ottomane du XVIlle siécle en
tant que maitre soufi, commentateur, exégéte et poéte. Ecrivant sous le pseudonyme de Salahi, il a interprété
les concepts centraux de la tradition akbarienne en relation avec la discipline spirituelle khalwatie. Bien que
diverses études aient abordé¢ la vie, les ceuvres et la pensée soufie d’al-Ussaki, aucune étude indépendante ne
s’est spécifiquement concentrée sur sa *Risala al-Atwar al-Sab‘a* et n’a examiné de maniére systématique le
modele de discipline du *nafs* qui y est développé. En conséquence, la présente étude examine la conception
du nafs chez al-Ussaki a travers la *Risala al-Atwar al-Sab‘a*, identifie les éléments soufis associés a ses sept
étapes et détermine la place de ce traité au sein de la tradition khalwati-ugsaki de 1’*al-sayr wa al-sulik* et de
la littérature ottomane consacrée aux *Atwar al-Sab‘a*.

Cette étude utilise une méthodologie de recherche qualitative combinant 1’analyse documentaire,
I’analyse centrée sur le texte et ’analyse conceptuelle. Ses sources principales sont constituées des copies
manuscrites de la *Risala al-Atwar al-Sab‘a* d’Abdullah Salahaddin al-Ussak, ainsi que de 1’édition publiée
préparée par Mehmet Akkus. Des sources soufies classiques et des études contemporaines concernant la
Khalwatiyya, la tradition Ussaki, la littérature des Atwar al-Sab‘a, la discipline du nafs et al-sayr wa al-suluk
sont également consultées. L’analyse ne se limite pas au contenu littéral du traité ; une attention particuliére
est également accordée aux significations de ses concepts principaux au sein de la tradition soufie khalwati et
a leur relation avec la pensée akbarienne. En conséquence, les sept étapes du nafs sont analysées conjointement
avec les catégories qui leur sont associées, notamment le sayr, les royaumes spirituels (awalim), les lieux
spirituels (mahall), les inspirations divines (waridat), les états spirituels (halat), les illuminations divines
(anwar) et les rijal al-ghayb. Cette approche met en évidence la structure systématique a travers laquelle al-
Ussaki explique les étapes du nafs ainsi que les caractéristiques distinctives de sa classification au sein de la
tradition plus large de I’ Atwar al-Sab‘a.

Les résultats démontrent qu’Abdullah Salahaddin al-Ussakt adopte la classification soufie classique
des sept étapes de la nafs tout en les réinterprétant au sein d’un modéle multidimensionnel d’éducation
spirituelle fagonné par la conception khalwati-ussaki de I’al-sayr wa al-suliik. Plutot que d’expliquer le nafs al-
ammara, le nafs al-lawwama, le nafs al-mulhima, le nafs al-mutma’inna, le nafs al-radiya, le nafs al-mardiyya
et le nafs al-kamila uniquement en termes de leurs caractéristiques morales, al-Ussakt associe chaque étape au
parcours spirituel du salik, au royaume spirituel, aux lieux et centres subtils du dhikr, aux inspirations divines,
aux états spirituels, aux illuminations divines et a la hiérarchie des rijal al-ghayb. La discipline du nafs passe
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ainsi d’une classification théorique a un mode¢le pratique de 1’al-sayr wa al-suliik guidant le développement
spirituel du salik.

Dans ce cadre, la progression spirituelle a travers les étapes n’est pas congue comme une série de
phases indépendantes, mais comme un processus intégré qui acheéve progressivement la transformation
intérieure du salik. Les éléments changeants que sont le sayr, le hal, les waridat et les anwar a chaque étape
démontrent que la discipline du nafs progresse parallelement a la perception spirituelle du salik et que les
différentes dimensions de 1’al-sayr wa al-suliik sont structurées de maniére interconnectée.

L’analyse révele en outre que le traité est organisé en huit sections interconnectées : Muqaddima,
Asyar, Awalim, Mahall, Waridat, Halat, Anwar et Rijal al-Ghayb. Cette organisation systématique constitue
I’'une des caractéristiques distinctives de 1’ouvrage. Au sein de cette structure, chaque étape du nafs ne
représente pas simplement un état moral particulier, mais un niveau distinct englobant différentes dimensions
de I’expérience spirituelle du salik. L’association des rijal al-ghayb aux étapes du nafs et I’intégration de 1’al-
sayr wa al-sultik au systéme des centres spirituels subtils (lataif) revétent une importance particuliére, indiquant
qu’al-Ussak congoit la formation soufie comme un processus multidimensionnel. Les résultats démontrent
également qu’al-Ussaki ne limite pas la discipline du nafs a 1’élimination des traits répréhensibles et a
I’acquisition de qualités vertueuses. La progression a travers les étapes transforme simultanément la
compréhension du tawhid par le salik, sa connaissance de Dieu (ma‘rifa) et sa perception des manifestations
divines. Ainsi, la maturation spirituelle dans le cadre conceptuel d’al-Ussaki posséde des dimensions
épistémologiques et ontologiques qui s’ajoutent a son caractére éthique. Son intégration du sayr, des anwar,
des lataif et des rijal al-ghayb au sein d’un systéme unique témoigne en outre d’une tentative d’interpréter la
métaphysique akbarienne en lien avec la discipline pratique de la tradition khalwati-ugsaki.

Cette étude démontre que la *Risala al-Atwar al-Sab‘a* d’ Abdullah Salahaddin al-Ussaki ne doit pas
étre considérée simplement comme un traité didactique décrivant les sept étapes du *nafs*. Elle constitue plutot
un texte systématique et axé sur la pratique de 1’éducation soufie, qui articule la conception khalwati-ussaki de
I’*al-sayr wa al-suliik*. Le caractere distinctif de ce traité ne réside pas simplement dans la reproduction de la
classification classique en sept étapes, mais dans 1’intégration de chaque étape au sayr, aux royaumes spirituels,
aux lieux spirituels, aux inspirations divines, aux états spirituels, aux illuminations divines et aux rijal al-ghayb,
construisant ainsi un modéle complet de développement spirituel. Cette structure démontre qu’al-Ussaki
congoit la discipline du nafs comme un processus multidimensionnel s’étendant de la purification éthique a la
réalisation du tawhid et a I’atteinte de la ma‘rifat d’Allah. En traitant la *Risala al-Atwar al-Sab‘a* comme un
sujet d’étude a part entiére, cette étude comble une lacune dans la recherche sur la pensée soufie d’al-Ussaki
et contribue a la compréhension des fonctions théoriques et pratiques des traités *Atwar al-Sab‘a* dans le
soufisme ottoman du XVIIIe siécle. A cet égard, ce traité peut étre considéré comme un lieu textuel important
ou se croisent la pensée akbarienne et le modéle khalwati-ugsaki d’éducation spirituelle.

Mots-clés : soufisme, Khalwatiyya, Ussakiyya, Abdullah Salahaddin al-Ussaki, Atwar al-Sab‘a.

Resumen Estructurado:

La disciplina y la purificacion del nafs constituyen una de las dimensiones fundamentales del al-sayr
wa al-suliik en el pensamiento sufi, a través de la cual el salik busca alcanzar la perfeccion moral y espiritual.
En este marco, la doctrina de Atwar al-Sab‘a se desarrolld6 como un modelo sistematico de formacion espiritual
que explica la maduracion gradual del salik a través de las siete etapas del nafs. La Khalwatiyya, que situo la
disciplina del nafs en el centro de su formacién espiritual, se convirtié en una de las 6érdenes sufies en las que
se elabor6 sistematicamente la doctrina de Atwar al-Sab‘a. Durante el periodo otomano, surgieron tratados
sobre Atwar al-Sab‘a que se convirtieron en textos importantes que integraban las ensefianzas tedricas sufies
con la educacion espiritual practica. Abdullah Salahaddin al-Ussaki, conocido como el «Pir-i Salis» dentro de
la tradicion Ussaki, ocupa un lugar destacado en el pensamiento sufi otomano del siglo XVIII como maestro
sufi, comentarista, exégeta y poeta. Escribiendo bajo el seudonimo de Salahi, interpretd conceptos centrales de
la tradicion akbariana en relacion con la disciplina espiritual khalwati. Aunque diversos estudios han abordado
la vida, las obras y el pensamiento sufi de al-Ussaki, ningun estudio independiente se ha centrado
especificamente en su *Risala al-Atwar al-Sab‘a* ni ha examinado de forma sistematica el modelo de disciplina
del *nafs* desarrollado en ella. En consecuencia, este estudio examina la concepcion que al-Ussaki tiene del
nafs a través de la *Risala al-Atwar al-Sab‘a*, identifica los elementos sufies asociados a sus siete etapas y
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determina la posicion del tratado dentro de la tradicion khalwati-ugsaki del *al-sayr wa al-sulik* y de la
literatura otomana sobre las *Atwar al-Sab‘a*.

El estudio emplea un disefio de investigacion cualitativo que combina el andlisis documental, el
analisis centrado en el texto y el analisis conceptual. Sus fuentes primarias consisten en las copias manuscritas
de la Risala al-Atwar al-Sab‘a de Abdullah Salahaddin al-Ussaki, junto con la edicion publicada preparada por
Mehmet Akkus. También se consultan fuentes sufies clasicas y estudios contemporaneos sobre la Khalwatiyya,
la tradicion Ussaki, la literatura de Atwar al-Sab‘a, la disciplina del nafs y al-sayr wa al-sultk. El analisis no
se limita al contenido literal del tratado; también se presta atencion a los significados de sus conceptos
principales dentro de la tradicion sufi khalwati y a su relacion con el pensamiento akbariano. En consecuencia,
se analizan las siete etapas del nafs junto con las categorias asociadas a ellas, en particular el sayr, los reinos
espirituales (awalim), los lugares espirituales (mahall), las inspiraciones divinas (waridat), los estados
espirituales (halat), las iluminaciones divinas (anwar) y los rijal al-ghayb. Este enfoque identifica la estructura
sistematica mediante la cual al-Ussaki explica las etapas del nafs y las caracteristicas distintivas de su
clasificacion dentro de la tradicion mas amplia de *Atwar al-Sab‘a*.

Los resultados demuestran que Abdullah Salahaddin al-Ussakt adopta la clasificacion sufi clasica de
las siete etapas del nafs, al tiempo que las reinterpreta dentro de un modelo multidimensional de educacién
espiritual configurado por la concepcion khalwati-ugsaki de al-sayr wa al-sultk. En lugar de explicar el nafs
al-ammara, el nafs al-lawwama, el nafs al-mulhima, el nafs al-mutma’inna, el nafs al-radiya, el nafs al-
mardiyya y el nafs al-kamila unicamente en términos de sus caracteristicas morales, al-Ussaki asocia cada
etapa con el camino espiritual del salik, el reino espiritual, los lugares y centros sutiles del dhikr, las
inspiraciones divinas, los estados espirituales, las iluminaciones divinas y la jerarquia de los rijal al-ghayb. De
este modo, la disciplina del nafs pasa de ser una clasificacion tedrica a convertirse en un modelo practico de
al-sayr wa al-suliik que guia el desarrollo espiritual del salik.

Dentro de este marco, la progresion espiritual a través de las etapas no se concibe como una serie de
fases independientes, sino como un proceso integrado que completa gradualmente la transformacion interior
del salik. Los elementos cambiantes de sayr, hal, waridat y anwar en cada etapa demuestran que la disciplina
del nafs avanza en paralelo con la percepcion espiritual del salik y que las diversas dimensiones de al-sayr wa
al-suliik estan estructuradas de manera interconectada.

El anélisis revela ademas que el tratado se organiza en ocho secciones interconectadas: Muqaddima,
Asyar, Awalim, Mahall, Waridat, Halat, Anwar y Rijal al-Ghayb. Esta organizacion sistematica constituye uno
de los rasgos distintivos de la obra. Dentro de esta estructura, cada etapa del nafs representa no solo una
condicion moral concreta, sino un nivel diferenciado que abarca diversas dimensiones de la experiencia
espiritual del salik. Resulta especialmente significativa la asociacion de rijal al-ghayb con las etapas del nafs y
la integracion de al-sayr wa al-suliik con el sistema de centros espirituales sutiles (lataif), lo que indica que al-
Ussaki conceptualiza la formacion sufi como un proceso multidimensional. Los resultados también demuestran
que al-Ussakt no limita la disciplina del nafs a la eliminacion de los rasgos censurables y a la adquisicion de
cualidades virtuosas. El avance a través de las etapas transforma simultineamente la comprension que tiene el
salik del tawhid, el conocimiento de Dios (ma‘rifa) y la percepcion de las manifestaciones divinas. Asi pues,
la maduracion espiritual en el marco de al-Ussaki posee dimensiones epistemologicas y ontoldgicas, ademas
de su caracter ético. Su integracion de sayr, anwar, lataif y rijal al-ghayb en un unico sistema demuestra,
ademads, un intento de interpretar la metafisica akbariana junto con la disciplina practica de la tradicion
khalwati-ussaki.

El estudio demuestra que la *Risala al-Atwar al-Sab‘a* de Abdullah Salahaddin al-Ussaki no debe
considerarse meramente como un tratado didactico que describe las siete etapas del *nafs*. Més bien,
constituye un texto sistematico y orientado a la practica de la educacion sufi que articula la concepcion
khalwati-ugsaki de *al-sayr wa al-suliik*. El caracter distintivo del tratado no radica simplemente en reproducir
la clasificacion clasica de siete etapas, sino en integrar cada etapa con el sayr, los reinos espirituales, los lugares
espirituales, las inspiraciones divinas, los estados espirituales, las iluminaciones divinas y los rijal al-ghayb,
construyendo asi un modelo integral de desarrollo espiritual. Esta estructura demuestra que al-Ussaki entiende
la disciplina del nafs como un proceso multidimensional que se extiende desde la purificacion ética hasta la
realizacion del tawhid y el logro del ma‘rifat Allah. Al tratar la *Risala al-Atwar al-Sab‘a* como un tema
independiente de investigacion, el estudio aborda una laguna en los estudios sobre el pensamiento sufi de al-
Ussaki y contribuye a comprender las funciones teoricas y practicas de los tratados de *Atwar al-Sab‘a* en el
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sufismo otomano del siglo XVIII. En este sentido, el tratado puede considerarse un importante punto de
encuentro entre el pensamiento akbariano y el modelo de educacion espiritual de la escuela Khalwati-Ussaki.

Palabras clave: sufismo, Khalwatiyya, Ussakiyya, Abdullah Salahaddin al-Ussaki, Atwar al-Sab‘a.
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CTpyKTypUpOBaHHOE pe3loMe:

Vkpomenne W ounineHue «Hadey (dup) mpeacTtaBiser co0Oi OJHO W3 OCHOBOIOJATAIOIINX
U3MEPEHUIl «aib-caiip Ba anb-Cynyk» B Cy(QUICKOI MBICIH, MOCPEACTBOM KOTOPOTO «CAIUK» CTPEMHUTCS
JOCTHYb HPABCTBEHHOTO M JYXOBHOTO COBEpLICHCTBA. B 3THX pamkax JOKTpuHa «ATBap anb-Cab’a»
chopMHpoBaNach Kak CHCTeMaTH4yeckas MOJETb IyXOBHOTO 0Oy4eHHs, OOBSCHSIOIMAS ITOCTCIICHHOS
CO3PEBAaHHE «CANIMKa» Ha CEMHM JTallaX Pa3BUTHs «Hadcy». XaJBaTHis, MOCTABUBLIAS AUCHUIUTMHUPOBAHHE
Ha()ca B IIEHTP CBOErO JYXOBHOI'O OOY4YEHHs, CTaja OJHUM U3 Cy(PUIICKUX OPICHOB, B KOTOPBIX JOKTPHHA
«AtBap anp-Cab’a» OblIa CHCTEMATHYECKH pa3paboTaHa. B ocMaHCKHI MEPHO] MOSBHIIMCH TPAKTATHI IO
«ATBap anb-Cab’a» — Ba)KHbIE TEKCTbI, 00BEIUHSAIONINE TEOPETHIECKUE CYDUICKUE YISHUSI C TIPAKTHYECKUM
JlyXOBHBIM oOpazoBanueM. AOaysuia CanaxajivuH ajib-YIIaKu, H3BECTHBIA B TPaIuIUu Y1Iaku kak «llup-u-
Canncy, 3aHUMaeT BaXHOE MecTo B cyduiickoit Mbician Ocmanckoit umnepun XVIII Beka kak cyuiickuii
Macrep, KOMMEHTAaTrop, 3k3ereT W mnodT. IlucaBmmii mox mnceBmonumom Canaxu, OH HMHTEPIPETHPOBAI
LEHTPaJIbHbIE KOHIENIINN aKOapUaHCKOW TPaIUIMU B KOHTEKCTE AYXOBHOW AMCIMIUIMHBI XanBaTH. XOTA B
Pa3IMYHBIX MCCIIENOBAaHUIX PAacCMaTPUBAIIUCh JKU3HB, TPYIbl U Cy(HHACKas MBICIb allb-YIIIIAKHA, HA OJHO
CaMOCTOSITENIFHOE UCCIICIOBAaHNE He OBIIO MOCBSIICHO KOHKPETHO ero «Pucane anp-AtBap anp-Cab’a» u He
COZIEPIKAI0 CHUCTEMATHYECKOrO aHajmM3a pa3paboTaHHOH B HeW MOZAENM IMCUMILIMHHPOBaHHsA Hadca.
COOTBETCTBEHHO, B JJAHHOM HCCIICIOBAaHUHM PAacCMaTPUBACTCs KOHLENIHs «HAa(C» ajib-YIIIIAKA HA OCHOBE
«Pucana anp-AtBap ans-Cab’a», BEIABIAIOTCS Cy(QUICKHE 3JIEMEHTHI, CBSI3aHHBIE C €€ CEMBIO CTA/MSIMH, U
OTIPEIeIISIeTCS. MECTO ITOTO TPaKTaTa B TPAJMILIUH «ajb-Caiip Ba allb-CyJyK» XaJyBaTH-YUIIIAKH, a TAKKE B
OCMaHCKOM uTepaType mo «Atsap anb-Cad’ay.

B nccnenoBaHuy HCIONB3YETCSl KAUECTBEHHBIN MCCIIEOBATENBCKUIN MTOAX0, COUYETAIOIINI aHAIH3
JOKYMCHTOB, TeKCTOHCHTpI/IpOBaHHBII\/II aHaJIu3 " KOHHC]’[TyaJ'IBHBIﬁ a"aan3. OCHOBHBIMM HMCTOYHHKAMH
CITy’>KaT pyKonucHBIe Konnn «Pucana anmp-AtBap ans-Cab’a» AGaymnaxa CanaxanaiHa aab- Y IIIIaKH, a TAKKe
OmMyOJIMKOBaHHOE W3JIaHUE, MOJATOTOBJICEHHOe MexMmeTroM AKKymieM. Takxe HCHONB3YIOTCS KIACCUYECKUE
cy(uiickne MCTOYHHKHM WM COBPEMEHHBIE HCCIIEAOBAaHUS, Kacaromuecs XalBaTHHNS, Tpaluuuy YIIIIaKH,
nutepatypsl «ATBap anb-Ca0’ay, NUCHUIIMHUPOBaHMA Hadca M «aib-cailp Ba alb-CyJyK». AHalM3 HE
orpaHu4MBaeTcsi OYKBaJbHBIM COAEP)KAHHUEM TpaKTaTa; BHUMaHHE YJCISETCS TakkKe 3HAYCHUSIM ero
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OCHOBHBIX KOHIICIIIHHA B paMKax Cy(uiickoi Tpaauiuu XanBaTHHIS U MX CBSI3M ¢ aKOAPHMAHCKOH MBICIBIO.
CoOTBETCTBEHHO, aHAIN3UPYIOTCS CEMb CTAaAMi «Had)ca» BMECTE C CBSI3aHHBIMH C HUMH KaTETOPHSIMH, B
YaCTHOCTH «Calpy», TyXOBHBIE C(ephl («aBalmM»), TyXOBHBIE MecTa («Maxai), 00KeCTBEHHBIE OTKPOBEHUS
(«Bapumaty), TyXOBHBIE COCTOSHHSA («XaJaTbl»), 00KECTBEHHBIE 03apeHUs («aHBap») U «PHIKAJD aJlb-Talioy.
JlaHHBIA NMOAXOX TMO3BOJSET BBIIBUTH CUCTEMATHUYECKYIO CTPYKTYpPY, C IOMOIIBIO KOTOPOH aib-Y IIIIAKH
00BsICHSAET cTagny Hadca, a TaKKe OTIMYUTEIBHBIC YEPTHl €ro KIacCU(pHUKAINK B paMKax Ooliee MIMPOKOH
Tpamuimu «ATBap anb-Cabd’ay.

[MonydeHHsle pe3ysbTaThl NMOKa3bIBalOT, 4T0 AOmymutax CanaxaaguH aib-YIIIIaKd HCHOJB3YET
KJIaCCHYECKYI0 CY(QHHCKYI0 KilacCHQUKAUMIO CeMHM cTaauii Hadca, NEpeocMbICINBas HX B paMKax
MHOTOMEPHOW MOJEJIM JyXOBHOTO 00pa3oBaHMs, C(HOPMHPOBAHHOH B COOTBETCTBHHM C XaJBaTHUTCKO-
VIIIIAKUTCKUM MOHUMaHHEM «allb-caiip Ba allb-CyJIyK». BMecTo TOro 4To0bl 0OBSICHATH «HA(C anb-aMMapay,
«Hadc anp-IaBBaMa», «Ha)C alb-MyJIXHMa», «HaC anb-MyTMa MHHa», «Hadc amb-pamus», «Hadc aib-
Mapaniis» U «Hadc anb-KaMmIa» HCKIFOYUTENBHO C TOYKH 3PEHUS] NX HPaBCTBEHHBIX XapaKTEPUCTHK, allb-
VYinmaky cBA3bIBACT KKAYIO CTaJHIO C AyXOBHBIM IYTCHIECTBHEM CalllKa, TyXOBHOW cdepoil, mectamu U
TOHKHUMH IICHTPaMH AXHUKpa, 00)KECTBEHHBIMHU BIIOXHOBEHUSIMH, [yXOBHBIMH COCTOSIHUSIMH, O0’KECTBEHHBIMH
03apeHUsIMU M MepapxXuel pukanb anb-raid. Takum oOpa3zoM, TUCHUINIMHIPOBAHHE Hadca MpeBpamaeTcs
U3 TEOPETHUUYCCKOH KIAcCU(PUKAIUKM B MPAKTHIECKYIO MOJETh «alb-Calip Ba alb-CyIyK», HAIpPaBIAIOIIYIO
IYXOBHOE PAa3BHUTHE CaJIHKA.

B aTHX pamKax AyXOBHOE MPOJBIKEHUE 110 ATallaM PaccMaTpUBAETCs HE KaK yepesia He3aBUCHMBIX
¢a3, a Kak LEIOCTHBIA IpoIEecC, IOCTEIHEHHO 3aBEepLIAIONINN BHYTPEHHEE NpEoOpaKeHHe CalliKa.
H3meHstommuecs: 2JIEMEHTBI «calpy», «Xam», «BapHIaT» U «aHBap» Ha KaXJIOM dTale IeMOHCTPUPYIOT, 4TO
JUCUUILTMHUPOBAaHHE «HA(C» MPOJIBUracTcsl MapauieNibHO C JYXOBHBIM BOCIPHUSITHEM CajMKa U 4YTO
pa3MYHbIEC aCMEKThI «allb-Caip Ba allb-CyJIYK» CTPYKTYPHPOBAHbI B3aUMOCBSI3aHHBIM 00pa3oM.

AHanmu3 pganee IMOKa3bIBaeT, YTO TPAKTaT COCTOMT M3 BOCHMH B3aMMOCBS3aHHBIX pPa3J/ICioB:
«Myxaganmay, «Acesapy, «ABamnmy», «Maxxam», «Bapumar», «Xanat», «AuBap» u «Pumxans ams-I"anio».
Takas cucTeMaTHdecKas OpraHU3alus SBIIETCS OJHOW M3 OTVIMYHUTENBHBIX YepT MaHHOTO Tpyda. B pamkax
STOW CTPYKTYpHl KaXABIA dTam pa3BUTHSA «HApCa» TNPEACTaBIsIeT COOOH HE MpPOCTO OmpelcnEHHOE
HPaBCTBEHHOE COCTOSIHUE, HO ¥ OTJCNIFHBIN YPOBCHbD, OXBATHIBAIOIINI PA3TMIHBIC aCTIEKTHI JYXOBHOTO OTIBITA
camka. Ocoboe 3HaUeHHE UMEET CBS3b «PHIDKAJb allb-Tali0» CO cTaarsaMu «Ha(C», a TAKKE HHTETPAIIHS «allb-
caiip Ba alb-CyJIyK» B CUCTEMY TOHKHX TyXOBHBIX IIEHTPOB («J1aTaud»), 4TO yKa3blBaeT HAa TO, YTO aJlb-
VYimaku paccMaTpuBaet cypuiickoe 00yueHre Kak MHOTOMEPHBIH mporiecc. [lomydeHHbIe pe3yIbTaThl TAKIKE
JNIEMOHCTPUPYIOT, UYTO ajb-YIINIAKK HE OrpaHWYMBaeT JUCHUIUIMHHpOBaHHE Hadca ycTpaHEeHHEM
MOPHUIIAEMBIX YEPT U MPUOOPETCHHUEM J0OPOICTEIbHBIX KauecTB. [IPOXOXKIAECHHE 3TAloB OJHOBPEMEHHO
npeoOpa3yeT NMOHMMaHWE CaJMKOM Tayxuja, no3HaHnue bora (ma‘puda) u BocmpusTHe O00XKECTBEHHBIX
nposiBneHui. Takum 00pa3om, TyXOBHOE CO3pEBaHNE B KOHIICTIIIUY aJib- Y IIIITaKH, TOMHMO CBOETr0 STHYECKOTO
xapakrepa, 00JamaeT IMHUCTEMOJIOTHISCKAM M OHTOJIOTHYECKUM HM3MEpeHusMHU. Ero wHTerpamus «canpay,
«aHBapoOBY, «IaTau(oB» U «PHUIHKATh alb-raiid» B €IUHYIO CHCTEMY €Ille Pa3 CBHUACTEIBCTBYET O IOIBITKE
HHTEPIPETHPOBATh aKOAPHAHCKYI0 MeTa(H3WKy B COYCTAHHH C TMPAKTHYCCKOH MWUCIHILIMHON Tpaguluu
XanBatu- YIIIIakH.

UccrenoBanme mokaspiBaeT, uTo «Prcana amp-ATBap ams-Cab’a» AOmymraxa CanmaxaanuHa ajib-
VYimmaku He cieyeT pacCMaTpUBAaTh JIMIIb KaK TUAAKTHIECKUN TPaKTaT, OMMCHIBAIOLINI ceMb CTaaui Hadca.
Ckopee, OHa Tpe/ICTaBiIsIeT cOOOH CUCTEMAaTHUECKH 1 OPUEHTUPOBAHHBII HAa MPAKTHKY TEKCT CY(HICKOTo
0o0pa3oBaHMs, B KOTOPOM M3JIaracTcs XaJBaTHU-YIIMAKUCTCKOE IIOHMMAaHHE allb-Caip Ba ajib-CyJNyK.
OcCOOeHHOCTh TpaKTaTa 3aKII0YaeTCsl HE IPOCTO B BOCIPOM3BEICHHH KIIACCHYECKOHW CEMHUCTYIEHYAaTOH
KJaccu(UKaIiy, a B MHTETPAlUN KKIO0H CTYTIEHH C «CaipoM», TyXOBHBIMH chepaMu, TyXOBHBIMH MECTaMH,
00XECTBEHHBIMH BJIOXHOBEHHSIMH, JYXOBHBIMH COCTOSTHHAMH, OOKECTBEHHBIMH O3apPCHUSMH H «PHIKAIb
aJb-Taii0», YTO MO3BOJSIET MOCTPOUTH BCEOOBEMIIIONIYI0 MOJENB AYXOBHOTO Pa3BUTHA. DTa CTPYKTypa
JIEMOHCTPHUPYET, YTO aJlb-YIIIIAKA [TOHUMAaeT JAWUCHUIUIMHAPOBaHUE «Hadca» Kak MHOTOMEpHBIH mporiecc,
MPOCTHPAIOLIUHCS OT ITUYECKOTO OUMIIEHHMS 10 OCO3HAHUS «TayXHAa» U OCTIKEHUS «Ma‘pudara Amaxay.
PaccmatpuBas «Pucana anb-ATBap ans-Cab’a» Kak caMOCTOSTENbHBINH 00BEKT HCCIIeI0BaHMsL, TaHHAS paboTa
BOCIIOJIHSICT TPOOENT B HAyYHBIX HCCIEJOBAHMAX CYy(QHHCKONW MBICIH ajib-YIIIIAKK W BHOCUT BKJIaJ B
MOHMMaHHE TEOPETHYECKUX M MPAKTHIECKNX (QYHKIHH TpakTaToB «ATBap anb-Cab’a» B OCMaHCKOM Cy(u3Me
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XVIII Beka. B 3ToM OTHOIIEHUH TPAKTAT MOKHO PacCMaTpUBaTh KAK BayKHBIM TEKCTOBBIN LIEHTP, B KOTOPOM
HepeceKaroTcsl akOapruaHCKast MBICHb M XaIBaTHHCKO-YIIIIIAKUHCKast MOJEIb yXOBHOTO 00pa30BaHMS.

KiaoueBble ciaoBa: cypmsm, XamBaruiisa, Ymmaxwits, AOmymrax CamaxagiauH aib-YIIIIaKHy,
«ATtBap anp-Cab’a».
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Yapilandirilmis Ozet:

Tasavvuf diisiincesinde nefis terbiyesi, insanin ahlaki ve manevi kemale ulagmasini hedefleyen seyr
1 siilik siirecinin temel unsurlarindan biridir. Bu anlayis gergevesinde gelisen etvar-1 seb‘a ogretisi, salikin
manevi tekdmiiliinii nefsin yedi mertebesi tizerinden agiklayan sistematik bir egitim modeli ortaya koymustur.
Nefis terbiyesini seyr i siilikiin merkezine yerlestiren Halvetiyye, etvar-1 seb‘a 6gretisinin en belirgin bigimde
sistemlestirildigi tasavvuf ekollerinden biri olmus; 6zellikle Osmanli doneminde kaleme alinan etvar risaleleri,
teorik tasavvuf anlayisi ile uygulamali méanevi egitimi bir araya getiren temel metinler arasinda yer almistir.
Halvetiyye’nin Ahmediyye koluna bagl olarak tesekkiil eden Ussékiyye geleneginin dnemli temsilcilerinden
Abdullah Salahaddin-i Ussaki, “Pir-i Salis” olarak taninmig; miifessir, sarih, mutasavvif ve sair kimligiyle
XVIII. yiizy1l Osmanli tasavvuf diisiincesinde etkili olmustur. Saldhi mahlasiyla kaleme aldigi eserlerinde
Ekberi diisiincenin temel kavramlarini Halveti seyr i siilik anlayistyla iligkilendirmistir. Ussaki’nin hayati,
eserleri ve tasavvuf anlayisi lizerine gesitli akademik ¢aligmalar bulunmasina ragmen, Etvar-1 Seb‘a Risalesi’ni
miistakil olarak merkeze alan ve risaledeki nefis terbiyesi sistemini biitlinciil bicimde inceleyen bir ¢aligma
bulunmamaktadir. Bu arastirmanin amaci, s6z konusu bosluktan hareketle Ussaki’nin nefis anlayisini Etvar-1
Seb‘a Risalesi baglaminda incelemek; nefsin yedi mertebesinin hangi tasavvufl unsurlarla iligkilendirildigini
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belirlemek ve risalenin Halveti-Ussaki seyr i siilik anlayist ile Osmanli etvar-1 seb‘a literatiiriindeki yerini
ortaya koymaktir.

Arastirma, nitel arastirma deseni g¢ercevesinde yiiriitiilmiis; dokiiman incelemesi, metin merkezli
analiz ve kavramsal ¢dziimleme yontemleri birlikte kullanilmistir. Arastirmanin temel veri kaynagini Abdullah
Salahaddin-i Ussaki’nin Etvar-1 Seb‘a Risalesi’nin yazma niishalar1 ile Mehmet Akkus tarafindan yayimlanan
nesri olusturmaktadir. Bunun yaninda Halvetiyye tarihi, Ussakiyye gelenegi, etvar-1 seb‘a literatiirii, nefis
terbiyesi ve seyr i siilik anlayisina iligkin klasik tasavvuf kaynaklart ve ¢agdas akademik arastirmalardan
yararlanilmistir. Incelemede risilenin yalmizca lafzi icerigi esas alinmamis; kullanilan kavramlarin Halveti
tasavvuf gelenegindeki anlamlart ve Ekberi diisiinceyle iliskileri de dikkate alinmistir. Bu dogrultuda nefsin
yedi mertebesi; seyr, alem, mahal, varidat, hal, envar ve ricalii’l-gayb basta olmak {izere risdlede kendileriyle
iliskilendirilen unsurlarla birlikte degerlendirilmistir. Boylece risdlenin nefis mertebelerini hangi sistematik
icerisinde ele aldigi ve Ussaki’nin tasnifinin klasik etvar literatiirlii icerisindeki ayirt edici 6zellikleri
karsilagtirmali ve biitiinciil bir okumayla belirlenmeye ¢aligiimistir.

Arastirmanin bulgulari, Abdulldh Salahaddin-i Ussaki’nin klasik tasavvuf literatiirtinde yer alan yedi
nefis mertebesini esas almakla birlikte bunlar1 Halveti-Ussaki seyr i siilik anlayisi dogrultusunda ¢ok katmanlt
bir egitim sistemi icerisinde yeniden yorumladigini gostermektedir. Miellif, nefs-i emmare, levvame,
miilhime, mutma‘inne, raziye, marziyye ve kamile mertebelerini yalnizca ahlaki ozellikleri bakimindan
aciklamamakta; her mertebeyi salikin ger¢eklestirdigi seyr, icinde bulundugu méanevi alem, zikrin icra edildigi
mabhal ve letaif, varidat, manevi haller, ilahi nurlar ve ricali’l-gayb anlayisiyla iliskilendirmektedir. Boylece
nefis terbiyesi, teorik bir mertebeler tasnifinden ¢ikarak salikin manevi gelisimini yonlendiren uygulamali bir
seyr ii siilik modeline doniismektedir.

Bu sistem igerisinde mertebeler arasinda gergeklesen manevi ilerleme, birbirinden bagimsiz asamalar
seklinde degil, salikin igsel doniisiimiinii kademeli bigimde tamamlayan biitlinciil bir siire¢ olarak ele
alimmaktadir. Her mertebede degisen seyr, hal, varidat ve envar unsurlari, nefis terbiyesinin salikin manevi
idrakindeki gelismeyle birlikte ilerledigini ve seyr i siilikiin farkli boyutlarinin birbiriyle baglantili olarak
yapilandirildigini gostermektedir.

Inceleme ayrica risalenin mukaddime, esyar, avalim, mahal, varidat, halat, envar ve ricali’l-gayb
olmak tizere sekiz bdliimden meydana gelen sistematik yapisinin, eserin ayirt edici 6zelliklerinden birini
olusturdugunu gostermistir. Bu yapi igerisinde nefsin her mertebesi, salikin yalnizca ahlaki durumunu degil,
ménevi tecriibesinin farkli boyutlarini da aciklayan bir tekdmiil basamag1 olarak ele alinmaktadir. Ozellikle
ricali’l-gayb anlayisinin nefis mertebeleriyle iliskilendirilmesi ve seyr i siiliikiin letaif sistemiyle birlikte
aciklanmasi, Ussaki’nin tasavvufi terbiyeyi ¢ok boyutlu bir yapi igerisinde degerlendirdigini gostermektedir.
Bulgular, miiellifin nefis terbiyesini yalnizca kotii ahldkin giderilmesi ve giizel ahldkin kazanilmasiyla
smirlamadigimi da ortaya koymaktadir. Nefsin mertebeler arasinda ilerlemesi ayni zamanda salikin tevhid
idrakinin, marifet anlayisinin ve ilahi tecellileri kavrama seviyesinin donisiimiinii ifade etmektedir. Bu
bakimdan Ussaki’nin yaklasiminda nefis terbiyesi ahlaki oldugu kadar epistemolojik ve ontolojik boyutlari
bulunan bir manevi tekamiil siireci niteligindedir. Risdlede seyr, envar, letdif ve ricalii’l-gayb kavramlarimin
ayn1 sistem igerisinde ele alinmasi, Ekberi diisiincenin metafizik ¢ercevesi ile Halveti-Ussaki seyr i siilik
pratiginin birlikte yorumlandigini géstermektedir.

Arastirma, Abdullah Salahaddin-i Ussaki’nin Etvar-1 Seb‘a Riséalesi’nin yalnizca nefsin yedi
mertebesini agiklayan didaktik bir eser olmadigini; Halveti-Ussaki seyr U siilik anlayisini sistematik ve
uygulamali bigimde ortaya koyan bir tasavvufi egitim metni oldugunu ortaya koymaktadir. Risdlenin
Ozgiinliigii, klasik yedi mertebe tasnifini tekrar etmesinden ziyade, her mertebeyi seyr, alem, mahal, varidat,
hal, envar ve ricalii’l-gayb gibi unsurlarla iligkilendirerek biitiinciil bir manevi gelisim modeli olusturmasinda
belirginlesmektedir. Bu sistematik, Ussaki’nin nefis terbiyesini ahladki armmadan tevhid idrakine ve
marifetullaha uzanan ¢ok boyutlu bir tekamiil siireci olarak degerlendirdigini gostermektedir. Caligma, Etvar-
1 Seb‘a Risalesi’ni miistakil bir arastirma konusu haline getirerek Ussaki’nin tasavvuf diislincesine iligkin
literatiirdeki bir boslugu doldurmakta; ayni zamanda etvar-1 seb‘a risalelerinin X VIII. yiizy1l Osmanl tasavvuf
diisincesindeki teorik ve pratik islevinin daha iyi anlasilmasina katki sunmaktadir. Bu yoniiyle risale, Ekberi
diisiince ile Halveti-Ussaki manevi egitim anlayiginin kesistigi dnemli bir metin olarak degerlendirilebilir.

Anahtar Kelimeler: Tasavvuf, Halvetiyye, Ussakiyye, Abdullah Salahaddin-i Ussaki, Etvar-1 Seb‘a.
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The Stages of the Nafs in the Etvar-1 Seb‘a Risila of Abdullah Salahaddin-i Ussaki (d.
1197/1783)

Introduction

Abdullah Salahaddin al-Ussaki was one of the leading Sufi poets and mystics of the
eighteenth century. Regarded as one of the principal figures responsible for the transmission of the
Khalwati-Ussaki tradition to the present day, Salahi Efendi is recognised as the pir of the Salahiyya,
one of the principal branches of the order (Akkus, 2020a, p. 63). His given name was Abdullah, his
honorific title Salahaddin, and his poetic pen name Salaht (Salahi, n.d.-c, fol. 38a). He was born in
1117 AH / 1705 CE in Kesriye (Kastoria), now located within the borders of modern Greece
(Mehmed Siireyya, 1311, vol. 3, p. 387; Sadullah Envert, n.d., fol. 176b).

Known by the pen name Salahi, the Sufi master remained in close companionship with his
shaykh and father-in-law, Cemaleddin-i Ussaki, for many years, receiving from him both scholarly
instruction and spiritual training. Following the death of his master in 1750, he succeeded him as
his khalifa and assumed the position of postnishin, devoting the remainder of his life to the spiritual
guidance (irshad) of disciples. Salaht Efendi passed away on 4 January 1783 and was buried in the
hazira of the Tahir Aga Tekke, where he had served as shaykh for many years (Bursali Mehmed
Tahir, 1333, vol. 1, p. 197; Vassaf, 2006, vol. 4, pp. 429—444).

Salaht occupies a distinguished place in both Ottoman religious literature and the history of
Sufism. In addition to being the author of two divans, he produced a substantial corpus of works on
various aspects of Islamic mysticism. The principal intellectual sources of his thought were the
writings of Ibn al-'Arabi, particularly Fusiis al-Hikam and al-Futiihat al-Makkiyya, which profoundly
shaped his metaphysical and mystical outlook (Akkus, 2020a, pp. 29-31; Ceyhan, 2009, vol. 36, pp.
17-19).

In addition to his engagement with the works of Ibn al-'Arabi, Salahaddim al-Ussakt also
produced commentaries and studies on the writings of leading figures of the Ottoman Sufi tradition,
thereby making a significant contribution to the development of Ottoman Sufi thought (Aric1, 2020,
pp. 27-47). A close examination of his works is therefore essential for understanding the Sufi thought
of the period. Although previous studies have explored various aspects of al-Ussaki's life, works, and
intellectual legacy, no independent study has systematically examined his conception of the nafs. In
this respect, the present study is significant in that it offers a comprehensive analysis of the successive
stages of spiritual development associated with the characteristics of the nafs as presented in his
Risala al-Atwar al-Sab'a. Furthermore, it seeks to demonstrate the contribution of al-Ussaki's Risala
al-Atwar al-Sab'a to the Atwar treatise tradition, an important genre within Sufi literature, and to
evaluate its place and influence within this literary and intellectual heritage.

In the introduction to the treatise, the author states that his primary purpose in composing the
work was to acquaint disciples with the stages of the nafs and to provide guidance on its disciplining
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and purification (Salahi, n.d.-a, fol. 10a). Written in Turkish and in verse, the treatise consists of
eight independent ghazals occupying three folios. All of the poems are composed in the ramal metre,
employing the Fa'ilatun Fa'ilatun Fa'ilatun Fa'ilun pattern of classical ariiz prosody. Possessing a
distinctly Sufi literary character, the work comprises sixty-three couplets. Unlike most Atwar al-
Sab'a treatises, the stages of the nafs are not presented sequentially. Instead, the author organises the
treatise thematically by discussing, in separate sections, the spiritual journey (sayr), spiritual realm
(alam), spiritual locus (mahall), litany (wird), spiritual state (hal), and divine illuminations (anwar)
associated with each stage of the nafs. The treatise is organised into eight principal sections:
Mugaddima, Asyar, Awalim, Mahall, Waridat, Halat, Anwar, and Rijal al-Ghayb (Salaht, n.d.-a, fols.
10a—13a). In addition to its rich religious and mystical content, the treatise is noteworthy for its
extensive use of Qur'anic verses, Prophetic traditions (hadith), and rhetorical devices. Two
manuscript copies of the work are currently known, and a critical edition has been prepared by
Mehmet Akkus (Salaht, n.d.-b, fols. 27b—29a; Salahi, n.d.-a, fols. 10a—13a; Akkus, 2020b, pp. 436—
441).

Abdullah Salahaddin al-Ussaki's Conception of the Stages of the Nafs
The Concept of the Nafs

The term nafs literally denotes spirit, soul, life, essence, person, self, the reality of a thing,
substance independent of matter, and base desires (Isfahani, 2007, p. 472). In Sufi literature,
however, the concept of the nafs is predominantly understood as the spiritual faculty from which
negative emotions, thoughts, and actions originate. More specifically, it refers to the aspect of the
human self that is the source of evil and sin, encompassing all blameworthy traits and base desires,
and is described in the Qur'an as that which "commands evil" (Qur'an 12:53) (Uludag, 2012, p. 368).

When left unchecked, the nafs naturally inclines the individual towards wrongdoing.
Nevertheless, it also represents the educable dimension of the human spiritual constitution and,
therefore, cannot be regarded as inherently or absolutely evil. Although it initially inclines the
individual towards worldly desires and reprehensible tendencies, it can, through disciplined spiritual
training, be directed towards righteousness. In this way, the nafs becomes capable of regulating its
desires and inclinations within the limits prescribed by religion and moral discipline (Konur, 2006,
p. 14; Uyar, 2018, p. 228).

The attainment of moral excellence depends not on the complete annihilation or eradication
of the nafs, but on its discipline and effective control. Accordingly, the objective is not to eliminate
the nafs and its desires altogether, but to regulate and direct them towards what is good, right, and
virtuous while allowing them to remain within their legitimate limits (Konur, 2006, p. 14). As the
nafs, which is naturally inclined to command evil, gradually turns towards goodness, righteousness,
and virtue, it passes through a series of successive stages. These stages are referred to in Sufi
literature as the stages of the nafs (maratib al-nafs) (Bolat, 2015, pp. 79-93; Muslu, 2007, pp. 43—
45).

The Stages of the Nafs

The Sufi master Salahaddin al-Ussaki, drawing upon both the Qur'anic verses referring to
the various characteristics of the nafs and his own spiritual experience, developed a classification
that conceptualises the spiritual maturation of the nafs in seven successive stages. Each of these
stages derives its name from a verse of the Qur'an and is identified as follows: Nafs al-Ammara, Nafs
al-Lawwama, Nafs al-Mulhima, Nafs al-Mutma'inna, Nafs al-Radiya, Nafs al-Mardiyya, and Nafs
al-Kamila.
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Nafs al-Ammara

According to Abdullah Salahaddin al-Ussaki, the first stage in the spiritual development of
the nafs is Nafs al-Ammara (the Commanding Self), whose defining characteristic is its constant
inclination towards evil (Salahi, n.d.-a, fol. 10a). The most prominent attributes of this stage are
unbelief (kufr), associating partners with God (shirk), doubt (shakk), and hypocrisy (nifaq) (Tek,
2020, p. 28). This stage is indicated by the Qur'anic verse: "Indeed, the nafs is ever inclined to
command evil" (Qur'an 12:53). Characterised by the unrestrained commission of sins without
remorse, Nafs al-Ammara is distinguished by seven principal traits: ignorance, attachment to worldly
possessions, indifference towards others, audacity, shamelessness, persistent self-justification, and
the belief that one is righteous despite possessing blameworthy moral qualities. According to al-
Ussaki, the process of disciplining the nafs begins with recognising these negative characteristics
and striving to overcome them through spiritual struggle (Isitan, 2020, pp. 189—190).

According to Salahaddin al-Ussaki, the spiritual journey (sayr) associated with Nafs al-
Ammara is sayr ila Allah (the journey towards God) (Salahi, n.d.-a, fol. 10a). At this stage, the
disciple is required to turn away from the desires of the nafs and place complete trust in the Divine
Will. In practical terms, this entails abandoning evil and reprehensible actions while devoting oneself
to righteous deeds. The culmination of this journey, extending to the stage of Nafs al-Lawwama, is
the attainment of the Ufuq al-Mubin, regarded as the highest station of the heart (qalb). At this level,
the disciple acquires the highest forms of spiritual knowledge, all traces of blameworthy moral
qualities are effaced, and virtuous character is fully established. Consequently, the disciple attains
the station of fana' fi'llah, in which the Divine Names become manifest within the seeker's being
(Tiirer, 2011, pp. 121-122).

Al-Ussakt further states that the spiritual realm corresponding to Nafs al-Ammara is the
Alam al-Mulk (the material world) (Salahi, n.d.-a, fol. 10b). The locus (mahall) of dhikr at this stage
is the sadr (breast) (Salahi, n.d.-a, fol. 11b), while the prescribed warid consists of adherence to the
principles of the Shart'a (Salahi, n.d.-a, fol. 11b). The dominant spiritual state (hal) is mayl
(inclination) (Salahi, n.d.-a, fol. 12a), its symbolic colour is blue (Salahi, n.d.-a, fol. 12a), and the
corresponding members of the rijal al-ghayb are the mu'mn afrad (Salahi, n.d.-a, fol. 12b).

Nafs al-Lawwama

According to Salahaddin al-Ussaksi, the defining characteristic of the second stage of the nafs
is Nafs al-Lawwama (Salaht, n.d.-a, fol. 10a). This stage is indicated by the Qur'anic verse: "And I
swear by the self-reproaching soul" (Qur'an 75:2). Al-Ussaki further states that the spiritual journey
(sayr) associated with Nafs al-Lawwama is sayr li'llah (the journey for God) (Salahi, n.d.-a, fol. 10a).
The corresponding spiritual realm is the Alam al-Malakiit (the Realm of Dominion) (Salaht, n.d.-a,
fol. 10b). In Sufi thought, Alam al-Malakiit, also known as the Unseen Realm (Alam al-Ghayb),
denotes the invisible realm of spirits and metaphysical realities. This conception is reflected in the
Prophetic tradition: "Had the devils not circulated within the hearts of human beings, they would
have beheld the Realm of Malakiit." Likewise, another hadith states: "One who fills his stomach
cannot ascend to the Realm of Malakiit." The Night of Qadr (Laylat al-Qadr) is also regarded as the
night on which some of the hidden mysteries of this realm are unveiled (Can, 1995, p. 525).

According to al-Ussaki, the locus (mahall) of dhikr at the stage of Nafs al-Lawwama is the
qalb (heart) (Salahi, n.d.-a, fol. 11a), while the prescribed warid consists of adherence to the
principles of the tariga (Salaht, n.d.-a, fol. 11b). The dominant spiritual state (hal) is mahabba (love),
and its symbolic colour is red (Salahi, n.d.-a, fol. 12a). The corresponding members of the rijal al-
ghayb are the nuqaba' (Salahi, n.d.-a, fol. 12b). The term nuqaba' refers to spiritual deputies,
representatives, or assistants. While al-Kashani states that they number three hundred, al-Ussaki
maintains that they comprise 366 individuals (Kashant, 2015, p. 559; Salahi, n.d.-a, fol. 12b). When
the veils concealing the inner mysteries are lifted, the seekers gain insight into the inner reality of
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things and perceive truths that lie beyond outward appearances. This spiritual perception results from
becoming a locus of manifestation of the Divine Name al-Batin through worship and spiritual
purification. Consequently, the Sufis acquire an inner knowledge that transcends the merely visible
dimension of existence (Kashani, 2015, p. 559).

Nafs al-Mulhima

According to Abdullah Salahaddin al-Ussaki, the defining characteristic of the third stage of
the nafs is Nafs al-Mulhima (the Inspired Self) (Salahi, n.d.-a, fol. 10a). At this stage, the disciple
advances further along the spiritual path through the practice of dhikr, riyada, and mujahada. He
begins to experience profound inner spiritual joy in acts of remembrance and worship, while his heart
becomes increasingly receptive to the transformative effects of Divine love. Having renounced
worldly pleasures at the stage of Nafs al-Lawwama, the disciple now transcends even the desire for
reward in the Hereafter and becomes wholly absorbed in the love of God. At this level, the effects of
dhikr are perceived not only in the heart but throughout the entire body, and the disciple comes to
realise that all created beings glorify and remember God. Despite these spiritual attainments,
however, the disciple may mistakenly assume that the Divine favours bestowed upon him and the
spiritual stations he has attained mark the completion of his spiritual journey (Ayis, 2024, p. 115).
According to al-Ussaki, this misconception arises because the nafs has not yet been completely
purified of its sinful inclinations, passions, and desires (Simsek, 2021, p. 93).

For this reason, the disciple who reaches this stage is expected to adhere more firmly to acts
of worship such as prayer (salah) and fasting (sawm). In particular, both the outward and inward
Divine manifestations (tajalliyat) experienced at this stage should be reported to the spiritual master,
whose guidance is essential for the disciple's continued progress. At this level, the disciple performs
dhikr with the Divine Name Hu. Having previously attained the degree of 'ilm al-yaqin (knowledge
of certainty), the disciple now reaches the station of 'ayn al-yaqin (vision of certainty). Likewise, the
Kalimat al-Tawhid is no longer understood merely as a verbal affirmation but is realised in its deeper
meaning, namely, "la mahbiiba illa Allah" ("There is no one worthy of love except God"). The
disciple also comes to witness that God is the true agent behind every act in existence, thereby
attaining the station of Tawhid al-Af'al (Unity of Divine Acts), as indicated by the Qur'anic verse,
"Say: Everything is from Allah" (Qur'an 4:78) (Tiirer, 2011, p. 125).

The distinguishing characteristics of those who attain this stage include gentleness, devotion
to beneficial knowledge, humility, constant repentance, patience, gratitude, generosity, contentment,
and steadfast endurance in the face of hardship (Konur, 2006, p. 18). According to Salahaddin al-
Ussaki, the spiritual journey associated with Nafs al-Mulhima is sayr 'ala Allah. The corresponding
spiritual realm is the Alam al-Jabarit, where the Alam al-Mulk and the Alam al-Malakait are united
and interwoven (Salahi, n.d.-a, fol. 10b).

The Alam al-Jabariit (Realm of Divine Omnipotence), also referred to as the Realm of Divine
Power or the Realm of Majesty, constitutes the second of the ontological realms. It represents the
essential reality (dhat) underlying both the Alam al-Mulk and the Alam al-Malakiit, while these two
realms may be regarded as its outward manifestations. Unlike them, the Alam al-Jabariit possesses
no external or material existence; rather, it is described as the realm of essences. Moreover, whereas
the Alam al-Jabariit resembles a concise book, the Alam al-Mulk and the Alam al-Malakiit constitute
its detailed exposition. To illustrate this relationship, the Alam al-Jabariit may be likened to a seed,
while the Alam al-Mulk and the Alam al-Malakiit resemble the tree, its branches, leaves, and fruits
that emerge from it. Accordingly, minerals, plants, and animals are regarded as the fruits of this
cosmic tree (Can, 1995, p. 480).

According to Salahaddin al-Ussaki, the locus (mahall) of dhikr at the stage of Nafs al-
Mulhima is the rith (spirit) (Salahi, n.d.-a, fol. 11a). The prescribed warid consists of the principles
of ma'rifa (gnosis) (Salahi, n.d.-a, fol. 11b). The dominant spiritual state (hal) is 'ishq (Divine love),
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its symbolic colour is yellow (Salahi, n.d.-a, fol. 12a), and the corresponding members of the rijal al-
ghayb are the nujaba' (Salahi, n.d.-a, fol. 12b).

Nafs al-Mutma'inna

According to Salahaddin al-Ussaki, the defining characteristic of the fourth stage of the nafs
is Nafs al-Mutma'inna (Salahi, n.d.-a, fol. 10a). At this stage, the nafs is liberated from its negative
attributes, and all traces of sin are erased from the heart. Having attained tranquillity through the
remembrance of God and become fully subject to the guidance of the heart, the nafs directs all its
faculties towards spiritual perfection. This stage is indicated by the Qur'anic verse: "O tranquil soul!"
(Qur'an 89:27). At the stage of Nafs al-Mutma'inna, Divine love becomes firmly established in the
disciple's heart, all attachment to ma siwa Allah is removed, and the seeker comes to perceive the
manifestation of the Divine acts in every aspect of existence (Isitan, 2010, p. 105; Gorgiin, 2025, p.
177).

At this stage, both the outward and inward dimensions of the disciple's being become
permeated by Divine manifestations (tajalliyat), and the Ul (athar) of the Divine begin to appear.
Nevertheless, the disciple's need for the guidance of a perfect spiritual master (murshid kamil)
becomes even greater, since only such a guide can enable the seeker to distinguish between
contingent existence and Divine Existence. A perfected murshid leads the disciple out of the ocean
of bewilderment (hayra) and annihilation (fana') to the shore of sobriety (sahw) and subsistence in
God (baqa'), thereby guiding him from the fluctuating state of talwin to the stability of tamkin. At
this stage, the gnostic (‘arif) may, like Mansur al-Hallaj, utter ecstatic expressions such as "Ana al-
Haqq." Through the guidance of the murshid, however, the disciple gradually emerges from the state
of spiritual intoxication (sukr) and attains the stations of sobriety (sahw) and spiritual awakening
(intibah), thereby reaching a state of conscious spiritual awareness (Muslu, 2014, p. 355).

The principal characteristics of the disciple at the stage of Nafs al-Mutma'inna include the
integration of knowledge (‘ilm) and practice (‘amal), tawakkul (trust in God), fasting, riyada (spiritual
discipline), worship, and contemplation. At this station, the disciple continually invokes the Divine
Name al-Haqq in dhikr (Tek, 2020, p. 30). According to Salahaddin al-Ussaki, the spiritual journey
associated with Nafs al-Mutma'inna is sayr ma'a Allah (journeying with God) (Salahi, n.d.-a, fol.
10b). At this stage, all forms of duality—such as the distinction between the outward and the inward,
or between the worshipper and the Worshipped—are transcended, and the disciple attains the station
of ahadiyya (Divine Unity). This station is regarded as the culmination of walaya (sainthood). For
the disciple who reaches this level, all oppositions are dissolved, and the state of 'ayn al-jam' (the
vision of unity) is realised (Tiirer, 2011, p. 122).

According to Salahaddin al-Ussaki, the corresponding spiritual realm is the Alam al-Lahiit,
the primordial source from which the manifest realms originate (Salahi, n.d.-a, fol. 10b). At this
stage, the locus (mahall) of dhikr is the sirr (innermost secret) (Salaht, n.d.-a, fol. 11a). The prescribed
warid consists of the principles of haqiqa (ultimate reality) (Salahi, n.d.-a, fol. 11b). The prevailing
spiritual state (hal) is wasl (union), its symbolic colour is green (Salahi, n.d.-a, fol. 12a), and the
corresponding members of the rijal al-ghayb are the nudaba', whose number is given as twelve
(Salahi, n.d.-a, fol. 12b).

Nafs al-Radiya

According to Abdullah Salahaddin al-Ussaki, the defining characteristic of the fifth stage of
the nafs is Nafs al-Radiya (Salahi, n.d.-a, fol. 10a). At this stage, the nafs is wholly content with God
and turns to Him under all circumstances. The disciple comes to realise that the entire universe is

encompassed by God's mercy and providence. Consequently, the world no longer appears as a veil
or an obstacle separating the seeker from God; rather, it becomes a realm in which the Divine good
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pleasure may be attained (Tek, 2020, p. 31). "Return to your Lord, well-pleased and well-pleasing."
(Qur'an 89:27) This verse refers to both this stage and the one that follows.

According to Salahi, the defining attribute of Nafs al-Radiya is irji'T ("Return!") (Salaht, n.d.-
a, fol. 10a). The spiritual journey (sayr) associated with this stage is sayr fi'llah (journeying in God)
(Salahi, n.d.-a, fol. 10b). Al-Ussaki further states that the dominant spiritual state experienced by the
disciple at the stage of Nafs al-Radiya is dhawq (spiritual taste) (Salahi, n.d.-a, fol. 12a). The
corresponding spiritual realm is the Alam al-Nasiit (Salahi, n.d.-a, fol. 11a). At this stage, the locus
(mabhall) of dhikr is the sirr al-sirr (the innermost secret of the secret), while no specific warid is
prescribed (Salaht, n.d.-a, fol. 11b). The prevailing spiritual state (hal) is fana' (annihilation) (Salahf,
n.d.-a, fol. 12a). Its symbolic colour is white, and the corresponding members of the rijal al-ghayb
are the nudala', who are said to number seven (Salahi, n.d.-a, fol. 12b).

Nafs al-Mardiyya

According to Salahaddin al-Ussaki, the defining characteristic of the sixth stage of the nafs
is Nafs al-Mardiyya (Salaht, n.d.-a, fol. 10a). At this station, the disciple is completely content with
the Divine Will, while, at the same time, Divine good pleasure is bestowed upon the disciple. This
stage is indicated by the term mardiyya in the Qur'anic verse, ("Return to your Lord, well-pleased
and well-pleasing." (Qur'an 89:27). The disciple realises that all power and agency belong solely to
God and that nothing can be accomplished independently of Him. Consequently, the seeker no longer
expects anything from created beings, makes no demands upon them, and directs all aspirations
solely towards God (Tek, 2020, p. 31). This station is also referred to as the station of haqq al-yaqin,
jam' al-jam', and 'ama. At this stage, the disciple invokes the Divine Name al-Qayyiim in dhikr
(Muslu, 2014, p. 359). Through Divine grace, the seeker who reaches this station acquires a number
of distinguishing qualities, including detachment from everything other than God, compassion
towards creation, an intimate awareness of Divine proximity, contemplation of the manifestations of
God's creative activity, contentment with the Divine decree, and the attainment of ma'rifat Allah
(gnosis of God). One who reaches this perfected station gains insight into the inner realities and
hidden mysteries of existence and recognises that all things ultimately depend upon the Divine Power
and Wisdom (Tiirer, 2011, p. 127).

According to Salahi, the spiritual journey associated with this stage is sayr 'an Allah
(journeying from God) (Salahi, n.d.-a, fol. 10b). Although the nafs continues to exist, it has become
completely subject to the Divine Command and exists in harmony with the rth (spirit), so that the
duality and opposition between them disappear. Nevertheless, a subtle awareness of individual
selfhood still remains (Tek, 2020, p. 31). According to Salahaddin al-Ussaki, the corresponding
spiritual realm of Nafs al-Mardiyya is the Alam al-Fana' (Realm of Annihilation) (Salahi, n.d.-a, fol.
11a). At this stage, the locus (mahall) of dhikr is the khaft (the hidden subtle faculty) (Salahi, n.d.-a,
fol. 10a). The prescribed warid consists of adherence to the principles of the SharTa. The prevailing
spiritual state (hal) is fana' fi'l-fana' (annihilation within annihilation) (Salahi, n.d.-a, fol. 12a), its
symbolic colour is black (Salahi, n.d.-a, fol. 12b), and the corresponding members of the rijal al-
ghayb are the awtad (Salahi, n.d.-a, fol. 13a).

Nafs al-Kamila

According to Abdullah Salahaddin al-Ussaki, the defining characteristic of the seventh and
final stage of the nafs is Nafs al-Kamila (Salahi, n.d.-a, fol. 10a). Upon reaching this station, the
disciple has completed the spiritual journey (sayr u sultik), attained spiritual perfection, and realised
the ideal of al-insan al-kamil (the Perfect Human Being) (Ozkdse, 2019, pp. 86-87). This station is
regarded as the highest of all spiritual degrees, for it represents the culmination of inner spiritual
perfection. At this point, the struggle against the nafs has come to an end, all spiritual trials have
been overcome, and the disciple has attained complete mastery over the self (Muslu, 2014, p. 361).
Consequently, the Divine Will becomes manifest in the servant, in accordance with the well-known
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sacred tradition: "I become his hearing with which he hears, his sight with which he sees, his hand
with which he grasps, and his tongue with which he speaks." (al-Bukhari, Rigaq, 38).

According to Salahi, the spiritual journey associated with this stage is sayr bi'llah (journeying
through God) (Salahi, n.d.-a, fol. 10b). The corresponding spiritual realm is the Alam al-Wahda
(Realm of Unity) (Salahi, n.d.-a, fol. 11a). At this stage, the locus (mahall) of dhikr is the ikhfa' (the
innermost hidden subtle faculty), while the prescribed warid is jam' (unification) (Salahi, n.d.-a, fol.
11b). The prevailing spiritual state (hal) is baqa' (subsistence in God) (Salahi, n.d.-a, fol. 12a). Its
light is the Nur al-Dhat (the Light of the Divine Essence), whereas the lights manifested in the
preceding stages are the Niir al-Sifat (the Lights of the Divine Attributes) (Salaht, n.d.-a, fol. 12b).
The corresponding members of the rijal al-ghayb are the ghawthan, who are said to number three
(Salaht, n.d.-a, fol. 13a).

To facilitate a clearer understanding of the stages of the nafs and the distinctive
characteristics associated with each stage discussed above, a schematic representation is provided
below:

Table 1: The Stages of the Nafs and Their Defining Characteristics According to Abdullah
Salahaddin al-Ussaki

Stage of the | . ONT | Alam (Spiritual Mahall ) Hal ! | wasiq | Colourof | Rijalal-
Nafs (Spiritua Realm) (Logus of | (Spiritual | Warid Light (Nar)|  Ghayb
Journey) Dhikr) State)
Nafs al-Ammara Si}llfaﬂa Alam al-Mulk Sadr Mayl SharTa Blue Mu'mn Afrad
Nafs al- Sayr — _ - Nugaba'
Lawwama 1iTlah Alam al-Malakiit Qalb Mahabba | Tariqa Red (366)
. |Sayr'ala| + _ _ , s .
Nafs al-Mulhima Allah Alam al-Jabariit Rith Ishq Ma'rifa| Yellow [Nujaba' (40)
Sayr
Nafs ,2.1 - ma'a Alam al-Laht Sirr Wasl Haqiqa| Green |[Nudaba'(12)
Mutma'inna -
Allah
Nafs al-Radiya s;}% Alam al-Nastt | Sirr al-Sirr Fana' — White Budala' (7)
Nafs al- Sayr 'an - -, Fana' fi'l- o _
Mardiyya Allah Alam al-Fana Khafi Fang' Sharta Black Awtad (4)
Nafs al-Kamila bsi'Tl};l Alam al-Wahda Ikhfa' |Baqa'bi'llah| Jam' |Nir al-Dhat Gha(\;/;[hén
Conclusion

This study examines Abdullah Salahaddin al-Ussaki’s conception of the nafs and its spiritual
training within the framework of his Risala al-Atwar al-Sab‘a. The analysis demonstrates that, while
al-Ussaki adopts the classical sevenfold classification of the nafs—nafs al-ammara, al-lawwama, al-
mulhima, al-mutma’inna, al-radiya, al-mardiyya, and al-kamila—he interprets these stages within a
multidimensional system of spiritual education shaped by the Khalwati-Ussakt understanding of al-
sayr wa al-sultik. The author does not confine the disciplining of the nafs to the elimination of
blameworthy traits and the acquisition of virtuous qualities; rather, he presents it as a comprehensive
process of spiritual maturation that also encompasses the salik’s understanding of tawhid, attainment
of ma‘rifa, and perception of divine manifestations. In this respect, the disciplining of the nafs in al-
Ussaki’s thought acquires epistemological and ontological dimensions in addition to its ethical
character.
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One of the principal findings of the study is that the Risala al-Atwar al-Sab‘a possesses a
structure more comprehensive than that of a merely didactic text explaining the classical stages of
the nafs. Rather than following the conventional sequential arrangement of the stages, al-Ugsaki
organises the work into eight sections: Mugaddima, Asyar, Awalim, Mahall, Waridat, Halat, Anwar,
and Rijal al-Ghayb. In this way, he associates each stage of the nafs with the salik’s mode of spiritual
journeying, spiritual realm, locus and subtle centre of dhikr, divine inspirations, spiritual states,
divine illuminations, and the hierarchy of rijal al-ghayb. Particularly noteworthy are the association
of the stages of the nafs with rijal al-ghayb and the integration of al-sayr wa al-suliik with the system
of subtle spiritual centres (lataif), both of which constitute distinctive features of the treatise. Within
this systematic framework, the stages of the nafs emerge not as isolated phases but as interrelated
levels of spiritual maturation that gradually bring about the salik’s inner transformation.

Al-Ussakt’s contribution to Sufi thought becomes particularly evident in this integrative
approach. He does not separate theoretical Sufi knowledge from the practical discipline of al-sayr
wa al-suliik; instead, he emphasises that theoretical knowledge must be realised through spiritual
experience and religious practice. This approach both preserves the practical Khalwati-Ussaki
discipline centred on the training of the nafs and relates it to the Akbarian metaphysical framework
of tawhid, ma‘rifa, and divine manifestation. Accordingly, the principal contribution of the treatise
to Sufi literature lies not simply in reproducing the classical sevenfold classification of the nafs, but
in integrating the process extending from ethical purification to the realisation of tawhid and ma‘rifat
Allah within a comprehensive model of spiritual education encompassing sayr, spiritual realms,
spiritual loci, waridat, spiritual states, anwar, lataif, and rijal al-ghayb. In this respect, the work may
be regarded as a significant textual locus in which the metaphysical legacy of Akbarian thought
intersects with the practical model of spiritual education developed within the Khalwati-Ussaki
tradition.

Al-Ussakt’s position within the Khalwati-UssakT tradition further enhances the historical
significance of the treatise. Recognised as the “Pir-i Salis” and as the pir of the Salahiyya branch, al-
Ussaki constituted one of the important links through which the Khalwati-Ussaki tradition was
transmitted to subsequent generations. For this reason, his approach to the disciplining of the nafs
and al-sayr wa al-suliik should not be regarded merely as the individual views of a single author.
Nevertheless, the evidence examined in the present study is insufficient to establish direct textual
influence of the Risala al-Atwar al-Sab‘a on particular later Sufis. Further comparative research
based on manuscript transmission, quotations, textual parallels, and conceptual continuities in later
Khalwati-Ussakt writings and Atwar literature would therefore make it possible to determine more
precisely the scope of al-Ussak’s influence within Ottoman Sufi thought.

Overall, the study demonstrates that Abdullah Salahaddin al-Ussaki’s Risala al-Atwar al-
Sab‘a is not merely a poetic and didactic work describing the seven stages of the nafs, but a text of
Sufi education that treats the disciplining of the nafs, al-sayr wa al-suliik, and spiritual maturation
within a systematic and practice-oriented framework. Examining the treatise as an independent
subject of research not only contributes to a clearer understanding of al-Ussak1’s Sufi thought but
also sheds light on the theoretical and practical functions of eighteenth-century Ottoman Atwar al-
Sab‘a literature. In this regard, the treatise may be evaluated as a distinctive model of spiritual
education that integrates the classical classification of the nafs with Khalwati-Ussaki practice and the
conceptual framework of Akbarian thought.
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Abdullah Salahaddin-i Ussaki’nin (6.1197-1783) Etvar-1 Seb’a Risilesinde Nefis Mertebeleri

Giris

Abdullah Saldhaddin-i Ussaki, XVIII. asirda yasamis onemli sdir-mutasavviflardandir.
Halveti-Ussakiligin giiniimiize intikalini saglayan en 6nemli halkalardan biri olan Saldhi Efendi
tarikatin Saldhiyye kolunun piri kabul edilir (Akkus, 2020a, s. 63). Asil adi Abdullah, lakabi
Salahaddin, edebi mahlasi ise Salahi (Salahi, t.y.-c, vr. 38a) olan miiellif giiniimiizde Yunanistan
sinirlart igerisinde yer alan Kesriye’de (Mehmed Siireyya, 1311, C. 3, s. 387) Hicri 1117 / Miladi
1705 yilinda dogmustur (Sadullah Enveri, t.y., vr. 176b). Saldhi mahlasiyla s6hret bulan mutasavvif
uzun yillar boyunca seyhi ve ayni zamanda kayinpederi olan Cemaleddin-i Ussaki’nin yakininda
bulunmus, hem ilmi hem de tasavvufi acidan onun terbiyesinden gegmistir. Seyhinin 1750 yilinda
vefat etmesinin ardindan, onun halifesi sifatiyla postnisin olmus ve hayatinin geri kalan kismini irsad
faaliyetlerine vakfetmistir. Salahi Efendi, 4 Ocak 1783 tarihinde vefat etmis ve uzun yillar seyhlik
yaptig1 Tahir Aga Tekkesi’nin haziresine defnedilmistir (Bursali Mehmet Tahir, 1333, C. 1, s. 197;
Vassaf, 2006, C. 4, ss. 429-444). Salahi, dini edebiyatimiz ve tasavvuf tarihimiz bakimindan mithim
bir yere sahiptir. iki divan sahibi bir sairdir. Cok sayida eseri bulunan Salahi’nin diisiincelerinin temel
kayna@1 Fusiisii'I-Hikem ve Fiitihatii’I-Mekkiyye basta olmak iizere Ibnii’l-Arabi’nin kitaplaridir
(Akkus, 2020a, ss. 29-31; Ceyhan, 2009, C. 36, ss. 17-19).

Saldhaddin-i Ussaki, Ibnii’l-Arabi’nin yam sira Osmanli tasavvuf geleneginin miihim
simalarinin metinleri {izerinde incelemelerde bulunmus; boylelikle Osmanli tasavvuf diislincesinin
gelisim siirecine dikkate deger katkilar saglamistir (Arici, 2020, ss. 27—47). Onun eserlerinin
incelenmesi, donemin tasavvuf anlayisii kavramak agisindan Onem tasimaktadir. Mevcut
calismalarda Ussaki’nin farkli yonleri ele alinmis olsa da, nefis anlayisini sistematik bigimde
inceleyen miistakil bir arastirma bulunmamaktadir. Bu baglamda, Etvdr-1 Seb‘a risalesi konulu
calismamiz onun tasavvufi diisiincesinde nefsin niteliklerine bagl olarak ortaya ¢ikan manevi
gelisim asamalarini biitiinciil bir yaklasimla ele almasi bakimindan 6nemlidir. Ayrica c¢alisma,
Salahaddin-1 Ussaki’nin Etvdr-i1 Seb ‘a Risalesi’nin tasavvuf literatliriinde onemli bir yere
sahip olan etvar risalesi yazma gelenegine katkisini ve bu gelenek icerisindeki konumunu
ortaya koymay1 amaglamaktadir.

Miiellif eserin girisinde risaleyi yazma maksadinin miiritlere nefis meratibini tanitarak nefis
terbiyesini 6gretmek oldugunu belirtmistir (Salahi, t.y.-a, vr. 10a). Manzum ve Tiirk¢e yazilan eser
sekiz miistakil gazelden olusmakta olup li¢ varaktan ibarettir. Gazellerde, aruz 6l¢iisiiniin Fa’ilatun
F&’ilatun Fa’ilatun Fa’ilun 6l¢iilii “remel bahri” kullanilmistir. Tasavvufi edebi 6zellik tasiyan eser
altmis Ui¢ beyitten olusur. Eserde, diger etvar-1 seb‘a risalelerinden farkli olarak nefis
mertebeleri sirasiyla ele alinmamais; bunun yerine her mertebeyle iligskilendirilen seyr, dlem,
mahal, varidat, hal, envar ve ricalii’l-gayb unsurlar1 miistakil boliimler halinde incelenmistir.
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(Salahi, t.y.-a, vr. 10a—13a). Dini ve tasavvufi muhtevasinin yanisira ayet, hadis ve belagat ilmi
acisindan zengin bir icerige sahiptir. Risélesinin iki adet niishas1 bulunmakta olup Mehmet Akkus
tarafindan yapilmis tahkiki mevcuttur (Salahi, t.y.-b, vr. 27b—29a; Salahi, t.y.-a, vr. 10a—13a; Akkus,
2020b, ss. 436—441).

Abdullah Salahaddin-i Ussaki’ye Gore Nefis ve Mertebeleri
Nefis

Nefis kelimesi sozliikte “ruh, can, hayat, zat, insan, kisi, bir seyin varligi, kendisi, asli,
maddeden ayr1 olan cevher ve asag1 duygular” anlamlarina gelir (Isfahani, 2007, s. 472). Tasavvuf
literatiiriinde “nefis” kavrami, ¢ogunlukla insanin kotii duygu, diisiince ve davranislarinin kaynag
olan méanevi bir unsur olarak ele alinir. Nefis denilince ser ve giinahin kaynagi olan, “kétii huy ve
stiflf arzularin tamami1” anlamina gelen ve kotiiliigii emreden (Yusuf, 12/53) nefis anlasilir (Uludag,
2012, s. 368). Nefis, kendi haline birakildiginda, dogas1 geregi bireyi siirekli kétiiliige yonlendirme
egilimindedir. Bununla birlikte nefis, insanin manevi yapisinin egitilebilir yoniinii olusturur ve bu
nedenle mutlak anlamda koétii olarak degerlendirilemez. Her ne kadar baglangicta bireyi kotii isteklere
yonlendirme egiliminde olsa da belirli bir terbiyeden gecirildiginde dogru olana da meyledebilir.
Boylece, nefis, arzu ve isteklerini mesru dlgiiler ve sinirlar igerisinde tutabilme yetkinligine ulasabilir
(Konur, 2006, s. 14; Uyar, 2018, s. 228).

Insanin ahlak sahibi olabilmesi, nefsini biitiiniiyle yok etmesine veya dldiirmesine degil, onu
egitmesine ve denetim altinda tutabilmesine baglidir. Bu sebeple, nefsin ve nefsani arzularin
tamamen ortadan kaldirilmasi degil, varliklarim1 korurken onlar1 kontrol altina almak ve mesru
sinirlar gercevesinde iyi, dogru ve giizel olana yonlendirmek daha anlaml ve degerlidir (Konur,
2006, s. 14). Daima kotiliigii emreden nefs iyi, dogru ve giizele yonelinceye kadar cesitli
asamalardan gecer. Bunlara nefsin mertebeleri adi verilmektedir (Bolat, 2015, ss. 79-93; Muslu,
2007, ss. 43-45).

Nefis Mertebeleri

Salahaddin-i Ussaki, nefsin farkli 6zelliklerinden bahseden Kur’an ayetlerinden hareketle
klasik tasavvuf geleneginde benimsenen yedi nefis mertebesini esas almig ve nefsin olgunlagma
siirecini bu mertebeler cercevesinde ele almistir. Bu mertebeler, sirasiyla su sekilde
isimlendirilmistir: Nefs-i Emmare, Nefs-i Levvame, Nefs-i Miilheme, Nefs-i Mutmaine, Nefs-i
Raziye, Nefs-i Marziyye, Nefs-i Kamile.

Nefs-i Emmare

Abdullah Salahaddin-i Ussaki, nefsin ilk asamasini ifade eden nefsin sifatinin emmare
oldugunu belirtir (Salahi, t.y.-a, vr. 10a). Emmare nefsin temel vasfi inkar, sirk, siiphe ve nifaktir
(Tek, 2020, s. 28).”Hig stiphesiz nefis daima kotiiliigii emredicidir.” dyeti bu mertebeye isaret etmistir
(Ytsuf 12:53). Hi¢ ¢ekinmeden giinah isleyen ve bundan da pigsmanlik duymayan emmare nefsin
baslica yedi 6zelligi vardir. Bunlar cehalet, mal sevgisi, kendi digindakileri 6Gnemsememe ve deger
vermeme, ciiretkarlik, hayasizlik, daima kendini hakli gérme ve kotii huylarina ragmen iyi oldugu
diisiincesidir. Nefsi olumsuz 6zelliklerinden kurtarabilmek igin nefsi tanimak ve onunla miicadeleye
baslamak gerekir (Isitan, 2020, ss. 189—190).

Salahaddin-i Ussaki’ye gore nefs-i emmare asamasinda seyr ilallahtir (Saldhi, t.y.-a, vr. 10a).
Seyr ilallahta nefsin isteklerine sirt ¢evirerek kalben tamamen Hakk’in iradesine glivenmek esastir.
Ameli agidan bakildiginda ise kotii ve ¢irkin fiilleri terk edip salih amellere yonelmek gerekmektedir.
Nefs-i levvameye kadar olan bu siire¢ nihayetinde, “kalb” makaminin zirvesi olarak kabul edilen
“ufuk-1 miibin”e ulagsmay1 saglar; burada en yiice ilimler idrak edilir, k&tii ahlak izleri tamamen silinir
ve birey giizel ahlak vasiflariyla donatilir. Boylece salik, “fena filldh” makamina erigir. Bu manevi
yolculugun sonunda ise Allah’in isimleri salikin varliginda tecelli eder (Tiirer, 2011, ss. 121-122).

www.turkishstudies.net/religion



4622 Tugba Gorgiin

Salahi, nefs-i emmare mertebesindeki kisinin icinde bulundugu alemin miilk alemi oldugunu belirtir
(Salahi, t.y.-a, vr. 10b). Miiellife gore nefs-i emmare asamasinda zikrin icra edilecegi mahal sadrdir
(Salahi, t.y.-a, vr. 11b). Yerine getirmesi gereken varid Seri‘at esaslaridir (Salahi, t.y.-a, vr. 11b).
Yasanan hal meyl halidir (Saléhi, t.y.-a, vr. 12a). Nuru mavi renktir (Salahi, t.y.-a, vr. 12a). Tavr ehli,
Mu‘in efraddir (Salahi, t.y.-a, vr. 12b).

Nefs-i Levvame

Salahaddin-i Ussak1 ikinci mertebede nefsin sifatinin levvame oldugunu belirtir (Salahi, t.y.-
a, vr. 10a). “Ancak, kendisini her zaman kinayan nefse and i¢erim.” dyetiyle bu nefse isaret edilmistir
(Kiyame 75:2). Saldhi’ye gore nefs-i levvame asamasinda seyr lillahtir (Saldhi, t.y.-a, vr. 10a).
Salikin i¢cinde bulundugu alem melekit dlemidir (Saldhi, t.y.-a, vr. 10b). Melekit alemi/ gayb alemi,
gozle goriilmeyen dlem, rih ve ma’na dlemidir. Bir hadis de “Eger seytanlar insanlarin kalplerinde
dolagsmasalardi, onlar melekiit dlemine bakarlardi.” diye buyurulmustur. Bir baska hadisde Hz.
Peygamber (s.a.s)’Midesini dolduran kimse melekit dlemine yiikselemez.” buyurmustur. Kadir
gecesi, melekit aleminin esrarindan bazi sirlarin kesfoldugu gecedir (Can, 1995, s. 525). Salahaddin-
1 Ussaki’ye gore nefs-i levvame asamasinda zikrin icra edilecegi mahal kalbdir (Saléhi, t.y.-a, vr.
11a). Yerine getirmesi gereken varid tarikat esaslaridir (Salahi, t.y.-a, vr. 11b). Salikin yasadig1 hal
muhabbet halidir. Nur rengi kirmizidir (Salahi, t.y.-a, vr. 12a). Tavr ehli niikebadir (Saléht, t.y.-a, vr.
12b). Niikeba, nakipler, yardimeilar, vekiller anlamina gelir. Ug yiiz kisiden olusur (Kasani, 2015, s.
559). Salahaddin-i Ussaki niikebanin 366 kisiden olustugunu belirtmistir (Salahi, t.y.-a, vr. 12b). Sir
perdeleri agildiginda salikler, esyanin i¢ yiiziine vakif olurlar ve zahirin 6tesindeki hakikatlere niifuz
edebilirler. Bu durum, onlarin ibadet ve manevi arinma yoluyla Allah’in “el-Batin” isminin mazhari
haline gelmelerinin bir sonucudur. Bdylece sifiler, sadece goriinenle yetinmeyip, varliklarin deruni
(i¢sel) boyutlarina dair bilgi ve idrak kazanirlar (Késéani, 2015, s. 559).

Nefs-i Miilhime

Abdullah Salahaddin-i Ussaki iiclincii mertebede nefsin sifatinin miilhime oldugunu ifade
eder (Salahi, t.y.-a, vr. 10a). Salik, bu merhalede icra ettigi zikir, riydzet ve miicdhede vesilesiyle
manevi yolculugunda bir basamak daha yiikselir. Artik gerceklestirdigi zikir ve ibadetlerden tam
anlamiyla der(ini bir ruhi haz duymaya baslar; kalbi, ilahi agkin tesirlerini derinden hissetmeye baslar.
Nefs-i levvame makaminda diinyevi hazlardan vazgegen silik, bu sathada uhrevi miikafat
arzusundan da arinarak, yalnizca Allah muhabbetiyle mesgul hale gelir. Bu asamada, zikrin etkisi
sadece kalbinde degil, tiim uzuvlarinda hissedilir; dahasi, biitlin varliklarin da Allah’1 zikir ve tesbih
ettigi idrakine ulasir. Nefs-i levvame mertebesinde diinyevi zevklerden vazgecmis olan salik, bu
asamada uhrevi miikafat beklentisinden de siyrilarak yalmzca Allah sevgisiyle mesgul olur. Bu
safhada, yaptig1 zikrin etkisini sadece kalbinde degil, tiim uzuvlarinda hissettigi gibi, ayn1 zamanda
biitiin varliklarin da Allah’1 zikir ve tesbih ettiginin idrakine ulasir. Bu seviyedeki salik, elde ettigi
ilaht lituflar ve ulastigt manevi dereceler karsisinda yaniltici bir kanaate kapilarak, yolculugunun
sonuna ulagmis oldugunu diisiinebilir (Ayis, 2024, s. 115). Bunun sebebi nefsin giinaha dair heva ve
arzularindan biitiiniiyle kurtulamamis olmasidir (Simsek, 2021, s. 93). Bu nedenle, bu mertebeye
ulasan salikin namaz, orug gibi ibadetlere daha giiclii bir sekilde sarilmasi; 6zellikle kendisinde zahir
olan zahirl ve batini tecellileri miirsidine bildirerek onun tavsiyeleri dogrultusunda hareket etmesi
gerekmektedir. Bu safhada salik, zikirlerini “H{” ismiyle gerceklestirir. Onceki asamada “ilme’l-
yakin” derecesinde bulunan sélik, bu merhalede “ayne’l-yakin makamina erigir. Kelime-i Tevhid’i
ise artik “1a mahbibe illallah” (Allah’tan bagka sevilmeye layik higbir varlik yoktur) anlaminda derin
bir idrakle kavrar. Ayrica, varlik alemindeki her fiilin gercek failinin Allah oldugunu miisahede eder
(Tirer, 2011, s. 125). “De ki, her sey Allah tarafindandir. ayetine tam bir itikadla “tevhid-i ef’al”
makamina ulasir.” ayetinde bu mertebedeki nefse isaret edilmektedir (Nisa 4:78). Bu mertebeye
ulasmis olmanin alametleri; yumusak huyluluk, faydali ilimle mesguliyet, tevazi, siirekli tevbe
halinde bulunmak, sabir ve siikiir bilinci, comertlik, kanaatkarlik ve her tiirlii zorluga kars1 tahammiil
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gosterebilme gibi erdemlerdir (Konur, 2006, s. 18). Salahaddin-i Ussaki’ye gore nefs-i miilhime
asamasinda seyr alallahtir. Salikin i¢inde bulundugu alem, miilk alemi ve melekit aleminin i¢ ige
oldugu cebertit alemidir (Salahi, t.y.-a, vr. 10b).

Cebert alemi, i1lahi kudret alemi, azimet alemi olarak da adlandirilan varlik mertebelerinden
ikincisidir. Cebertit alemi, miilk ve melekit dlemlerinin 6ziinii (zatin) teskil eder; buna karsilik, miilk
ve melekit alemleri ise ceberit aleminin yiizii mesabesindedir. Ceberiit leminin harici (zahiri) bir
viicudu bulunmaz; bu dlem mahiyetler alemi olarak tanimlanir. Bunlarin yanisira Cebertit alemi, 6zet
bir kitap hiikmiinde iken, miilk ve melekit dlemleri bu kitabin tafsilatl bir agiklamasi gibidir. Bagka
bir ifadeyle, ceber(t dlemi bir ¢ekirdege; miilk ve melekit alemleri ise o ¢ekirdekten meydana gelen
agac, dal, yaprak ve meyveye benzetilebilir. Bu baglamda, madenler, bitkiler ve hayvanlar da bu
biiyiik agacin meyveleri olarak degerlendirilir (Can, 1995, s. 480). Salahaddin-i Ussaki nefs-i
miilhime mertebesinde zikrin icra edilecegi mahalin ruh oldugunu belirtir (Salahi, t.y.-a, vr. 11a).
Yerine getirmesi gereken varid Ma‘rifet esaslaridir (Saldhi, t.y.-a, vr. 11b). Salikin yasadig: hal agk
halidir. Nur rengi saridir (Saldhi, t.y.-a, vr. 12a). Tavr ehli niicebadir (Salahi, t.y.-a, vr. 12b).

Nefs-i Mutma’inne

Salahaddin-i Ussaki dordiincii mertebede nefsin sifatinin mutma’inne oldugunu belirtir
(Salahi, t.y.-a, vr. 10a). Bu mertebede nefsin olumsuz sifatlarindan kurtuldugu ve giinaha dair izlerin
kalpten silindigi mertebedir. Kalbin hiikmii altina giren ve Hakk’in zikriyle itminana kavusan bu
nefis biitiin giiclinii manen terakki etmeye yoneltir. “Ey itmi ndna ermis nefis!” ayetinde bu nefse
isaret edilmektedir (Fecr 89:27). Nefs-i mutma’inne asamasinda, salikin kalbinde ilahi ask
derinlesmis ve diinyaya dair tiim bagliliklar1 (masiva) kalbinden ¢ikarak, her bir varlikta Hakk’in
fiillerinin yansimasini gézlemleyecek bir hal almistir (Isitan, 2010, s.105; Gorgiin, 2025, s.177). Bu
merhalede sélikin zahiri ve batini varligi, i1ah1 (Hakkan?) tecellilerle dolup tasar ve Hakkani eserler
zuhlir etmeye baslar. Ancak bu safthada, imkani viicid ile Hakkani viicid arasindaki farki ayirt
edebilmek i¢in salikin bir miirside olan ihtiyaci son derece artar. Kamil bir miirsid, saliki hayret ve
fena denizinden ¢ikararak sahv ve beka sahiline ulastirir; telvin makaminin inis ¢ikislarindan temkin
makaminin siikiinet ve istikrarina erismesine vesile olur. Arif, bu makamda Mansir el-Hallic’in
“Ene’l-Hak” ifadesinde oldugu gibi, bazen iddia ve sathiyelerde bulunabilir. Ancak bu sathada salik,
yasadig1 sekr halinden, miirsidinin irsad1 sayesinde vazgecerek sahv ve intibah makamlarina ulagarak
bilingli bir farkindalik diizeyine erigir (Muslu, 2014, s. 355).

Nefs-i mutmainne mertebesindeki sélikin 6ne ¢ikan temel nitelikleri, ilm1 bilgi ile amelin
birlestirilmesi, tevekkiil, orug, riyazet, ibadet ve tefekkiirdiir. Bu makamda, silik ‘Hakk’ ismini
stirekli olarak zikreder (Tek, 2020, s. 30). Nefs-i mutmainne safthasinda salikin seyr-i ma’alldhtir
(Salaht, t.y.-a, vr. 10b). Bu merhalede salikin varliginda zahir-batin, abid-mabtid gibi her tiirlii ikilik
ortadan kalkar ve salik, “ehadiyyet” mertebesine ulasir. Bu makam, velayet mertebesinin nihai
asamasi olarak kabul edilir. Bu sathaya erigen salikin nazarinda tiim zitliklar erimis, “aynii’l-cem”
hali gerceklesmistir (Tiirer, 2011, s. 122). Salahaddin-i Ussaki‘ye gore salikin iginde bulundugu alem
lahat alemidir (Salahi, t.y.-a, vr. 10b). Bu alem zahir olan alemlerin aslhidir. Zikrin icra edilecegi
mabhal sirdir (Salahi, t.y.-a, vr. 11a). Yerine getirmesi gereken varid hakikat esaslaridir (Salahi, t.y.-
a, vr. 11b). Yasadig1 hal vasl halidir. Nur rengi yesildir (Salahi, t.y.-a, vr. 12a). Tavir ehli nudebadir.
Bunlar 12 kisidir (Saléhi, t.y.-a, vr. 12b).

Nefs-i Raziye

Abdullah Salahaddin-i Ussaki besinci mertebede nefsin sifati raziye oldugunu belirtir
(Salaht, t.y.-a, vr. 10a). Her durumda Allah’a yonelen ve O’ndan razi olan nefistir. Bu diizeyde kul,
kainatin Allah’in rahmet ve inayetiyle ¢evrili oldugunu fark eder. Bundan dolay1 artik diinya onun
icin Hakk’a yonelmede bir perde ve engel degil, ilahi rizay1 kazanma firsatinin oldugu bir yer haline
gelir (Tek, 2020, s. 31). “Sen O’ndan razi, O da senden razi olarak dén Rabbin’e” ayetiyle bu ve
bundan sonraki mertebeye isaret buyrulmustur (Fecr 89:27).
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Salahi’ye gore, nefs-i rAziye mertebesinde nefsin sifati irci’idir (Salahi, t.y.-a, vr. 10a). Seyri,
seyr-i fi’llahtir (Salahi, t.y.-a, vr. 10b). Salahaddin-i Ussaki nefs-i raziye mertebesinde salikin
yasadigi halin zevk hali oldugunu belirtir (Salahi, t.y.-a, vr. 12a). Icinde bulundugu alem nasit
alemidir (Salahi, t.y.-a, vr. 11a). Zikrin icra edilecegi mahal sirru’s sirdir. Yerine getirmesi gereken
varid yoktur (Salahi, t.y.-a, vr. 11b). Yasadigi hal fena halidir (Salahi, t.y.-a, vr. 12a). Bu mertebede
nurun rengi beyazdir. Tavir ehli nudeladir. Bunlar 7 kisiden olusur (Salahi, t.y.-a, vr. 12b).

Nefs-i Marziyye

Salahaddin-i Ussaki altinci mertebede nefsin sifatinin marziyye oldugunu belirtir (Saléh,
t.y.-a, vr. 10a). Bu makamda salik, Cendb-1 Hakk’tan tam bir riza héli i¢indedir; aym sekilde, ilahi
riza da salikin lizerine tahakkuk etmistir. “Hem rdzi olmus, hem de rdzi olunmus olarak Rabbine
don.” ayetinde gecen “marziyye” kelimesiyle bu mertebeye isaret edilmistir (Fecr 89:27). Salik biitlin
hareket ve giiclin Allah’tan geldigini, kendi basina hicbir sey yapamayacagini idrak eder. Boylece
kimseye kars1 bir beklenti igine girmez, kimseden bir sey istemez ve talepleri Hakk’a yoneliktir (Tek,
2020, s. 31). Bu mertebe ayni zamanda “hakka’l-yakin”, “cem’u’l-cem” ve “ama” mertebeleri olarak
da adlandirilir. Bu sathada salik, Allah’in “Kayyim” ismini zikreder (Muslu, 2014, s. 359). Salik,
Allah’n inayetiyle bu mertebeye ulastiginda, su 6zelliklere sahip olur: Allah’tan baska her seyi terk
etmek, mahlikata karsi litufkdr bir tutum sergilemek, Allah’a yakinlik duygusunu derinden
hissetmek, Cenab-1 Hakk’in sanatlarmi tefekkiir etmek, O’nun taksimine riza gostermek ve
marifetullah ilmini elde etmek. Bu makama ulagan kamil bir zat, varliklarin hakikatlerine ve derin
sirlarina vakif olmus, her seyin Allah’in kudretine ve hikmetine dayandiginin farkina vakif olmustur
(Tiirer, 2011, s. 127). Salah1’ye gore bu asamada seyr, seyr-i an’illahtir (Saléhi, t.y.-a, vr. 10b). Fakat
nefis hala mevcuttur ancak Allah’in emri altina girmistir. Ayrica ruh ile beraberdi; aralarindaki ikilik
ve zitlik ortadan kalkar. Fakat benlik duygusu varligini hissettirmeye devam eder (Tek, 2020, s. 31).
Salahaddin-i Ussaki’ye gore nefs-i marziyye mertebesinde silikin i¢inde bulundugu alem fena
alemidir (Salahi, t.y.-a, vr. 11a). Zikrin icra edilecegi mahal hafidir (Salahi, t.y.-a, vr. 10a). Yerine
getirmesi gereken varid Seri‘at esaslaridir. Yasadigi hal fena fi’l fena halidir (Salahi, t.y.-a, vr. 12a).
Nur rengi siyahtir (Salhi, t.y.-a, vr. 12b). Tavir ehli evtaddir (Saléhi, t.y.-a, vr. 13a).

Nefs-i Kamile

Abdullah Salahaddin-i Ussaki’ye gore yedinci mertebede nefsin sifati nefs-i kamiledir
(Salahi, t.y.-a, vr. 10a). Bu makama vésil olan salik, artik seyr ii siilikiinii keméle erdirmis ve ‘kamil’
niteligini kazanarak en yiiksek diizeye erismistir (Ozkose, 2019, ss. 86—87). Bu makam, tiim manevi
mertebeler i¢erisinde en ylicesi olarak kabul edilir. Zira bu noktada i¢sel hakimiyet tam bir olgunluga
ulagir; miicahede siireci sona ermis, zorluklar geride birakilmistir (Muslu, 2014, s. 361). Boylece
kulda ilahi irade tecelli eder. Hak onun konusan dili, tutan eli ve isiten kulagi olur (Buhari, “Rikak”,
38). Salahi’ye gore bu asamada seyr, seyr-i bi’llahtir (Salahi, t.y.-a, vr. 10b). Seyr-i bi’llah, Allah’la
seyrdir. Miiellif salikin i¢cinde bulundugu alem vahdet dlemi oldugunu ifade eder (Salahi, t.y.-a, vr.
11a). Zikrin icra edilecegi mahal ihfadir. Yerine getirmesi gereken varid cemdir (Salahi, t.y.-a, vr.
11b). Yasadigi hal beka halidir (Salahi, t.y.-a, vr. 12a). Niru niir-1 zatidir. Bundan 6nceki nurlar niir-
1 sifatidir (Saléhi, t.y.-a, vr. 12b). Tavir ehli gavsandir. Bunlar 3 kisidir. (Salahi, t.y.-a, vr. 13a).

Izah etmeye calistigimiz nefs mertebelerinin ve her bir mertebeye 6zgii niteliklerin daha
kolay kavranabilmesi i¢in, konuya iligskin sematik gdsterimi soyledir:
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Tablo 1: Abdulldh Salahaddin-i Ussaki’de Nefis Mertebeleri

Nefsin mertebesi  Seyr Alem Mahal Hal Varidat Nirun rengi Tavir ehli
Emmare flallah Miilk Sadr Meyl Seri‘at Mavi Mu‘in efrad
Levvame Lillah Melekdit Kalb Muhabbet Tarikat  Kirmizi N(l;l;(;l;a
Miilhime Alellah Cebertit Ruh Ask Ma‘rifet Sar1 Niiceba (40)

Mutma’inne  Maalldh Lahut Sir Vasl Hakikat Yesil Nudeba (12)
Raziye Fillah Nasut Sirru’s-sir Fena _ Beyaz Budela (7)

Marziyye Anillah Alemler fena eyler Hafi Fena fillah  Seri‘at Siyah Evtad (4)
Kamile Billah Alem-i vahdet Ahfa/ihfi Bekabilldh Cem  Nar-uzati Gavsan (3)

Sonug¢

Bu ¢alisma, XVIII. yiizy1l Osmanli tasavvuf diisiincesinin 6nemli temsilcilerinden Abdullah
Salahaddin-i Ussaki’nin nefis ve nefis terbiyesine iligkin gorlislerini Etvar-1 Seb‘a Risalesi
baglaminda incelemistir. Inceleme sonucunda Ussaki’nin klasik tasavvuf geleneginde benimsenen
nefs-i emmare, levvame, miilhime, mutma‘inne, raziye, marziyye ve kamile seklindeki yedili nefis
tasnifini esas almakla birlikte, bu mertebeleri Halveti-Ussaki seyr ii siiltik anlayis1 dogrultusunda ¢cok
katmanli bir manevi egitim sistemi icerisinde yorumladigi tespit edilmistir. Miiellifin nefis
terbiyesini yalnizca kotii ahlakin  giderilmesi ve gilizel ahlakin kazanilmasi seklinde
degerlendirmedigi; salikin tevhid idraki, marifet anlayisi ve ilahi tecellileri kavrama diizeyindeki
gelisimi de kapsayan biitiinciil bir tekamiil siireci olarak ele aldig1 goriilmiistiir. Bu yoniiyle nefis
terbiyesi, Ussaki’nin diisiincesinde ahlaki boyutun yan sira epistemolojik ve ontolojik boyutlar da
kazanmaktadir.

Arastirmada ulasilan 6nemli sonuglardan biri, Etvdr-i Seb‘a Risdlesi’nin klasik nefis
mertebelerini agiklayan didaktik bir metinden daha kapsamli bir yapiya sahip oldugudur. Miiellif,
etvar literatiiriinde yaygin olan klasik tasnifi dogrudan takip etmek yerine eserini mukaddime, esyar,
avalim, mahal, varidat, halat, envar ve ricali’l-gayb olmak iizere sekiz boliim hélinde diizenlemistir.
Boylece nefsin her mertebesini salikin seyri, bulundugu manevi alem, zikrin icra edildigi mahal ve
letaif, varidat, manevi haller, ilahi nurlar ve ricalii’l-gayb ile iliskilendirmistir. Ozellikle ricalii’l-gayb
anlayisinin nefis mertebeleriyle irtibatlandirilmasi ve seyr U silikiin letaif sistemiyle birlikte
aciklanmasi, risalenin ayirt edici 6zellikleri arasinda yer almaktadir. Bu sistematik icerisinde nefis
mertebeleri birbirinden bagimsiz asamalar degil, salikin i¢sel doniisiimiinii kademeli bi¢imde
gergeklestiren ve birbirini tamamlayan manevi tekamiil basamaklari olarak ortaya ¢ikmaktadir.

Ussaki’nin tasavvuf diislincesine katkisi da bu biitiinciil yaklasimda belirginlesmektedir.
Miiellif, teorik tasavvufi bilgiyi uygulamali seyr i siiliik anlayisindan ayirmamais; nazari bilginin
manevi tecriibe ve amel yoluyla tahakkuk etmesi gerektigini vurgulamistir. Bu yaklagim, bir taraftan
Halveti-Ussaki geleneginin nefis terbiyesine dayali ameli disiplinini siirdiiriirken diger taraftan
Ekberi diisiincenin tevhid, marifet ve ilahi tecellilere iliskin metafizik cercevesini seyr i siilik
stireciyle iligkilendirmektedir. Dolayisiyla risdlenin tasavvuf literatiiriine baslica katkisi, klasik yedi
nefis mertebesini tekrar etmesinden ziyade, ahlaki arinmadan tevhid idrakine ve marifetullaha
uzanan siireci seyr, alem, mahal, varidat, hal, envar, letdif ve ricalii’l-gayb unsurlarini iceren
kapsamli bir méanevi egitim modeli igerisinde biitiinlestirmesinde aranmalidir. Bu yoniiyle eser,
Ekberi diisiincenin metafizik birikimi ile Halveti-Ussaki geleneginin uygulamali manevi egitim
anlayisinin kesistigi dikkat ¢ekici bir metin niteligindedir.

Salahaddin-i Ussaki’nin Halveti-Ussaki gelenegindeki konumu, risalenin tarihsel 6nemini de
artirmaktadir. “Pir-i Salis” olarak kabul edilen ve Salahiyye kolunun piri olan Ussaki, Halveti-Ussaki
geleneginin sonraki donemlere intikalinde 6nemli halkalardan birini olugturmustur. Bu sebeple onun
nefis terbiyesi ve seyr i siiliika iliskin yaklasimimin etkisi yalnizca bireysel bir miiellifin goriisleriyle
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sinirli goriilmemelidir. Bununla birlikte mevcut aragtirmanin verileri, Etvdr-1 Seb‘a Risdlesi’nin
sonraki belirli mutasavviflar iizerindeki dogrudan etkisini gdsterecek metinler arasi iligkileri ortaya
koymaya yeterli degildir. Bu nedenle risalenin sonraki Halveti-Ussaki miiellifleri ve etvar literatiirii
iizerindeki tesirinin yazma eserler, iktibaslar ve kavramsal aktarimlar iizerinden ayrica incelenmesi,
Ussaki’nin Osmanli tasavvuf diisiincesindeki etki alaninin daha agik bi¢cimde belirlenmesine imkan
saglayacaktir.

Netice itibariyla aragtirma, Abdullah Salahaddin-i Usséki’nin Etvdr-1 Seb‘a Risdlesi’nin
yalnizca nefsin yedi mertebesini agiklayan manzum ve didaktik bir eser olmadigini; nefis terbiyesi,
seyr i siilik ve manevi tekamiilii sistematik ve uygulamali bir biitiinliik igerisinde ele alan bir
tasavvufl egitim metni oldugunu ortaya koymustur. Risalenin miistakil bir arastirma konusu haline
getirilmesi, Ussaki’nin tasavvuf diisiincesinin daha belirgin bicimde ortaya konulmasina katki
sagladigi gibi XVIIL. yiizyill Osmanl etvar-1 seb‘a literatiiriiniin teorik ve pratik islevlerinin
anlagilmasina da imkan vermektedir. Bu bakimdan eser, klasik nefis tasnifini Halveti-Ussaki seyr i
stilik pratigi ve Ekberi diisiincenin kavramsal ¢ercevesiyle biitiinlestiren 6zgiin bir manevi egitim
modeli olarak degerlendirilebilir.
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