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Osmanlrda Hdfiz Divani’na Stfi Bakis:
Mehmed Vehbi Konevinin Serh-i Divan-1 Hafizr

Osman Sacid ARI*"

Giris: Hafiz Divanymin Tasavvufla irtibatina Dair Goriisler

Tasavvuf acisindan Hafiz ve Divdrn’'in1 konu alan bir calismada dncelikle,
Hafiz'in din ve tasavvufa karsi tavrinin ve Divdn'inin dini-tasavvufi yoniiniin
sorgulanmasi gerekir. Biyografik metinlerde Hafiz'in giindelik yasamina dair
bilginin azlig1, bu meselenin daha c¢ok Fars siir gelenegi ve Divdn’daki siirlerin
muhtevasi izerinden anlasilmaya calisiimasi sonucunu dogurmustur. Malumatin
yetersizligi, hem tarih ve tezkire yazarlarin1 hem de modern dénem arastirma-
cilarin1 Divan’daki beyitlerin iceriginden hareketle bir kurgu tiretmeye mecbur
birakmistir. Bu ylizden Hafiz'in siirlerinin algilanis bicimleri yalnizca muhtevasi
bakimindan degil ayni1 zamanda tarihi perspektif bakimindan muazzam bir edebi
birikim ortaya ¢ikarmistir. Birbirine zit diisen tavirlarin onu sahiplenmesi bu
birikime sasirtici bir fikri hareketlilik kazandirmistir.! Nitekim Héafiz, siir dilinin
tasavvufiligi ve diinyeviligi acisindan hakkinda en keskin tartismalarin yapildig
sair olarak kabul edilir.?

Literatiiriin saygin isimlerinden Jan Rypka (6. 1968), Fars edebiyat tarihi ile
ilgili calismasinda, Hafiz'in istisnalarla beraber Dogu’da tasavvufi cercevede

*  Bu makale, 2016 yilinda hazirladigimiz doktora ¢alismamizin ilgili boliimleri esas alinarak
hazirlanmistir. Bkz. Osman Sacid Ari, “Mehmed Vehbi Konevi’'nin Hafiz Divani Serhi'nde

Tasavvufi Unsurlar”, Doktora Tezi, Istanbul Universitesi SBE, Istanbul, 2016.

*  Dr. Ars. Gor., Istanbul Universitesi, {lahiyat Fakiiltesi.

1 Said Niyaz Kirmani, “Hafiz ez Didgahha-y1 Muhtelif”’, Hdfizsindsi, Tahran: Nesr-i Pajeng,
1364hs/1985, s. 4.

2 ].T.P. de Bruijn, Persian Sufi Poetry, Surrey: Curzon Press, 1997, s. 60.
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anlasildigini, Bati’da ise yine istisnalarla “gercekci” bir bakis acisiyla ele alindigim
soyler.® Bu minvalde, gecmisten beri Hdfiz Divdnini ele alanlarin ti¢ farkh tavir
icinde bulundugunu sdylemek miimkiindiir. Klasik olarak adlandirabilecegimiz
ilk tavir, Hafiz'1 her yoniiyle sirlara vakaf bir arif ve Divdn’'imi da “hakikatleri mecaz
elbisesinde dile getiren” bir metin olarak kabul eder. Rypka'nin da belirttigi
lizere, Bat1 diinyasinda benimsenen ve 6zellikle modern dénemde Dogu’da da
yayginlasan ikinci tavir ise Hafiz'in, dine karsi lakayd, siirlerinde ne sdylediyse
onu kasteden birisi oldugunu diisiinen tavirdir. Bu iki tavr telif eden {iclincii bir
tavir da, Hafiz'in tek diize bir bakis acisiyla degerlendirilemeyecegini, Divdn'inin
¢ok katmanl bir anlam yapisina sahip oldugunu ileri siirer.

Rypka’'nin bu tasnifi gercevesinde Hafiz'1 bir arif, Divdn’mi da irfani bir metin,
hatta “bir tasavvuf kitab1” olarak géren Murtaza Mutahharf’yi (6. 1979) klasik
tavrin modern dénemdeki bir 6rnegi olarak gostermek miimkiindiir. Mutahhari,
Divan’mm sanatsal icerik yaninda bilhassa tasavvufu ifade ettigini, Divdn’daki
esas kaynagin tasavvuf oldugunu ve bunun siir diline yansimasinin ikincil kabul
edilebilecegini soyler.*

Rypka'nin tasnifindeki ikinci tavrin modern zamanlardaki net bir 6rnegini XX.
yiizy1l edebiyat ve tasavvuf caligmalari agisindan énemli bir yerde duran Abdiil-
baki Golpimnarli’'da (6. 1982) goriirtiz. Golpmarli, Hafiz1 iginde oldugu sartlarin
verdigi kederi sanatkarane ve rindane bir tavirla asmaya ¢alisan, diger taraftan
derin hislerle ve fikirlerle icice bir sair olarak sunar. Golpmarh Divdn’daki dini-
tasavvufi perspektifi disarida birakacak sekilde soyle demektedir:

[Hafiz] Siirlerinde sarap ve meyhaneden pek ¢ok bahseder. O kadar ki
adeta Hayyam’da oldugu gibi insana usanc verir. Bu sarabi, yerine gore
ask, feyz, nese, vahdet sembolii olarak kabul edenler, meyhaneye alem,
hanikah, yahut gonil diyenler, tevillerini yapadursunlar, bizce bu sarap,
Siraz'in giizel iztimlerinden ¢ekilmis ve yillanmis halis saraptir ve Hafiz
bu sarabi, cennetteki tesnim ve selsebil irmaklariin suyunu icer gibi
icmektedir... Hafiz gibi cok giirtiltiilii bir devirde yasayan diisiinceli bir
sair, siiphe yok ki biitiin elemlerini bir kadeh i¢inde ezmeye ¢alisacak,
sarabi ve gazel congtinii kendisine nedim ittihaz edecek, isret meclisinin
baskdsesini yiikseldigi ve yiikselecegi en biiyiik bir makam olarak gorecek,
hulasa sarhosca bir istignaya biiriinecektir.®

3 Jan Rypka, Iranische Literaturgeschichte, Leibzig: VEB Leibziger Druckhaus, 1959, s. 259.
Bu kanaati Annemarie Schimmel de paylasir. Schimmel, Divdn'in anlasilmasinda dogu
toplumlarn tarafindan daha ¢ok tasavvufi mananin tercih edildigi kanaatindedir. Avrupal
oryantalistlerin bircogu ise Stdi'nin gayet kullanish ve ogretici olan ama ask nesvesi
tasimayan serhinin etkisinde kalmistir (Annemarie Schimmel, “Hafiz and his Critics”, Studies
in Islam, sy. XVI/1, January 1979, s. 12).

4 Murtaza Mutahhari, Hafiz'da Irfan, ¢ev. Nihal Cankaya, Istanbul: insan Yay., 1997, s. 17, 23.
Hafiz Sirazi, Hdfiz Divani, gev. Abdiilbaki Gélpinarly, Istanbul: M.E.B. Yay., 1992, s. X-XI. *
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Ancak Golpinarli, Hafiz'1 tamamen tasavvuftan uzak bir figiir olarak da diistin-
mez. Hafiz'in tislubunu insa eden her ne kadar yukarida dile getirilen unsurlar
ise de onun tasavvufu ifade eden siirleri de vardir; ama bu siirlerde metafizik bir
anlam bulmaya kalkismak yersizdir ve yanhstir:

Artik Hafiz'1 koyu bir sofi, hatta bazilarinin dedigi gibi hakikati mecaz
diliyle sdyleyen bir zat olarak kabul etmek ve hemen her siirinde gorii-
len sarapla sevgiliyi tevile kalkismak ziyadece safdilliktir dogrusu. Hafiz,
tasavvuftan da bahsetmemis degildir. Bazi gazelleri vardir ki tamamiyla
tasavvufidir. Fakat tasavvufu, hig bir vakit mecaz diliyle soylememis, bu

husustaki fikirlerini de apacik ifade etmistir.®

Golpmarlinin burada dile getirdikleri, hakikat-mecaz iliskisine dair eski bir
tartismaya isaret etmekte olup, Abdurrahman Cami’'nin Nefehdtii’l-iins'ii ile
klasiklesmis ifadeleri hedef almaktadir.’

Bu “mistik” ve “gercekci” tavirlardan farklilasarak, her ikisini de tamamen goz
ard1 etmeyen tigiincii bir tavra 6rnek olan Annemarie Schimmel’e gore ise, Hafiz
ve diger klasik donem Fars siirini biitiiniiyle tasavvufi ya da biitiiniiyle dindis1/
diinyevi olarak kabul etmek yersizdir. Clinkii bu siirler birden ¢ok anlam tasimak
lizere sdylenmistir ve bu anlam diizeyleri arasindaki kararsizlik da bilingli ola-
rak korunmus goziikmektedir.? Schimmel, 1527 yilina ait bir Divan niishasinda

Golpinarli, daha sonraki yillarda yazdig bir kitapta bu yargilarini daha da derinlestirmistir:
“Bu sarabi, yerine gore feyiz, ask, nese, birlik sembolii olarak kabul edenler, meyhaneyi,
diinya, yahut tekke, yahut da goniil telakki edenler, meyhaneciyi, sakiyi, olgun insan ve gercek
kilavuz sayanlar ¢ikmistir. Fakat bu ¢ocukca ve kendi kendini aldatmadan baska bir sey
olmayan tevil ve telakkileri bir yana birakalim, Hafiz'in meyhanesi, diipediiz meyhanedir ve
sarabi, Siraz'in giizelim {iztimlerinden cekilmis halis saraptir.... Sunu da unutmamak gerektir
ki o, elbette sarap iciyordu, bu muhakkak. Fakat gece giindiiz, kendisini saraba vermis bir
sarhos da degildi, bu da muhakkak. Eger sarap igmeden diinyay1 goremeyen bir alkolik olsaydi
ne okumaya vakit bulurdu, ne dini eserleri hasiyelemeye, hatta ne de siir séylemeye. Onun bu
kadar saraptan bahsedisi, biraz da softalara ¢atmaya bir vesile, taassubu yermeye, geriligi
kinamaya bir vasita oldugundandir ve zaten Hafiz'in en 6zel tarafi da gerilik ve softalik
diismani olusudur.” Abdiilbaki Gélpinarh, Hdfiz, Istanbul: Varlik Yay., 1954, s. 17-18.

6  Golpmnarh, Hdafiz Divdni, s. XIV-XV. Golpimarli'nin bu ciimleleri “disaridan bakis”in bir 6rnegi
olarak degerlendilmistir. Bkz. Mehmet Kahraman, Divan Edebiyati Uzerine Tarfismalar,
Istanbul: Beyan Yay., 1996, s. 90-91.

7 Bu tavrin modern literatiirdeki bir baska ornegi icin bkz. Ehsan Yarshater, “Hafez, 1. An
Overview”, Encyclopaedia Iranica, New York: Encyclopaedia Iranica Foundation, 2003, XI,
s. 464. Yarsatir burada, Divan’dan tasavvufi manalar cikarilabilecegini reddetmektedir. Yine
Hadfiz Divani’'ni ilk kez Almanca’ya terctime eden Hammer de Hafiz'in ilahi askin sirlarini
degil, duyusal hazlan dile getirdigi kanaatindedir. Bkz. Hammer’in Geschichte der schonen
Redekiinste Persiens isimli eserinden aktaran Schimmel, “Hafiz and His Critics”, s. 15.

8 Annemarie Schimmel, Islamin Mistik Boyutlari, ¢ev. Ergiin Kocabuyik, Istanbul: Kabalci Yay.,
2001, s. 284. Omiir Ceylan da eski siirin tek bir manasi olmadigini, bilakis birbirinden
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bulunan ve Hafiz1 saraptan o6tlirli mii yoksa dini sebeplerle mi sarhos oldugu
tam anlasilmayacak sekilde tasvir eden bir minyatiirden bahseder. Minyatiirde,
sarhos olan Hafiz biiyiik bir sarap kiipiiniin yaninda oturmakta ve diger yanda
dervislerin caldigi miizikle melekler raks etmektedir.” Boyle bir minyatiiriin
mevcudiyeti, modern oéncesi donemlerin Hafiz’a doniik ilgisindeki farkliliklar
yansitmasi bakimimdan dikkate degerdir. Hafiz diinyevi bir sima ve soyledikleri
diinyevi hazlarin yahut endiselerin disavurumu mudur, yoksa tasavvufi bir sevi-
yeyi de diinyevi unsurlarla icice katarak irfani hiinerle birlestiren bir kimse midir?
Oncelikle Hafiz'in kendi dénemine kadar kullanilan edebi hafizada islenmis
hayal ve motiflere yogun bir sekilde yer vermesi onun sonraki donemlerde farkli
sekillerde algilanmasinin ve bu arada tasavvufi serhlere de konu olmasinin temel
sebebidir. Hdfiz Divaninin bu denli farkli zeminlerde diistintilmek istenmesi,
onun siirlerinin siirekli degisken bir yapi sergilemesinden, herhangi bir gazelinde
hem tasavvuft hem de diinyevi yoruma imkan verecek bircok gecisli unsurlarin
bulunmasindan bagimsiz degildir."

Klasik donemde kokleri bulunan Hafiz'la ilgili tartismalar, —yukarida da isaret
edildigi tizere- ya Hafiz'1 hepten tasavvufa mal etmek yahut diinyevi hazlar ve
endiselerle simirlamak arasinda gidip gelmistir. Buradaki temel sorunun, siirde tek
anlamlhilik vurgusu cevresinde odaklandig goriilmektedir. Nazim ile amaclanan
manay1 sairin zihnindeki haliyle muhatabin idrak edip edemeyecegi meselesi,
Hafiz 6rneginde can alic1 bir soruya déntismiistiir. Clinkii siiri okuyanin manada
hataya diismemesi tek anlamlilikla miimkiin gortiliirken edebi dilin farkl felsefi
yahut metafizik unsurlarla anlam bakimindan farklilasmasi mevcut kabulleri
yeniden gozden gecirmeyi zorunlu kilar. Edebi dili ve yerlesmis kaliplar1 degistir-
meksizin anlamin farkhilasabileceginin kabulii durumunda, Hafiz'in tasavvufi bir
gozle okunmasi miimkiindiir. Béyle bir kabuliin reddi durumunda ise tasavvufi
okuma yapmak miimkiin olmamaktadir. $iir ve tasavvufi muhteva arasindaki
irtibata dair biitiin tartismalar aslinda bu noktada yogunlasmaktadir.!!

Yukarida belirttigimiz farkh uclar arasinda bir orta yol benimsemeye calisan
Schimmel 6rnegini takip edersek, Hdfiz Divdninin ¢ok katmanh bir anlam yapi-
sina sahip ve dolayistyla ¢ok yonlii bir metin olarak anlasilmasi bu noktada 6nem
kazanmaktadir. Bu yiizden toplumsal kabullerle dini arayislar bir arada diisiinen
bakas acilar literatiirde kendini gostermektedir. Aslinda gelenegin konu ile ilgili ana

bagimsiz ya da birbiriyle iliskili bir cok manasi oldugunu séyler. Birine odaklanan bir bakisa,
diger manalar miiphem kalacaktir. Bkz. Omiir Ceylan, Bdyle Buyurdu Sifi —Tasavvuf ve Serh
Edebiyati Arastirmalari—, Istanbul: Kap1 Yaynlari, 2005, s. 104.

9 Schimmel, a.g.m., s. 263.

10 Bruijn, Persian Sufi Poetry, s. 61.

11 Konu hakkinda farkli bir okuma igin bkz. ismet Vergin, “Hafiz Divani’nda Yer Alan Ik Gazel
Uzerinde Bir Ac¢imlama Hermeneutigi Uygulamasi”, Yiiksek Lisans tezi, Ankara U. SBE, 2006,
s. 1-19.
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fikrini yansitan metafizik cagrisimlara, “gercekci” anlayisin diglayici okumalarina
bagh kalinarak intikal edilememesi literatiire bu tiirlii bakis agilar kazandirmistir.
Buna gore klasik siirin poetikasi ne kiilliyen tasavvufi ne de tamamen diinyevi
bir méhiyet arz eder. Fikri zeminin ve edebi aliskanhklarin tasavvufu yiiksek kiil-
tlire katmasi sebebiyle sairler stfi soylemden bagimsizlasmazlar. Mazmunlarin
dogmasinda ve yiizyillar boyu benimsenmesinde belli bir estetik algi gecerlidir
ve bu estetik alginin metafizikle biitiinlesmesinde ise tasavvufun belirleyiciligi
s6z konusudur.?? Nitekim hakikat-mecaz iligkisi cercevesinde yasanan anlam
degisimleri genellikle tasavvuf {izerinden gerceklesmistir. Bunun en bilinen 6r-
negi icki ve icki ile alakali kavramlarin tasavvufi eserlerdeki kullanimi ve siirde
isaret ettikleri manalardaki degisimdir. Bu degisim sonunda, artik “icki” bilinen
anlamryla sarhos edici icecek degil “ilahi ask” olmus, kavramin mecazi anlam
tasavvuf dolayisiyla hakiki anlamini ifade eder hale gelmistir.'®

Klasik siirdeki mazmunlar acisindan tasavvuf metafizigi ile diger sosyal kabul-
lerin sentezi fiili bir durum olup ilgili kelime dagarcig1 ne kadar diinyevi unsur
icerirse icersin onu her héliikarda dini seviyeye yiikselten bir tislup mevcuttur.
Tasavvufi-dini séylemin klasik siirde yegane belirleyici oldugunu séylemek bugiin
icin sorgulanabilir bir husus iken, yoruma tabi tutuldugu takdirde béyle bir potan-
siyel icermeyen edebi 6rnege rastlamak oldukc¢a zordur. Bu noktada klasik Fars
yahut Osmanl siiri ve tasavvuf hakkinda sdylenebilecekler benzerlik arz eder.'*

Bu farkli perspektiflerin varligi, genel olarak klasik edebiyatin 6zel olarak da
Hafiz'in siirlerinin kiiltiirel acidan siire muhatap olanlarin tavirlarindan bagim-
siz olmadigini gostermektedir. Ciinkii anlam, siir metninde oldugu kadar o siiri
okuyan ve anlamaya calisanin i¢ diinyasinda olusan bir siiregtir.

I. Konevi Oncesi Osmanlr’da Hafiz Divani Serhleri ve Tasavvuf

Osmanli déneminde Divan’daki beyit ve gazellere yapilan miistakil serhler
bir yana birakilirsa'® Divdn’'in biitiiniinii serh eden dort eser kaleme alinmustir.
Bu serhlerden Siirtiri, Sem’i ve Stidi’ye ait olan {i¢ii XVI. yiizyilda, bu yazinin esas
konusunu tegkil eden ve Mehmet Vehbi Konevi'ye ait olan dérdiinciisii ise XIX.

12 Mahmud Erol Kilig, Siifi ve Siir, Istanbul: insan Yayinlari, 2005, s. 14.

13 M. A. Yekta Sarag, “Tasavvuf Edebiyatinda Icki Kavramina Giris ve Yunus Emre Ornegi”
baghkli makalesinde (limi Arastirmalar: Dil, Edebiyat, Tarih Incelemeleri, 2000, sy. 10,
s. 135-154). Yunus Emre’nin i¢ki ve icki ile ilgili kavramlari, baglam ve iliskilendirildikleri
diger kavramlar dikkate alindiginda, tasavvufi mana acilimlari olacak sekilde kullandigi
kanaatine ulasir.

14 Walter G. Andrews, Siirin Sesi Toplumun Sarkzsi, Istanbul: Tletisim Yay., 2000, s. 107.

15 Kismi serhlere oOrnek olarak Kemalpasazdde'nin (6. 940/1534) (Bkz. Kadir Turgut,
“Kemalpasazade’'nin Hafiz'a Ait Bir Beytin Serhini igeren Farsca Risalesi”, Dogu Arastirmalari,
sy. 11, 2013/1, s. 25-48) ve Bursevi'nin serhleri (Ismail Hakki Bursevi, Mecmuatu’'l-Esrar,
Atatiirk Kitapligi Osman Ergin Yazmalar1 591, vr. 98°-100%) zikredilebilir.
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yilizylhn baslarinda yazilmistir. Stirtiri ve Sem’1, Divan’daki beyitlere tasavvufi bir
perspektifle yaklasmistir. Stidi ise, Hafiz'in dini-tasavvufi kimligini kabul etmekle
beraber, beyitleri gramer kurallar ve kiiltiir tarihi cercevesinde serh etmis, zorunlu
olmadikca tasavvufi manalarn zikretmemeye ¢alismistir.

Stir(ird, eserinin mukaddimesinde, Divan'daki mecazi/lugavi manayr muhta-
sar bir sekilde aciklayarak, tasavvufi mahiyet tasiyan hakiki manay: serh etmeyi
hedefledigini ifade eder. Buradaki tasavvufi aciklamalar, cogunlukla anafikirleri
yansitmaktadir. Bu aciklamalar serhin ilk kisimlarinda daha genisken, ilerleyen
kisimlarda beyitler icmalen aciklanmaktadir.!® Sem’i'nin serhinde de, Stirtiri’ nin
serhine benzer sekilde, muhtasar terciime ve kelime a¢iklamalarindan sonra,
siirdeki ifadelerden murad edilen tasavvufi aciklamalara yer verilir. Bu iki serhten
sonra serhini kaleme alan Stdi ise, mukaddimede tasavvuf icermeyen bir serh
yazmay1 amagcladigini soéyler. Bununla birlikte, Stdi Hafiz'in bir dervis oldugunu
kabul eder ve zaman zaman Hafiz'in siirlerine tasavvufi manalar verir. Nitekim
bir yerde, Hafiz'in siirini surf irfan olarak nitelemektedir.'” Stidi ashinda tasavvufi
manay1 reddetmemekte, ama serhinde tasavvufi manalar aciklamay1 hedefleme-
mektedir.’* Bu amacinda, kendisinden 6nceki iki serhin tasavvufi bir perspektifle
yazilmis olmasi ve Stidi'ye gore gramer hatalar1 igcermeleri etkili olmus olabilir.
Dolayisiyla, kendi serhinde gramer kurallarint dogru tespit ederek, Divarn’in dogru
anlamini ortaya koymay1 hedeflemis olmalidir.

Konevi 6ncesinde kaleme alman Héafiz serhlerinin, Hafiz'1 tasavvufla ilgili,
hatta velayet mertebesine sahip bir stfi olarak gérdiigii séylenebilir. Stirtrd
ve Sem’’nin esas amacinin Divdn’daki tasavvufi manalar agiklamak olmasi
bu tespiti giiclendirmektedir. Sidi'nin Hafiz'1 bir veli olarak gérmekle birlikte,
Divan’daki tasavvufi manaya tespiti gaye edinmemesi, Hafiz algilar1 bakimindan
Siirtri ve Sem’t’den farkli bir kanaatte oldugu anlamina gelmemektedir. Dolay1-
styla bu ti¢ serhin, Hafiz'in tasavvufi bir sahsiyet olarak algilanmasi bakimindan,
daha once zikredilen klasik anlayis1 devam ettirdigini s6ylemek miimkiindiir.
Divan'm tasavvufi cercevede algilanmasinin, biitiin yonleri ile tam bir 6rnegini

ise Konevi'nin serhi olusturur.

16 StrGri'nin Hdfiz Divani serhi {izerine iki tane yiiksek lisans ¢alismasi yapilmistir: Ahmet
Faruk Celik, “Siirtiri'nin Hafiz Divami Serhi’'nin Incelenmesi”, Yiiksek Lisans tezi, Selcuk U.
SBE, 1996; Meral (Ortag) Oguz, “Siirtiri'nin Serh-i Divan-1 Hafiz"1”, Yiiksek Lisans tezi, Ege U.
SBE, 1998.

17 Sibel Ozer, “Stadi-i Bosnavi'min Serh-i Divan-1 Hafizmin Bilgi Dokiimii ve Ispata
Dayandirilmast”, Yiiksek Lisans tezi, Istanbul U. SBE, 2007, s. 63.

18 Konu hakkinda ayrica bkz. Ibrahim Kaya, “Stdi'nin Hafiz Divani Serhindeki Tasavvufi
Yaklagimlan”, Turkish Studies, sy. 6/2 Spring 2011, s. 609-610.
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I1. Mehmed Vehbi Konevi ve Serh-i Divdn-1 Hafiz'1

A. Konevi'nin Hayatina Dair Ulasilabilen Bilgiler

Eserinin XIX. yiizyilda icerisinde ti¢ defa basilmasina ve tasavvuf muhitlerinde
okunan bir metin haline gelmesine karsilik, Mehmed Vehbi Konevi'ye atif yapan
metinlerde onun hayatina iliskin bilgi sunulmamaktadir. Konevi'ye dair en temel
bilgi, serhin 1273/1857’de, yani miiellifin vefatindan yaklasik yirmi sekiz y1l sonra
yapilan Bulak basimi basinda yer alan bilgilerdir. Bu bilgiye gore Konevi XIX.
yiizyll Mevlevilerinden bir zat olup babasinin adi Hasan Eg’ari el-Konevi'dir.!
Bursali Mehmet Tahir bu bilgiyi bir adim ileri gotiirerek Osmanli Miielliflerinin
“Konevi Mehmed Vehbi Efendi” bashginda Konevi'nin 1244 (1828/29) yilinda vefat
ettigini, mezarinin ise Mevlana Dergahi civarinda oldugunu kaydeder.?® Bursali
Mehmet Tahir’in verdigi bu bilgi, Veli Sabri Uyar (6. 1954) tarafindan 1940'l
yillarda hazirlanan bir calismada tespit edilen mezar tasi ile uygunluk arz eder.
Bu ¢alismadaki tespite gore Konevi'nin mezar1 Mevlana Dergahi yakinlarindaki
Ucler Mezarhigi’'nda yer almaktadir.?'

Mehmed Vehbi Konevi hakkinda ulasilabilen tiim biyografik bilgiler bu ti¢
kaynagin aktardiklarindan ibarettir. Onun Mevleviligine ve Konya’'da Mevlana
Dergahi haziresinde medftin olmasina iligkin yine bu kayitlar disinda bir agiklayici
bilgi tespit edilememektedir.

Bilindigi kadariyla Konevi'nin tek eseri, Hdfiz Divanina yazdig1 serhtir. Dola-
yistyla Konevi'nin ilmi ve tasavvufi kisiligine dair kanaatler, serhinden hareketle
ulasilabilecek fikirlerden ibaret kalacaktir. Ancak bu eserde miiellifin kendi
hayat ile ilgili sayilabilecek tek ayrinti, mukaddimede eseri II. Mahmud’a ithaf
etmis olmasidir. Konevi, eserini yazma sebebi olarak II. Mahmud'un zamaninda
Hafiz'in hikmetli s6zlerinin serh ve beyan olunmasimin giizel goriildiigiinii s6y-
leyerek bizzat padisahin ya da devlet ricalinden birisinin bu eserin yazilmasini
istedigine dair bir imada bulunur. Bu padisah 6vgiisiinden cikarilabilecek tarihi
bilgi, II. Mahmud'un 1808-1839 yillan arasinda tahtta bulundugu ve Mehmed
Vehbi Konevi'nin 1828-29 yilinda vefat ettigi gbz dniine alinirsa, eserin 1808 ile
1828-29 yillar1 arasinda kaleme alinmis oldugudur.

B. Serh’in Yazma ve Basma Niishalar1
Tespit edebildigimiz kadariyla Konevi'nin Serh-i Divdn-1 Hdfizinin yazma
niishasi ile ilgili olarak kiittiphanelerde ti¢ kayit bulunmakta olup bunlardan

19 Konevi Mehmed Vehbi Efendi, Serh-i Divan-1 Hdfiz, Bulak, 1273, c. 1, s. 1.

20 Bursal Mehmet Tahir, Osmanl Miiellifleri, Istanbul: Matbaa-i Amire, 1333, c. 1, s. 149.
Hediyyetii’l-arifin’de de Konevi'nin 1244 yilinda vefat ettigi ve Hdfiz Divdni lizerine Tiirkce
bir serhi oldugu bilgisi yer alir (Bkz. ismail Pasa Bagdadi, Hediyyetii'l-drifin, haz. ibniilemin
Mahmd Kemal inal-Avni Aktug, Istanbul: MEB Yay., 1990, c. 2, s. 363).

21 Veli Sabri Uyar, “Konya Bilginleri” (Yazi Dizisi), Konya Halkevi Kiiltiir Dergisi, sy. 123-124,
1949, s. 33.
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ilki Konya Mevlana Miizesi, nr. 7383’tedir. Abdiilbaki Golpinarh tarafindan ilgili
kiitiiphanenin katalogu hazirlanirken tanitilan? bu niishanin herhangi bir ferag
kaydi icermemesi ve mevcut miicelledin son kismininin eksik olmasi sebebiyle
matb niishalarla karsilastirilarak tam bir degerlendirmesini yapma imkéan bu-
lunmamaktadir. Bu durum ayni zamanda niisha hakkinda net bir tarihlendirme
imkanim da ortadan kaldirmaktadir. Ancak metnin Bulak tab‘inin tercihlerine
mutabik olmasi ve muhtemelen matb niisha esas alinarak yapilan diizeltmelerle
yazili metne kismi katkilarda bulunulmasi, mevcut haliyle bu niishanin Bulak
tab‘1 sonrasinda yazilmis oldugu kanaatini uyandirmaktadir.

Mevcut kayitlara gore bir diger yazma niisha Misir Milli Kiitiiphanesi Tiirkce
Yazmalar boliimii nr. 187’de yer almaktadir. Misir kiitiiphanelerindeki Tiirkce
yazmalarin tanmitildigi fihristte, “187 Edeb Tiirki” béliimiinde kayith olan bir cilt
halindeki 568 varaklik bu niishanin Konevi'ye ait oldugu ve ta‘lik yaz ile yazilan
serhin sayfa kenarlarinin altinla cetvellendigi bilgisi verilmektedir.?* Ancak uzun
ugraslar sonucu bu kiinye bilgisi tizerinden niishay1 temin ettigimizde bunun
Konevi'nin degil Stidi'nin serhi oldugunu gordiik. Konevi serhinin ilk defa Kahire-
Bulak matbaasinda basilmis olmasi ve asagida deginecegimiz {izere bu tab’in
sonundaki kayitta miellif hattinin esas alindigi bilgisinin yer almasi, Misir kiitiip-
hanelerinde eserin miiellif hattinin bulundugu ihtimalini gii¢glendirse de mevcut
kataloglardan hareketle herhangi bir bilgiye ulasilamamaktadir. Bu durumda,
sehven Konevi adina kaydedilmis bu niisha haricinde Misir kiitiiphanelerinde
mevcut Hdfiz Divdni serhlerinin® miistakillen arastirilmasi ve detayl bir bicimde
tavsif edilmesi gerekmektedir.

Katalog kayitlarinda Edirne Selimiye Yazma Eser Kiitiiphanesi 2272/1 ve II
numaralarinda goériinen niisha ise yazma degil matbtidur. Bu durumda Konevi
serhinin elimizdeki yegane yazmasi Konya Mevlana Miizesi Kiitiiphanesi'nde
mevcut olup digerleri hakkindaki kayitlar dogru bilgi yansitmamaktadir. Ancak
kiittiphanelerde Konevi serhinin matbt niishalar1 oldukc¢a yaygindir ve eserin
yazma niishasinin azligi muhtemelen te’lifinden sonra elli yillik siire icerisinde
ti¢ defa basilmis olmasindan kaynaklanmaktadir.

Konevi'nin Serh-i Divan-1 Hdfiz'1 XIX. ylizyil igerisinde ti¢ defa basilmis olup
eserin ilk baskisi hicri 1273/1857 yilinda Kahire-Bulak’ta yapilmuis, ardindan
1286/1870 yilinda Istanbul-Hact Muharrem Matbaasi'nda yayinlanan eserin son

22 Bkz. Mevildand Miizesi Yazmalar Katalogu, haz. Abdiilbaki Golpinarl, Ankara: Tiirk Tarih
Kurumu Basimevi, 1994, c. 4, s. 115.

23 el-Hey etii’l-Misriyyeti'l-Amme  1i'l-Kiitiib, ~Fihrisii'l-Mahtitari't- Tiirkiyyeti'l-Osmaniyye,
1990, c. 3, s. 38. Burada verilen bilgiye gore niisha Hafiz'in ilk gazelinin serhi ile baglamaktadir
ve niishada istinsah tarihine dair bir bilgi yer almaz.

24 A.e., 34-38. sayfalarda Stdi, Siirtri ve Sem’i’'nin Hdfiz Divani serhlerine ait yirmi kadar yazma
tanitilmaktadir.
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baskisi ise 1289/1872 yilinda Istanbul-Matbaa-i Amire’de gergeklestirilmistir. Bulak
baskisinin II. cildinin sonunda kaydedilen bilgilere gére Konevi'nin vefatindan
yaklasik yirmi sekiz y1l sonra yapilan bu nesir, miiellifin kendi yazdig1 niishadan
hazirlanmustir.? Matbaa-i Amire baskisini Bulak ve Haci Muharrem Efendi bas-
kilarindan ayiran en 6nemli nokta ise Stidi serhinin hamiste aktarilmis olmasidir.
Boyle bir baskinin yapilmasi, Konevi serhinin dénem icerisinde bir hayli muhatap
buldugu ve ilgi gbrdiigiinii géstermenin yanisira okuyucunun bu iki serh arasinda
bir yakinlik ve irtibat algis1 tasidigini da ortaya koyar.

C. Konevi Serhinin Metin Kurgusu

Mehmed Vehbi Konevi'nin eseri, serh mahiyeti tasiyan bir metin olmasi
dolayisiyla kendi i¢inde birden fazla {islup 6zelligi tasir. Konevi'nin tislubunun
olusmasinda Hdfiz Divani' nin mahiyeti ve Konevi'nin muhataplarina yansitmak
istedigi hususlarin etkili oldugu anlasilmaktadir. Sekilsel yapr bakimindan, serh
kendi icinde; beyit, beytin lafzi terciimesi, beyitte gecen kelimelerin anlamlari ve
beyte atfedilen tasavvufi manalardan olusan bir metin yapisina sahiptir. Ozellikle
tasavvufi mananin ortaya konuldugu kisimda ayetler, hadisler ve stifi sézleri bu
metin yapisina cesitlilik katar. Ayrica miiellifin muhataplariyla kurdugu iliskide
dua ctimleleri, tasavvuf istilahlarina ¢agrisimlar ve tarikat erbabina doniik nasi-
hatler 6nemli bir yer tutar.

Konevi’'nin serh planinda, 6nce gazelin bir beyti Farsca olarak verilir, ardindan
beytin misra sirasi takip edilerek menstir terctimesi aktarilir. Beyit terciimesinin
sonrasinda yer alan “Miifredat” kisminda ise beyitteki baz1 kelimelerin Tiirkce
karsiliklan belirtilir. “Miifredat”1, “Ma’na-y1 isareti” bashg ile beyte tasavvufi
mananin verildigi ana boliim takip eder:

Ty )l g B 3B iy gis JU- & Iyl Js 3T s g 8315 8 5 0T S

Eger ol $iraz’'m mahbitibu bizim génl{imiizii ele alirsa, onun hind benine
Semerkand ve Buhara’y: bahs ederim.

Miifredat: J? I inne; oizalike; S 5 mahbib; 3 nsHafiz'in sehri; ynisbiyye;
cewy ele; s T getiire; Js mim;* 1,L mim; y miilabese; Ji= ben; . siyah;
J» zamir; (. bahs ederim; 1,4 5 43 ki sehir ismidir.

Ma’né-y1 isareti: Eger ol vatan-1 asli ve alem-i ezelide olan mahbiib-1
hakiki kemal-i ihsanindan kalbime cem’iyyet ve sirrima nar-i ma'rifet
bahs edip ‘beyne isbeayn’inda ve kabza-i kudretinde ismette olursam

25 Serh-i Divdan-1 Hdfiz, c. 2, s. 460 (Bulak).
26 Bashgin ilerleyen kisimlarinda deginilecegi lizere “mim” harfi muhtemelen, bilindigi
diisiintilen ve manasini aciklamaya gerek duyulmayan kelimeler icin kullanilmaktadir.
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stirtiren J“‘ 61.; Sl l}) olan diinya ve dhireti alem-i gaybda olan zat-1
bictinuna béhs ederim ve fena-fillah olup rah-1 tecride giderim, demektir.?”

Serhteki beyit terctimeleri cogunlukla akici ve sanatl bir ifade tarzi kullanmilmak-
sizin “kirik terciime” sayilabilecek bir iislupla yapilmis, bazen yalnizca beyitteki
kelimelerin sirasin takip eden ve bir ctimle olusturmayan kaliplara yer verilmistir.
Konevi'nin beyit terctimeleriyle 6nceki sarihlerin terciimeleri karsilastirildiginda,
bu lafzi terctimelerde ¢cogunlukla Sem’i'nin esas alindig goriilmektedir. Konevi,
terclimeler baglaminda bazen Siirtirf’den de yararlanmaktadir. Konevi'nin tasavvufi
manay1 aktardigi kisimda beyit biitiinliigiinii dikkate alan bir tislup ortaya koyarken
lafzi tercimelerde misradaki kelime sirasini gézetmesinin, beyit terctimelerinde
Sem’i ve Siirtiri’yi takip etmesinden kaynaklandigi diisiintilebilir.

“Ma’na-y1isareti” baslikh asil serh kisimlari, lafzi terctimenin tam aksine giiclii
ve estetik bir ifade tarzinin esas alindigi, bir¢ok anlam grubunun ciimle akis1
bozulmadan ustalikla bir araya getirildigi, ciimle uzasa da anlam biit{inliigiiniin
korundugu yekpare bir yap1 arz eder. Konevi'nin terctimelerde Sem’i ve Siirtri’yi
esas almasy, lafzi terctime ile tasavvufi serh arasindaki tislup farklihginin sebebini
de ortaya ¢ikarmaktadir. Ayrica boyle bir farklilik, Konevi'nin serh amaci dikkate
alindiginda bilingli bir tercih gibi gériinmektedir. Konevi, Divdn'mn lafzi anlami
s6z konusu oldugunda 6nceki sarihlerden yararlanarak bu anlami Tiirkce'ye ak-
taracak asgari bir terciime tarziyla yetinir. Serh kisimlarinda ise fikir biitiinligi
ve ifade kabiliyeti agisindan kendi maharetini ortaya koyarak énceki sarihlerden

ayrilmaktadir.

Beyit terclimelerinden sonra yer alan “Miifredat” kisimlar1 da, Konevi'nin
terciimedeki tavriyla benzesir. Zira beyitteki lafizlarin karsiliklar cogunlukla yal-
nizca birer kelime ile verilir, bazi kelimelerin karsilarina da sadece “ma’lim” veya
benzeri bir mana kastedilerek “mim” harfi koyulur. Edatlarin ctimledeki kullanim
sekilleri birer kelime ile aciklanir. Fiiller ile ilgili nadiren “mazi”, “muzari” gibi
kisa gramer acgiklamalar1 yapilarak manasi aktarilir. Serh boyunca gramer agikla-
malarina oldukga az deginilmistir. “Miifredat” kisminda asgari bilgi aktarimiyla
yetinmesi, Konevi'nin Farsca 6gretimi gibi bir endisesi olmadiginy, siirlerin dilsel
ozellikleri ile birinci planda ilgilenmedigini gostermektedir. Diger yandan Konevi,
siirlerde gecen tarihi ve kiiltiirel unsurlarla alakah olarak nadiren bilgi vermektedir.

Konevi serhinin, Osmanh déneminde yapilan diger siir serhlerinden 6nemli
olciide farklilastigl hususiyetlerinden birisi, serhin esas béliimiinii olusturan
“ma’na-y1isareti” kistmlarinda her beytin bir biitiin olarak kabul edilmesi ve serhin
bu biitlinliigli bozmamak icin ¢ogunlukla bir ya da iki ctimle ile tamamlanmasidir.

27 G. 2/8 (Calismada verilen gazel numaralarindan ilki Naini nesrine, ikincisi ise Golpinarl
terclimesine aittir); Konevi, c. 1, s. 33 (Calismada, Konevi'nin Bulak baskisina ait cilt ve sayfa
numalaral verilmistir.).
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Bu kisimda beyitte gecen ifadelerin tasavvufi karsiliklar birkag istisnd haricinde
“...dan murad” ya da “...ma’naya gelir” tarzinda kisa bir aciklama ile verilmez.?®
Cogunlukla tasavvufi mana agiklanirken, beyitteki kelimeler ve kelime gruplari
arasindaki iligkiler gozetilir. Bununla birlikte beyitteki ifadelere verilen tasavvufi
manalar birebir takip edilebilecek sekilde serh yapilir. Yani beyitte zikredilen
unsurlarin tasavvufi olarak hangi manaya atfedildigi serhten acik bir sekilde
anlasilmaktadir.

Kendisinden 6nce tasavvufi bir bakis esas alinarak yazilmis olan Sem’i ve Siirtiri
serhlerinde cogunlukla belirli kelimelerin tasavvufi manalari verilmis ya da beytin
isaret ettigi tasavvufi mana anafikir olarak aciklanmisti. Konevi'nin beyitte isaret
edilen manayi, tasavvuf kiiltiirtindeki ¢agrisimlari ile beraber belirli bir biitiinliik
icinde ifade etmesi ve bu metodu biitiin gazellere uygulamasi, kendisinden 6nceki
sarihlerden farklilastig1 6nemli bir serh tislubudur.

Beyitlerde bir mana ve mazmin, bir hayal ve tasavvur dercolundugu icin,
Konevi “ma’na-y1 isareti” kisimlarinda zaman zaman beyitlerdeki muhtevanin,
mubhatabin zihin ve hayal giiciine birakilan unsurlarin1 tamamlamaya c¢aligir.
Boylece sebep-sonug iliskileri ve cagrisimlar tizerinden konu ile irtibath bagka
kavramlara gecme imkani bulur. Bir anlamda beyitlerin dogrudan ya da ilk bakista
gosterdigi manalar, Konevi'nin serhi i¢in bir baglangi¢ noktasi olugturmaktadir.
Konevi ¢ogu zaman beyitlerin gosterdigi ya da isaret ettigi manay: gazelde gor-
diigii temel anlam cergevesinde genisletir. Konevi'nin, Hafiz'in ifadelerini genis
bir cercevede anladigina ve bu dogrultuda serh ettigine bir 6rnek, Kadir gecesi
ile ilgili yazdiklaridir. Hafiz bir beytinde sadece Kadir gecesinden bahsederken,?
Konevi'nin serhi neredeyse biitiin Kadir stiresinin tefsiri seklindedir.*

Konewi, eserinin serh kisminda, beyitteki kelimelerin kullanimi, edebi sanatlar,
tarihi ayrintilar gibi konularla alakal bilgilendirme ve aciklama yapma endisesi
tasimaz. Acik bir sekilde meselenin bu yonleri Konevi'nin ilgi alanina girmez. Bu
tavirda Konevi'nin tasavvufi serh yapma amacinin yani sira Stdi'nin bu tiirli
ayrintilar1 Osmanl kiiltiirii igin asilmaz bir seviyede ortaya koyarak sunmasinin
pay1 oldugu diistiniilebilir. Genel bir ¢erceve olarak Konevi serhinin metin ici
béliimlerine bakildiginda, Sem’i ve Siirtiri’yi zemin alan, Stidi’yi asgari lugat ve
gramer bilgisinin tespiti icin kullanan, ancak tasavvufi mana s6z konusu oldu-
gunda bagimsizlasan ve orijinal 6rnekler sunan bir niteligi oldugu soylenebilir.

D. Konevi’nin Hafiz’a intisab1: Serhte Manevi Gaye

Serhlerin metodolojilerinin tespitine dair ¢alismalarda cogunlukla serhlerdeki
temel yaklasimlar tespit edilerek, serhlerin dil ve gramer ile ilgileri ele alimir. Bu

28 Istisnal 6rneklerden birisi i¢in bkz. Konevi, c. 1, s. 209.
29 G.18/39
30 Konevi,c.1,s.61-62.
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esnada birbiriyle benzestigi noktalara yogunlasilir. Bununla birlikte, bir serhin
metodolojisinin anlasilmasinda bir serhin diger serhlerle ortak yonlerinin yani
sira, ayristigl yonlerin tespiti biiyiik 6nem tasir. Ciinki sarihin kaynak esere bakis
acisini anlayabilmek ortaklasan nitelikleri kadar farklilasan yonlerini tanimakla
miimkiindiir.* Konevi'nin Hdfiz Divdni {izerine yazdig1 serh, Fars¢a bir edebi
metin lizerine Tirkce kaleme alinan serhlerle karsilastirildiginda hem metot
hem de kaynak metne bakis agisindan benzerlerinden biiyiik oranda ayrisir.
Konevi, siirin tasavvufi muhayyilede kazandig1 ¢ok yonlii icerikten hareket ede-
rek Farsca'nin ilgili kavramlara etkisini yansitan ve kendi dénemindeki birikimi
Hafiz tizerinden dile getiren bir miielliftir. Bu husus onun yazdig1 metnin tim
safhalarinda kendini gosterir.

Osmanl dénemi sarihleri eserlerini belirli amaclarla kaleme almakta ve
bunu genellikle yazdiklart mukaddimelerde detayl ya da 6zet bir bicimde belirt-
mektedirler. Konevi, bu telif islubuna uyarak serh yapma amacini, bir “veli” ve
“insan-1 kamil” olarak gordiigii Hafiz'im manevi degere sahip beyitlerini, miimkiin
oldugu kadariyla “ma’nevi bir intisab” elde etmek ve bu dogrultuda beyitlerdeki
muhtevaya miinasip bir manaya ulagmak tizere serhe girismistir.> Konevi'nin
burada kullandig intisab (nisbet) kavrami, bir miirsidin terbiyesi altina girme
anlamryla birlikte erken donemlerden itibaren stfilerin manevi yonelislerine
ve kendilerini hakikatle irtibatlandirmalarina isaret olarak kullanilmaktadir.
Konevi intisab kavramini kullanmakla serh amacini tamamen manevi bir gaye
ile aciklamakta ve bir telif tiirii olarak serh denilince akla gelen dilin kullanim
ile ilgili hususlari, gramer ve kiiltiir tarihine dair agiklamalar geri plana attigini
ima etmektedir. Konevi mukaddimesinde dile getirdigi bu hususu serh boyunca
uygulamis, biitiin beyitlerden muhataplarina siiltik Adabini ve manevi ilerlemeye
vesile olacak sekilde tasavvufi hakikatleri hatirlatmak tizere beyitlerden anlam
¢ikartmaya gayret etmistir.

Divan vesilesi ile manevi intisab elde etmenin nasil olabilecegi sorusunun
cevabi ise mukaddimede ve serh metninde “kelamin canliig1” ile verilmektedir.
Konevi mukaddimede, Nefehdt'ta zikredildigi gibi Hafiz'in gaybi sirlar1 ve hakiki
manalari stret kisvesi ve mecaz elbisesi icinde verdigini belirtirken, onun siirinin
“sair fesahat ehli suaralarin es’ar gibi cansiz kelam” olmadigimi séylemektedir.*
Bir s6ziin canl olmasi ve muhataplarina canlilik vermesi ise Hakk’a kurbiyet ve

intisab sonucu mazhar olunan ilahi ilhdm sayesindedir:

Ey miicerred 1stildh ve fesahatla nazm tertib eden! Senin nazminda
halavet ve can olmadigindan bu Hafiz'in nazmu {izere hased etme, ki
Hafiz'in kelaminda olan halavet ve rithaniyyet Allah ile tinsiyyeti ve dil-i

31 Bkz. Omiir Ceylan, Boyle Buyurdu Sufi, s. 237.
32 Konevi, c. 1,s. 3.

33 Konevi, c. 1,s. 3.
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agah ile kurbiyyeti 4sar1 mahza ilhdm-1 Rabbani ile oldugundandir. Onun
icin her fesahat ve belagat ehlinin kelaminda lezzet-i rihaniyyet yoktur.
(Konewi, I, 73)

Bu ifadelerinde goriildiigii lizere Konevi, sozii sekli ya da lafzi unsurlariyla
sinirlamaz ve buna bagh olarak s6z aracilifryla aktarilan mana ve rthaniyetin
insan1 doniistiirecegini kabul eder. Bu kabuliin Konevi'nin Hafiz'1 anlamasi
ve yorumlamasinin her agsamasinda belirleyici oldugu goriilmektedir. Nitekim
manevi intisdb olmaksizin zahiri gayretlerle s6ylenen sozlerin, ne kadar fasih ve
belagath olsa da muhataplartyla manevi bir iligki kuramayacag: ve kalici bir etki
yapamayacagl serhin muhtelif kisimlarinda dile getirilmektedir:

Vol ConS Yz o5 0,8 e b )l T s RS ) ol BB S A0
beytinin serhinde Konevi, manevi intisab yoluyla kurulan bag ile s6ziin canli ve
makbl olmasi arasindaki iliskiyi tekrar dile getirir:

Her kim ki kendisinde ehlullaha intisab ve safvet-i kalble rtthaniyet
olmayarak miicerred elfaz-1 fesahat ve belagat {izere nazm-1si'r eylese,
onun cansiz kelami ehl-i kulib indinde makbiil gelmedi. Amma benim
rithum sahini evc-i a'ladan ve canib-i kuds-i ilahiden maani-i latife ve
acibe ve ultim-i lediiniyye-i garibe ahziyle ve lisan-1 gaybla beyan ettigim

icin beyne’l-urefa makbil olmustur.®

Hafiz'm -Konevi'ye gore- “ehlullaha intisab ve ilahi kurbiyyet” sonucu “ilhdm”
ile soyledigi gazellerindeki mananin muhatabi, yine ayni yolda olup ilahi sirlara
mazhar olanlar ya da mazhar olmayi talep edenlerdir. Bu sirlardan haberi olma-
yanlar kelamdan murad: anlayamadigl icin Hafiz'm siirlerini diger sairlerin siirleri
gibi mecazi ifadelerden ibaret zanneder:

Bu lisan-1 gaybdan ta’'lim-i Huda ile kalbimize siintihat eden esrar-1
tevhidi ve niikte-i irfan1 avamdan setr icin Hafiz gazel stiretinde nazm
ile beyan ettikde Hafiz'in kelamindan muradi olan niiket ve esrar1 ve
isarat-1 ma'nevileri Allah Teala bilir ve ma’den-i esrarullah olanlar bilir.
Avam-1 ke’l-hevam sair suara kelam gibi bir gazel ve bir kelam-1 mecazi
zanneder. Ol ise climle lisan-1 gayb ve adab-1 siiltktur, ehline ma’lamdur.
(Konevi, I, 87)

Boylece Konevi, Hafiz'in siirlerindeki manaya muhatap olabilmek i¢in yal-
nizca stretin degil onun da 6tesinde mana ve isaretlerin idraki gerekliligine
dikkat cekmektedir. Bu ayrica Hafiz'in siirlerine dair farkh goriislerin ortaya cikis
sebeplerinden biridir.

34 G.317/315.

35 Konevi, c. 2, s. 125. Benzer manalar serhin muhtelif yerlerinde sik¢a dile getirilmektedir: Bkz.
Konevi, c. 2, s. 56, 216-217.
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E. Konevi'nin Serhteki Temel Yaklasimlari

Bu baglikta 6nce serhte tespit edilebilen temel fikri yaklasimlari, ardindan da
serh teknigi bakimindan 6ne cikan ve Konevi'yi diger sarihlerden farklilastirdi-
gimi diistindiigtimiiz ustlleri ele alacagiz. Konevi mukaddimede ortaya koydugu
“intisab-1ma’nevi” elde etme amacina uygun olarak, gazellerin tiimiinii seyr ii stiltik
merkezli olarak serh eder. Serhe konu edilen metinde yer alan unsurlar Konevi
tarafindan bir sekilde tasavvufi amaclarla irtibatlandirilir ve seyr i siiltikiin muhtelif
vechelerini tanimlayacak ve aciklayacak bir icerige dontistiiriiliir. Nitekim Konevi,
Hafiz'in gazellerinin taméamen seyr ii siilik 4dabini ifade ettigini séylemektedir.*
Bu baglamda miiridin yasadig: haller, miirid-miirsid iliskisi, bir insan-1 kamil ve
Allah dostu olarak miirsid; Hz. Peygamber ve nfir-1 Muhammedi; miiridin avam,
vaiz ve zahidlerle iliskisi ve onlara gére durumu; salikin seyr i stiltikiinde yasadig
tecelli, feyiz, istigrak gibi haller; seyr i siiltikla ulasilan marifet, miisahede ve vuslat;
seyr i siiltikiin hustisi bir yolu olarak melamet ve rindlik; salikin nefis ve diinya ile
iliskisi; seyr i stiltikiin merkezinde yer alan ask, salikin asik olarak halleri, hakiki
mahbib ve vuslat gibi konular serhte en ¢ok bahsedilen konulardir. Konevi'nin
serhi bu yontiyle tarikat muhitlerinde Hdfiz Divdni'nin tasavvufi egitim ve irsad
amaciyla okunusunun yetkin bir érnegini yansitir.

Divan’'t manevi bir kemal elde etmek tizere seyr i siiltik merkezli bir serh
anlaysi ile aciklamaya ¢alisan Konevi'nin dayanagi, “Allah asiklari’nin ve bunlar
arasindan da Hafiz'in, mecaz olarak yani bu diinyadaki maddi unsurlarla ilgili
olarak ne soylerlerse, kasitlarinin hakikat olmasidir:*

Allah asiklart mecaz ytiziinden her ne soylerlerse yine muradlart mahbtib-1
hakikidir ve esrar-1 aski avamdan setr igindir. Zira ol serv-kad olan mahbtib-1
mecazinin viictidu ve hiisn i letafeti ctimle Huda’dandir ve ona nisbet
adem mesabesindedir.*

Boylece Konevi, Divdn’da anlatilan biitiin konulari, hakiki mahbtbla iligkilen-
direbilmekte, gazellerin ana konularindan aski, ilahi ask olarak anlayarak, ilahi
aska vasil olma yolu olan seyr i siiliikii serhin ana konusu héaline getirebilmektedir.
Zira Konevi, stifilerin siirlerini seyr i siiltik tamamlandiktan sonra tarikat sirlarini
ve ehltllahm hallerini ve makamlarimi agiklayan 6rnekler olarak diistinmektedir.>®

36 Konevi, c. 1, s. 87: “Ol ise [Hafiz'in gazelleri] ciimle lisan-1 gayb ve adab-1 siiltiktur, ehline
ma’limdur.”

37 Omiir Ceylan, stiret aleminin arkasindaki mutlak gercekligin pesinde olan siifilerin siirlerinde
mutlak hakikatleri gizlediklerini, bu siirleri serh eden sarihlerin de tasavvufi diistince ve
istilahlar zemininde bu hakikatlere ulasmaya calistiklarini soyler. Bkz. Boyle Buyurdu Siifi,
s. 123-124.

38 Konevi, c. 1, 5. 205. o sl ol oo 3 oo 500kt oo 457/ s 33 St g &1 4 5 457 0 gl

39 Konevi, bir beytin serhinde defter-i es'ar (G. 83/26) ifadesini “Ba’de’s-siilik manztimen
ve mensiren esrar-1 tarikati ve ahval ve makamat-1 ehlullah1 beyan eder kiitiib-i ¢
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Konevi'nin serhte dikkat ceken yaklasimlarindan birisi de, zahir-batin ve
seriat-tarikat-hakikat birlikteligini gbzeten genis perspektifli bakisidir.* Hafiz'in

Mg 81705 oS J3 8 polis BV gl 5 AT S bz 2 b 0
beytinde hem farikat kavraminin hem de sirdt-1 miistakim kavraminin zikre-
dilmesiyle Konevi, bu konudaki tavrini ortaya koyma imkani bulur. Beyitteki
sirat-1 mustakim kavramini “seriat”la karsilayan Konevi, seyr ii siiltikiin ask,
rithaniyet ve marifete mazhariyete sebeb olmasi icin seriata ridyetin sart oldu-
gunu soylemektedir.*? Diger yandan Konevi, ehlullahin yazdig1 eserlerin seriat,
tarikat ve hakikat1 birbirinden ayirmadan beyan ettigini diistinmekte ve Hafiz'in
gazellerini de ehlullahin yazdig eserler arasinda kabul etmektedir. Nitekim, bir
beyitte zikredilen sefine-i gazel ifadesini aciklarken Konevi, gazellerin dinin bu {i¢
boyutunu, yani seriat esrariny, tarikat etvarini ve hakikat envarini beyan ettigini
soylemektedir.”® Konevi ayrica serhe hakim olan tasavvufi bakis agisinin yani sira,
firsat diistiik¢e konularin ser’i ve i’tikadi inceliklerine dair aciklamalar ve uyarilar
da yapmaktadir. Mesela Konevi, Hafiz'in dgiydne-i tii ifadesini,* zat tecellisinin
mabhalli olan kalbe isaret olarak anlar. Bununla birlikte, serhi vermeden 6nce,
Téaha stresi 114. ayetini® zikrederek Allah’in yonlerden ve mekdndan miinezzeh
oldugunu belirtir. Konevi'nin serhten 6nce bu ayeti iktibas ederek tenzih vurgulu
bir itikadi hatirlatmada bulunmasi, kalbin Allah’in evi olmasimin mekan yéniinden
olmadiginmi vurgulama amacini tasir.

Serh teknigi bakimindan Konevi, 6nce beyitlerin isaret ettigi ortak manalari
tespit eder, ardindan bir gazeli bir veya birkac konu etrafinda serh etmeye calisr.
Bu teknik serh boyunca takip edilen ve serhin kavramsal yapisini belirleyen en
onemli husustur. Konevi bu teknigi uygulamakla gazeldeki beyitleri, manalari
kendi icinde tamamlanan birbirinden bagimsiz birimler olarak gormedigini ortaya
koymaktadir. Ona gore gazel belirli konularin ele alindig bir nazim bicimi, beyitler
de ortak bir konunun ya da kavramin muhtelif ydnlerini i¢eren birbiriyle baglantih
unsurlar haline gelmektedir. Konevi'nin eserinin tiimiine hakim olan bu hususun,

mutasavvifeler” seklinde aciklar. (Konevi, c. 1, s. 101) Yine “gazel soylemek” -gazel gofti- (G.
2/8) de “gazel seklinde esrar-1 tarikat: beyan” etmek seklinde anlam bulur (Konevi, c. 1, s. 35).

40 Detayina girmedigimiz bu konu i¢in bkz. Haci Bayram Baser, “Stinni Tasavvufun Tesekkiil
Siirecinde Seriat-Hakikat [liskisi Sorunu (Hicri III. ve IV. Yiizyillar)”, Doktora tezi, istanbul U.
SBE, 2015. Baser, calismasinda seriat-hakikat konusundaki tartismalarin, stfilerin sosyal ve
entelektiiel hayatta tasavvufa bir yer agma ¢abasindan ortaya ¢iktigini séylemekte ve stifilerin
bu konudaki kanaatleriyle tasavvufun diger dini ilimlerle irtibat sagladigini gostermeyi
amaclamaktadir.

41 G.65/86.

42 Konevi, c. 1, s. 65.

43 Konevi, c. 1, s. 97.

44 Konevi, c. 1, s. 54.

45 Taha, 20/114: 31 ) & Jwd .
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serh metni okunurken stirekli olarak dikkate alinmasi gerekmektedir. Kanaatimizce
ozellikle modern dénemdeki Konevi degerlendirmelerinin en ¢ok goz ardi ettigi
nokta da burasidir. Literatiirde bir siir formu olarak gazellerin beyitleri arasinda
mana devamliligl aranmaz ve bu sebeple bastan sonra bir konuyu ifade eden
gazeller “yek-ahenk” olarak isimlendirilir.** Bu baglamda, Konevi'nin neredeyse
Divan’daki biitlin gazelleri “yek-ahenk” olarak gordiiglinii soylemek miimkiindiir.

Konevi'nin gazellere belirli bir konu cercevesinde yaklasma seklinde uygula-
dig1 bu teknik, beyitteki ifadelerin tasavvufi manalarinin belirlenmesinde etkili
olmaktadir. Yani bir gazel belirli bir konu etrafinda serh edilirken gazelde gecen
bir kelimeye, o konu cercevesinde bir anlam verilmekte, ayni kelime baska bir
gazelde farkli bir konu ile irtibatli olarak farkli bir mana ile karsilanabilmektedir.
Mesela, gazellerdeki mahbtb, ekseriyetle “mahbtib-1 hakiki” yani Allah olarak
kabul edilirken, bazen Hz. Peygamber ya da miirsid olarak karsilanabilmekte,
boylelikle gazelde zikredilen diger unsurlar, mahbtiba verilen mana ile uygun
olarak serh edilebilmektedir.

Konevi'yi diger sarihlerden ayiran 6nemli bir hustsiyet, gazelleri belirli bir konu
etrafinda serh ederken, beyitleri “kavram zinciri” ile birbirine baglamasidir. Bir¢ok
beyit serhinin basinda ve sonunda, merkeze alinan konuyu 6nceki ve sonraki
beytin serhi ile irtibatlandiran kavramlar konu ile baglantili bir biitiinliik icinde
zikredilir. Bu sekilde beyitlerin serhinin birbirine baglanmasiyla bir gazelin farkl
beyitlerinde ele alinan konular, belirli bir biitiinliik icinde degerlendirilebilmekte,
konular daha genis bir cerceveye kavusturulabilmektedir.

Konevi'nin, gazelleri belirli konular etrafinda serh etmesi ve beyitleri kavramsal
olarak birbiriyle iliskilendirmesi, siirdeki ifadelerin tasavvufi karsiliklarii duragan
ve sabit bir mana iliskisi olarak diistinmedigini gdstermektedir. Serhteki bu ustliin
tespiti, kanaatimizce serhin degerlendirilmesi acisindan énem arz etmektedir.
Zira bir beytin serhinde yer alan ve sadece ilgili beyte bakildiginda serh edildigi
baglam anlasilamayan bir kavram ya da konu, énceki veya sonraki beytin serhine
bakildiginda anlasilabilmektedir. Bu baglanti bazen ardarda gelen beyitlerde degil,
ilgili gazelin baska bir beytiyle de kurulabilmektedir. Ayrica Konevi'nin serhte
kurdugu bu baglantiyla, bir yandan da Hafiz'in beyitleri arasinda bir baglantinin
kurulmus oldugu unutulmamahdir. Yani Konevi sadece serh ettigi konular degil,
Hafiz'in beyitlerinde gecen konular1 da birbiriyle iliskilendirmektedir.

Konevi'nin beyitlere farkli cagrisimlara acik bakisi, serhteki tasavvufi anlatimlart
zenginlestirmis ve beyitteki hemen biitiin unsurlarin serhe dahil edilebilmesine
imkan tanimistir. Tasavvufi remizlerin anlatildig1 eserlerde ve tasavvufi serh-
lerde belirli anlam cergevesi ile manasi verilen kelimelere, Konevi tarafindan
birbirinden oldukga farkli anlamlar verilmesi edebi bakis acisiyla tutarsizlik ve
keyfilik ile nitelendirilebilir. Ne var ki, beyitlerdeki ifadelerin bir kavram zinciri ile

46 Haluk Ipekten, “Gazel”, DIA, c. 13, s. 442.
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birbirine baglanarak ortak bir tasavvufi konu cercevesinde serh edilmesi, ayrica
verilen manaya nasil ulasildiginin acik¢a ya da imé yolu ile belirtilmesi g6z 6niine
alindiginda bunun bir tutarsizlik ve keyfilikten ziyade bilingli olarak takip edilen
bir metod ve biitiinliiklii bir diisiince tarzinin sonucu oldugu anlasilmaktadir.

Gazellerdeki beyitlerin tasavvufi isaretlerini belirlemede, beyitlerin kim
tarafindan ve eger varsa kimi muhatap olarak sdylendigini tespit etmek énem
arzeder. Zira, Divan’da konusanlar ve muhataplar biilbiil, giil, servi gibi mecazi
unsurlar olabilmekte ya da bilingli olarak belirsiz birakilmaktadir. Gazeller belirli
konular etrafinda serh edilirken, serhin temel unsurlarinm belirlemede beyitlerde
konusanin ve muhataplarin tespitinin 6nemli bir unsur oldugu goriilmektedir.
Konevi'ye gore beyitlerde konusan, yani bir anlamda beyitleri soyleyen “Hafiz”,
cogunlukla seyr i siiltikiin mubhtelif héllerini yasayan “salik”tir. Hafiz'in birinci
tekil ve cogul sahis zamiri kullandig1 beyitlerin bircogunda Konevi, Hafiz1 asik
ve ariflerden birisi olarak kabul ettigi icin konusani sadece Hafiz degil, asiklar
ve salikler olarak belirler ve bdylece beytin manasim daha genis bir tasavvufi
zemine ¢ekmis olur:

Bana ve emsalimiz olan salikine.*

Bizim ve mazhar-1 agk ve ma’rifetullah olan emsalimizin.*
Biz ki ussak-1 hakikileriz.*

Biz ki meagir-i ussakiz.>

Konevi'nin bu tavri, gazellerin siiltik Adabindan bahsettigine dair goriisiiyle
de uygunluk géstermektedir.

Divdrn’da zikredilen 6zel isimlerin serhi, Konevi'nin gazelleri siirekli olarak
maddi-diinyevi anlamlarindan alarak tasavvufi-manevi bir anlam diizeyine
yiikseltmesinin en somut drneklerini olusturur. Hafiz gazellerinde zaman zaman
Siraz, Semerkand, Buhara gibi cografi isimler, Asaf, Karan, Firavun, Haci Kivam
gibi sahis isimleri kullanir. Konevi ise ¢gogunlukla 6zel isimleri ya benzetme yo-
luyla ya da zikredilen 6zel isimlerin 6ne ¢ikan 6zelliklerinden hareketle yaptig
cagrisimlarla tasavvufi bir mana ile irtibatlandirarak serh etmekte; boylece Hafiz'1
ve Divan’t anlama bigcimine uygun olarak, belirli sahis ve mekanlara isaret eden
bu isimleri de tamamen tasavvufi bir mana diizeyine yiikseltmektedir.

Buna bir 6rnek olarak $iraz sehri ile ilgili serhi zikredilebilir. Hafiz memleketi
olan Siraz1 Divan’da bir¢cok kere anar.*! Konevi Tiirk-i Sirazi*? ifadesini, Hafiz'in

47 Konevi, c. 1,s.18.

48 Konevi, c. 1, s. 24.

49 Konevi, c. 1,s. 75.

50 Konevi, c.1,s.79.

51 Siraz Divdan’da 12 kere zikredilmektedir (Bkz. Siddikiyan, Védjeniimd, s. 649).
52 G.2/8.
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memleketi olmasi dolayisiyla, “vatan-1asli” kavramu ile iliskilendirerek anlamlandirr
ve Sirazli sevgili de boylece “Vatan-1 asli ve dlem-i ezelide olan mahbtib-1 hakiki”
olarak karsilanir.®® Konevi'nin bazen, 6zel isimlerin gercek hayattaki karsilikla-
rindan degil, harf benzerliklerinden yola cikarak da tasavvufi ¢agrisimlar yaptig
goriiliir. Mesela “Yezd sehrinin sakinleri”** kelimenin harflerinin cagrisimryla
“Yezdan Teala hazretlerinin bab-1 ma’nevisini ve dergah-1 aliyyesini miiltezim
olan zat-1 aliler.” seklinde aciklanir.*®

Divan’da dogrudan belirli tarihi sahsiyetlere ait olan sahis isimleri de, tarihi
siireclerden manevi bir zemine c¢ekilerek serh edilmektedir. Mesela Konevi, Ebu
Ishak’in veziri olan Hac1 Kivdm’1 da, beyitteki ifadeleri tasavvufi bir zeminde
anlayarak, halki irsad ederek ihsan tarikini 6greten miirsid olarak aciklar.*® Yer
ve sahis isimlerinin bile, tarihsel baglantilarn bir kenara birakilarak, seyr i siilitk
merkezli bir bakisla, tasavvufi cagrisimlarla serh edilmesi, Konevi'nin bakisindaki
biitlinliigii gosteren bir serh tislubudur.

Sonuc

Hafiz modern dénemlere kadar tasavvufla irtibath bir sair olarak kabul edilmig
ve eseri de “hakikatleri mecaz elbisesi” icinde dile getiren, manevi isaretleri olan
bir eser olarak anlasilagelmistir. Modern donemdeki ¢alismalarda ise, Hafiz'in
din ve tasavvufla irtibati geri plana birakilarak, siirlerinin lafzi manalari 6n plana
cikarilmugtir. Ozellikle Osmanl’da sairler ve stifiler, Hafiz'1 ve Divdn’im tasavvufi bir
cerceveden bakarak anlamiglar, sarihler de bu bakis acisini devam ettirmislerdir.
Stdi'nin, serhinin mukaddimesinde, tasavvuftan bahsetmeyecegini sdylemesi ve
serh esnasinda da ¢ogunlukla tasavvufi manalar konusunda ¢ekimser davranmasi,
Golpinarh 6rneginde gordiigtimiiz gibi, Stdi'nin Hafiz'daki tasavvufi muhtevay:
reddettigi gibi bir kanaatin ortaya ¢ikmasina sebep olmustur. Bu kanaat sonraki
calismalarda da cogunlukla pek sorgulanmadan devam ettirilmistir. Halbuki
Stdi’'nin bu serh tislubu, onun kasitli bir tercihidir ve bu tislubun Hafiz'in tasavvufi
yoniinii ve Divan’'m tasavvufi muhtevasini reddetmedigi, serh incelendiginde
anlasilabilmektedir.

Konevi, Osmanh Hafiz sarihlerini takip ederek, Divdn’daki tasavvufi muhtevay
seyr 1 siiltik merkezli sistematik bir bakisla ortaya koymustur. Konevi'nin Hafiz1
bir veli olarak gérmesi ve serhini Hafiz'in maneviyat: ile baglant1 kurmak gayesi
ile kaleme almasi, Hafiz'in tasavvufi yoniinii 6n plana cikaran klasik yaklasimin
parlak bir 6rnegini teskil eder. Gazellerdeki beyitleri mana bakimindan birbirini
tamamlayan unsurlar olarak grmesi, gazelleri belirli tasavvufi kavramlarin anlatildig

53 Konevi, c. 1,s.33.

54  G.3/9: Sakinan-i sehr-i Yezd.
55 Konevi, c. 1, s. 22.

56 Konevi, c. 2, s. 202; G. 358/346.
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siirler olarak kabul etmesi, beyitlerle ayet, hadis ve tasavvuf cevrelerinde meshur
olan s{ifi sozleri ile arasinda giiclii baglantilar kurmasi, serh esnasinda seriat-tari-
kat dengesini g6zeten yaklasimi serhinin dikkat ¢eken hususiyetleri arasindadar.

Konevi'nin Divdn serhi, Hdfiz Divdnrnin tasavvufl manalara sahip olup ol-
madigina dair kadim soruya verilen kuvvetli bir cevaptir. Konevi'nin serhi, 6zelde
Hafiz'm, genelde Fars ve Osmanl cografyasindaki diger sairlerin siirlerinin tasav-
vufla irtibatinin tespiti ve mana acisindan nasil imkanlara sahip olabileceginin
ortaya konulmasi acisindan 6nemli bir bakis acis1 sunmaktadir. Serhin mahiye-
tinin daha iyi anlasilabilmesi ve metodunun gecerliliginin test edilebilmesi icin,
serhteki muhtevanin diger Hdfiz Divani serhleri ve bagka siir serhleri ile ayrintili
bir sekilde karsilastirilmasi gerekmektedir.

Osmanlrda Héafiz Divanrna Safi Bakus:
Mehmed Vehbi Konevinin Serh-i Divin-1 Hafiz1

Osman Sacid ARI

Ozet

Hafiz’'in Divdn’1 erken donemlerden itibaren Osmanl stfileri ve sairleri tarafindan
okunan ve yorumlanan bir ideal drnek olarak kabul edilmistir. Sairlerin kendi siir
kabiliyetlerini Hafiz'la karsilastirmalar1 ve Hafiz'1 6rnek almalarinin yani sira, XVI.
ylizyildan itibaren Hdfiz Divani, Osmanh miiellifleri tarafindan serh edilmeye
baslanmistir. XVI. ylizyildaki Siirtiri, Sem’i ve Stidi'ye ait ii¢c tam serh, Divdn’'in
Osmanl tasavvuf-edebiyat cevrelerindeki etkisini agik bir sekilde gosterir. Bu ¢
serhten sonra XIX. yiizyllda Konevi’'nin tamamen tasavvufi bir perspektifle yaptigi
serh, bu calismanin ana konusunu olusturmaktadir. Bu ¢alismada 6nce, din ve
tasavvufla irtibati acisindan Hafiz’la ilgili farkli goriisleri degerlendirecegiz.
Ardindan XVI. yiizyilda kaleme alinan ii¢ serhe kisaca deginip, Hafiz'1 tasavvufi bir
sahsiyet olarak kabul ederek, Divdan’1 manevi bir perspektifle serh eden Konevi'nin
eserindeki serh tislubunu ve temel yaklagimlarini tespit etmeye calisacagiz.

Anahtar Kelimeler: Siir, serh, Osmanl dénemi, tasavvuf, Hafiz Divani, Mehmed
Vehbi Konevi.
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A Sufi View of the Divan of Hafiz in the Ottoman Era:
Mehmed Vehbi Konevi’s Commentary on the Divan of Hafiz

Osman Sacid ARI

Abstract

The Divan (Collected Poems) of Hafiz has been considered as one of the most
influential Persian texts, for Ottoman Sufis and poets since the early period. On
the one hand the poets compared their own poetical abilities to that of Hafiz and
considered him as an ideal model, model den sonra nokta ile ciimle bitecek. Cizili
alan yerine su yazilacak On the other hand, the Ottoman authors have produced
commentaries on his Divan since the 16" century. Three complete commentaries,
written by Sururi, Shem‘i and Sudi in the 16" century, demonstrate the influence
of this Divan on the Ottoman Sufi and literary circles. This study delves into the
commentary by Mehmet Vehbi Konevi written from a Sufi perspective in the 19®
century. In this article, we will firstly address some different views on Hafiz with
regards to the connection between his Divan and religion and Sufism. Afterwards,
we will shortly address the three commentaries, mentioned above. Lastly, we will
attempt to address the structure of the text and expound the main approach of
Konevi, who considered Hafiz as a Veli (the friend of God, Saint).

Keywords: Poetry, commentary, Ottoman Era, Sufism, Hafiz Divani, Mehmed
Vehbi Konevi.
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A Sufi View on the Divan of Hafiz in Ottoman
Era: Mehmed Vehbi Konevi’s Commentary
on the Divan of Hafiz:

Osman Sacid ARI™

Introduction: The Views with regards to the Connection between
the Divan of Hafiz and Sufism

Itis necessary to make a critique of the attitude of Hafiz towards religion and
Sufism and the religious/mystical aspect of the Divan of Hafiz in a study, which
addresses Hafiz and his Divan from the viewpoint of Sufism. There is quite little
information with regards to the daily life of Hafiz in the biographical texts. This led
us to attempt to make sense of this issue through the Persian tradition of poetry
and the content of the poems in Divan. The insufficient amount of information
forced both the authors in the fields of history and collection of biographies and
also the modern researchers to come up with fictions, which are based on the
content of the poems in the Divan. In this regard, the ways in which the poems
of Hafiz were perceived revealed a magnificent literary accumulation, not only
in terms of their content but also, from a historical perspective. The attitudes,
which run afoul of each other, attempted to embrace him, and this embracement
caused this accumulation to be strikingly revived in intellectual terms.' Indeed,

*  This article is prepared on the basis of the relevant sections of our PhD thesis. See, Osman
Sacid Ari, “Mehmed Vehbi Konevi'nin Hafiz Divan1 Serhi'nde Tasavvufi Unsurlar”, PhD
Thesis, Istanbul Universitesi SBE, Istanbul, 2016.

**  Phd Research Assistant, Istanbul University, Faculty of Theology.

1  Said Niyaz Kirmani, “Hafiz az Didgahha-y1 Muhtelif”, Hafizshinasi, Tahran: Neshr-i Pajeng,
1364/1985, p. 4.
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Hafiz is considered to be the poet, over whom the most poignant debates are
made in terms of the mystical and this-worldly features of the poetical language.>

Jan Rypka (d. 1968), who is one of the prominent names in the literature,
states in his work on the history of Persian literature that Hafiz was understood
within the framework of Sufism (mysticism) in the East with a few exceptions, and
addressed from a more ‘realistic’ view in the West, again with few exceptions.?
In this regard, it can be argued that there are three different attitudes towards
the Divan of Hafiz in the works that have been addressing the Divan. The first
attitude, which can be termed classical, considers Hafiz as a saga who has a
complete grasp of secrecy, and the Divan as a text, which expresses “the truth
dressed as metaphor”. As has been stated by Rypka, the second attitude, which
is adopted in the Western world and became widespread in the East particularly
during the modern era, is that which considers Hafiz as a person who meant
what he said in his poems, and thereby as a careless person towards religion. The
third attitude, which reconciles these two, holds the view that Hafiz cannot be
interpreted from a uniform perspective, and that the Divan has a multi-layered
structure of meaning.

Within the framework of this classification, which is provided by Rypka, Murtaza
Mutahhari (d. 1979) can be given as an example of the classical attitude, in which
Hafiz is considered as a saga, and the Divanis considered as a sagacious text, even
as a “book of Sufism”, in the modern period. Mutahhari states that in addition to
the fact that Divan contains literary content, it also expresses particularly Sufism,
and that the substantial source in the Divan is Sufism, and that the reflection of
this to the language of poetry can be considered as a secondary element.*

A modern version of the second attitude — according to the classification of
Rypka — can be found explicitly in Abdiilbaki Glpmarli’s works, which are quite
remarkable in the studies on literature and Sufism in the 20" century. Golpmarh
presents Hafiz as a poet, who attempts to overcome the grief he experienced
due to conditions of his time in an artistic and unconventional manner. In this
account, Hafiz is also presented as a poet who lives in the world of deep feelings
and ideas. Golpinarli states the following, which excludes the religious-mystical
perspective in Divan:

J.T.P. de Bruijn, Persian Sufi Poetry, Surrey: Curzon Press, 1997, p. 60.
Jan Rypka, Iranische Literaturgeschichte, Leibzig, VEB Leibziger Druckhaus, 1959, p. 259. This
view is also shared by Annemarie Schimmel. Schimmel reckons that the mystical meaning is
preferred in terms of making sense of the Divan in the Eastern societies. By contrast, the most
of the European orientalists are influenced by Sudi’s commentary, which is quite informing
and useful but does not have any joy of love (Annemarie Schimmel, “Hafiz and his Critics”,
Studies in Islam, vol. XV1/1, January 1979, p. 12).

4  Murtaza Mutahhari, Hafiz'da Irfan, trans. Nihal Cankaya, Istanbul: Insan Yay., 1997, p. 17, 23.
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[Hafiz] mentions wine and alehouse many times in his poems. This is to
the degree that the reader would be fed up with it, similar to Hayyam’s
usage of the terms. There are those, who consider this wine as love,
prosperity, joy, or a symbol of unity, and those, who consider alehouse
as the universe, Sufi lodges or the heart... Let them continue to do so; We
reckon that this wine is the sheer wine, which is made out of the beautiful
grapes of Shiraz and aged. We also reckon that Hafiz drinks this wine as
if he would drink the rivers of Tasneem and Salsabeel in the Heaven...
A thoughtful poem, who lived in a disorderly period like Hafiz, would
indubitably attempt to overcome all of his grief through a glass of wine,
and would consider wine and lyric book as a friend to himself, and would
consider the alehouse’s seat of honour as the highest post, and thereby
would refrain from other things in a drunk manner.®

However, Golpinarl does not consider Hafiz a figure who is completely ab-
stained from Sufism. In his account, although there are the abovementioned
factors, which constitute the style of Hafiz, there are also his poems, which
express the mysticism, however it is incongruent and wrong to attempt to find a
metaphysical meaning in these poems:

Indeed, it is excessively naive to consider Hafiz as a strict Sufi, or a person
who expresses the truth in the metaphorical language as has been de-
fended by some, and to interpret his usage of wine and lover, which can
be found in almost any of his poems in a different manner. Of course, it is
not the case that Hafiz made no mention of Sufism. He wrote some lyrics,
which are completely mystical. However, he never stated Sufism through

a metaphorical language, he stated his views on this issue explicitly.®

5 Hafiz Sirazi, Hafiz Divan, trans. Abdiilbaki Gélpinarh, Istanbul: M.E.B. Yay., 1992, p. X-XI.
Golpinarli deepened his judgments on this issue in a book he wrote during the later period:
“There are some who consider wine as love, prosperity, joy, or a symbol of unity, and alehouse
as the universe, Sufi lodges, or heart, and the keeper of the alehouse as the saga or the real
guide. However, let us leave these interpretations and considerations, which are nothing but
a childish self-deception, aside; the alehouse of Hafiz is really an alehouse, and his wine is
the sheer wine, which is made out of the beautiful grapes of Shiraz... We need to note that
he was obviously drinking wine, that is for sure. However, he was not a boozer, who would
drink for day and night, that is also for sure. If he was an alcoholic, who would not be able
to see the world without drinking, he would not have time to neither reading nor writing
post-scripts to religious works nor telling poems. The reason why he mentions wine so often
can be understood as an occasion to run against the fanatics, to criticize bigotry, and a tool
to condemn backwardness. Indeed, what is peculiar to Hafiz is him being the rival of the
fanaticism and bigotry.” Abdiilbaki Golpnarli, Hafiz, Istanbul: Varlik Yay., 1954, p. 17-18.

6 Golpwnarly, Hafiz Divani, p. XIV-XV. These sentences of GoOlpinarli are considered as an
example of an “external view”. See, Mehmet Kahraman, Divan Edebiyati Uzerine Tartismalar,
Istanbul: Beyan Yay., 1996, p. 90-91.
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The abovementioned explanations of Gélpinarli point to an old controversy
on the relationship between the truth and the metaphor, and in this regard they
target the classical statements of Abdurrahman Jami and his work Nafahat al-uns.”

By contrast, Annemarie Schimmel, who diverges from these “mystical” and
“realist” attitudes and does not completely ignore both of them by adopting a
third attitude, reckons that it is incongruent to consider Hafiz and other classi-
cal period Persian poets as completely mystical or completely this-worldly. For
these poems are told to have multiple meanings. Moreover, the indecisiveness
between these layers of meaning seems to be consciously persevered.® Schimmel
mentions a miniature, which can be found in a copy of the Divan dated to 1527
and depicts Hafiz in a manner that does not clearly express whether he is drunk
due to wine or due to religious reasons. In the miniature, Hafiz, who is drunk, sits
next to a big bottle of wine and next to them the angels dance to a music, which
is played by the dervishes.® The presence of such a miniature is remarkable in
terms of representing the differences among the interests towards Hafiz during
the pre-modern eras. Is Hafiz a this-worldly figure, whose statements are mani-
festations of the this-worldly pleasures or worries? Or is he a person, who united
the wisdom with art by embedding mystical level with the this-worldly elements?
Firstly, the fundamental reason why Hafiz was perceived in different ways in the
succeeding periods and made the subject matter of the mystical commentaries
in this regard is deeply rooted in the fact that Hafiz made frequent use of mo-
tives and imaginations that had already been instilled into the literary memory
by Hafiz’s own life-time. The attempt to consider the Divan of Hafiz on so many
different bases is not independent from the following: he always made use of a
flexible structure in his poems, there are many transitive elements, which make
both a mystical and a this-worldly interpretation possible, in any of his lyrics.!°

7  For another example of this attitude in the modern literature, see, Ehsan Yarshater, “Hafez,
I. An Overview”, Encyclopaedia Iranica, New York, Encyclopaedia Iranica Foundation, 2003,
XI, p. 464. In this work, Yarshater denies the view that mystical meanings can be derived from
the Divan. Similarly, Hammer, who translated the Divan into German for the first time, also
reckons that Hafiz does not express divine love but the sensory pleasure. See, the quote from
Hammer’s Geschichte der schonen Redekiinste Persiens Schimmel, “Hafiz and His Critics”,
p. 15.

8 Annemarie Schimmel, Islamin Mistik Boyutlari, trans. Ergiin Kocabiyik, Istanbul: Kabalci
Yay., 2001, p. 284. Omiir Ceylan also states that old poetry does not have a single meaning,
rather it contains many meanings which are either related to each other or independent. For
someone who focuses on one of the meanings, the other meanings would remain to be latent.
See, Omiir Ceylan, Béyle Buyurdu Sifi —Tasavvuf ve Serh Edebiyati Arastirmalari—, istanbul:
Kap1 Yaynlari, 2005, p. 104.

9  Schimmel, ibid, p. 11.

10 Bruijn, Persian Sufi Poetry, p. 61.
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The controversy with regards to Hafiz, as has been mentioned above, has its
roots in the classical period. There are two perspectives: either appropriating
Hafiz completely to Sufism or limiting him to the this-worldly pleasures and
worries. It can be found out that the fundamental problem here is the focus on
the emphasis to the monosemy in the poetry. The issue, whether the meaning
attempted in the poetry can be perceived in the form that is the same as the ver-
sion in the poet’s mind, or not, turns into a crucial question in the case of Hafiz.
For, in the account of the monosemy, it is possible that the reader is infallible in
terms of making sense of the meaning; however, the differentiation of the literary
language in terms of meaning, through different philosophical or metaphysical
elements, requires reviewing the prevailing assumptions. Acknowledging that
the meaning can differentiate, without changing the literary language and the
established patterns, may lead one to read Hafiz from a mystical stance. In case of
denying such an acknowledgement, it is not possible to make a mystical reading
of Hafiz. Actually, this is the point, to which all controversy with regards to the
connection between the poetry and the mystical content is indexed.!

If we follow the example of Schimmel, who attempts to adopt a golden mean
between the abovementioned different extremes, at this point it would be found
out that the following terms become remarkable: figuring out that the Divan of
Hafiz has a multi-layered structure of meaning, and thereby, considering it as a
multi-directional text. For this reason, the perspectives, in which social conventions
are considered together with the religious pursuits, manifest themselves. Actually,
the metaphysical connotations, which represent the main idea of the tradition
with regards to the issue, are not inherited by adhering to the exclusive readings
of the “realist” conception. This is the reason why such viewpoints emerged in the
literature. In this account, the poetics of the classical poetry constitutes neither a
completely mystical nor a completely this-worldly nature. Since the intellectual
base and the literary habits count Sufism as part of high culture, the poets can-
not be independent from mystical discourse. There is a particular perception of
aesthetics that operates in the emergence of the metaphorical themes and its
adoption for centuries, and Sufism is a determinant factor in terms of combining
this perception of aesthetics with the metaphysics.!? Indeed, the changes in the
meaning, which occurred within the framework of the relationship between the
truth and the metaphor, happened generally by way of Sufism. The most popular
example of this situation is the usage of the notions of drinking and those related
to the drinking in the Sufi works and the change of meanings, which are signified
by the usage of them in the poetry. As a consequence of this change, “drink” is

11 For a different reading in this issue, see, Ismet Ver¢in, “Hafiz Divani’'nda Yer Alan Ilk Gazel
Uzerinde Bir Agimlama Hermeneutigi Uygulamasi1”, Master Thesis, Ankara U. SBE, 2006,
p. 1-19.

12 Mahmud Erol Kilig, Siifi ve Siir, Istanbul: Insan Yayinlari, 2005, p. 14.
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no longer understood in its popular meaning: the drink that makes one drunk,
but the “divine love”; and thanks to Sufism, the metaphorical meaning of the
notion came to be expressing its true meaning."

It is a de facto situation that the metaphysics of Sufism and other social con-
ventions are synthesized in terms of lyrics in the classical poetry; there is a style,
in which the relevant vocabulary, no matter how many this-worldly elements it
contains, can be ascended to a religious level in any case. Whereas it is possible
to question the statement that Sufi-religious discourse was the only determinant
factor in the classical period nowadays, it is highly unlikely to encounter a literary
work that does not contain such a potential in case of being subjected to inter-
pretation. At this point, what can be said about the classical Persian or Ottoman
poetry and Sufism would resemble to each other.!

The presence of these different perspectives demonstrates that generally clas-
sical literature and particularly the poems of Hafiz are not culturally independ-
ent from the attitudes of those who deal with poetry. For meaning is a process,
which is composed of the inner world of the reader as much as it is made out of
the text of the poem.

The Pre-Konevi Commentaries on the Divan of Hafiz in the
Ottoman and Sufism

If we exclude the separate commentaries, written on the verses and lyrics
in the Divan during the Ottoman era,” there are four works, which make com-
mentary on the full text of the Divan. The three of these commentaries, which
belong to Sururi, Shem‘i, and Sudi, were written in 16™ century, and the fourth,
which belongs to Mehmet Vehbi Konevi and constitutes the subject matter of
this article, was written in the early 19 century. Sururi and Shem'i approached
to the verses of the Divan from a Sufi perspective. By contrast, although Sudi
acknowledged the religious-mystical identity of Hafiz, he made his commentary
on the verses within the framework of the rules of grammar and cultural history
and attempted to avoid stating mystical meanings unless necessary.

13 Yekta Sarag, “Tasavvuf Edebiyatinda icki Kavramina Giris ve Yunus Emre Ornegi”, [lmi
Arastirmalar: Dil, Edebiyat, Tarih Incelemeleri, 2000, vol. 10, p. 135-154. Sarag consequently
reckons in this article that Yunus Emre used the notion of drink and those notions related to
the drink in a manner, which is open to be expanded into the metaphysical meanings, when
the context, in which they were used, and other notions, to which they are associated, are
taken into account.

14 Walter G. Andrews, Siirin Sesi Toplumun Sarkzsi, Istanbul: Tletisim Yay., 2000, p. 107.

15 As an example of the partial commentaries, the following works can be mentioned:
Kemalpashazade’s (d. 940/1534) commentary (See. Kadir Turgut, “Kemalpasazdde nin
Hafiz'a Ait Bir Beytin Serhini I¢eren Farsca Risalesi”, Dogu Arastirmalar, vol. 11, 2013/1,
p. 25-48) and Bursevi’s (d. 1137/1725) commentaries (Ismail Hakki Bursevi, Mecmaatu’l-
Esrar, Atatiirk Kitapligi Osman Ergin Yazmalari 591, also. 98°-1009).
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In the introduction of his work, Sururi expressed the view that he aimed
to comment on the real meaning, which is of Sufi nature, by explaining the
metaphorical/lexical meaning of the Divan in a concise manner. Here, the Sufi
explanations mostly represent the main ideas. Whereas, these explanations are
broader in the first parts of the Commentary, the verses are explained briefly in
the following parts.'® In the Commentary of Shem‘i, similar to that of Sururi, there
are Sufi explanations, which are inferred from the expressions in the poem, after
the concise explanations on the translation and the words.!” Sudi, who wrote his
commentary after these two commentaries, states in the introduction of his work
that he attempted to write a commentary that does not contain any Sufism. In
addition to this, Sudi acknowledged that Hafiz was a dervish, and in this regard,
he occasionally gave mystical meanings to the poems of Hafiz. Indeed, at one
place, he describes the poem of Hafiz as pure wisdom.!® Sudi did not actually
attempt to explain the Sufi meanings in his commentary, although he did not
deny it." In his case, the following might have been influential: the fact that two
commentaries, which were written before him, were made through a Sufi per-
spective, and the consideration of Sudi that they contained grammatical errors.
Therefore, he probably aimed to demonstrate the proper meaning the Divan by
identifying the rules of grammar in his commentary.

It can be argued that the pre-Konevi commentators on Hafiz considered him
as a person, who is interested in Sufism, and even as a Sufi, who has the status of
a Veli (saint). The fact that the main aim of Sururi and Shem‘i was to explain the
Sufi meanings in the Divan turns this evaluation into an even stronger argument.
Whereas Sudi did consider Hafiz as a veli, he did not attempt to demonstrate
the Sufi meaning in the Divan; this does not mean that he diverged from Sururi
and Shem‘i in terms of the perception of Hafiz. Therefore, it can be argued that
these three commentaries maintained the abovementioned classical attitude in
terms of perceiving Hafiz as a mystical character. However, Konevi’s commentary
constitutes an exact example of perceiving the Divan within a Sufi framework
in all respects.

16 There are two master theses on Sururi’s commentary of the Divan of Hafiz: Ahmet Faruk
Celik, “Siirtiri'nin Hafiz Divani Serhi’nin incelenmesi”, Master Thesis, Selguk U. SBE, 1996;
Meral (Ortag) Oguz, “Siirtri’'nin Serh-i Divan-1 Hafiz'1”, Master Thesis, Ege U. SBE, 1998.

17 Shem'i’s work was prepared as a PhD thesis recently. See. Naser Soleimanzadeshekarab,
“Sem‘? Sem’ullah ve Serh-i Divan-1 Hafiz”, PhD Thesis, Gazi U. SBE, 2019.

18 Sibel Ozer, “Stadi-i Bosnavi'min Serh-i Divan-1 Hafizmin Bilgi Dokiimii ve Ispata
Dayandirilmas1”, Master’s Thesis, Istanbul U. SBE, 2007, p. 63.

19 Also see, Ibrahim Kaya, “Stidi'nin Hafiz Divan1 Serhindeki Tasavvufi Yaklagimlar1”, Turkish
Studies, vol. 6/2 Spring 2011, p. 609-610.
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Mehmed Vehbi Konevi and his Commentary on the Divan of Hafiz

1. Biographical Information on Konevi

Although his work was printed three times in the 19" century and became
a popular text in the circles of Sufis, there is no biographical information with
regards to Mehmed Vehbi Konevi in the texts that refer to him. The core infor-
mation on Konevi is accessed through the introduction of his commentary’s
1273/1857 edition, namely in the edition which was published by Bulak Press
twenty eight years after the death of the author. According to this information,
Konevi was one of the Mawlawis in the 19" century, and his father’s name was
Hasan Ash‘ari al-Konevi.?’ Bursali Mehmet Tahir takes this information one step
further in the work titled Osmanl: Miiellifleri, at the section “Konevi Mehmed
Vehbi Efendi”. He notes that Konevi died in 1244 (1828/29) and that his tomb is
next to Mawlana Lodge.* This information provided by Bursali Mehmet Tahir is
compatible with the tombstone, which was identified in the work prepared by
Veli Sabri Uyar (d. 1954) in 1940s. According to the consideration in this work,
Konevi’s tomb is located in the Ugler Cemetery, which is close to the Mawlana
Lodge.?

All of the biographical information, which can be accessed, with regards
to Mehmed Vehbi Konevi is confined to the accounts reported in these three
sources. Any other descriptive information, with regards to him being Mawlawi
and buried in the cemetery of the Mawlawi Lodge in Konya, cannot be identified
apart from these records.

As far as is known, the only work of Konevi is his commentary on the Divan of
Hafiz. Therefore, the opinions with regards to the scholarly and Sufi character of
Konevi would remain to be ideas that are derived from his commentary. However,
the only detail, which can be counted as an auto-biographical information of the
author, is that he dedicated his work to Sultan Mahmud II. Konevi implies in the
introduction that either the Sultan himself or one of the High State Officials asked
this work to be written by stating that the reason why he wrote the commentary
was that during the era of Sultan Mahmud II, writing commentary on the wise
words of Hafiz was considered to be lovely. The historical information, which can
be derived from this praise of the Sultan, is that the work was written between

20 Konevi Mehmed Vehbi Efendi, Sherh-i Divan-i Hafiz, Bulak, 1273, vol. 1, p. 1.

21 Bursalh Mehmet Tahir, Osmanli Miiellifleri, Istanbul, Matbaa-i Amire, 1333, vol. 1, p. 149.
It is also stated in the work Hediyyet al-arifin that Konevi died in 1244 and that he wrote a
commentary on the Divan of Hafiz in Turkish (See, Ismail Paga Bagdadi, Hediyyetii'l-arifin,
prep. ibniilemin Mahmid Kemal inal-Avni Aktug, istanbul: MEB Yay., 1990, vol. 2, p. 363).

22 Veli Sabri Uyar, “Konya Bilginleri” (Yazi Dizisi), Konya Halkevi Kiiltiir Dergisi, vol. 123-124,
1949, p. 33.
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1808 and 1828-29, given that Sultan Mahmud II was on the throne between 1808-
1839 and that Mehmed Vehbi Konevi died in 1828-29.

2. The Manuscripts of the Commentary and its Printed Copies

As far as we identified, there are three records in the libraries with regards
to the manuscripts of Konevi’s Commentary on the Divan of Hafiz. The first is
located at Konya Mawlana Museum, no. 7383. Since this manuscript, which was
introduced by Abdiilbaki Golpinarli when the catalogue of the relevant library
was prepared, does not contain any letter of conveyance® and the last part of the
present volume is missing; it is not possible to make an evaluation by comparing
it with the printed versions. It is also not possible to make a precise back-dating
about the copy since the volume is incomplete and there is no information with
regards to the handwriting of the manuscript. However, since the text is in agree-
ment with the preferences of the Bulak Print version and since there are some
partial contributions to the text through the corrections, which were probably
done on the basis of the printed copy, one is led to reckon that this copy, in its
present form, was written after the Bulak Print version.

According to the present records, another copy of the handwritten manu-
script is located in the Egypt National Library, at Turkish Manuscript Section,
no. 187. In the catalogue, where the Turkish Manuscripts in the Egypt Libraries
are introduced, it is stated that this copy, which was recorded in the section “187
Edeb Tiirki” as a volume that is composed of 568 leaves, belongs to Konevi and
that the sides of the pages were tabulated in gold in this commentary, which was
hand-written in talik style.>* However, when we had access to this copy through
this catalogue information after much effort on our part, we found out that this
is not Konevi's commentary but it belongs to Sudi. Although it is highly likely
that the holograph of the work would be located in the Egypt libraries when we
consider that the Commentary of Konevi was first published in the Bulak Press,
Cairo and that it is stated in the record, which is at the end of this print, that it
was based on the holograph; one cannot arrive at any information in this regard
on the basis of the present catalogues. Thereby, except for the copy which was
mistakenly recorded under the name of Konevi, it is necessary to make separate
inquiries on the present Commentaries on the Divan of Hafiz*® in the Egypt
libraries and to describe them in detail.

23 See. Mevland Miizesi Yazmalar Katalogu, prep. Abdiilbaki Gélpinarli, Ankara: Tiirk Tarih
Kurumu Basimevi, 1994, vol. 4, p. 115.

24 al-Hay'a al-Misriyye al-amme li'l-kutub, Fihris al-Mahtitdt at-Turkiyye al-Osmaniyye,
1990, vol. 3, p. 38. According to the information provided here, the copy begins with the
commentary of the first lyric of Hafiz and there is no information with regards to the date of
hand writing.

25 Ibid. In the pages 34-38, almost twenty manuscripts, which belong to Sudi, Sururi and
Shem‘i’s commentaries on the Divan of Hafiz, are introduced.
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The copy, which seems to be located in Edirne Selimiye Manuscript Library
no: 2272/1-11 according to the catalogue records, is not a manuscript but a printed
copy. Therefore, the only manuscript of Konevi’'s Commentary is located at Konya
Mawlana Library, since the records with regards to others do not represent cor-
rect information. However, the printed copies of Konevi’'s Commentary are quite
common in the libraries and the reason why there are so few manuscripts is
probably rooted in the fact that it was printed three times during the fifty years-
long period after its compilation.

Konevi’s Commentary on the Divan of Hafiz was printed three times in the
19 century, and the first print was published in 1273/1857 at Cairo, Bulak Print;
then it was published in 1286/1870 at Istanbul, Hact Muharrem Print; the last
printed version was published in 1289/1872 at Istanbul, Amire Print. According to
the information recorded at the end of the second volume of Bulak print version,
this version was prepared on the basis of the holograph, twenty-eight years after
the death of Konevi.*® One of the distinctive features of the Amire Print version,
from that of Bulak and Hac1 Muharrem, is that Sudi's Commentary is quoted in
the side notes (hamish). The publication of such a print demonstrates not only
that Konevi's Commentary found many respondents and drew attention during
the period, but that it is a trademark of the consideration that the readers perceive
that there are connections and similarities between these two commentaries.

3. The Construction of the Text in Konevi’s Commentary

Since Mehmed Vehbi Konevi’'s work is a text which is featured to have the
nature of a commentary, it contains more than one particular style. It is found
out that the nature of the Divan of Hafiz and the issues Konevi aimed to express
to his respondents were influential on the composition of Konevi’s style. In terms
of the formal structure, the commentary has the construction of the text that is
made out of the following: the verse, the literal translation of the verse, the mean-
ings of the words expressed in the verse, and the Sufi meanings attributed to the
verse. The verses of Qur’an, the hadiths, and the quotes from Sufis provide variety
to the construction of the text, particularly in the parts where the Sufi meaning
isrevealed. Moreover, the sentences of blessing, the connotations of the terms
of Sufism, and the suggestions towards members of the dervish orders occupy
a significant place in the relationship the author develops with his respondents.

In the Commentary format of Konevi, first a verse of the lyric is provided in
Persian, then the prosaic translation of the verse is cited by following the line
number of the verse. In the “Miifredat” (The glossary) part, which is located
after the translation of the verse, Turkish equivalents of some words are stated.

26 Sherh-i Divan-i Hdfiz, vol. 2, p. 460 (Bulak).
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This part is followed by the main section, which is titled “Ma‘na-y1 isareti” (The
meaning it indicates), where the mystical meaning is given to the verse:

B 3 5 2 . T o . “.ﬂ”~/
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If that beloved of Shiraz takes over our soul, I bestow Samarqand and
Bukhara for her black beauty spot.

The glossary: 5 if; o7 that; S 5 the beloved one; 31 4 the city of Hafiz; u
attribution; ... to hand; s ;7 gets; Js the letter mim;# 1L the letter mim;
mixing; Ji= beauty spot; sua black; » pronoun; c:x I bestow; 1,154 5 43 &
name of the two cities.

The meaning it indicates: If the real beloved [who is situated] in the
original abode and the eternal world bestows union to my heart and the
light of gnosis to my secret from His perfect benevolence and I become
protected ‘within His two fingers’ and under His handling power, [then]
I would give His unique being ‘this world and the hereafter’, which are
‘forbidden for the people of Allah’ and I would annihilate myself in Allah
and follow the path of seclusion.?

The translation of the verses in the Commentary is mostly made through
a style, which can be termed “broken translation”, without using a fluent and
artistic way of expression, and sometimes just some phrases, which only follow
the order of the words in the verse and do not compose a sentence, are included.
When Konevi’s translations are compared to preceding commentators, it would
be found out that these literal translations are mostly based on Shem‘i’s work.
Konevi also sometimes made us of Sururi in terms of translation. Konevi pays
attention to the order of the words in the verse in literal translations, while he
demonstrates a style, in which he takes the integrity of the verse into account,
in the parts where he explains the Sufi meaning. It can be considered that this
is due to his adherence to Shem’i and Sururi in terms of translating the verses.

The main parts of the Commentary, titled “Ma’nd-y: igdret?” (The meaning it
indicates), constitute a uniform structure, in which a strong and aesthetic style
is adopted contrary to the literal translation. Also, in this part, multiple groups of
meanings are brought together in a skilful manner without disrupting the flow

27 As will be mentioned later in this section, the letter “mim” is probably used instead of the
words which are considered to be known and thereby do not need any explanation.

28 G.2/8 (In this work, the first lyric number corresponds to the Naini publication [Divan-i Haje
Shemseddin Muhammed Hafiz, prep. Seyyid Muhammed Riza Jelali Naini, Tahran, Neshr-i
Penjere, 1384/2005], and the second corresponds to the translation of Goélpinarl); Konevi,
vol. 1, p. 33 (The volume and page numbers given in this work are taken from the Bulak Print
version of Konevi’s work).
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of the sentence, and the content integrity is preserved even when the sentence
becomes longer. It has been stated that Konevi based his translations on that of
Shem‘i and Sururi. This also reveals the reason why there is a difference in style
between the literal translation and the Sufi commentary. Moreover, this difference
seems to be a deliberative preference, when we take into account Konevi’s aim in
the commentary. Konevi was content with a minimalistic translation style, which
would transfer the literal meaning into Turkish, by making use of the preceding
commentators when the literal meaning of the Divan is relevant. As for the com-
mentary parts, he diverged from the preceding commentators by demonstrating
his talents in terms of the content integrity and ability to express himself.

The “Miifredat” parts, which follow the translation of the verses, resemble
Konevi’s style in the translation. For the equivalents of the words in the verse are
mostly given in one word, and only the letter “mim” is put next to some words:
this is tantamount to saying that what is meant is explicit. The format of the usage
of propositions in the sentence is also explained in one word. As for the verbs,
quite rarely, short grammatical explanations are made, such as the past tense,
or the present tense, in terms of conveying their meaning. Throughout the com-
mentary, there are quite few grammatical explanations. In the “Miifredat’ part, he
confined himself to providing minimum information, but this demonstrates that
he did not have any concern in terms of instructing Persian, and that he was not
primarily interested in the linguistic features of the poems. By contrast, Konevi
quite rarely provided information with regards to the historical and cultural fac-
tors, which took place in the poems.

One of the peculiarities in which the Konevi’s commentary diverges signifi-
cantly from other commentaries on the poetry during the Ottoman era, is that
each verse is considered as a unity in the “ma’nd-y: isdreti” parts, which compose
the main part of the commentary, and that this part, for most of the time, ended
in one or two sentences in terms of preserving the integrity of the commentary.
In this part, excluding some exceptional mystical equivalents of the expressions
of the verse, no such explanation as “what is meant by the ...” or “... means to
be” is given.? The relationship between the words and the groups of words in the
verse is taken into account when explaining the Sufi meaning. In addition to this,
the commentary is written in a manner, through which the Sufi meanings, which
are given in the expressions in the verse, can be followed one by one. Thus, it is
explicitly found out from the commentary which meanings are attributed to the
components and which are expressed in the verse, in mystical terms.

In Shem‘i’s and Sururi’s commentaries, which were written before Konevi on

the basis of a Sufi point of view, mostly, the mystical meanings of the particular
words are given or the mystical meaning, to which the verse points, is explained

29 For one of the exceptional examples, see. Konevi, vol. 1, p. 209.
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as a main idea. Konevi expressed the meaning, which is pointed in the verse, in
an integral manner together with their connotations in the culture of Sufism. He
also applied this method to all of the lyrics. These represent the significant style of
the commentary; through which he diverged from the preceding commentators.

Since the verses contain a meaning and a notion, an image and a comprehen-
sion; Konevi attempted occasionally to supplement the elements, which are left
to the imagination of the respondent, in the verses in the “ma’nd-y isareti’ parts.
Thereby, he found an opportunity to pass to other notions, which are related
to the issue, through cause-effect relations and connotations. In this sense, the
meanings, which are revealed by the verse directly or at the first glance, consti-
tute the starting point for Konevi’s commentary. For most of the time, Konevi
expanded the meaning, which is pointed or revealed by the verses, within the
framework of the main idea that he saw in the lyric. One of the examples, in the
sense that Konevi made sense of Hafiz's expressions through a wider framework
and interpreted them in this regard, is his writings on the Laylat-al Qadr (The
Night of Decree). Whereas Hafiz mentions only the Laylat al-Qadr in one of the
verses,*® Konevi’s interpretation is almost in the form of an explanation of the
complete Surah (the Surah al-Qadr) .

Konevi is not concerned with providing information with regards to the issues
such as the usage of the words in the verse, literary arts, or historical details or mak-
ing explanations in these regards in the commentary section of his work. Konevi
is explicitly not interested in these aspects of the issue. It can be considered that
this attitude is partly due to Konevi’s aim in terms of writing Sufi commentary
and partly due to the fact that Sudi demonstrated such details to a certain degree,
which cannot be transcended by the Ottoman culture. When we analyse the in-
text parts of Konevi’s commentary as a general framework, it can be stated that it
has the following features: it is based on Shem‘i and Sururi, it makes use of Sudi
in terms of identifying minimal translation and grammar information, however
it becomes independent in case of Sufi meaning and provides original examples.

4. Konevi’s Initiation (Intisab) to Hafiz:
The Spiritual Aim in the Commentary

The commentators of the Ottoman era wrote their works with particular aims
which they generally stated in the introduction of their works in detail or in short.
Konevi, in accordance with this style of writing, began his work by stating that
the aim in writing the commentary to the potentially spiritual verses of Hafiz,
who was considered to be a “veli” and the “perfect human” by Konevi, was to
acquire a “spiritual initiation” as much as possible and, in this regard, to arrive

30 G.18/39
31 Konevi, vol. 1, p. 61-62.
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at a meaning, which is appropriate to the content of the verses.*? The notion of
initiation is used by Konevi in this work in terms of its primary meaning, being
subject to the education of a murshid (guide), and in addition to this, in terms
of pointing to the spiritual inclinations of the Sufis since the early period and
relating them with the truth. Konevi explained his usage of the notion of initia-
tion with a completely spiritual aim. In this regard, he implied that he pushed
the following issues, which come to one’s mind in analysing a commentary as
a type of compilation, into the background: those with regards to the usage of
language, the explanations with regards to grammar and the history of culture.
Konevi expressed this issue, which he stated in the introduction, throughout the
commentary, and he attempted to derive meanings from all of the verses in terms
of reminding the Sufi truths, which would lead the respondents to the rules of
spiritual wayfaring (siilitk dddbi) and spiritual development.

How would it be possible to acquire spiritual initiation through the Divan? This
question is answered by the “liveliness of the kalam (word)” in the introduction
and within the text of the commentary. Konevi stated in the introduction that
Hafiz, as had been mentioned in Nafahat, gave the secrets of the invisible world
and true meanings dressed as metaphor and appearance. He also stated that
his poem is not a “dead kalam like that of many poems who value using explicit
language”. However, if a word is alive and gives liveliness to the respondents,
this would be thanks to divine inspiration, which is reached through proximity
and initiation to God:

Oh you who compose poems merely on terminology and fluency! Do
not be jealous of this Hafiz’s poetry for there is no sweetness and spirit
in your poems. The sweetness and spirituality in Hafiz's word (kalam)
result from his intimacy with Allah through his awake soul and [the fact
that] his works are all [produced by] divine inspiration. Therefore, one
can not find the taste of spirituality in the words of every eloquent and
fluent person (Konevi, I, 73).

As can be inferred from these statements, Konevi does not limit language to
literal or formal components. Correspondingly, he acknowledges that the mean-
ing, which is conveyed through the language and spirituality, would transform
the human beings. It can be found out that this acknowledgment is decisive on
each level in terms of Konevi’s interpretation and making sense of Hafiz. Indeed,
itis stated throughout the Commentary that the words, which are stated without
a spiritual initiation through apparent efforts, cannot have a lasting effect on

32 Konevi, vol. 1, p. 3.
33 Ibid.
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the respondents and establish a spiritual relationship with them no matter how
explicit or eloquent they are:

A SV & 2 e b ok T s S ) el 2 S p e
Whoever composes poetry, his words isn’t acceptable. However since my
hawk is agile, I catch the fabulously beautiful pheasant.* (G. 317/315)

In the commentary of the abovementioned verse, Konevi expresses once
more the relationship between the contact, which is forged through the spiritual
initiation, and the liveliness and acceptability of the word:

Whoever composes poetry merely by eloquent and fluent words without
having any initiation to the people of Allah and also lacking spirituality
and the purity of soul, his inanimate word doesn’t get accepted by the
people of heart. Yet my soul derives subtle and wonderful meanings as
well as original innate sciences from the highest point and the sacred
divinity and I explain these in the language of the unseen. Therefore, my
[word] is accepted among the gnostics (Konevi, vol. 2, p. 125).%

Konevi reckons that the respondents of the meaning of Hafiz’s lyrics, which
are expressed through “the inspiration” reached as a consequence of “proxim-
ity and initiation to God”, are those who are in the same path and reached the
divine secrets or asked to reach them. Since those who are ignorant of these
secrets cannot understand what is meant by the word, they consider that Hafiz’s
poems are nothing but metaphorical expressions, as it is the case with the poems
of other poets:

Hafiz used the gazel form in explaining the secrets of oneness (tawhid)
and subtleties of gnosis that flew to our heart by divine instruction in
order to conceal them from the lay people. The subtleties, secrets and
spiritual allusions conveyed in Hafiz's word are known by Allah the Most
High and those [who are the] mines of the secrets of Allah. The lay peo-
ple [who are] like insects would think that it is a love poetry (ghazal) or
metaphor like the word of other poets. Yet it is as a whole the language of
the unseen and the etiquette of wayfaring, known to the people [worthy]
of it (Konevi, vol 1, p. 87).

Thereby Konevi points to the consideration that in order to become a respond-
ent to the meaning in the poems of Hafiz, one needs to understand not only the

34 Golpmarly, Hafiz Divanzi, p. 314.

35 Similar meanings are expressed at various places in the Commentary, See. Konevi, vol. 2,
p. 56, 216-217.
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appearance but the meaning and signs beyond it. This is also one of the reasons
why different views on the poems of Hafiz emerged.

5. Konevi’s Main Attitudes in the Commentary

In accordance with his aim, which he stated in the introduction as to ac-
quire “spiritual initiation”, Konevi wrote his commentary on all of the lyrics on
the basis of spiritual journeying and wayfaring (seyr u suluk). The components,
which are placed in the text on which the commentary is written, are related to
Sufi aims by Konevi and they are transformed into a content that would define
and explain the various aspects of spiritual journeying and wayfaring. Indeed,
Konevi stated that the lyrics of Hafiz completely express the morals of spiritual
journeying and wayfaring.*® In this regard, the following subjects are primarily
mentioned throughout the Commentary: the states of the murshid, the relation-
ship between murid (disciple)-murshid (guide), the murshid as a perfect human
and Veli; Prophet Muhammad and the light of Prophet; the relationship between
the murid and the folk, the preacher and ascetics and his status compared to
them; the states, such as the facalli, prosperity, and the ecstasy, experienced by
the wayfarer (salik) in his spiritual journeying and wayfaring; the merit, sight, and
ultimate union arrived through spiritual journeying and wayfaring; melametiyye as
a particular path of spiritual journeying and wayfaring; the relationship between
the wayfarer and the nefs/world; the love, which is located at the centre of the
spiritual journeying and wayfaring; the states of the wayfarer as a lover, the au-
thentic beloved one and the ultimate union. In this regard, Konevi represents a
competent example of reading the Divan of Hafiz in the circles of the sects with
the aims of Sufi education and showing the true path (irshad).

Konevi, who attempted to explain the Divan with a Commentary conception
on the basis of spiritual journeying and wayfaring in order to acquire a spiritual
refinement, hinges on the consideration that “the ones who love God”, and Hafiz
as one of them, meant the truth no matter what they state with regards to the
material elements in this world, namely in metaphorical terms:*

Whatever the lovers of Allah say, they mean the true beloved. They use
metaphorical language to hide the secrets of love from the lay people.
For the metaphorical beloved, who is in stature like the cypress, receives

36 Konevi, vol. 1, p. 87: “The lyrics of Hafiz are nothing but the morals of spiritual journeying and
wayfaring and the language of the invisible realm, and this is explicit to the one who can see.”

37 Omiir Ceylan states that Sufis, who seek the absolute reality beyond the world of appearance,
hide the absolute truths in their poems, and that the commentators of these poems attempt
to arrive at these truths on the basis of mystical thought and reconstructions. See. Bdyle
Buyurdu Sufi, p. 123-124.
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all its existence, subtlety and beauty from Allah, in relation to whom the
existence [of the beloved] is nothing.®

Thereby, Konevi is able to associate any topic of the Divan to the real beloved
one, and make the spiritual journeying and wayfaring, which is the path to ar-
rive at the divine love, as the main theme of the Commentary by considering the
love, which is one of the main topics of the lyrics, as the divine love. For Konevi
considered the poems of Sufis as examples, in which the secrets of being a dervish
and the states and ranks of dervishes are explained after completing the spiritual
journeying and wayfaring.*

One of the remarkable attitudes of Konevi in the Commentary is his wider
perspective in which he paid attention to the association of apparent/esoteric
and sharia-tariqa-haqgiqa (Islamic law and rules- Sufism- Truth).%
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Whatever reveals to the wayfarer (salik) in the tariqa that is the beneficence.
O heart, nobody stray away from the right path.*! (G. 65/86)

Konevi had the opportunity to demonstrate his attitude in this regard, since
both the notion of tariga and the straight path are mentioned in the abovemen-
tioned verse of Hafiz. Konevi, who considered that the notion of straight path is
met by the “sharia”, stated that compliance to sharia is a necessary condition,
if the spiritual journeying and wayfaring is to lead to love, divinity and accom-
plishment.*? On the other hand, Konevi considered that the ahl-ul-Allah (The
People of Allah) wrote their works without separating sharia, tariqa and haqiqa
and that the lyrics of Hafiz are among the works which are written by ahl-ul-
Allah. Indeed, Konevi stated that the lyrics describe these three aspects of the
religion, namely the secrets of the sharia, the attitudes of tariga, and the lights of
hagiqawhen he explained the expression “sefine-i gazel” (the ship of love poetry

38 Konevi, vol. 1, p. 205.

39 Konevi, explains in one of the verses the expression defter-i esh'dar (G. 83/26) as follows: “The
books of Sufism explain in poetry and prose the states and the stations of the people of Allah
as well as the secrets of the order (tariga) after [explaining] wayfaring” (Konevi, vol. 1, p. 101).
Similarly, telling lyric -gazel gofti- (G. 2/8) means to be “stating the secrets of tariqa in the
form of lyric”. (Konevi, vol. 1, p. 35)

40 For the details of this issue, see. Hac1 Bayram Baser, Seriat ve Hakikat: Tasavvufun Tesekktil
Siireci, Istanbul: Klasik Yayinlari, 2017. Bager attempts to demonstrate in his work that the
controversy on the sharia and haqiqgah emerged thanks to the attempts of Sufis to make
room for Sufism in the social and intellectual life, and that Sufis reckon that Sufism and other
religious sciences are connected.

41 Golpmarl, Hafiz Divanz, p. 89.

42 Konevi, vol. 1, p. 65.
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- ghazal) in a verse.*” Moreover, in addition to this mystical perspective prevalent
in the Commentary, Konevi made explanations and warnings with regards to
the technicalities of sharia and creed as much as occasion serves. For example,
Konevi considers that the expression “dsiydne-i tii” (your home)* means to be
a sign to the heart, which is the location of the disclosure of God as truth (zat
tecellisi). Moreover, he stated that Allah is exempt from directions and space by
quoting the 114" verse of the Surah Taha, before providing the commentary.*
The citation of this verse by Konevi is directed towards expressing that the heart
is home to Allah not in spatial terms by reminding the creed in terms of this

exemption before the commentary.

Konevi, in terms of the commentary technique, identifies the common mean-
ings, to which the verses point, and then he attempts to write a commentary on
a single lyric within a single or a few topics. This is the most significant aspect,
which is adopted throughout the Commentary and determines the conceptual
structure of the commentary. Konevi demonstrated that he did not consider the
verses and the meanings as separate units, which are polished off in themselves,
in the lyrics by using this technique. He reckoned that the lyrics turn into a form
of poetry, in which particular topics are addressed; and the verses are interrelated
components, which contain various aspects of a common theme or notion. These
issues, which are prevalent throughout the work of Konevi, need to be always
taken into account when reading the text of the Commentary. We reckon that
this is the point which is ignored particularly by the assessments on Konevi in
the modern period. In the literature, the continuity of meaning between the
verses of the lyric, which is considered as a form of poem, is not sought and for
this reason the lyrics, which express one theme from the beginning till the end,
are termed yek-ahenk.*® In this regard, it can be argued that Konevi considered
almost all of the lyrics in the Divan as yek-ahenk.

This technique, which is applied to lyrics by Konevi in terms of approaching
them within the framework of a particular theme, is influential on identifying
the Sufi meanings of the expression in the verse. Thus, when a commentary on
a lyric is written within the framework of a particular theme, a meaning is given
to a particular word of the lyric within the framework of that particular theme.
The same word can be considered to mean a different meaning when it is inter-
preted within the framework of another theme in another lyric. For example, the
term beloved one in the lyrics is mostly considered to express the real beloved
one, namely Allah; however, it is sometimes understood as Prophet Muhammed

43 Konevi, vol. 1, p. 97.

44 Konevi, vol. 1, p. 54.

45 Taha, 20/114: 351 W & Jus.

46 Haluk Ipekten, “Gaéel”, DIA, vol. 13, p. 442.
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or the murshid, and thereby, other components of the lyrics are interpreted in
compliance with the meaning given to the term beloved one.

One distinctive feature of Konevi is that he relates the verses to each other
through “chains of concepts” when writing his commentary on the lyrics within
the framework of a particular theme. At the beginning and the end of many com-
mentaries on the verses, the concepts, which relate the common theme with the
commentaries of the preceding and succeeding verses, are mentioned in a manner
that constitutes an integrity with the common theme. This enables assessing the
themes, which are addressed at different verses of a lyric, in an integral manner
and bringing the themes together within a wider framework.

Konevi wrote commentaries on the lyrics within the framework of particular
themes and connected the verses conceptually to each other. This demonstrates
that he did not consider the mystical equivalents of the expressions in the poem
as having a fixed and stable nature. We reckon that identifying this commentary
style is significant in terms of evaluating the commentary. For a concept or a
theme, which is located in the commentary of a verse and from the particular
verse of which the context of commentary cannot be understood, can be made
sense when the commentary of the preceding or succeeding verse is seen. This
connection is forged not only in the successive verses but also with another verse
of the relevant lyric. Moreover, it is required to note that through the connection
forged by Konevi in the Commentary, a connection between the verses of Hafiz
is also forged. Thus, Konevi relates not only the themes, on which he wrote com-
mentary, but the themes that are expressed in the verses of Hafiz to each other.

Konevi’s attitude towards the verses, which is open to different connotations,
enabled him to include almost all of the components of the verses into the com-
mentary and enriched the Sufi explanations in the commentary. To some words,
a meaning is given in the works, which explain mystical symbols, and in other
mystical commentaries through a particular framework of meaning; however quite
different meanings are given to such words by Konevi. This can be described as
an incoherency and arbitrariness from a literal point of view. However, when it
is taken into account that the expressions in the verses are interpreted through
relating them to each other by forging a chain of concepts within a common Sufi
theme, and that the manner, in which the given-meaning is reached, is either
explicitly or implicitly stated; it would be found out that this is not an incoher-
ency and arbitrariness, rather it is a method, which is adopted deliberately, as a
consequence of the integral way of thinking.

It is significant to identify who expressed the verses, and to whom these were
directed, in terms of identifying the mystical implications of the verses in the lyrics.
For, those who speak can be metaphorical components such as bulbul, rose or
cypress in the Divan or it can be the case that they are deliberately left ambiguous.
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When the lyrics are interpreted within particular themes, it is considered that it
is significant to identify the speaker and the audience in terms of identifying the
fundamental components of the commentary. Konevi reckoned that Hafiz, who
is usually the speaker in the verse, namely the one who expresses the verses, is
mostly a wayfarer, who experiences various states of spiritual journeying and
wayfaring. In most of the verses, where Hafiz used the first-person singular and
first-person plural pronouns, Konevi identifies the speaker not only as Hafiz but
also the loving ones and the wayfarers since he considered Hafiz as one of the
loving ones and sages, and thereby he brings the meaning of the verse into a
wider mystical framework:

To me and to the wayfarer, who is our exemplary (Konevi, I, 18).
Ours and our exemplary’s, who is in glory and gnosis of Allah (I, 24).
We are the true lovers (I, 75).

We are the community of lovers (I, 79).

This attitude of Konevi is compatible with his view that the lyrics narrate the
morals of the spiritual journeying and wayfaring.

The commentaries on the particular names mentioned in the Divan represent
the most substantial examples of Konevi’s consistent attempt to elevate the lyrics
from their material/this-worldly meanings to a level of spiritual/Sufi meaning.
In the lyrics of Hafiz, some personal names such as Asaf, Karun, Firavun, Haci
Kivam, and geographical names such as Shiraz, Samarkand, Bukhara are used.
However, Konevi wrote his commentaries on these usually by either through
metaphor or by relating them to a Sufi meaning on the basis of the connotations
which are derived from the features of the mentioned particular names. Thereby,
he elevated these names, which point to particular persons and places, to a
completely mystical level of meaning compatible with his way of understanding
Hafiz and the Divan.

His commentary on the city Shiraz can be given as an example of this. Hafiz
mentions his hometown Shiraz many times in the Divan.” Konevi gives meaning
to the expression ‘Turk-i Shirazi*® by relating it to the notion of “vatan-1asli” (the
primary homeland) since it is the hometown of Hafiz, and thereby the beloved
one from Shiraz is understood to mean “the real beloved one who is in the vatan-
asli and in the eternal universe”.” It is also found out that Konevi sometimes
made mystical connotations on the basis of the letter resemblance rather than
the equivalents of the proper names in the real life. For example, the expression
“the residents of the city Yazd"* is explained as “The Glorious Persons who are

47 Shiraz is mentioned for 12 times in the Divan (See. Mehinduht Siddikiyan, Farhang-i
vajenuma-yi Hafiz, Tahran, Cabhane-i Hayderi, 1383/2004, p. 649).

48 G.2/8.

49 Konevi, vol. 1, p. 33.

50 G.3/9: Sakinan-i shehr-i Yezd.
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entitled to reside in God Almighty’s Spiritual Porte and the Supreme Lodge” on
the basis of the connotation, which is rooted in the letter resemblance.>!

The personal names, which belong directly to particular historical figures in
the Divan, are brought to a spiritual framework from the historical processes,
and interpreted in this regard. For example, Konevi explained the Grand vizier of
Abu Ishak, Haci Kivam as the murshid who guides the folk to the right path and
teaches the fariga of the benevolence, by making sense of the expression within
the Sufi framework.%? Thus, Konevi interpreted even the personal and geographical
names within the framework of the spiritual journeying and wayfaring, by leav-
ing the historical context aside, on the basis of the mystical connotations. This
is Konevi’s commentary writing style, which demonstrates the integral feature
of his attitude.

Konevi frequently quotes the verses of the Qur’an and the hadiths, and mentions
the quotes from Sufis without disrupting the content integrity of the commentary.
The majority of the verses of Qur’an and the hadiths, which are mentioned in
the commentary by relating them to the relevant themes, are frequently used in
the text of Sufism in a similar context. Moreover, some of the hadiths became
popular by their usage in these texts and in this regard, they constitute the nar-
ratives which are central to particular themes in Sufism. The quotes from Sufis,
which are mentioned throughout the Commentary, are placed in the works
of Sufis including Kusheyri, Ghazali, Abdullah Ansari, Aynulkudat Hamadani,
Abdulkadir Geylani, Ahmed Aflaki. The numerous quotes from these works, in
an integral manner to the themes mentioned in the commentary, demonstrate
that Konevi had a good grasp of the relevant literature.*® Moreover, when Konevi
explained the addressed Sufi theme by referring to the verses, the hadiths and
the quotes from Sufis, he also forged a connection between these references and
the verses of Hafiz. Forging such a relationship can be considered as providing
an evidence in favour of the view that there is a connection between Hafiz, his
Divan and the religion, and Sufism.

Conclusion

Hafiz was considered as a poet who is closely connected to Sufism until the
modern era. His Divan was made sense as a work which points to the Sufi mean-
ings and expresses “the truth dressed as metaphors”. In the modern studies, the
connection between Hafiz and religion/Sufism is pushed to the background,
and the literal meanings in his poems are brought to the forward. Poets and

51 Konevi, vol. 1, p. 22.

52 Konevi, vol. 2, p. 202; G. 358/346.

53 For a list of the verses of Quran, the hadiths, and the quotes from Sufis that are mentioned
in Konevi’s Commentary, See, Ari, “Mehmed Vehbi Konevi'nin Hafiz Divan1 Serhi'nde
Tasavvufi Unsurlar”, p. 364-398.
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Sufis, particularly in the Ottoman era, made sense of Hafiz and his Divan from
a Sufi perspective, and the commentators maintained this attitude. Sudi, in the
introduction to his Commentary of the Divan of Hafiz, stated that he will not
mention Sufism and mostly abstained from expressing mystical meanings while
he wrote his commentary. This led to the emergence of the view that Sudi de-
nied the mystical content of Hafiz, as can be seen in the example of Gélpinarli.
However, this commentating style of Sudi is probably a deliberative preference,
which constitutes a criticism of the two preceding commentators. Moreover, it
can be found out from his Commentary that this preference did not deny the
Sufi aspect of Hafiz and the mystical content of the Divan.

There was a general attitude, which was composed by the Ottoman Sufis and
poets, towards Hafiz and his Divan in terms of Sufism. This attitude was reflected
by Konevi throughout the Divan and on the basis of it, he wrote his Commentary
on the lyrics of Hafiz within the framework of spiritual journeying and wayfaring
from a systematic perspective. Konevi considered Hafiz as a Veli, and he wrote
his Commentary with the aim to get into contact with the spirituality of Hafiz.
These represent a remarkable example of the classical attitude, which brings the
Sufi aspect of Hafiz to forward. The following features are remarkable peculiarities
of his Commentary: he considered the verses of the lyrics as components which
supplement each other in terms of meaning; he accepted the view that the lyrics
are poems in which particular themes of Sufism are narrated; he forged strong
connections between the verses and the hadiths, the verses of the Qur’an and the
popular quotes from Sufis; he paid attention to the unity of sharia-tariqa while
writing the commentary.

Konevi’s Commentary of the Divan is a strong response to the ancient ques-
tion: “Does the Divan of Hafiz possess mystical meanings?” Konevi’s Commentary
provided us with a significant opportunity to identify the connection between
Hafiz, in particular, and other poets in Persian and Ottoman geography in general,
and Sufism. It also functions as an opportunity to reveal the extent to which the
potential meanings of the poems can amount to. The studies, which compare
the content of the Commentary in detail to other commentaries on the Divan
of Hafiz and also to commentaries on other poems, would enable us to better
understand the content of the commentary and provide us with the opportunity
to test the validity of its method.
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A Sufi View on the Divan of Hafiz in Ottoman Era:
Mehmed Vehbi Konevi’s Commentary on the Divan of Hafiz

Osman Sacid ARI

Abstract

The Divan (Collected Poems) of Hafiz is considered as one of the most influential
Persian texts, known to Ottoman Sufis and poets since the early period, on the
literature of Sufism and poetry in Ottoman era. In addition to the fact that the
poets compared their own poetical abilities to that of Hafiz and considered him as
an ideal model, there emerged commentaries, which were distinctively written on
the Divan of Hafiz by the Ottoman authors since the 16™ century. Three complete
commentaries, which were written by Sururi, Shem'‘i and Sudi in the 16" century,
demonstrate the influence of this Divan on the Ottoman Sufism-literature circles.
The commentary, which was written by Mehmet Vehbi Konevi completely from
the viewpoint of Sufism in the 19" century, will be the subject matter of this study.
In this article, we will firstly address some different views on Hafiz with regards to
the connection between his Divan and religion and Sufism. Afterwards, we will
shortly address the three commentaries, which were written in the 16" century, on
his Divan. Lastly, we will attempt to address the Divan in terms of the structure of
the text, the commentary style and the main attitudes of Konevi, who considered
Hafiz as a Veli (the friend of God, Saint).

Keywords: Poetry, commentary, Ottoman Era, Sufism, Hafiz Divani, Mehmed
Vehbi Konevi.
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Osmanlrda Héafiz Divanrna Safi Bakis:
Mehmed Vehbi Konevinin Serh-i Divan-1 Hafiz1

Osman Sacid ARI

Ozet

Hafiz’in Divan’i erken donemlerden itibaren Osmanh stfileri ve sairleri tarafindan
okunan ve yorumlanan bir ideal 6rnek olarak kabul edilmistir. Sairlerin kendi siir
kabiliyetlerini Hafiz’la karsilastirmalar1 ve Hafiz'1 6rnek almalarinin yani sira, XVI.
ylizyildan itibaren Hdfiz Divani, Osmanh miiellifleri tarafindan serh edilmeye
baslanmistir. XVI. yilizyildaki Stirtri, Sem’i ve Stidi'ye ait ii¢c tam serh, Divdn’'in
Osmanl tasavvuf-edebiyat cevrelerindeki etkisini agik bir sekilde gosterir. Bu ¢
serhten sonra XIX. yiizyllda Konevi’'nin tamamen tasavvufi bir perspektifle yaptigi
serh, bu calismanin ana konusunu olusturmaktadir. Bu ¢alismada 6nce, din ve
tasavvufla irtibati acisindan Hafiz’la ilgili farkli goriisleri degerlendirecegiz.
Ardindan XVI. ylizyilda kaleme alinan ii¢ serhe kisaca deginip, Hafiz'1 tasavvufi bir
sahsiyet olarak kabul ederek, Divdn’1 manevi bir perspektifle serh eden Konevi'nin
eserindeki serh tislubunu ve temel yaklagimlarini tespit etmeye calisacagiz.

Anahtar Kelimeler: Siir, serh, Osmanl dénemi, tasavvuf, Hafiz Divani, Mehmed
Vehbi Konevi.





